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Islam’in tegri kaynaklarinin baginda Kur’an-1Kerim ve Hz. Muhammed
(s.av.)’in siinneti gelir. O’nun siinnetini bize aktaran kaynaklarin baginda
ise Ebti Abdillah Muhammed b. Ismail b. Ibrahim el-Cu‘fi el-Buharinin (6.
256/870) tasnif ettigi Sahih-i Buhdri isimli hadis kitab: yer alir.

Asil ismi el-Cdmi ‘u’s-sahihu’l-miisned min hadisi Resilillah sallallahii
‘aleyhi ve sellem ve siinenihi ve eyydmih olan bu eser Sahih-i Buhdri ismiyle
yaygin bir kullanima sahiptir. Kur’an-1 Kerim'den sonra en giivenilir kitap
olarak kabul edilen bu eser ustli kitab cihetiyle muellifinin farkli konular-

dan sectigi sahih hadisleri ihtiva etmektedir.

Kitabin isminin de igaret ettigi gibi bu kaynak inan¢ konularmn: ihti-
va eden iman; ibadet ve muamelati: konu edinen ahkim; ahlak ve nefis ter-
biyesiyle alakali meselelerin yer aldig1 ziihd; yeme igmeden beseri iligkile-
re kadar giinlik hayatin davranis kodlarini ele alan 4d4b; Kur’an dyetlerinin
agiklamas gibi meselelerle alakali hadislere yer veren tefsir; savas, barig ve
uluslararasi iligkilerin anlatildig: tarih-siyer-cihad; bagta Restilullah (s.av.)
olmak tizere peygamberler ve sahabelerin faziletlerinin yer aldig1 menakib;
ve kiyametin kiigiik ve biiyiik alaimetleri gibi gelecekte vuku bulacak bazi
olaylar1 konu edinen fiten ve melahim béliimleriyle Islam diinya goriisiinii

Hz. Muhammed (s.a.v.) eksenli sunan alaninda bir saheserdir.

_7_
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Bu ve benzeri sebeplerle Sahih-i Buhdri telif edildikten sonra tarihin
her déneminde hakkinda farkli amag ve muhtevalarda bir¢ok eser kaleme
alinmustir. Bunlar, kitabin yontemini, Buharinin hocalariny, talebelerini, iti-
mat ettigi ravileri, ravide aradig sartlary, tercih ettigi metinleri, bab baglik-
larinda ortaya serdigi fikhi gorisleri inceleyen tiirden kusatici ilmi ¢alis-
malardir. Sahih-i Buhdri tzerine yazilmug serhler ise serh edebiyatinin en

onemli orneklerini temsil etmektedir.

Miisliiman Ummet’in Buhéri'nin Sahih’ine olan giiveni onu ilmi elesti-
rilerden muaf kilmamus, tarihsel stirecte esere Ehl-i Stinnet i¢inden ve digin-
dan elegtiriler de yoneltilmistir. Yapilan tenkitler Sahil’in itibardan digme-
sinden ziyade ¢ogu zaman ilmi degerinin anlagilmasina katkida bulunmugtur.
Sahil’in giiniimiizde de Miisliiman ve Batili Islam aragtirmacilarinin ilgi oda-

g1 olmasi hadis edebiyatinda bu kitabin 6nemini ortaya koymaktadir.

Elinizdeki bu kitap farkh tilkelerden hadis alaninda uzman ilim adam-
larinin farkli perspektiflerden Buhéri'nin Sahil’ine has kaleme aldiklar1 ve
hakemler tarafindan incelenip “yayimlanabilir” raporu almis akademik ¢a-
ligmalari icermektedir. Ug ciltten meydana gelen bu eser ilk cildinde Tiirkge
ve Ingilizce, ikinci ve figiincii cildinde ise Arapca yazilmis aligmalari ihtiva
etmektedir. Kitaptaki her ¢alisma Sahih’le ilgili spesifik bir konuya yogun-
lagarak farkli cihetlerden kitab: incelemektedir. Caligma bu muhtevasiyla
Sahik’i muellifinin amacina uygun anlamaya yardimci olacaktir. Bununla
beraber diinden bugiine kitaba y6neltilmis birgok tenkidi de akademik bir

tislupla degerlendirmektedir.

Kitaptaki calismalar Buhéri'nin bab bagliklar, ta‘likleri, tekrarlari, sart-
lar1, metin segimi gibi takip edilen yontemden niisha farkliliklarina, tizerine
yapilmis ¢aligmalardan ona yoneltilen tenkitlere kadar Sahih’e taalluk eden

meseleleri genis bir yelpazede incelemektedir.

Calismada da goriilecegi tizere Sahih-i Buhdri evvelemirde hadis saha-
s1 miitehassislarinin kavrayabilecegi hayli ilmi inceliklere héiz bir kaynak-
tir. Bu inceliklerin bilinmesi Sahil’ten istifade etmeyi ve ona hadis disiplini

icinden bakmay1 kolaylagtiracaktir.
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Maksadimiz kitabin ortaya ¢iktig1 ictimai, ilmi, siyasi ve kiiltirel orta-
mi, kaynaklarini, toplanma ve tasnif edilme siire¢lerini, ash gibi korunmasi-
na dair gayretleri, niisha farkliliklarini, mevcut olan niishalarin tarihi ve bu
meyanda yapilmig ilmi tenkitleri, kitabin bablandirma hususundaki yonte-
mini, lika sartini, raviler hakkindaki kriterlerini, tashih sartlarini, sahanin
diger kaynaklariyla olan yontem farkliliklarini ve hadis tasnif sahasina getir-

digi yenilikler gibi konular: incelemektir.

Yine maksadimiz Sahik’in ihtiva ettigi hadislerin sened ve metin ac1-
sindan degerlendirilmesi, metin tercihlerinin ilmi degeri, bazi metinleri
bolerek kullanmasi, bu metinlere dair lehte ve aleyhteki degerlendirme-
ler, Sahih iizerine yazilmis serhler, kitaptaki hadislerin Islim medeniyeti-
nin tegekkiiliinde oynadig rol, kiiltiir tarihimizdeki yeri (Buhéri hatim-
leri, Buharihanlik vb.) ve giincel degeri, Sahih’teki ehl-i bid’at ravilerin
varligy, zayif ve uydurma rivdyetlerin bulundugu iddialari, bazi hadislerin
akla ve bilime aykir1 oldugu tezleri, Hanefilere mesafeli durusunun arka
plani, $ifii mezhebine mensup oldugu gibi 6nemli meseleleri analiz ede-
rek kitabin ilmi degerini genelde hadis 6zelde Sahih’le ilgilenenlerin na-

zarlarina sunmaktir.

Giintimiizde ¢ogunlukla hadis ilimlerinde uzman olmayan aragtur-
macilarin Sahih-i Buhdri’ye mentfi tenkitler yonelttigi alanla ilgilenenlerin
malumudur. Inancimiz odur ki, esere hakiki ve tutarli tenkitlerin yapila-
bilmesi i¢in 6ncelikle bu eserin yukarida igaret edilen yonleriyle iyi tahlil
edilmesi gerekmektedir. Elinizdeki bu eserin bu gayeye miitevazi bir kat-

ki sunacagina inaniyoruz.

Bu ¢alismaya, amacini ve igerigini yansitmast itibarryla “Sahih-i Buhdri:
Geleneksel ve Cagdas Yaklasimlar” ismini uygun gordiik. Kitapta yaymnlanan
caligmalarda ileri siiriilen gdriisler yazarlarini baglar. {Imi aligmalarryla bu
eserin meydana gelmesine katki saglayan ve boylece Sahih-i Buhdri edebi-
yat1 duvarina bir tugla koyarak yiikselten ilim adamlarinin gayretleri her

tiirli takdirin tistiindedir.
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Kitabin fikir asamasindan kisve-i tab’a birinmesine kadar maddi-
manevi her tiirlii himayelerini bizden esirgemeyen Ibn Haldun Universi-
tesi Rektorii Prof. Dr. Recep Sentiirk’e, Miitevelli Heyeti Bagkani ve Uyele-
rine sitkranlarimiz1 arz ederiz. Ayrica Islami ilimler Fakiiltesi Dekan1 Prof.
Dr. Bilal Aybakan’a ve emegi gecen tiim mesai arkadaglarimiza da verdikleri

desteklerden otiirti kendilerine tegekkiirti bir borg biliriz.

Son olarak Sahih’in musannifi Imam Muhammed b. Ismail el-Buhari'yi
de hadis sahasma yaptig1 biiytik 6ncii hizmetlerden dolay:r minnetle yad

ediyor, kendisine Allah’tan gani rahmetler diliyoruz.

Prof. Dr. Serdar Demirel
Dr. Hamzeh al-Bakri
Dr. Ahmad Snober
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BUHARI'NIN SAHIH INDE HADis RAVILERI IciN
UYGULADIGI INTIKA’/ SECiCiLiK METODU

Dog. Dr. Halil Ibrahim Kutlay*
Giris

Imam Muhammed b. Ismail el-Buharinin (6. 256/870) segicili-
gi, titizligi ve ilmi Olgiilerdeki hassasiyeti sebebiyle telif ettigi saheseri
Sahihy’l-Buhdri, immetin alimlerinin biyiik ¢ogunlugu tarafindan tarih
boyunca takdirle yad edilmis, eserdeki muttasil hadislerin sahih oldugu hu-
susunda muhaddislerin bityiik gogunlugu ittifak etmistir. Bu durum, Nesai
(6. 303/915), Ebti Ishak el-Isferayini (6. 418/1027), Ebti Nasr es-Siczi
(6. 444/1052), Imamu’l-Haremeyn el-Ciiveyni (6. 478/108S), Ebti Ta-
hir es-Silefi (6. 576/1180), Ibnii’s-Salah (6. 643/1245), Muhyiddin en-
Nevevi (6. 676/1245), Salahaddin el-Alai (6. 761/1360), Ibn Haldtn
(6. 808/1406), Sah Veliyyullah ed-Dihlevi (6. 1176/1762) ve son Osman-
Ii Seyhulislim1 Mustafa Sabri Efendi (6. 1375/1954) gibi alimler tarafin-
da “icma” ifadesiyle nitelendirilmistir. (Kutlay, Hadiste Sened Tenkidi: 67)

Buhari, Sahih’ine aldig1 hadisleri hangi sartlara gore sectigini agik-
ca zikretmemisse de; kendi hocasindan sahébi raviye varincaya kadar
son derece giivenilir muhaddisler tarafindan muttasil bir isnad ile nakle-

dilen rivayetleri kitabina almay1 prensip edindigi agik¢a goriilmektedir.

*  Fatih Sultan Mehmet Vakif Universitesi, Islami [limler Fakiiltesi Hadis Anabilim Dal
Ogretim Uyesi
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(Kandemir, “el-Camiu’s-Sahih”, DIA, VII, 114) Buhéri’nin Sahih'ini telif
ederken izledigi yontem ve metot, Hadis Tarihi boyunca ilim erbabinin
dikkatini gekmis, Buhari'nin yazili olarak belirtmedigi bu yontem ve meto-
dun tesbiti konusunda ciddi ¢aligmalar yapilmugtir. Buhéri’nin Sahik’inde
izledigi siibatii’l-lika/ravi ile tstadi arasinda goriigmenin sabit olmasi,
hadisleri nakil konusunda usiil/temel rivdyetler ve miitabedt/destekleme
rivdyetleri arasinda farkli tercihler sergilemesi ve hadis ravilerinin hadis-
lerini nakletmede intikd’/segicilik metodu uygulamas: Buhari’ye 6zel miis-

tesna ilmi metotlar olarak kabul edilmistir.

1. Buhari’nin ( lasY! ) Intika’/Secicilik Metodu

Intika/segicilik, Hadis ilimlerinde iki ayri anlamda kullanilmakta-
dur: 1. Muhtelif hadis kitaplarinda ihtiya¢ duyulan hadisleri derleyerek ha-
dis kitab1 yazma usulii, 2. Hocadan alinmasi arzu edilen hadislerin 6nce-
den secilmesi. (Aydinly, Hadis Istilahlar: Sozligii, 137) Daima sika/giivenilir
ravilerden hadis nakletmeye 6zen gosteren Buhérinin Sahih’'inde izledigi
intikd’/secicilik metoduna gore; bazi 6zel sebeplerle sika/giivenilir olmayan
bazi réavilerin hadislerini az da olsa Sahih’inde naklettigi, ama bu ¢esit hadis-

leri “6zenle segerek” naklettigi goriilmektedir.

Buhari, rivayet ilminde oldugu kadar dirdyet ilminde de zirve sahsiyet-
lerden biri olup cerh ve ta'dildeki tartisilmaz seviyesi sebebiyle hadis otori-
teleri tarafindan ilke ve prensipleri takdirle kargilanmig olan bityiik bir hadis
alimidir. Buhari, yillar siiren telif siireci igerisinde biiytik bir itina ile derle-
digi Sahih’inde muttasil senedlerle zikrettigi rivayetler arasinda zayif hadis
riviyet etmemek igin azami gayret gostermis, ilim erbabinin sehadetiyle bu

gayretinde muvaffak olmustur.

1.1. Buhari’nin Sahih’indeki Rivayetleri Usil ve
Miitabeat Olarak Tanzim Etmesi

Buhéri’nin Sahil’indeki rivayetlerin usiil/temel hadisler ve miitdbedt/
destekleme hadisleri olmak tizere ikiye ayrildig1 bilinmektedir. Eserinde usiil

adiverilen temel rivayetlerde kesinlikle sika ravilerden rivayette bulunmaya
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ozen gosteren Buhari, miitdbedt, sevihid ve muallakatta yine giivenilir
ravilerden rivayette bulunsa da bu réavilerin giivenilirlik derecesinin usiil kis-
mundaki raviler kadar giiclii olmadig: belirtilmektedir. (Sahyar, “Sahihu’l-
Buhari'de Mutabi‘ Hadisler”, HTD, 66)

Buhéri'nin Sahih’inde hadislerine sadece miitdbedt kisminda yer
verdigi ravilerin de “cok zayif” olmadiklar, zayifligina tahammuil edile-
bilecek olan réviler olduklari degerlendirilmistir. Nitekim Ebt Bekr el-
Hazimi’ye (6. 584/1188) gore; Buhéri ve Miislim’in kendilerine bir ¢esit
zay1iflik nisbet edilen bazi ravileri Sahih’lerine aldiklar1 agik¢a goriilmek-
tedir. Ancak bunlarin zayifligi, hadisleri reddedilecek dereceye ulagma-
mugtir. (Hazimi, Siirdit: 69)

Ebii'l-Hasen Ali b. Mufaddal el-Makdisi (6. 611/1214) de ayn1 gorii-
sti paylagmak tizere su ifadeyi kullanmaktadir: “Sahth-i Buhdri'deki bu cesit
raviler, kopriiyii gegen réavilerdir”. Dolayistyla bu raviler sebebiyle Buhéri'ye

yoneltilecek elestirilere itibar edilmemelidir. (Ibn Hacer, Hedy: 384)

Zehebi (6.748/1348), Sahihayn ravilerinin degerlendirilmesinde usil
ve miitdbedt ayrimina dikkat cekmekte, Buhri ve Mislimin Sahihlerinde
ustl rivayetlerinde ihticac ettikleri raviler arasinda rivayetleri zayif bir
ravinin bulunmadigy; ancak sevahid ve miitabeat ravileri arasinda hifzinda
bir parca zayiflik olan ve tevsikinde tereddiit bulunan ravilerin bulunabile-
cegini ifade etmektedir. (Zehebi, Miikiza: 69)

1.2. Buhari’nin Intika’/Secicilik Metoduna Dikkat
Ceken Alimler

Buhéri’nin ustl ve mitabeatta yer verdigi raviler arasindaki fark-
Ii tutumunu intikd'/secicilik ifadesiyle degerlendiren Ibn Abdilhadi
(6. 744/1343) soyle demistir: “Sahih miiellifleri, haklarinda birtakim séz-
ler s6ylenen révilerin rivayetlerini naklederlerse, o réavilerin hadislerinden
teferriid etmedikleri, sika ravilerin muvafakat ettikleri ve dogruluguna
dair baz1 sahidlerin bulundugu hadisleri segerek alirlar” (Ibn Abdilhadi,
Tenkihu't-tahkik, 111, 277) Cemaleddin ez-Zeylai'ye (6. 762/1360) gére;
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Buhéri ve Mislim, hadisini naklettikleri miitekellem fih/hakkinda soz
soylenen réavi infirad etmigse hadisini almamig, béyle bir ravinin sade-
ce miitabii ve gahidi bulunan hadisini intikd’/segicilik yoluyla almuglardur.
(Zeylai, Nasbii'r-rdye, 1, 342) Fethu'l-bari mukaddimesi Hedyii's-Sari'de
Sahih-i Buhdri'ye yonelik elestirileri duygusal ve 6n yargili yaklagim-
dan uzak, ilmi kriterlerle tek tek degerlendiren Ibn Hacer (6. 852/1449)
de Buhéri'nin miitdbedt, sevihid ve muallakdtta hadislerini tahric ettigi
ravilerin, usiil kisminda hadislerini tahric ettigi ravilere gore farklilik ar-
zettiklerini, ancak bu réaviler i¢in de sidk/dogru sézliliik vasfinin gegerli
oldugunu séylemektedir. (Ibn Hacer, Hedy: 384)

Intikad’/segicilik, Buhari’nin Sahik’inde izledigi 6zel bir metodu olup
rivayetlerinin tek tek incelenmesi sonucu istikrd/tiimevarim yoluyla tes-
bit edilmistir. Nitekim Ibn Hacer, Buhari ricalinden Abdullah b. Salih el-
Misri’yi savunma sadedinde Hedy’de uzun uzun agiklama yaptiktan sonra
sozlerini gu ctimle ile noktalamaktadir: “Buhérinin Abdullah b. Salih'den
irad ettigi hadisler, onun hadisinden intikd’/segicilik yoluyla 6zellikle se¢-
tigi sahih hadislerdir. Fakat bunlar Buhéri'nin sartina uygun degildir. Zira
onun sarti, sithhatin zirvesidir. Bu sebeple Abdullah b. Salil’'in hadisini
Sahih’inin usil konularinda zikretmemistir. Bu (intikd’/segicilik 1stilahi),
Buharfi’ye ait 6zel bir istilah olup yaptiklarindan istikrd/tiimevarim yoluy-
la anlagilmugtir. Istilah/terminoloji belirlemekte cimrilik olmaz. En iyisini
bilen Allah’tir” (Ibn Hacer, Hedy: 415)

1.3. Buhari’nin Intika’/Secicilik Metodunu
Farketmeyen Alimlerden Biri: Hikim en-Nisabiiri

Buharinin Sahik’inde sika olmayan ravilerden yaptig1 nakiller, segicili-
gin farkinda olmayan Hakim en-Nisabtri'nin (6.405/1014) Buhari'nin sahith
hadis konusundaki yéntem ve metodunu yanls degerlendirmesine sebep
olmus, Buhéri’nin sartina uygun olmayan bazi hadisleri; sadece Buhari'nin
Sahil’inde o raviden hadis rivayet etmesini dikkate alarak;“Buharinin sar-
tina uygun sahih hadistir,” seklinde tavsif etmesine sebep olmustur. Ha-
kim en-Nisabtiri, Miistedrek’te Ahmed b. Ca'fer el-Katii- Ahmed b. Hanbel-

Abdiirrezzik- Ma'mer- Katide- Enes tariki ile Sidretii’l-Miintehd hakkinda
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merft olarak rivayet edilen; “Bana sonu yedinci semdda olan bir agag gosteril-
di...”hadisini nakletmis ve ardindan; “Buharive Miislim'’in sartina gore sahihtir
ama bu siyakla tahric etmediler,” demis, Zehebi de Hakim'in ifadesi hakkinda
siiktit etmigtir. (Hakim, Miistedrek, 1, 81; bkz. Ek: 1)

Hékim ayni sekilde Ahmed b. Muhammed b. Béalaye- Abdullah b. Ah-
med- Ahmed b. Hanbel, Abdiirrezzik- Ma’mer- Sabit- Enes tariki ile Hz.
Peygamber’in vefatinda Hz. Fatima'nin aglayip “(Yd Ebetdh/ Ey babaci-
§m’...) seklinde mersiye okudugunu nakletmis ve ardindan; “Buhari ve
Miislim'in sartina gére sahihtir,” demis, Zehebi de siikat etmistir. (Hakim,
Miistedrek, 111, 59; bkz. Ek: 2) Her iki hadisin senedindeki Abdiirrezzik’dan
itibaren isimleri gegen réviler, Buhéri ve Miislim ricali olsa da bu iki is-
nad Buhédrinin Sahil’indeki sartina uygun degildir. Zira Buhari, Ma'mer
b. Rasid’in (6. 153/770) Katide (6. 117/73S) ve Sabit el-Biinani'den
(6. 123/740) rivayet ettigi hadisleri Sahih’'inde muttasil senedle tahric et-
memigtir. Bunun sebebi Ma’'mer b. Ragid’in; Katide, Sabit ve A’'meg’in ha-
dislerini iyi zabt edememis olmasidir. Yahya b. Main, Ma'mer’in, hocast
Sabit el-Biinani'den yaptig1 riviyetlerin zayif oldugunu sdylemis (Zeheb,
Siyer, V11, 9); Dérakutni el-Ile’de Ma'mer hakkinda; Katdde ve A'meg’in ha-
disinde ezberi kotiidiir, demistir. (Ibn Receb, Serhu Ileli’t-Tirmizi, 11, 698)

Buhéri’nin Sahih’inde bir raviden hadis rivayet etmis olmasi, o ravinin
sika/giivenilir oldugu anlamina gelmemektedir. Zira Buhari’nin, kendisi-
nin bile “zayif” olarak nitelendirdigi bazi ravilerin hadislerini bazi 6zel se-
beplerle 6zenle secerek Sahih’inde naklettigi acikga goriilmektedir. Bu du-
rum, Buhdrinin segiciligini ve hassasiyetini dikkate almayan kimselerin
Buhari'nin Sahil’inde zayif ravilerden rivayette bulundugu seklindeki eles-

tirilerine konu olmustur.

Guniimiizde de Buhari'nin intikd/segicilik metodunu gozardi eden baz1
aragtirmaci ve akademisyenler, Buhari'nin cerhe tabi tutulmug baz raviler-
den az sayida bile olsa hadis riviyet etmis olmasin1 dogru bir tavir olarak
kabul etmemektedirler. (Bilen, Ibn Hacer'in Buhdri Savunusu, 377) Oysa bu
tavir, tamamen Buhéri'nin intikd/segicilik metoduyla ilgili olup onun hassa-

siyetinin ve duyarliliginin gostergesidir.
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1.4. Buhari’nin Sahih’inde Zayif Révilerin Rivéyetlerine
Yer Vermesini Elestiren Alimler

Tarih boyunca her alime yonelik elestiriler yapildig1 gibi, Buhari’ye
yonelik elestiriler de yapilmistir. Ancak bu elestiriler tahrip amaciyla degil,
tahkim amaciyla yapilmus insafli ve ilmi elestiriler olarak degerlendirilmis-
tir. Zira Ehl-i Stinnet inancinda “masum imam” anlayis: yoktur. Dolayisiyla
herkes, insafli ve ilmi elestiriye agiktir. Imam Malik’in (8. 179/795) ifade-
siyle; “Allah Rastlii (s.a.v) disinda herkesin szii alinabilir, reddedilebilir.” (Ibn
Abdilber, Camiu Beyani'l-llm, 11, 91) Buhari'nin Sahik’inde zayif ravilerin
rivayetlerine yer vermesini elestiren miitekaddim alimler arasinda konu-
muzla ilgili gériigleri bulunan Ebt Bekir el-Ismaili (6. 371/982) ve Ebii’l-
Hasen ed-Darakutni (8. 385/995) 6rnek olarak verilebilir:

1.4.1. Ebi Bekr el-Ismaili

Ebti Bekr el-Ismaili, Buhari'nin; Leys b. Sa'd’in (6. 175/791) Abdul-
lah b. Salih el-Misri'den (8. 222/837) naklettigi muallak hadisleri rivayet
etmesini ayiplamus, bu durumu; “Buhari, onun muallak olarak rivayet etti-
gi hadisleriyle nasil ihticac edebilir?” diyerek hayretle karsilamis; “Bu sag1-
lacak bir sey. Hadisi munkatr’ oldugu zaman Buhari onun hadisini hiiccet
olarak kabul ediyor da, muttasil oldugu zaman bunu hiiccet olarak kabul et-
miyor?” demistir. [bn Hacer de Ismaili'nin elestirisine cevap olarak; bunun
sebebinin Buhérinin Sahih’inde izledigi intika/segicilik metodu oldugunu
ifade etmistir. (Ibn Hacer, Hedy, 415)

Mesela: Abdullah b. Salih el-Misri, Leys b. Sa'd’in katibidir. Buhéri
onunla goriigmiis ve ondan ¢ok hadis dinlemistir. Ancak zabt konusunda
istedigi sartlara uygun olmamasi sebebiyle, Sahil’inde Abdullah b. Salik’in
hadisleri arasinda se¢gmeci davranmis, onun hadislerine sadece muallak ha-

disler arasinda yer vermistir. (Bkz. Ek: 3)

Ibn Hacer Hedyde Abdullah b. Salih hakkinda; “Hadis imamlar-
nin ifadelerinden anlagilan sudur ki, o baglangicta mistakimi’l-hadis idi.
Sonra karigtirma durumu meydana geldi. Bunun geregi olarak Yahy4 b.
Main, Buhari, Ebtl Ziir'a, Ebti Hatim (6. 277/890) gibi ehil kimselerden
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nakledilen rivayetleri onun sahih hadislerindendir. Diger istadlardan ge-
len rivayetlerinde ise tevakkuf edilir,” demistir. (Ibn Hacer, Hedy, 308)
Takrib'de ise; onun hakkinda; “Dogru sozlii ama hatasi ¢ok, yazis1 gii-
venilir, ancak kendisine gaflet vardi,” denilmigtir. Buhari, onun hadis-
lerini muallakét arasinda zikretmis; Ebt Davad (6. 275/889), Tirmizi
(6.279/892) ve Ibn Mace (6.273/887) de Siinen’lerinde onun hadislerine
yer vermiglerdir. (Ibn Hacer, Takrib, 308)

1.4.2. Ebt’’l-Hasen ed-Darakutni:

Ibn Hacer’e gére, Buhéri'nin; Sahil’inde Imran b. Hittan'in (6. 84/703)
rivayet ettigi bir hadisi tahric etmesini ayiplayanlardan biri Déarakutni’dir.
Darakutni, Imran’in itikadinin kétiiliigii ve mezhebinin bozuklugu sebebiy-
le metriik oldugunu séylemistir. (Ibn Hacer, Isabe, V, 182) Imran b. Hittan,
tabiinden olup harici goriisleriyle taninan meshur bir sairdir. Hariciler ise,
ehl-i siinnet alimleri tarafindan “ehl-i bid’at” olarak kabul edilmistir. (Oz,
“Hariciler”, DIA, XV1, 175) Ebt'l-Hasen el-Icli (6. 261/875) Imran’1 tevsik
etmis, Katade, Imran’in hadiste yalancilikla itham edilmedigini séylemistir.
Ebt Davud ehl-i ehva (bid’at ehli) arasinda haricilerden daha sahih hadis
rivayet eden kimse yoktur, demistir. Ancak Buhari, onun hadislerinden sa-
dece bir hadisi miitabeatta nakletmistir. (Ibn Hacer, Hedy, 432-433)

Bu hadis, Buhari'nin senediyle Imran b. Hittin'dan rivayet ettigi su ha-
distir: Imran diyor ki: Hz. Aige’ye (6. 58/678) ipek elbise giymenin hitkmii-
nii sordum. Bana Ibn Abbas’a (6. 68/687) git, dedi. Ben de ona gidip sor-
dum. O dabeni Ibn Omer’e (6.73/692) génderdi. Ibn Omer’e gidip sordum.
O da bana dedi ki: Babam Ebti Hafs Allah Rastlii'niin (s.av) sdyle buyurdu-
gunu nakletti. “Diinyada ipek elbiseyi dhirette nasibi olmayacak kimseler giyer.”
Imrén diyor ki: Ben de Ebti Hafs dogru sdyledi. Rastlullah adina yalan soyle-
medi, dedim. (Buhari, Sahih, Libas 25, hadis no: 5835; bkz. Ek: 4) Ibn Hacer
Hedy'de Buhéri, onun hadislerinden sadece bir hadisi miitabeétta nakletmis-
tir, (Ibn Hacer, Hedy, 433) derken; Fethu'l-bdride onun ikinci bir hadisi de
rivyet ettigini belirtmektedir. (Ibn Hacer, Fethu'l-bdri, X, 290) Imran’in ikin-
ci hadisi, yine Buhari'nin senediyle Hz. Aige’'den naklettigi mevkuf bir hadis-
tir. (Buhari, Sahih, Libas 90, hadis no: 5952; bkz. Ek: 5)
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Hadis imamlarindan birinin; Buhari'nin tahric ettigi merfa hadisin
Imran’in harici gériisleri savunmasindan énce Yahya b. Ebi Kesir'den isit-
tigi hadislerden biri oldugu seklindeki iddiasin1 nakleden Ibn Hacer, bu-
nun giicli bir mazeret olmadigini belirtmigtir. Zira Yahya b. Ebi Kesir, bu
hadisi Imran'dan Yemame'de Haccac b. Yusuf’dan (6. 95/714) kagtig1 giin-
lerde isitmistir. Haccac'in o sirada harici goriisleri sebebiyle Imran’1 6ldiir-
mek icin aradig1 seklindeki kissa, Ebt’l-Abbas el-Miiberred’in (6. 286/900)
Kamil'inde uzun uzun anlatilmaktadir. (Miiberred, Kamil, 111, 1232) Eba
Zekeriyya el-Mavsili'nin (8. 324/945) Tarihu'l-Mavsil'de naklettigi bir bas-
ka goriise gore; Imran’in, hayatinin sonlarinda harici gériislerinden déndii-
gii belirtilmistir. Ibn Hacer’e gére bu dogru ise iyi bir mazeret olarak kabul
edilebilir. Aksi takdirde yolu boyle olan bir kimsenin hadisinin miitibeatta
zikredilmesinin zarar1 yoktur. (Ibn Hacer, Hedy, 433)

Ibn Hacer, siklikla mecrtih bir ravinin rivayetinin, yine Sahih icinde
miitibedt ya da sevahid adi verilen bagka tariklerle desteklenmis oldugu
bilgisini bir savunu argiimani olarak kullanmustir. (Orughan, “Ibn Hacer’in
Buhari Ravileri Savunusu”, DBAAD, XVII/1, ss.122)

Buhari'nin izledigi bu metod, makul ve makbul bir metottur. Zira
ravinin rivayetinde miitdbi’ veya sahidinin bulunmasi, hadis alimleri ara-
sinda genel kabul gormiis bir savunu argiimamdir. Hadisin farkli bir tarikle
nakledilmis olmasi, ravinin bu riviyetinde hata etmediginin delili olarak ka-
bul edilmistir. Bundan sadece yalancilik, hadis uydurmacilig: gibi miitabeat:
kabul edilemeyecek derecedeki “cok zayif” réviler istisnd edilmistir. Zira
ravinin zibit olmasi, rivayetleri zabt ve itkanla bilinen givenilir ravilerin

rivayetleriyle kargilagtirmakla bilinir. (Ibn Salah, Uliimii’l-Hadis, s.34)

Herhangi bir bid’at nezhebine mensup oldugu halde gérusini des-
teklemek icin yalan sdylemeyen, zabt, itkan ve takva sahibi olan bidatgi-
nin rivayeti reddedilmez. Nitekim Ibn Hacer bu konuda s6yle demektedir:
“Itimad edilen goriise gdre; miitevétir olan ve dinen zorunlu olarak bilinen
bir seyi inkar eden ya da bunu aksini iddia eden kimsenin rivayeti reddedi-
lir. Boyle olmayip rivayetinde zabt ehli olan, bunun yaninda veré ve takva

sahibi olan bid'atci ravinin rivayetini kabul etmeye bir engel yoktur,” (Ibn



SAHIH-1 BUHARI | GELENEKSEL VE CAGDAS YAKLASIMLAR

Hacer, Niizhe, s.103) Ibn Hacer’in belirttigi gibi, bu konuda dikkat edilme-
si gereken husus, r4vinin mensup oldugu firka degil, 4dil ve zabat olup olma-
dig1 olmalidur. (Bilen, Ibn Hacer'in Buhdri Savunusu, 310)

Ibn Hacer’e gore; Imran b. Hittan'in propagandist bir bid’at ehli olma-
sina ragmen; Buhéri’nin onun hadisini Sahih’ine almasi, Buharinin; bidatg
dogru sozlii ve dindar ise hadisi tahric edilebilir, seklindeki ilkesi sebebiy-
ledir. (Ibn Hacer, Fethu'l-bari, X, 290) Burada Buhéri'nin hassasiyeti ve se-
ciciligi s6z konusudur. Dolayisiyla Buhari, Imran konusunda hatali degil-
dir. Bilindigi gibi; zayif ravi, yalancilikla suglanan bir ravi olmadig; siirece,
her zaman biitiin rivayetleri zayif olarak degerlendirilen ravi demek degil-
dir. Boyle bir ravi, belirli bir iistaddan naklettigi rivayetlerinde veya belir-
li bir beldede, ya da belirli bir konuda yahut sadece belirli bir hadiste zayif
olarak degerlendirilmis olabilir. Dolayisiyla boyle bir ravinin iyi zabtettigi
tesbit edilen rivayeti alinacak, hata ettigi goriilen rivayeti reddedilecektir.
Buhari de zayif olarak degerlendirilen bazi ravilerin hadislerini bazi karine-
lerle bu hadisleri iyi zabtettikleri kanaatine vardig1 icin bilerek ve segerek

Sahik’ine almig olmalidir.

1.5. Intika’/Segicilik Cesitleri

Buhari, bizzat ders aldig1 ve hadis isittigi hocalarinin rivayet ettikleri
sahih hadisleri arasindan se¢me yaptig: gibi, diger ravilerin hadisleri arasin-
dan da sahih olanlar1 se¢mistir. Bu durumda ravinin hadis zabt1 konusun-
da verilen genel hitkmi dikkate almak yerine, onun 6zel durumunu belir-
li hadislerinde zabt i¢in gegerli bir karine olarak kabul etmis olmalidir. Bu
segicilik, ravinin hayati ve hadisleri hakkinda son derece hassas bir aragtir-
ma ve titiz bir inceleme sonucu verilebilecek bir karar olarak degerlendiril-
melidir. Intik4’/secicilik gesitleri arasinda Buhari’nin; hocalarinin sahih ha-
disleri arasindan se¢mesi, sika miitdbii olan ya da makran bi-gayrihi olan
réavilerin hadislerini se¢mesi, hakkinda mukayyed cerh bulunan sika ravinin
hadisleri arasindan veya hakkinda mukayyed ta'dil bulunan zayif ravilerin

hadisleri arasindan segerek rivayet etmesi zikredilebilir.
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1.5.1. Buhari’nin Sahih’inde Hocalarindan Rivayet Ederken
Secici Davranmasi

Buhari, Sahih’inde bazen bizzat hadis isittigi tistadlarinin sahih hadis-
lerine yer vermekte, bazen de hocalarinin hadisleri arasindan bazi karineler-
le zabtinda hata etmedikleri kanaatine vardig1 hadisleri segerek almaktadr.
Ibn Hacer’e gore; rivayetlerini sadece Buhari’nin naklettigi ama haklarin-
da birtakim elegtiriler bulunan ravilerin ¢ogu, Buhari'nin bizzat goristig,
durumlarini iyi bildigi, hadisleri hakkinda bilgi sahibi oldugu, sahihini za-
yifindan ayirdig: tistadlaridir. Kugkusuz kisi, tistadlarinin hadisini, sahihini-
zayifin1 bagkalarindan daha iyi bilir. (Ibn Hacer, Niiket, I, 288) Buhari'nin
elestirilen tstadlar1 arasinda Muhammed b. Yasuf b. Vikid el-Firyabi
(6.212/827), Ismail b. Abdullah b. Ebi Uveys (6.226/841) ve Yahya b. Ab-
dullah b. Biikeyr (6.231/846) 6zellikle zikredilmelidir.

1.5.1.1. Muhammed b. Yiisuf b. Vikid el-Firydbi

Firyabi, Buhari’nin Sahik’inde 24 muttasil hadisine yer verdigi tista-
didir. (bkz. Ek: 6) Miinekkid hadis alimleri tarafindan Firyabi'nin, “sika”
oldugu ifade edilmis, ancak teferriid ettigi bazi hadislerde hata ettigi be-
lirtilmistir. Ibn Hacer Hedy'de onun hakkinda “Cumbhtir onu tevsik etmis,
ancak Yahy4 b. Main (6. 233/848), onun hata ettigi bir hadisi zikretmis
ve “Bu, batildir, demistir. Ebti’'l-Hasen el-Icli ise, “Sikadir ama 150 hadis-
te hata etmistir,” demistir. ibn Adi (6.365/976) Kamil'de: “Onun ferd ha-
disleri vardir,” demistir. Ibn Hacer: Hedy'de; “Buhari ona itimad etmis-
tir. Zira onun hadisini secip ayirmustir,” demistir. (Ibn Hacer, Hedy: 442)
Takrib’de ise; “Sika ve faziletli bir kimsedir. Siifyan’in (6. 161/778) hadi-
sinden bir kisminda hata etmistir, denilmektedir. O, bununla birlikte mu-
haddislerce Abdiirrezzak’a (6. 211/827) takdim edilmektedir,” demistir.
(Ibn Hacer, Takrib, 505)

1.5.1.2. Ismail b. Abdullah b. Ebi Uveys

Imam Malik'in kizkardesinin ogludur. Cogunlukla dedesine nisbet
edilerek Ismail b. Ebi Uveys ya da Ibn Ebi Uveys seklinde zikredilmektedir.
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Buhari ve Miislim’in bizzat kendisinden hadis isittigi tstadlarindandur.
Buhari ve Ahmed b. Hanbel (6. 241/855) kendisinden &vgii ile s6z etmis,
Ahmed b. Hanbel onun hakkinda “ld be’se bih/mahzuru yok”, ibn Ebi Hitim
(6.327/938) “sebt/saglam” ve “mahalluhu’s-sidk/yeri dogruluk yeridir” ifa-
delerini kullanmis, bazen hata ettigini ifade etmek tizere “mugaffel/dalgin”
terimini kullanmugtir. Nesai (8. 3030/915) ve Ibn Adi tarafindan “zayif”
bir ravi olarak degerlendirilmistir. Yahy4 b. Main bir ifadesinde onu “za-
yif” olarak degerlendirirken bir bagka ifadesinde “sadiik/duriist” ve “Id be’se
bih/mahzuru yok” ifadelerini kullanmistir. ismail b. Ebi Uveys'i zayif ka-
bul edenler zabt yoniinden onun kusuru bulundugunu, hadisleri giizel oku-
yamadiginy, kitab1 digindaki hadisleri rivayet ederken basarili olamadigini,
rivayetleri karigtirdiginy, ihtilaf edilen bazi konularda hadis uydurdugunu
ileri siirmiiglerdir. (Unal, “Ismail b. Ebti Uveys”, DIA, XXIII, 95; Abdiil-
Gaftr, Ismail b. Ebi Uveys, 5.10-20)

Darakutni'nin zayif ravi olarak kabul ettigi Ismail b. Ebi Uveys sebe-
biyle Buhéri'nin Sahih’ine almasini tenkit ettigi hadis, Hz. Omer’in kole-
si Hiineyy’i 4mil olarak tayin etmesiyle ilgili hadistir. (Buhari, Sahih, Ci-
had, 180 hadis no: 3059; Darakutni, el-Ciiz’ fihi beyan ehddis, 68 hadis no:
11; bkz. Ek: 7)

Buhari, bu hadisi hocasi Ismail b. Ebi Uveys- Malik- Zeyd b. Eslem-
babasi (Eslem) senediyle riviyet etmis, Ibn Hacer de: “Zannediyorum
ki, Darakutni'nin burada Ismail'in sadece bu hadisini zikredip Sahih-i
Buhari’deki pek ¢ok hadisini tenkit etmemesinin sebebi, bu hadiste tefer-
rid ettigi, diger hadislerini ise bagkalarinin da rivayet ettigi seklindeki ka-
naati olmalidir. Oysa Ismail, bu hadiste teferriid etmemis, Ma'n b. Isa ayn
hadisi Imam Malik’den aynen Ismail’in rivayeti gibi rivayet etmistir”, de-
mistir. (Ibn Hacer, Hedy, 363 hadis no: 43) Sika/giivenilir ve sebt/sag-
lam bir ravi olarak degerlendirilen Ma'n b. Isa el-Medeni hakkinda Ebt
Hatim: Malik’in ashabinin en saglamidir, ifadesini kullanmaktadir. (Ibn
Hacer, Takrib, 542)

Ma'nb.Isa'nin darivayetettigiaynihadisin Yahyab. Yahya'ninrivayetiyle
gelen Muvatta’da yeralmas: (Malik, Muvatta, 11, 1003 Da’vetii’l-Mazlum, 1,
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hadis no: 1) ve Darakutni’nin Gardibu Malik'de bu Muvatta rivayeti i¢in “ga-
rib ve sahih hadistir”, demesi (bkz. ibn Hacer, Fethu'l-bdri, V1, 177) ayrica
ed-Deraverdi (Darakutni, Siinen, I11, 237, hadis no: 119) ve Hisam b. Sa'd’in
(Ibn Ebi Seybe, Musannef, hadis no: 32915) Imam Malik’i takviye etmele-
ri, Ibn Ebi Uveys hadisi igin 6nemli bir takviye olarak degerlendirilmelidir.
Ismail b. Ebi Uveys'in Sahih-i Buhdri'deki hadislerinin de diger kaynaklar-
da yer alanlar gibi, bagkalarinin rivéyetleriyle kargilagtirildiktan sonra ka-
bul edilmesi “daha isabetli” olacaktir. (Bilen, Ibn Hacer'in Buhdri Savunusu,
284) Yapilan karsilagtirmalar sonucu olarak; ibn Ebi Uveys'in sika ravilerle
takviye edilen bu rivayetini Buharinin Sahih’ine almada gayet hakli ve isa-

betli oldugu agik¢a gorillmektedir.

Buhérinin rivdyet alimi oldugu kadar muhakkik ve miinekkid
bir dirdyet 4limi olmasi sebebiyle olmalidir ki; Buhéri'nin bir ravinin
rivayetlerini Sahih’ine almasi, Ibn Dakik el-1d (6.702/1302) tarafindan ravi
degerlendirmesinde 6nemli bir kriter olarak kabul edilmistir. (Ibn Dakik el-
1d, Iktirah, 55; Zehebi (6. 748/1348) Ibn Ebi Uveys hakkinda: Buhari ve
Miislim ondan hadis nakletmeseydi, riviyetleri “hasen” derecesine inerdj,
demistir. (Ibn Hacer, Tehzib, I, 310) Bunun anlami, Buhéri ve Miislim’in ga-
yet iyi tanidiklar1 hocalarindan rivayette bulunmalarimin dikkate deger ol-
masidir. Ibn Hacer, Ibn Ebi Uveys hakkindaki tenkitler hakli da olsa Sahih-i
Buhdri ve Sahih-i Miislim’deki rivayetlerinin degerini diisiirmeyecegini, zira
bunlari giivenilir ravilerin de sahih olarak degerlendirdigini ifade etmistir.
(ibn Hacer, Tehzib, 1,312)

Yine Ibn Hacer’e gdre; “Buhédrinin menakib'inda sahih senedle
bize rivayet edildigine gore; hocas: Ismail hadis niishalarini ¢ikarmig ve
Buhéri’ye bunlardan se¢mesi konusunda izin vermis, naklettigi hadislere
isaret koymasiny, digerlerini birakmasini istemistir. Bu ifade, Buhari'nin ho-
cast Ismail'den naklettigi hadislerin sahih oldugu izlenimi vermektedir. Zira
bu hadisleri asil niishadan yazmugtir. Buna gore; Nesai’nin ve bagkalarinin
bu réaviye yonelttikleri tenkid sebebiyle bu ravinin Sahih digindaki hadisle-
riyle ihticac olunmaz. Ancak bagkalar1 da ortak olursa degerlendirmeye ali-
nabilir” (Ibn Hacer, Hedy: 391)
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Sirf Buhéri’yi elestirme adina Buhari gibi mistesna bir rical 4liminin
zayif bir raviden -hatta iyi tanidig1 hocasi bile olsa- rivayette bulunmasin
bazi cagdas akademisyenler (Bilen, Ibn Hacer’in Buhari savunusu, s.284)
saglikl bir degerlendirme olarak kabul etmese de; Ibn Dakik el-Tyd, Zehebi
ve Ibn Hacer gibi tahkik ehli alimlerin Buhari'nin bir raviden az da olsa
Sahil’inde rivayette bulunmasini dikkate almalar1 ve 6nemsemeleri, terci-

he deger goriisler olarak kabul edilmelidir.

1.5.1.3. Yahya b. Abdullah b. Biikeyr el-Musri

Yahya b. Abdullah b. Biikeyr, imam Malik’'in Muvatta'inin ravi-
lerindendir. Leys b. Sa’din meshur ve giivenilir talebelerinden; Buhéri
ve Miislim’in iistadlarindandir. Buhéri’nin kendisinden dogrudan ya da
bir vasitayla hadis rivéayet ettigi hocasidir. Cogunlukla ismi, dedesine
nisbet edilerek Yahya b. Biikeyr seklinde zikredilmektedir. Buhéri’nin
Yahya b. Biikeyr’den Sahil’inin yiiz seksen dokuz yerinde hadis rivayet
ettigi tespit edilmistir. O, bunlarin yiiz yetmis sekizini Leys’ten naklet-
mistir. Geri kalanlarin begini Malik’ten, ikisini Bekr b. Mudar’dan, dor-
diinii de Ya'kab b. Abdurrahman’'dan rivéyet etmistir. Buhari bir yerde
de ondan Muhammed b. Abdullah (ez-Ziihli) vasitasi ile hadis naklet-
mistir. (Tas, Buhdri’nin Metodu, ss.24; Kelabazi, Ricdl, 11, 795; BAci, et-
Ta'dil, 111, 1385; bkz. Ek: 8)

Ibn Hacer diyor ki: “Yahya, Leys b. Sa'd'den ¢ok rivayette bulun-
mustur. Ibn Adi onun hakkinda: Leys’in rivayetini nakleden en saglam
kisidir, demistir. Ebtt Hatim: Bu ilmi anliyordu, hadisi yazilabilir, demis;
Miislim ise Malik’den isitmesi tenkid edilmistir. Zira sadece rivayetleri
ona arz ediyordu, demistir. Nesai ise Yahya'y1 mutlak olarak “zayif” say-
mugtir. Buhari et-Tdrihu’s-Sagir’de Yahya b. Bitkeyr’in Hicaz ehlinden ta-
rih konusunda naklettigi riviyetlerden sakinirim, demistir. Bunun an-
lami, Buhérinin bu hocasinin hadislerinden intikd’/segme yaptigini
gostermektedir. Bu sebeple Buhari, onun Imam Malik'den rivayet et-
tigi meshur hadislerden sadece miitabii olan bes hadisini nakletmistir.
Buhari’nin ondan naklettigi hadislerin ¢ogu, onun Leys b. Sa’d’den isit-
tigi hadislerdir.” (Ibn Hacer, Hedy: 452)
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1.5.2. Sika Ravi Ile Takviye Edilen Zay1f Ravilerin Hadisleri
Arasindan Se¢mesi

Buhéri’nin intikd’/segicilik prensibini uyguladigi zayif ravilerden bir
kismi, sika miitabii bulunan ravilerdir. Ravinin sika ravi tarafindan rivayet
edilen miitdbiinin bulunmas;, ilgili hadiste zabt noktasinda hatali olma-
digina dair bir karinenin varoldugu anlaminda gelmektedir. Sika ravinin
takviyesi, hadis alimleri tarafindan daima dikkate alinmis, énemsen-
mistir. Ibnii’s-Salah’a (6. 643/124S) gore, ravinin zabtinin tam oldugu,
rivayetlerinin zabt ve itkanla bilinen sika/gtivenilir ravilerin rivayetleriyle
karsilagtirmakla bilinir. R4vinin rivéyetlerini sadece mana agisindan bile
olsa, giivenilir ravilerin riviyetlerine tamamen veya ¢ogunlukla muvafik
buldugumuz takdirde, o ravinin zabit ve saglam oldugu anlagilir. (Ibnii’s-
Salah, Uliimii'l-hadis: 34)

Sika révi ile takviye edildigi i¢cin Buhari’nin sadece takviye edilen
riviyetine Sahih’inde yer verdigi zayif ravilere 6rnek olarak Ahmed b.
Besir (6. 197/803) ve Eflah b. Humeyd el-Ensari (6. 158/775) isimli ravi

verilebilir.

1.5.2.1 Ahmed b. Besir Ebii Bekr el-Kiifi

Ibn Hacer, Hedy'de ilk ravi olarak ele aldigi Ahmed b. Besir hakkinda;
Nesai'nin, “kuvvetli degil”; Osman ed-Dérimi'nin (6. 255/869) “metrak”,
dedigini; Yahya b. Main, Ebt Ziir'a (6. 264/878) ve bagkalarinin “kuv-
vetli” oldugunu ifade ettiklerini belirtmis; “Buhari, Kitabu’t-Tib'da (ha-
dis no: 5779, bkz. Ek: 9) Mervan b. Muaviye (8. 193/808) ve Ebt Usime
el-Kafi (6. 201/816) isimli sika ravilerin miitdbi’ rivayetleriyle birlikte
onun sadece bir hadisini rivayet etmistir,” dedikten sonra su savunmay1
yapmustir: “Nesainin bu raviyi zayif gérmesi onun hafiz olmadig izleni-
mi vermektedir. Ancak Osman ed-Dé4rimi’nin bu raviyi ismi ve babasinin
ismi ayni1 olan bir bagka ravi ile (yani Ahmed b. Begsir el-Bagdadi ile) ka-
rigtirmast sebebiyle, Hatib el-Bagdadi (6. 463/1071) Darimi’nin bu ravi
hakkindaki goriisiint reddetmistir. Dogrusu Hatib’in dedigi gibidir. Bu
ravinin hadisini Tirmizi ve Ibn Mace de -Siinen’lerinde- rivayet etmisler-
dir” (Ibn Hacer, Hedy: 385)



SAHIH-1 BUHARI | GELENEKSEL VE CAGDAS YAKLASIMLAR

Buhari, ayn1 sekilde Fudayl b. Siilleyman en-Niimeyri (6. 183/799),
Muhammed b. Abdurrahman et-Tufavi (6. 187/803) gibi teferriid ettikle-
ri hadislerde zayif goriilen, ancak sika ravilerle takviye edildiginde hadisle-
ri kabul edilen bazi ravilerin hadislerini intikd’/segicilik yoluyla Sahih’inde
nakletmektedir. Ancak sika ravilerle takviye edilecek olan zayif ravi, “cok za-

yif” olmamaly, zayifligina tahammiil edilebilen ravilerden olmalidur.

1.5.2.2. Eflah b. Humeyd el-Ensdri el-Medeni

Eflah b. Humeyd el-Ensari, sika bir ravidir. Yahya b. Main, Eba Hatim,
Nesai ve Ibn Sa'd (6. 230/845) tevsik etmistir. Ebt Muhammed b Said
(6. 318/930) Ahmed b. Hanbel, Eflah’in rivayet ettigi Zat-1 Irk hadisini
miinker olarak nitelemistir, demis; Ibn Adi: Ahmed b. Hanbel, onun bir bas-
ka hadisini miinker olarak nitelememistir, demistir. Buhari, onun bu hadisi-
ni tahric etmemis, onun Hac kitabinda biri muallak doért, Taharet kitabinda
ise sadece bir hadisini tahric etmigtir. Miislim bu beg hadiste Buhari’ye mu-
vafakat etmistir. Bu hadislerin tamami Kasim b. Abdurrahman- Hz. Aige ta-
rikiyle gelmistir. (Ibn Hacer, Hedy, 391; bkz. Ek: 10)

1.5.3. Makriin bi-gayrihi Révilerin Hadisleri Arasindan Se¢mesi

Buhari'nin intikd’/segicilik prensibini uyguladig: révilerden bir kis-
mu ise, Sahih’inde yeralan makriin bi-gayrihi (bagkasiyla birlikte zikredilen)
ravilerdir. Bu ravilerden Asim b. Ebi'n-Nectd (6. 127/745) ve Esid b. Zeyd
b. Necih (6. 219/834) 6rnek olarak zikredilebilir:

1.5.3.1. Asim b. Ebi'n-Neciid Behdele

Imam Asim, meshur yedi kirdat imamindan biridir. Diin oldu-
gu gibi bugiin de Islam diinyasinin digte ikisi Allah'in kitabin1 bu ima-
mun kirdatiyle okumaktadir. Imam Asim, kirdatte hiiccet ve hafiz oldugu
halde, hadiste “sadiik/dogru s6zli” kabul edilmis olsa da “hadis hafiz1”
olarak kabul edilmemigtir. Belki de kendisini tamamen Kur’an-1 Kerim
kiraatine verdigi i¢in hadis ezberi kuvvetli olmamus, hadis hifzindaki za-

yifligr tenkid edilmistir.
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Imam Asim'in kirdatteki tartigmasiz giivenilirligine kargiik hadisteki
yeri hakkinda degisik degerlendirmeler yapilmigtir. Ebt Ziira ve Ahmed b.
Hanbel onu “sika” kabul ederken, Ebti Hatim (6. 277/890) “sadiik/ dogru
sozli” olarak nitelendirmis; hadisle ilgili ezberinin yetersizligine, sika olma-
sina ragmen hadiste fazlaca hata yaptigina isaret edenler olmustur. (Zehebj,
Mizdn: 11, 358; a.mlf,, Siyer: V, 260; Sar1, “Asim b. Behdele”, DIA, 111, 475)

Ibn Hacer Takrib’de onun hakkinda; “Sadtiktur, bazi evhami vardir.
Kiréatte hiiccettir. Sahihayn'deki hadisi makrandur (bagkastyla birlikte zik-
redilmistir),” demistir. (Ibn Hacer, Takrib, 285) Yakub b. Siifyan onun hak-
kinda: Sika oldugu halde hadisinde 1zfirab/tutarsizlik vardir, demistir. Ebti
Héatim onun hakkinda “mahalluhu’s-sidk terimini kullanmus, ancak yeri sika-
dir denilecek yer degildir, hafiz degildi, Ibn Uleyye (6. 193/809) onun hak-
kinda séz séylemistir, demistir. Ukayli (8. 322/934): Onda sadece stu’l-
hifz/ezber zayifligi vardir, demistir. Bezzar (6. 292/905): “Hadis hafiz1
olmamasina ragmen onu terk eden birini bilmiyorum, demistir.” (Ibn Ha-
cer, Hedy: 411; amlf. Tehzib, V, 38)

Imam Asim’in Buhéri'nin Sahil’inde biri muallak ikisi muttasil, sadece
ii¢ hadisi bulunmaktadir. Muallak olan hadisi Kitabii'l-Fiten'de (hadis no:
7067) yer almakta; Zirr b. Hubeys- Ubey b. K&'b rivayetiyle muttasil olan iki
hadisi ise Kitabii’t-Tefsir sonunda (hadis no: 4976, 4977 bkz. Ek: 11) yeral-
maktadir. Fethu'l-bari mukaddimesinde Imam Asim’in hadis rivayetindeki
yeri konusunda bilgi veren Ibn Hacer, onu savunma sadedinde sdyle demis-
tir: “Onun Sahihayn’de sadece iki hadisi bulunmaktadir. Her ikisi de Zirr b.
Hubeys'in (6. 82/701) Ubey b. K&'b'dan (6. 33/654) rivayeti seklinde gel-
migtir. Her ikisinde de hadisi makriindur (bagkasiyla birlikte zikredilmistir.)
Buhari hadisi muavvizeteyn tefsiri hakkindadir. Ayrica Sahih-i Buharide
Kitabu'l-Fiten'de muallak hadisi bulunmaktadur. (Ibn Hacer, Hedy: 411)

1.5.3.2. Esid b. Zeyd b. Necih el-Cemmil

Esid b. Zeyd, miinekkid hadis alimleri tarafindan zayif bir ravi ola-
rak degerlendirilmistir. Nesai onu “metriik olarak nitelemis, Yahya b. Main:
Yalan hadisler nakletmistir, demis; Darakutni (5. 385/995) onu zayif ka-
bul etmistir. Ibn Adi: Riviyetlerinin miitabii yoktur, demis; Ibn Hibban
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(6. 354/965) ise; Giivenilir ravilerden miinker hadisler rivayet etmekte ve
hadis ¢calmaktadir. Agir1 bir sii olmakla birlikte hadisine tahammiil edilmis-
tir. Eba Hatim: Muhaddislerin onun hakkinda s6z soylediklerini gérdiim,
demistir. Ibn Hacer biitiin bu goriisleri naklettikten sonra su savunmay1
yapmustir. “Hi¢ kimsenin onun hakkinda tevsikini gérmedim. Buhari on-
dan -Sahil’inde- Kitabii'r-Rikak'da makriin bi-gayrihi (bagkasiyla birlikte)
bir hadisini rivayet etmistir.” (Ibn Hacer, Hedy: 291)

Ibn Hacer Esid hakkinda Yahya b. Main’in; “Yalan hadisler nakletmis-
tir,” hikmiind ifrat olarak nitelendirmis, Takrib’de onun hakkinda; “Zay:f-
tir, Yahyé b. Main agir1 bir tenkid ifadesi kullanarak onun yalanci oldugunu
belirtmistir. Buhari'de onun makriin bi-gayrihi (baskastyla birlikte) zikretti-
gi tek bir hadisten baska hadisi yoktur,” demistir. (Ibn Hacer, Takrib, 112)

Buhari, onun hadisini (Esid b. Zeyd- Hiiseym- Husayn b. Abdur-
rahman) tarikiyle rivayet etmektedir. (Buhari, Sahih, Rikak S0, hadis no:
6541; Ibn Hacer, Fethu'l-bari: X1, 405; bkz. Ek: 12) ibn Adi, Buhari'nin
Esid b. Zeyd'in bu rivéyetini nakletmesinin sebebi olarak hocasit Hiigeym b.
Besir’in (6. 183/799) Husayn b. Abdurrahman (6. 136/753) hadislerinin
en saglam réavisi olmasini géstermektedir. Buharinin hadisini hocasi haturi-
na ve makriin olarak zikretmesi intikd’/secicilik orneklerinden biri olarak

gayet makul goriinmektedir.

1.5.4. Hakkinda Mukayyed Cerh Bulunan Sika Ravinin
Hadisleri Arasindan Se¢cmesi

Bilindigi gibi, cerh ve ta'dil ifadeleri ikiye ayrilmaktadir: Bazi cerh ve
tadil ifadeleri mutlak olup genelleme ifade ederken bazi ifadeler ise mukay-
yeddir. Mukayyed cerh ve ta'dilde verilen hiikiim, zikredilen kayda bagl-
dir. Dolayisiyla belirtilen kayda gore bazi sika ravilerin bazi rivayetleri zayif
olarak kabul edilirken; bazi zayif ravilerin bazi rivayetleri de makbul olarak
degerlendirilmistir. Ibn Receb el-Hanbeli (6. 795/1393) baz1 sika ravilerin
baz1 tistadlarinin zayif olduklarini ve bu sebeple bu révilerin sadece onlar-
dan yaptiklari rivayetin zayif oldugunu, diger rivayetlerinde ise problem ol-
madigini zikretmektedir. Ibn Receb el-Hanbeli bu gesit ravilerden 46’sinin
isimlerini vermigtir. (Ibn Receb, Serhu Ileli't-Tirmizi, 11, 621-672)
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“es-Sikdt ellezine du'ift fi ba’zi siiyfthihim/Bazi istadlarindan yaptikla-
r1 rivayetleri zayif goriilen sika raviler” isimli eserin miellifi Dr. Salih b. Ha-
mid er-Rifai de Ibn Receb el-Hanbeli'nin zikrettigi ravilere 29 ravi ilave et-
mistir. (Rifai, es-Sikat, 7, 237)

Eserde belirtildigine gore; bu ravilerden sadece bir kismi, Buhérinin
Sahik’inde hadislerini segerek naklettigi ravilerdir. Bu sika ravilerden
Siifyan b. Hiiseyn el-Vasiti (6. 149/786) ve Ma’'mer b. Résid es-San'ani 6r-

nek olarak verilebilir.

1.5.4.1. Siifydn b. Hiiseyn el-Visiti

Ibn Sihab ez-Ziihri (6. 124/741) disindaki rivayetlerinde hadis alimle-
rinin ittifakiyla sika/giivenilir bir ravidir. (Ibn Hacer, Takrib, 244) Siifyan b.
Hiiseyn'in Tehzib'deki biyografisi dikkate alinirsa; birgok alime gére sika ama
Ziihri'den yaptig1 rivayetlerde ittifakla zayif bir ravidir. (Ibn Hacer, Tehzib,
IV, 108; Demfti, Merviyyatii'l-imam ez-Ziihri, 1, 162) Bu sebeple olmalidir ki;
Buhari, Sahil’inde ondan sadece muallakatta rivayette bulunmug, Miislim ise

Sahil’inde onun rivéiyetlerine yer vermekte sakinca gérmemistir.

1.5.4.2. Ma’mer b. Rdsid es-San’dni

Ma’'mer, Ibn Sihab ez-Ziihri'nin (6. 124/742) talebesi olup ondan yap-
t1g1 rivayetlerde en saglam révi olarak telakki edilmistir. Miinekkid hadis
alimlerine gore sika/giivenilir bir ravidir. Ona giivenilirligiyle ilgili bir eles-
tiri yoneltilmemis, kendilerinden rivayette bulundugu baz1 hocalar1 dola-
yisiyla tenkit edilmistir. Yahy4 b. Main, Ma'mer’in, hocas: Sabit b. Eslem
el-Biinani'den yaptig: rivayetlerin zayif oldugunu séylemis, Eba Hatim de
Ma'mer’in, Basra'da yaptig1 rivayetlerde kitaplarinin yaninda bulunmama-
s1 sebebiyle hatalarinin bulundugunu séylemis, bununla beraber onun i¢in
bir gesit ta'dil ifadesi olan “sdlihu’l-hadis” terimini kullanmistir. (Zehebi, Si-
yer, V11, 9) Darakutni el-Ile’de Ma'mer hakkinda; Katide ve A'meg’in ha-
disinde ezberi kotiidiir, demistir. (Ibn Receb, Serhu Ileli’t-Tirmizi, 11, 698)

Imam Malik, Ma‘mer b. Résid’i takdir etmekle birlikte Katide b.
Diame’den yaptig tefsire dair rivayetler sebebiyle onu elestirmis, Zehebi bu

riviyetlerden bir kisminin kendisine ulastigini ve bunlarin miinkat1” yolla
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rivayet edilmesi dolayistyla Imam Malik’in ona elestiri yonelttigini zikret-
migstir. (Zehebi, Siyer, VII, 9) Imam Malik, Ma‘mer’in kendisinden daha
sika kimselere muhalefetini tesbit edince de rivayetlerini delil olarak kul-

lanmaktan vazgecmistir. (Zehebi, er-Ruvdtiis-sikdt: 166)

Ma’'mer b. Ragid'in sika, saglam ve faziletli olmakla birlikte; Sabit b. Eslem
el-Biinani, Siileyman b. Mihran el-A'mes (6. 147/764) ve Hisam b. Urve'den
(6. 146/763) yaptig1 rivayetler zayif goriilmiistiir. Ayni sekilde Basrada nak-
lettigi hadislerin de problemli oldugu belirtilmistir. (Ibn Hacer, Takrib, 541;
a.mlf, Tehzib, X, 243-24S; Abeci, Merviyyatii'l-Basriyyin an Ma'mer)

Ibn Hacer’e gore; Buhari, Mamer b. Rasid’'in Katadde ve Sabit el-
Biinani'den yaptig: rivayetleri muallak olarak nakletmis, Ames'den yaptig
rivayetleri Sahil’ine almamus, Basralilarin kendisinden yaptig1 rivayetlerden
sadece miitabii olanlar1 Sahil’ine almistir. (Ibn Hacer, Hedy: 444) Dolay1-
styla Buhéri, bu sika ravinin bitiin hadislerini sahih olarak kabul etmemis,

hadisleri arasinda intika’/segicilik metodunu uygulamugtur.

1.5.5. Hakkinda Mukayyed Ta’dil Bulunan Zayif Ravilerin
Hadisleri Arasindan Se¢mesi

Hakkinda mukayyed ta'dil bulunan yani sadece bazi rivayetleri makbul
sayilan zayif ravilere Humréan b. Eban (6. 75/694) ile Abdullah b. Miisenna
b. Abdullah el-Ensari (6. 210/825) érnek verilebilir:

1.5.5.1. Humrdn b. Ebdn

Humran, Hz. Osman’in 4zadli kélesidir. Humran'in Buhéri tarafindan
zayif raviler arasinda zikredildigi iddia edilmis, Buhari'nin Sahik’inde boy-
le bir raviden rivayette bulunmasi elegtirilmigtir. Oysa Buhari, et-Tdrihu'l-
Kebirde Humran b. Eban hakkinda cerh ve ta'dil anlaminda higbir sey s6y-
lemistir. (Buhari, et-Tarthu'l-kebir: 111, 80)

Ibn Sad onun hakkinda: “Cok hadis riviyet eden biridir. Muhad-

dislerin onun hadisiyle ihticac ettiklerini gérmedim demistir” (Ibn Sa‘d,
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Tabakat: V, 283) Ibn Sa'd’'in bu ifadesi, miibhem bir cerh olup muhaddis-
lerce tadil ve tevsik miibhem cerhe takdim edilmektedir. Zira miifesser
olmayan cerh, adaleti sabit olan kimse hakkinda kusur olarak kabul edil-
mez. (Ibnii’s-Salah, Uliimii'l-hadis: 106; Ibn Hacer, Niizhe: 139) Hakim en-
Nisabiiri (6. 405/1014): “Humran hakkinda onun durumunu etkileyecek
-olumsuz- bir s6z sdylenmemistir,” demistir. (Zehebi, er-Ruvdtii's-sikdt: 9)
Ibn Abdilber (6. 463/1071), Siyer ehli ve tarih alimlerinin; “Humran de-
gerli alimlerden biridir. Nesebi ve mevlas: sebebiyle seref, goriis ve emanet
ehlidir,” dediklerini nakletmistir. (Ibn Abdilberr, Temhid: XXII,211) Ayri-
ca bu ravi zannedildigi gibi zayif bir ravi degildir. Zehebi, Humran’t “hiiccet”
ve “sebt” vasiflariyla tavsif etmis, (Zehebi, er-Ruvdtii’s-sikdt: 9) Buhéri'nin
onu zayif raviler arasinda zikrettigi iddias1 hakkinda Zehebi: “Buhéri onu
zayif raviler arasinda zikretmis, ancak onun kusurunun ne oldugunu séyle-
memistir,” demistir. (Zehebi, Mizdan, I, 604) Ibn Hacer ise “sika/giivenilir”
oldugunu ifade etmistir. (Ibn Hacer, Takrib, 179)

Buhari Sahil’inde Humran b. Eban hadislerinden intikd/segicilik yo-
luyla sadece iki hadisi rivayet etmistir. Bu hadislerden biri Humran'mn,
mevlas1 Hz. Osman'dan naklettigi abdest alinma sekli ve abdestten sonra
kilinmasi tavsiye edilen iki rek’at namaz kilinmastyla ilgili hadistir. (Buhari,
Sahih, Vudti 24, hadis no: 159; Ibn Hacer, Fethu'l-bdri, 1, 259; bkz. Ek: 13)

Buhari, abdest alinma sekliyle ilgili Humrén hadisini Sahil’inde
dért ayr1 yerde zikretmektedir. (Buhari, Sahih, hadis no: 159, 164, 1934,
6433) Humran b. Eban’in Hz. Osman'dan rivayet ettigi bu hadis, bu ko-
nudaki en sahih rivayetlerden biridir. Zird Humran'in Hz. Osman’la ilis-
kisinin ¢ok kuvvetli oldugu, siirekli Hz. Osman’la beraber olup ona hiz-
met ettigi, hatta onun kapiciligini ve katipligini yaptigi nakledilmektedir.
( Ibn Hacer, Tehzib, 111, 25)

Rical kitaplarinda Katdde b. Didme’nin su ifadesi yer almaktadr:
“Humrén b. Eb4n, Hz. Osman’la birlikte namaz kiliyordu. Hz. Osman
kirdatinde hata ettiginde, ayeti Humran tashih ediyordu. Hz. Osman’in ya-
kinlar1 Humrén’a deger veriyorlar ve Hz. Osman’la olan birlikteligi sebe-
biyle onu takdir ediyorlardi” (Ibn Hacer, Tehzib, 111, 25) Hz. Osman’a bu
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kadar yakin olan giivenilir bir kimsenin rivayeti, gayet tabii kabule deger bir
rivayet olarak telakki edilecektir. Ayrica Hz. Peygamber’in abdest sekli ve
abdest sonrasi iki rek’at namaz kilinmas: hakkindaki bu sahih hadisin pek
cok sahih gahidi de bulunmaktadir.

Buhari'nin Sahih’inde Humran b. Ebdn'in hadislerinden segerek naklet-
tigi ikinci hadis ise, Humradn'in Muaviye'den rivéyet ettigi ikindi namazinin
farzindan sonra nafile namaz kilinmamast ile ilgili hadistir. (Buhari, Sahih,
Mevakitii's-Salat 31, hadis no: 587; ibn Hacer, Fethu'l-bdri, 11, 61; Bkz. Ek: 14)
Buhari'nin, Sahil’inde ikindi namazinin farzindan sonra nafile namaz kilin-
mamast konusunda naklettigi Humran hadisinin sahih sevahidi de bulunmak-
tadir: Buhari'nin Sahil’inde Abdullah b. Omer (Buhari, Sahih, Mevakitii’s-
Salat 31, hadis no: 585); Ebti Said el-Hudri (Buhari, Sahih, Mevakitii’s-Salat
31, hadis no: 586) ve Ebti Hureyre'den (Buhari, Sahih, Mevakitiis-Salat 31,
hadis no: 586) naklettigi hadisler, Humran hadisinin sahih gahidleridir.

1.5.5.2. Abdullah b. Miisennd b. Abdullah el-Ensari

Abdullah b. Miisenna, Enes b. Milik’in torununun ogludur. Icli ve
Tirmizi'ye gore “sika”, Yahya b. Main, Ebt Ziir’a ve Ebti Hatim'e gore “salih”
bir ravidir. Nesai kuvvetli degil, derken; Zekeriyy es-Saci (6. 307/919):
Onda zayiflik vardir. Hadis ehlinden degildir. Miinker hadisler rivayet et-
mektedir, demistir. Ukayli: Hadislerinin ¢ogunun miitabii yoktur, demistir.
Buhari, onun sadece amcast Sitmame b. Abdullah'dan (6. 110/728) yaptigt
rivayetleri hiiccet olarak kabul etmistir. (Ibn Hacer, Hedy: 416)

Yine Ibn Hacer’e gére; Buhari, hakkinda s6z bulunan bir ravinin hadisi-
ni tahric etmigse onun miinker olan hadisini tahric etmemistir. Zaten onun
tenkid edilen rivayetleri, amcas: disinda bagkalarindan yaptig: rivayetlerdir.
Kuskusuz kisi, aile halkinin hadisini bagkalarindan daha iyi zabteder. (Ibn
Hacer, Fethu'l-bari, 1, 189; bkz. Ek: 15) Buhari, Sahih’inin yedi ayr1 yerin-
de Abdullah b. Miisenn&’nin sadece amcasi Siimame’den yaptig: rivayetleri
nakletmis, yani Abdullah b. Miisennd'nin rivayetlerinde intikd’/segicilik me-
todunu uygulamustir. Dolayisiyla Buhéri, Abdullah b. Miisenn4 gibi zayif
bir ravinin sadece amcasindan yaptig: rivayetleri tercih ederek Sahik’ine al-

makta kusurlu degil, bilakis haklidur.
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Sonug

Giiniimiizde Buhari’yi elestirenler, onun rivayette giiclii oldugu ka-
dar cerh ve tadilde de gii¢lii bir alim oldugunu nedense gérmezden gel-
mektedirler. Toptan savunma ve toptan reddetme yerine Ibn Hacer gibi
ravi ravi tek tek yapilacak degerlendirmeler, kuskusuz daha isabetli deger-
lendirme olacaktir. Ibn Hacer’e yonelik én yargili savunma iddias: gibi
on yargili red de ilmi bir tutum olarak kabul edilemez. Dogru olan, pe-
sin hitkim vermeden Buhérinin metodunu anlamaya ¢aligmaktir. Al-
lah Rastli'niin hadislerini nakletmede beger olarak ¢ok titiz davranan,
ilmi 6lgiileri tarih boyunca takdir edilen ve Sahih’inde diger eserlerinden
¢ok daha farkli hassasiyet gosteren Buhéri'nin, sahih hadisleri 6zenle se-
¢ip naklettigi ve sadece sika/giivenilir ravilerin muttasil hadislerini aldi-
g1 bilinmektedir. Ancak Buhéri’nin Sahih’inde baz1 6zel sebeplerle baz
zayif ravilerin hadislerinden de nakilde bulundugu bilinmektedir. Bu za-
yif révilerin Sahihu’l-Buhdri’de nakledilen hadisleri tek tek incelendigin-
de bu hadislerin sika réavilerce takviye edildikleri, dolayisiyla bu hadis-
lerin makbul hadisler oldugu degerlendirilmekte; Buhérinin Sahik’inde
izledigi intikd’/secicilik ad1 verilen bu metod dikkate alinmaksizin yapilan

elestirilerin hakli elestiriler olmadig goriilmektedir.
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SAHIH-i BUHART RAvisi RAFizi ABBAD B. YAKUB:
Sii VE SUNNi KAYNAKLARINA GORE
GUVENIRLILIGININ DEGERLENDIiRILMESI

Prof. Dr. Serdar Demirel*

Giris

Bu caligmaya Sahih-i Buhéri'de siilikle itham edilen réaviler arasindan
bir tek rivayeti olmasina ragmen Abbad b. Ya'kéib'u konu etmemizin sebe-
bi, cerh ve ta'dil ulemasinin $ia raviler arasinda itikadinin fasidligine dair
en sert tenkide tabi tutmasindan dolayidir. Bu sebeple bu ravinin Ehl-i
sinnet’in givenirliliginde ittifak ettigi Sahih-i Buhéri'de nasil ve neden yer

aldig1 hususu ilmi kriterler muvacehesinde incelenmeliydi.

Buhéri'nin Sahih'inde ravi se¢iminde ¢ok titiz davrandig1 alanin uz-
manlar1 tarafindan iyi bilinir. Buna ragmen Abbad gibi inanglarindan dola-
y1 tohmet altinda birakilmig birisinden hadis rivayet etmesi ilmi tecessiisii
harekete gecirmektedir.

Buravinin Sahih’te yer almasi Buhari'nin metodolojik tutarliligina ayki-
r1 mudir? Ravinin bid’at1 Buhari'nin goziinden kagmus olabilir mi? Abbad dii-

zeyinde bid’at ehli bir r4vinin Sahih’te yer almasi bu kaynagin giivenirliligini

*  Ibn Haldun Universitesi, Islami [limler Fakiiltesi Ogretim Uyesi.



Birinci BOLUM | Hanpis iLMi BAGLAMINDA SaHiH-i BUHAR]

tartismaya acar m1? Bu vb. sorular elinizdeki ¢aligmada cevaplandirilmaya
calisilmistir. Konu sadece Ehl-i siinnet kaynaklar itibariyla incelenmemis
ayn1 zamanda Abbad’in miintesip oldugu sdylenen Isnaageriyye firkasinin

hadis ve rical kitaplar1 da incelenmistir.

Abbad hakkinda ricl kitaplarinda 6zet bilgiler yer almaktadir. Ayrica
Buhéri'deki bid’at raviler tizerine yapilmis ¢aligmalarda da konu 6zet olarak
ele alinmig bulunmaktadir. Yaptigimiz caligmalar neticesinde onun hakkin-
da yapilmis mustakil bir ¢calisma da tesbit edemedik. Bu sebeple makale-
yi Abbad’a has kilmak ve meselenin ilmi analizini bilimsel kriterlerle orta-

ya koymak istedik.

Tarih boyunca bir¢ok Sii firka ortaya ¢ikmig, bunlardan bir kismu tarih
sahnesinden ¢ekilirken bir kismi hayatiyetini giniimiize kadar devam ettir-
mistir. Yanhs anlamalarin 6niine gegmek amaciyla bu ¢alismada $ia'dan kas-
tedilen yapinin giiniimiizde ana akim $ia firkasini tegkil eden Isnaageriyye

oldugunu 6zellikle belirtmek isteriz.

Buhari’deki Abbad Hadisi

Buhéri, Sahih'inde Abbdd'dan Kitabu’t-tevhid de sadece bir hadis rivayet
etmistir. Bu hadis; “Nebi (s.a.s.) in Namaza Amel Ismini Verdigi ve: ‘Fatihatu'l-
Kitabt Okumayamn Namazi Yoktur’ Buyurdugu” Bab baghig altinda yer al-
maktadir. Mezk(ir hadis senet ve metin itibariyla asagidaki gibidir:
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Bize Silleyman tahdis etti, O da Su’be'den, O da el-Velid'den tahdis
etti. (H) Bize Abbad b. Ya'kiib el-Esedi tahdis etti, Abbad ibnu’l-Avvim es-
Seybéani'den; o da el-Velid b. el-Ayzéar'dan; o da Ebti Amr eg-$eybaniden; o
da Ibni Mes’td (r.a)’'dan soyle haber verdi: Bir adam Nebi (s.a.s.)’e: Amelle-
rin en faziletlisi hangisidir? diye sordu. Peygamber de: “Vaktinde kilinan na-
mazdir ve ana-babaya iyilikte bulunmaktir. Sonra Allah yolunda cihad etmek-
tir’ buyurdu. (Buhari, 1422 h.: 9/156, hn.7534)

Gorildigi tizere Buhéri bu hadisi hocas: olan Abbad b. Ya'kdb'tan
nakletmektedir. Onun senetteki varligs ise Sahih'e yoneltilen elestirilerden
birisi olmugtur. Maksad1 vuztha kavusturmak, Abbad’in varliginin neden
elestirilere sebep oldugunu izah edebilmek i¢in bu ravinin cerh ve ta'dil ag1-

sindan durumunu ele almamz icap eder.

AbbAd b. Ya’kiib er-Ravacini el-Esedi el-Kufi

Abbad b. Ya'’ktib er-Ravacini el-Esedi el-Kafi. Kiinyesi (Kiinye me-
selesi onemlidir, zira kiinyesi tizerinden tedlis yapildig: iddialar1 mevcut-
tur) Ebt Said olan Abbad, Ibn Hacer’e gore sadtk bir ravidir. (Ibn Hacer,
1991: 291; Zehebi, 2006: 9/419). Hicri 250 yilinda vefat etmistir. (Zehebi,
2006: 9/420). Oliim tarihini 271 olarak veren Sii dlimler de bulunmakta-
dir. (Emin, 1983: 7/410). Dogru olan kendisinden hadis alan Buhéri'nin de
verdigi ilk tarihtir. (Buhari, 1977: 2/392).

Zehebi, Abbad’in alim, saddk, Sianin muhaddisi, bid’at ehli birisi ol-
dugunu ancak yalana kesinlikle itimat etmedigini bildirir. (Zehebi, 2006:
9/419-420).

Ibn Huzeyme “Rivayetinde sadtik, ancak dininde itham edilmis
birisidir” demistir. Bu nakli yapan Hatib el-Bagdadi, Ibn Hiizeyme'nin
omriiniin sonunda Abbad’dan rivayeti terkettigini aktardiktan sonra onun
kendisinden rivayet edilmeyecek kisilerden oldugu hitkmiinii nakleder.
(Hatib el-Bagdadi, 159 :1985).
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Sahabenin 6nde gelenleri hakkinda; ‘Allah, Talha ve Ziibeyr’i cennete
koymayacak kadar adildir, ¢iinkii onlar Ali’ye 6nce bey’at edip sonra da ona
karg1 savastilar, (Ibn Hacer, 1326 h: 5/109) ‘Her giin namazinda Ali Mu-
hammed diigmanlarindan teberri etmeyen kisi onlarla beraber hagroluna-
caktir’ (Zehebi, 2006: 9/420) gibi sézler sarf ettigine dair Siinni kaynak-

larda nakiller vardir.

Abbad'in $ia hadis kaynaklarinda, basta da en sahih hadis kaynag: ka-
bul edilen Kuleyni'nin el-Kdfi’si olmak tizere rivayetleri pek ¢coktur ve bun-
lar bu makalenin konusu olmadigy i¢in bir tek rivayeti 6rnek vermekle iktifa
edecegiz. Abbad tarikiyle Hz. Ali'den rivayet edildi ki, O: “Sabah namazin-
da kunut duasi okudu. Kunut duasinda Muaviye, Amr b. As, Ebii Musa ve Ebii’l
A'var ve onlarin ashabina lanet okudu.” (Tasi, 1414 h.: 726)

Ibn Hibban, Abbad’in sadece Réifizi olmadigini ayni zamanda
Réfizilige davet eden bir kisi oldugunu da bildirir. Meshur kisilerden miin-
ker rivayetlerde bulundugunu ve bu yiizden terkedilmesi gerektigini s6yler-
ken ondan su rivayeti aktarir: “Resiilullah (s.a.s.) eger Muaviye'yi minber iize-
rinde goriirseniz 6ldiiriiniiz.” dedi. (Ibn Hibban, 1396 h.: 2/172; Mogultay,
2001:7/189)

Ibniil-Cevzi bu rivayetin uydurma oldugunu belirttikten sonra riva-
yette iki ravinin hadis uydurmakla itham edildigini, bunlardan birisinin de
Abbad b. Ya’kab oldugunu, kendisinin siilikte agir1 gittigini ve Ehl-i beyt’in
faziletleri hususunda miinker rivayetlerde bulundugunu belirtir. (Ibniil-
Cevzi, 1966: 2/24-26)

“Ahbaru’l Mehdi” ve “al-Ma'rifetii Ma'rifetii’s-Sahabe” gibi kitaplar1 mev-
cuttur. (Emin, 1983: 7/410).

Ehl-i siinnet cerh ve ta'dil ulemasinin Abbad hakkindaki gérisleri bu
sekilde 6zetlenebilir.
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Abbad b. Ya’kab ve Abbad b. Ebt Said el-Usfuri
Ayni Kisi mi?

Siiricalkitaplarinda Abbadb. Ya’ktib ile Abbad b. Ebii Said el-Usfuri’nin
ayn1 kisi olup olmadigi hususunda ihtilaf vardir. Necasi’ye (6. 450/1058)
gore bunlar ayn kisilerdir. ‘Ashabimiz’ dedigi Imamiye ulemasindan aktar-
digina gore Ebti Seminete isimli ravi tedlis yapmak amaciyla meghur olan
Abbad b. Ya’ktib ismi yerine Abbad b. Ebt Said el-Usfuri ismini kullanmug-
tir. (Necasi.1988: 2/142). Ayn bilgileri Muhammed b. Ali el-Erdebili de
paylasmakta, (Erdebili. 1983: 429), Hilli (6. 707 h.) de ayn1 kisi oldugunu
teyit etmektedir. (Hilli, 1972: 114).

Ebi Said, Abbad'in kiinyesidir. Rivayet kiltiiriinde kisinin gergek kim-
ligini gizlemek amaciyla bu yola miiracaat edildigi bilinmektedir. Genellik-
le rivayet senedinde mevcut olan bir kusuru gizlemek amacryla bu yola mii-

racaat edilir.

Necasi'nin talebesi Seyh Tisi (6. 460/1067) ise Fihrist'inde bu iki
raviyi ayr1 kisiler olarak zikretmis ve Abbad. b. Ya'’kiib'un Stinni oldugunu
iddia etmistir. (el-Fihrist 1417 h. 192)

Hu’i, diger birgok $ii alim gibi Tusi’nin ikisinin ayr1 kisilikler oldugu-
na dair kanaatine katilmaz ve Necasi'nin ikisinin ayn kisi oldugu naklini
Tusi'nin Fihrist'indeki kanaatine bir itiraz ve tashih sadedinde yaptig: ihti-
malinden bahseder. (Hu’i, 10/237). Tabersi (6. 1220 h.) de Abbad b. Ebt
Said el-Usfuri'nin Kitabr’'ni tanittig1 boliimde onun Abbad b. Ya'’kab’la aymi
kisi oldugunu belirtir. (Tabersi, 2008: 1/53-58)

Abbad Sii mi, Siinni mi Tartigsmasi

Abbad. B. Ya'kab'la ilgili agikhiga kavusturulmasi gereken bir husus
da itikadi olarak hangi ekole miintesip oldugu meselesidir. Zira Siinni kay-
naklarinda Réfizi oldugu yazarken, kimi $ii kaynaklarda ise Stinni oldu-
gu belirtilmektedir. Stinni oldugu bilgisinin kaynag: ise Seyhu’t-Taife diye
bilinen meshur Tasi'dir (6. 460/1067). O, el-Fihrist kitabinda Abbad’in
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Siinni oldugunu agika belirtmektedir. (Tisi, 1417 h. 192). Ekoliin rical
ulemésindan Hilli ve Erdebili de bu iddiay1 sadece aktarmakla yetinmekte-
dir. (Hilli, 1972: 202; Erdebili. 1983: 431).

Ancak bu iddia $ia ulemasinin kéhir ekseriyeti tarafindan kabul edil-
menmis, ricil kitaplarinda aksi isbat edilmeye ¢aligtlmigtir. Abbad’'in Sia kri-
terlerine gore givenilir oldugu belirtilmis ve bunun kanitlar1 olarak da
onun Sia hadis kitaplarindaki rivayetleri zikredilmigtir. Bununla beraber
Ehl-i siinnet ulemasinin onun hakkindaki Ra4fizi, itikadinin fasit olmas1 ve
fakat sadtik oldugu gibi aktarmug olduklar1 hitkiimleri de, muhalif addettik-

leri ana akimin cerhini onun giivenilir olduguna dair giiglii bir karine olarak
degerlendirmiglerdir. (Mamakani, 2/123-124).

Burada Sunni ve $ia ricdl ulemasimnin ¢ogunluguna gore $ii olan
Abbéad'm bu siiliginin mahiyetinin ne oldugu hususu 6nem kazanmakta-
dir. Sia hadis kaynaklarinda kendisinden aktarilan rivayetler ona ait ise eger
siiliginin teseddiit derecesinde oldugu soylenebilir. Buna ragmen onun
Stinni oldugu iddiasinin Sii kaynaklarda neden dile getirildigi konusu iza-

ha muhtactir.

Abbad’in Takiyye Yaptig1 ddias

Onemli $ia rical uleméas1 Abbad’in $ii olmasina ragmen bazi kaynak-
larda Siinni diye kayda ge¢mis olmasini takiyye yapmast ile agiklamiglardir.
Meseld Seyh Mamakéni bunlardan birisidir. Abbad hakkinda varid olan bil-
gileri ele alirken onun “sedidii’t-takiyye” oldugunu, yani siki takiyye yaptigin
belirtmektedir. (Mamakani, 2/123) Emin de kitabinda bu celigkili haber-
lere dikkat gektikten sonra el-Bahbahani'den $ii oldugu agiga ¢ikan yahut
bu durumundan siiphelenilen Siilerin siki takiyye yaptigini belirtmekte ve
Abbad’in da ayni yola bagvurdugunu aktarmaktadir. (Emin, 1983: 7/410)

Sia'da takiyye inancinin itikadi ve ameli boyutlar1 incelendiginde
“sedidii’t-takiyye” ifadesinin zahiren verilmis bir¢ok hitkmii muglakta bira-
kabildigi konuyla ilgili yaptigimuz bir kitap galismasiyla ortaya konmustur.
Oyle ki takiyye pratiklerinin bazen dini hiikiimleri dahi anlagiimaz kildig
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bazen de ravilerin gergek kimliginin ne oldugunu megkik hale getirdigi go-
rilmektedir. Masum kabul edilen imamlar bile takiyye yaparak helal olana
haram, harama helal diyebilmekte, takiyye baglaminda onlara gére giiveni-

lir bir raviyi mecriih, mecrth olan da giivenilir gosterebilmektedir.!

Hu’i, Tusinin Abbad'm Siinni olduguna dair verdigi bilginin onun
takiyye yaparak zéhiren Siinni gériinmesinden kaynaklanabilecegini ifa-
de eder. (Hu'i, 10/237). Tabersi (6. 1220 h.) de Abbad b. Ebd Said el-
Usfurinin Kitabr'n1 tanittig1 bolimde onun Abbad b. Ya'kiib’la ayni kisi ol-
dugunu, Tusi’nin hakkinda zikretmis oldugu stinniligi iddiasinin Stinni ve
Sii kaynaklarindan dogru olmadigini isbat yoluna gider. Sadece ricél kitap-
larindaki bilgilerle yetinmez, ona nisbet edilen rivayetlerden de nakiller ya-
parak onun $ia itikadina miintesip oldugunun giiglii karinelerini zikreder.
(Tabersi, 2008: 1/53-58)

Tabersi, Abbad’in bu kitapta 19 hadis rivayet ettigini, bu rivayetlerin
“On iki imamin nasla tayin edilmesi, imamlarin Allah’in azamet nurundan
yaratilmasi, Kerbela topraginin iistiinliigii” gibi timiniin de $ii rivayet kiil-

tiirii agisindan seckin rivayetler oldugunu anlatir. (Tabersi, 2008: 1/53)

Gerek Stunni ve $ii kaynaklarinda ona nisbet edilen rivayetler, gerekse
cerh ve ta'dil ulemasinin onun hakkindaki beyanatlar1 Abbad’in Stnni ol-

madigini, Réfizi oldugunu kanitlamaya kafi niteliktedir.

Rafizi Kime Denir?

Abbad’in Rafiziligi kaynaklarda genel kabul gérmiis bir durumdur.
Ancak Isnéageriyye firkasi ulemasinin iddia ettigi gibi onun ekoliin bugiin
oldugu gibi tarih siirecinde sistemlestikten sonra ortaya gikan inang siste-

mini kabul ettigini ileri siirmek zor gozitkmektedir.

Bunun birkag sebebi bulunmaktadir. Oncelikle onlarin kaynaklarin-

da Abbad’a nisbet edilmis rivayetlerin sihhatinin tesbiti Ehl-i siinnet hadis

1 Buhususta “Takiyye: Sia Rivéayet Kiiltiiriindeki Derin Paradoks” isimli kitap ¢aligma-
muza bakilabilir.
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kriterleri acisindan miimkiin gézitkmemektedir. Ikincisi, Siinni kaynak-
larda Abbad’a nisbet edilen rivayetlerden onun Réfiziligine hitkmetmek
miimkiinse de bu durumun Abbasi déneminde sistemlesmeye baglayan
Isnaaseriyye firkasinin sistemlesmesini tamamladiktan sonraki haliyle bir

Sii oldugu ménasina gelmemektedir.

Anakronizme diigmemek i¢in ilk donem ve sonraki donemlerde kav-
ramlarin igeriginin farkli olabildigini akilda tutarak Abbad’a nisbet edilen
Réfiziligin erken dénemde ne ménaya geldigini ortaya koymak gerekir.
Hicri 250 yilinda vefat etmis Abbad'in (150 yilinda dogduguna dair bilgi-
ler de var) yasadigi donemdeki Rafizilik ile sonraki dénemlerde Rafiziligin

ménasi ve kapsami kaynaklara gére ayni degildir.

Erken dénemde Siilik Hz. Ali’yi sahip oldugu ilmi ve ahlaki meziyet-
lerden dolay1 Hz. Osman’a ya da diger halifelere yahut biitiin sahabilere tis-
tiinliik agisindan takdim etmek manasina gelirdi. Bu meyanda Ibn Hacer

soyle der:

“Siilik; Ali’yi sevmek ve onu sahdbeye takdim etmektir. Onu, Ebibekir ve
Omer’e takdim etmek ise asiriya kagmak olur ki ona Rafizi denilir, ilkine ise Sit
denilir. Eger bu (inancinda) sévmek ya da agik¢a bugzetmek de olursa o takdirde
Réfiziliginde asiriya kagmus olur. Rec'aya (Ali'nin diinyaya tekrardan geri donece-
gine) inamrsa gulat derecesinde asirrya kagmis olur.” (Ibn Hacer, 1379 h.: 459)

Zehebi de bu zeminde §iiligi; asirrya kagmayan kiigiik bid’at, agirrya
kacan biiyiik bid’at diye iki kisma ayirir. Rafiziligi, Ebtibekir ve Omer hak-
kinda kot s6z soylemek gibi biiyiik bid’at ve agirilik kismina sokar. $oyle
der Zehebi:

“Selef donemindeki asir1 Siilik (gulat-1 Sia) Osman, Ziibeyr, Talha, Mua-
viye ve Ali’ye karsi savagan bazi kesimler hakkinda ileri geri konugsan ve onla-
ra sovmeye yeltenen kimseler olarak bilinirdi. Bizim donemimizde ise guldt-1 Sia
bu sahsiyetleri tekfir eden ve Seyhayn'dan —Ebiibekir ve Omer'den- teberri eden
kimseler olarak bilinir. Bunlar sapkin kimselerdir.” (Zehebi, 1963: 1/6)
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Sistemlesmis Siilikte guldt-1 Sia kapsamina giren unsurlar ziyadesiy-
le mevcuttur. Rifizi olmakla itham edilen Abbad’in Isndageriyye firkasinin
mezhep umdelerine tamamen bagl oldugunu séylemek ise zor gozitkmek-
tedir. Kanaatimize gore ona nisbet edilen bid’atin boyutlar1 erken dénem

Réfizilik kapsami igerisinde degerlendirilmesi daha uygun gozitkmektedir.

Sadtk Ravinin Hitkmii

Daha 6nce gectigi tizere Stinni rical ulemas: genellikle Abbad hakkin-
da “sadtikun” hitkmiini vermislerdir. Sadtik olmakla tavsif edilen réavi gi-
venilir kabul edilmektedir. Giivenilir kabul edilen ravilerin de kendi icinde
mertebeleri vardir. Bu meyanda “Sadtikun” kavramu farkls itibarlarla dere-
celendirilmistir. Ibn Ebi Hatim'in tasnifine gére sadik makbul ravi kate-
gorisinde ikinci siradadur, hadisi yazilir ama durumuna da bakilir. (Ibn Ebi
Hatim, 1952: 2/37), Zehebi iigiincii kategoride (Zehebi, 1963: 1/4) gor-
mistiir. “Sadtkun” hitkmiini dordiincii kategoride goren uleméd da mev-
cuttur ve bunlara gére hadisi yazilir ve durumu arastirilir. (Tahhan, Mah-
mud, 2004: 189).

Ibn Hacer de, Abbad icin sadik bir ravi demektedir. (Ibn Hacer,
1991: 291). Tahhan, ravi derecelerini inceledigi sayfadaki dipnotunda,
Ibn Hacer’in Takribu't-Tehzib kitabindaki “Sadtikun” ibaresinin kendi-
ne has bir kavram olabilecegine dikkat ¢eker. (Tahhan, Mahmud, 2004:
190). “Sadtiktur, fakat bid’atgidir” anlamini veren tabir ise Sia, Kaderiye,
Nasibilik, Miircie, Cehmiyye gibi bid'at sayilan firkalara mensup kisileri igi-

ne alan besinci kategoriyi ifade eder.

Bid’at Ehl-i Raviden Hadis Rivayetinin Hitkmii

Bid’at ehli kabul edilen ravilerden hadis nakletme hususunda hadis-
giler arasinda ihtilaf vardir. Meselede kat1 bir tutum sergileyenler oldu-
gu gibi miitesahil tavir takinanlar da olmusgtur. Bu hususta, bid’atin ¢esi-
dine bakildig: gibi, mevzubahis ravinin bid’atinin propagandasini yapip
yapmadigina da bakilmaktadir. Bu ¢calismaya konu olan Abbad Réfizilikle
anildigr igin 6zellikle de bu firkanin réavilerinin rivayetlerinin degerine

bakmak gerekmektedir.
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Sia firkasi takiyye inancina sahip olmasi ve baz: Sii firkalarin mezhep-
leri lehine hadis uydurmay: caiz gérmeleri sebebiyle ulemé Rafizi raviler
meselelesinde diger firkalara gore daha fazla titizlik gostermistir. Ibn Hib-

ban, Cafer b. Siileyman'in biyografisinde sunu dile getirmektedir:

“Imamlarimiz icerisindeki hadis ehli arasinda, dogru sozlii mutkin (otori-
ter) bir sahsiyet hakkinda, bid'ati bulunmus olsa dahi -kendisi bu bid atina ¢agri-
da bulunmadig siirece- onun haberleriyle delil gostermenin caiz oldugu noktasin-
da ihtilaf etmemislerdir... Kul ile Rabbi arasindaki durumuna gelince; Rab Tedla
dilerse onu azaplandir, dilerse de bagislayabilir. Bize diisen sika (giivenilir) ol-
duklari siirece rivayetlerini kabul etmektir.” (Ibn Hibban, 1975: 6/140-141)

Zehebi ise Réfizilerin rivayetleri hususunda ti¢ gorisiin oldugunu be-
lirtir. Buna gore, 1. Mutlaka reddedilir, diyenler, 2. Yalan konusmayan, ha-
dis uydurmayan Réfizilerin rivayetlerinin mutlak kabuliine ruhsat verenler,
ve 3. Meselenin ayrintilarina bakanlar. Bu ti¢iincii gruba gore rivayetinde
sadiik olan, neyi rivayet ettigini bilen Réfizinin nakli kabul edilir, ancak
sadiik da olsa bid’atina davet eden, bu inanglarinin propagandasini yapan
kisinin rivayeti ise kabul edilmez. (Zehebi, (1963): 1/27)

Hadiscilerin ¢ogunlugu, yalan1 helal saymadigs bilinen Réfizi ravilerin
bir takim sartlar cercevesinde rivayetlerini kabul etmiglerdir. Buhéri ve
Miislim de dahil olmak kaydiyla hadis kaynaklarinda $ia, Mu’tezile, Miircie
ve diger bid’at ehli kimselerin hadislerinin varlig: bilinmektedir. Bunlar ara-

sinda bid’atina davet eden révilerin varlig1 da bir sir degildir.

O zaman sorulmasi gereken soru, yalani helal saymayan ve fakat bid’at

inancina da davet eden, inancinin propagandasini yapan ravinin naklettigi

haberin hitkmii nedir?

Bu hususta iki goriisiin oldugunu séyleyebiliriz. ilki, biraz 6nce de zik-
redildigi gibi mezhebine davet eden bidat¢i bir ravinin kabul edilemeyece-
gi gorisiidiir. Bunun gerekgesi de bid’atinin bagkalari tarafindan kabul edil-
mesi saikiyle hareket eden kiginin, kimi zaman rivayetleri tahrif etmeye ve
mezhebinin menfaati dogrultusunda rivayetlerde oynama yapmaya kalkag-
ma ihtimalidir. (Ibn Hacer, 1990: 103) Hadis din anlamina geldiginden, di-
nin aliacag kaynak stipheye mahal birakmamalidir.
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Ikincisi ise, mezhebinin maslahat: icin yalani helal gérmedigi siire-
ce bid'atg1 bir ravinin rivayetlerinin kabul edilebilecegi goriisidiir. Bid'atina
davet eden birisi olsa da durum degismez. Imam Safiiden nakledilen:
“Réfizilerden olan Hattabiyye® firkas: harig bid at ehli olanlarin da sehadetleri ka-
bul edilir. Ciinkii onlar kendi goriisleri lehine yalan yere yemin eden kimselerdir.”
s6zii bu minvalde delil gosterilmektedir. Bu gériis, Ibn Ebi Leyls, Siifyan-1
Sevri ve Ebti Yusuf el-Kadi’ye nisbet edilmistir. (Hatib, 1985: 149).

Buna 6rnek olarak Haricilerin énde gidenlerinden Imrén b. Hattan
Zabyén es-Sudtisi el-Basri’nin bid’atina davet eden bir kisi olmasina rag-
men Buharinin Sahih’inde rivayetinin bulunmas: verilebilir. Ayrica Ebt
Davitid, Nesai, Ahmed b. Hanbel ve diger muhaddisler de ondan hadis ri-
vayet etmislerdir. Ibn Hacer, Imran'n Hz. Ali'nin katili olan Abdurrah-
man b. Miilcem’i birtakim beyitlerle 6vecek kadar ileri gittigini bildirmek-
tedir. (Ibn Hacer, 1379 h.: 432). Ibn Miilcem’e vgiiniin kendisi de bir gesit

bid’atina davettir.

Buhari'nin Abbad’dan Rivayet Ettigi Hadisin
IImi Degeri

Révilerin cerh ve ta'dil durumunun tesbiti ictihadi oldugundan cerh
ve tadil ulemésinin zaman zaman ayni ravi hakkinda farkli hitkkiimler ver-
mesi ve onlarin rivayetlerine karsi farkli tutumlar sergilemesi kaynaklarda
sabittir. Bunun ulagilan bilgi, bilgiyi degerlendiren kisinin muhakeme giic,
meseleyi derinlemesine inceleme gibi ¢esitli sebepleri mevcuttur. Imam
Buharinin Rafizi olan Abbad’'dan Sahih'inde hadis rivayet etmesi de bu

kapsamda degerlendirilmelidir.

2 Hattabiyye: Bunlar “Ebi’l Hattdb” Muhammed b. Ebu Zeynep el-Esedi el-Ecddnin
mintesipleridir. S6z konusu sahis ise bizzat kendisini Ebti Abdullah Cafer b. Mu-
hammed es-Saidik’a nispet etmistir. Imam Sadik onun bir takim batil tagkinliklarin
goriince ondan uzak oldugunu belirtmis, lanet okumus ve arkadaglarina da ondan
uzak durmalarini emretmistir. Bir siire sonra bu konuda daha sert konugmaya, kendi-
sinden ¢ok¢a uzak oldugunu soyleyip, linet de etmeye devam edince, o kendisinden
ayrilip kendi zat1 hakkinda imamet iddia etmeye baglamigtir. Ebii’l Hattdb imamlarin
peygamber olduklarini sonra da ilah olduklarin: iddia etmistir. ($ehristani, 1404 h.:
1/179; Eg’ari, (ty.): 10).
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Yukarida yapilan incelemeler sonunda Abbad’in Rafizi oldugu ve
Réfiziligine davet eden bir ravi oldugu sonucu ¢iksa da Buhéri'nin indin-
de yalan konusmadig sabit oldugundan kendisinden hadis rivayet etmistir,

denebilir. Bunun da ustilde yerinin oldugu asikéardur.

Abbad Buharinin hocasidir, kendisiyle direkt temasta bulunmustur.
Dolayisiyla Buhéarinin hocasini bagkalarina ve 6zellikle de kendisinden
sonra gelenlere gore daha iyi tanimasi, onun itikadi durumunun boyutlari-

n1 ve giivenilir olup olmadigini herkesten daha iyi bilmesi beklenir.

Bazi $ia ulemésinin Abbad’m batinen §ii zahiren Siinni oldugunu s6y-
ledigini, yahut Siiliginin derinligini gizlemek i¢in siki takiyye yaptig1 iddia-
larini g6z oniinde bulundursak, Buhéri'nin iyi takiyye yapan Abbad’ hak-

kiyla tantyamadigy ileri siiriilebilir.

Takiyyenin $ia inang sistemindeki yeri ve tarihsel pratigindeki derin-
ligi akilda tutuldugunda siki bir takiyyenin tesbiti gayet zordur. Bu meyan-
da Abbad siki takiyye yapmigsa Buhédrinin bunu tesbit etmesi hayli zordur.
Adalet sahibi bir alim ise kisinin zéhirine gére hiikiim verir, onun kalbinde
ne tiir bir inang ve niyet tasidigini bilemez. Bu sebeple Buhéri’ye onun iti-
kadinin gercek boyutlar: gizli kalmis olabilir. Ama nihayetinde bu zayif bir
ihtimaldir, zira Siinni kaynaklarinda takiyye yaptiginin karinesi yoktur, $ia

kaynaklar1 ise bir ihtimalden bahsetmektedirler.

Boyle oldugunu kabul etsek dahi Abbad'in Buhari'de bir tek rivayeti
vardir ve bu tek rivayet Abbad’'in olmadig baska makbul isnadla da makriin

olarak verilmistir.?

3 Buhari Sahih'inde ayni rivayeti bagka senetlerle de nakleder:
,wuw Ju_”»\ )\,.Jl .AJ)J\Ju Gk B 6 M\ugéwu;\y\ Gz

& Hﬁ}wm‘yﬁnqu JB el 2 - J\;d}\)u\})wuu RN J,MJLMJ\

ngé;Jl'v :J6 “‘5|(~ :J6 u_,wU\}Jl,.‘...» Jé ﬁ;t,.., Ju‘«w,yaw\» Ji eAU\le\JMJ‘
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(Buhari: 1/112, hn. 527).
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Hadisin agagidaki senet semasi makrtin oldugunu (bagkasiyla birlikte

zikredildigini) agikca gdstermektedir.

ibn Mes’td

I

Ebt Amr eg-Seybéni

f

el-Velid b. el-Ayzar

Su’be

f

Stleyman

f

Buhari

es-Seybani

f

AbbAd b. el-Avvam

f

Abbad b. Ya'ktib el-Esedi

f

Buhari

(Buharl 4/14 hn. 2782)
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Ayrica Abbad rivayetinin diger hadis kaynaklarinda farkl tariklerle gel-
mis bir¢ok versiyonlar1 da mevcuttur. Mesela: Miislim: 1/62, hn.85; 1/63,
hn.85; Sahihu ibn Hibban: 4/340, hn. 1476, 1477; Miistedreku’l-hakim,:
1/188,hn.679, 681; Tirmizi: 1/214, hn.173. bu meyanda zikredilebilir.

Bu makrtn ve sevahid tiriinden hadislerin varligi Buharinin Abbad*-
tan yaptig rivayetin aslinin sabit oldugunu gostermeye yeter. Abbad’tan
hadis rivayetini kabul eden hadis otoritesi sadece Buhéri de degildir.
Buhéri'nin haricinde Abbad’tan hadis rivayetinde bulunmusg kaynaklar: da

soyle siralayabiliriz:

Sahthu Ibn Huzeyme: 1, Miisterdek: S, Siineni Tirmizi: 3, Siineni
Ibn Mace: 1, Siineni Beyhaki: 8, Siineni Darekutni: 23, Miisnedi Ahmed:
2, Miisnedi Bezzér: 30, Serhu Ma‘ni el-4sar: 2, el-Mu‘cemii’l-kebir: 14, el-

Mu'cemii’s-sagir: 4 ve el-Mu'cemii’l-evsat: 18.

Biittin bunlar en azindan Buhari’nin Abbad'dan yaptig1 mezkar rivaye-

tinin saglamligini géstermeye kafidir.

Sonug

Hadis kaynaklarinda ehl-i bid’at ravilerin naklettikleri haberlerin ilmi
degeri tarih boyunca firkalar arasinda bir sorunsal alani olusturmustur.
Zira her firka diger firka miintesibini bid’at sahibi olarak kabul etmis, za-
man zaman isi tekfir boyutuna vardirmis ve ravi yaklasimini da buna gére
belirlemistir. Bu meyanda Siinni gelenek kendisinden olmayan ravilerin
guvenilir olma sartiyla rivayetlerini tutarl bir ustl ¢ergevesinde kabul et-

mekten kacinmamugtir.

Ravi seciminde kuyumcu terazisi hassasiyetiyle hareket eden Imam
Buhéri bu tarz bid’at ehl-i ravilere Sahih'inde yer vermigtir. Muhaddislerin
sozkonusu bid’at ehl-i ravi $ia firkasina miintesip oldugunda ise digerleri-
ne gore daha hassas davrandigini bu ¢alismamizda beyan ettik. Bu sebeple
Buhéri'nin $iilikle itham edilmis az sayidaki ravilere Sahih'inde yer vermesi

ozellikle de Buhéri tenkitgilerinin her asirda 6zel ilgisine mazhar olmustur.
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Biz de bu sebeple Abbad b. Ya'’kab'u bu ¢alismaya konu ettik. Zira ken-
disi Rafizilikle itham edilmis ve $ia hadis killiyatinin 6nemli bir ravisidir.
Yaptigimiz incelemede kendisinin bugiinkii sistemlesmis ménada bir
Rifizi / Isnaageriyye olmadigi sonucuna vardik. Buna ragmen Abbad’in
Buhari'deki tek hadisinin makrtn ve sevahidiyle sabit bir rivayet oldugu-
nu da ortaya koyduk.

Abbad itibariyla bir degerlendirme yapacak olursak bu c¢aligma
Buhéri’nin hocast olan bu kisiden hadis aktarmakta gayet titiz davrandigi-
n1 gostermistir. Buh4ri'nin, hocas1 Abbad’in bid’at egilimlerini bildigi ve fa-
kat sadtik oldugu i¢in mezkdr rivayetini makrn olarak kitabina almugtir.
Buhéri bu tutumuyla da Abbad’in rivayetlerine kargi hassas davranilmasi
gerektigini zimnen gostermistir. Bu hassasiyet ve zimni beyan Sahil’in ga-

yet titiz bir yontemle hazirlandigini géstermektedir.
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BUHARI'NIN SAHIH INDE
IsNADA DAIR YAPTIGI DEGERLENDIRMELER

Prof. Dr. Biinyamin Erul*

Giris

Gegmisten giiniimiize en temel hadis kaynag olarak kabul edilen
Sahih-i Buhari tizerine bir¢ogu serh olmak tizere, Sahih'deki raviler, niis-
ha farklari, kitab/bab muhteva analizleri, bab bagliklar1 vb. yiizlerce ¢aligma
yapilmustir.! Bu galismalar ierisinde Buhari’nin bab basliklarindaki fikhi
goriisleri, orada kullandigi muallak rivayetler ve temriz sigalar1 da incelen-

mis ve miistakil kitap, makale ve tezlere konu olmustur.

Buhari okumalarim esnasinda Sahih'de zaman zaman gordigim is-
nada dair gesitli degerlendirmeler dikkatimi ¢ekti ve bu konuyu bu ¢alis-
mada ele almak suretiyle ilgililerin 1ttilaina sunmak istedim. Tirmizi, Ebt
Dévid ve Nesai'nin Siinen’lerinde naklettikleri isnadlarla ilgili bir takim
degerlendirmeler yaptig1 herkesce bilinmektedir. Buhéri'nin ise daha ¢ok
bab bagliklarinda zikrettigi muallak rivayetler ve temriz siygalar1 dikkat

Ankara Universitesi, [lahiyat Fakiiltesi Ogretim Uyesi

1 Bkz: Buhéri’nin Sahih’i hakkinda yapilan ¢alismalar igin bkz. Sandike1, Kemal, Sahih-i
Buhdri'nin Uzerine Yapilan Calismalar, Ankara 1991.

2 Bkz: Toprak Aysegiil, Sahih-i Buhdride Temriz Sigasiyla Aktarilan Mu'allak Rivayetlerin

Degerlendirilmesi, RTE Universitesi, SBE, Basilmamus Yiiksek Lisans Tezi, Rize-2017.
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cekmisse de gorebildigim kadariyla onun Sahih’inde yaptig1 s6z konu-
su isnad degerlendirmeleri tizerinde miistakil ¢alismalar yapilmamustir.
Buhéri’nin, ¢ok stk olmasa da, isnadlar ve metinlerle ilgili su tiir degerlen-
dirmeler yaptig1 goriilmektedir:

1) Isnadin Sihhati ile lgili Degerlendirmeler

2) Hadisin Merfti Olup Olmadig: ile Ilgili Degerlendirmeler

3) Isnaddaki Kopukluklar ile Ilgili Degerlendirmeler

4) Miitabaat ile Ilgili Degerlendirmeler

5) Isnaddaki Eda Sigalaryla ilgili Degerlendirmeler

6) Isnadlarda Miibhem Ravi Kullanimi ve Onlar Hakkinda Bilgi Vermesi

7) Isnadda Yer Alan Mechul Raviler Hakkinda Bilgi Vermesi

8) Hadisin Sahabe Neslinde Birden Cok Kimseden Rivayet Edildigini Belir-
ten Ifadeler

9) Isnaddaki Tereddiit Ifadelerini Gidermesi

Buhari’nin Isnadlaile ilgili Degerlendirme Ornekleri

Ornekleriyle ortaya koyacagimiz tespitler, bir taraftan Buharinin
Sahil’inde salt isnad ve ravi ile ilgili 6nemli degerlendirmeler yaptigini gos-
terecegi gibi, diger taraftan da onun dilinde bazi istilahlarin hangi anlamda
kullanildigini ve boylece bazi istilahlarin tarihi gelisim stirecini de anlama-
muza yardimei olacaktir. Netice itibariyle bu teblig, Buhari'nin, Sahih'inde
pek dikkat cekmeyen ama isnad ve 1stilahlar agisindan énem arz eden bir

yoniinii mercek altina almay1 amaglamaktadur.

1. Isnadin Sihhati Ile ilgili Degerlendirmeler

Buhéri'nin hadisleri kabul sartlarina dair bizzat kendisinden gelen
her hangi bir agiklama bulunmamaktadir. Onun hadisleri kabuldeki yon-
temi ve kabul sartlariyla ilgili galigmalar, ulemanin istikra yontemiyle orta-

ya koydugu tespitlerden ibarettir. Yine bu ¢aliymanin konusunu olusturan
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Buhari'nin Sahik’inde isnadlar ile ilgili yaptig1 degerlendirmeler de bu hu-
susa 151k tutmaktadir. Zira o bu agiklamalarda naklettigi bir rivayetin bazi

problemlerden dolay1 sahih olmadigina isaret etmektedir.

1.1. Buhari'nin Birden Fazla Hadis Naklettiginde
Bu Hadisler Arasinda Mukayese Yapmasi

Buhari, bir konuyla ilgili birden fazla hadis naklettiginde, onlar arasin-

da mukayese yapmakta ve hangisinin “daha sahih” oldugunu belirtmektedir.

a) Cabir b. Abdullah’tan bir hadisi naklettikten sonra bu rivayetin Ebu
Hureyre'den de miitabi olarak da geldigine isaret eder ve “Isnadiagisindan

Cabir hadisi daha sahihtir” der.
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b) Muttasil bir isnad ile Omer b. El-Hakem b. Sevban’mn Ebu Hureyre'den

“Oruglu kustugunda, orucu bozulmaz” dedigini naklettikten sonra temriz
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siygastyla Ebu Hureyre’nin “Bozulur” dedigini de nakleder ve “birincisi
daha sahihtir” hitkmiinii verir ve ayn1 zamanda ikinci rivayetin de sahih
olmadigini belirtir.* Bu ve benzeri yerlerde, Buhari'nin hem isnad, hem de
metin, mana veya hitkiim agisindan “daha sahih” gordiigii anlagilmaktadur.
Buhéri bu agiklamasiyla hitkmiin sahih olan hadise gére belirlenmesine

de igaret etmig olur.
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3 Buhari, Tdeyn 24, no: 986.

Buhari, Savm 32, (Bab baghginda). Buhari, et-Tdrihu'l-Kebir, 1. 92. de de ikinci
rivayetin sahih olmadigini da belirtmektedir. Genis izah igin bkz: Ibn Hacer, Fethu'l-
Bari, Beyrut 1989, 1V, 219.
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A A

1.2. Buhari’nin Muhalif Rivayetlere Isaret Etmesi

AN

Bazen Buhéri'nin bir konuda naklettigi rivayetin hilafina rivayetler var-
sa, ona da igaret ettikten sonra “Bu, daha sahihtir” degerlendirmesinde bu-

lundugu goriilmektedir.

Ebti Davtid’un rivayet ettigi ve Hz. Peygamber’in, ganimetten alan
sahsin mallarini yaktirdigin ifade eden hadis® karsisinda Buhari'nin naklet-
tigi mallarin yakilmasindan s6z etmeyen bu rivayet hem manasi hem de se-
nedi cihetiyle daha sahihtir. Ayni’ye gore Buhari “Bu daha sahihtir”® ifade-
siyle suna igaret etmistir: “Ganimetten agiran birinin malinin yakilmasiyla
ilgili olarak bu hadisi delil olarak kullanryorlar. Oysa bu hadis, ravilerine iti-
mad edilemeyecek, asli olmayan batil bir rivayettir. Sahih olan ise “yakilma”
ifadesinin olmadig hadistir” Ayrica, yakilmadan bahseden rivayetin meg-
hul ve temriz siygasiyla rivayet edildigini, bu nedenle digerinin daha sahih

oldugu da belirtilmistir.”

So-
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1.3. Buhéri’'nin Ayni Sahabiden Gelen Farkli Tarikler
Arasinda Mukayese ve Tercihler Yapmasi

Buhari bazen ayni sahabiden gelen farkl tarikler arasinda da mukaye-

se ve tercihler yapmaktadr.

a) Mesela Humeyd'in Enes’ten naklettigi bir hadisin, yine Humeyd'in Enes’in

oglu Musa'dan, onun da Enes’ten naklettigi hadisle mukayese etmekte ve

S Ebti Davud, Cihad 135, no: 2713.
6 Buhari, Cihad 190, no: 3074.
7 Ayni, Bedruddin, Umdetu’l-Kari, VIIL1S.
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birincisinin daha sahih oldugunu belirtmektedir.® Ibn Hacer’e gore
bagka bir riviyetinden anlagildig1 tizere bu tercihte Humeyd’in hadisi
bizzat Enes’ten aldigini ifade eden “tahdis” sigasinin bulunmas: etkili

olmugtur.’
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b) Buhari, imamun farz namaz kildig1 yerde nafile kilabilecegi ile ilgili bir ri-

vayetin ardindan, Ebu Hureyre'den temriz sigasiyla merfa olarak nakletti-
gi “Imam, (farz kildig1) yerde nafile namaz kilamaz” rivayetini aktardiktan
sonra “Bu rivayet, sahih degildir” demektedir.'® Bylece Buhari temriz
sigasiyla nakledilen Ebt Hureyre rivayetinin isnadi agisindan sahih olma-
digin1 belirtmektedir.'*
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“Birisine, beraber oturdugu arkadaglar1 varken bir hediye gelmesi duru-
munda, onlarin da bu hediyeye ortak oldugu” seklindeki bir bab bagh-
ginda yine temriz siygasiyla “Kisinin beraberinde bulunanlar, ortaktirlar”
seklinde Ibn Abbas’in agiklamas: zikredilir ve Buhari bunun sahih olma-
digini belirtir”** Ibn Hacer, bu agiklamanin hem merfti hem de mevkuf
olarak nakledildigini mevkuf riviyetin isnadimin daha sahih oldugunu
ifade eder.'®

10
11
12
13

Buhari, Cihad 35, no: 2839.

Ibn Hacer, Fethu'I-Béri, V1, 59.
Buhari, Ezan 157, no: 848.

Ibn Hacer, Fethu'l-Béri, I1, 426.
Buhari, Hibe 25, (Bab baghiginda).
Ibn Hacer, Fethu'l-Bari, V, 284.
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1.4. Buhari’nin Muhaddislerin Thtilafin1 Zikretmekle Yetinmesi

Buhari bazen bir hadis naklettikten sonra dogrudan kendisi hitkiim

vermektense, muhaddislerin ihtilafini zikretmekle yetinmektedir.

a) Mesela, “Vela hakki, kéleyi azad edene aittir” seklindeki hadisi naklettik-
ten sonra temriz siygastyla Temim ed-Dari'den merf olarak “O, hayatinda
da, 6liimiinde de insanlar i¢inde ona en yakin kimsedir” seklinde rivayet
edildigini ancak bu haberin sihhati hakkinda alimlerin ihtilaf ettiklerini
kaydeder.'* Aslinda Buhari burada Temim ed-Dari'den nakledilen merft
bir hadise temriz siygasiyla isaret ettikten sonra bu notu dismektedir.
Opysa hadisin Buhari’ye gore sahih olmadig1 agiktir. Ancak o bu konudaki
ihtilafa dikkat cekmektedir.

S des dean s L 36 2;\1 v»‘w:;Jmsz
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1.5. Buhari'nin Rivayet Ettigi [ki Hadisten Isnad1 Saglam
Olani Tercih Etmesi

Buhéri, bazen ayni1 konuda farkl iki hitkmii ifade eden iki hadisi riva-
yet ettikten sonra onlardan birini isnadinin daha saglam olmasi hasebiyle

tercih eder.

a) Hz. Peygamber'in ciiniip iken sabaha kavustugunu, ardindan gusiil yap-
tiktan sonra orug tutmakta oldugunu bildiren Hz. Aise ve Ummii Seleme
rivayetlerinin pesinden bu durumda orug tutamayacagini bildiren Ebu
Hureyre rivayetini nakletmekte ve sonunda da ilk rivayetin isnadinin daha

saglam oldugu kanaatini ifade etmektedir.'®

14 Buhari, Feraiz 22, (Bab baghginda).
15 Buhari, Savm 22, no: 1925-1926.
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b) Buhiri “Diz kapag) avrettir” hadisini Ibn Abbas, Cerhed ve Muhammed
b. Cahs'in Hz. Peygamber'den temriz sigasiyla nakletmekte, devaminda
ise Enes b. Malik’in “Hz. Peygamber, diz kapagini acti” dedigini aktardik-
tan sonra da su ilging degerlendirmeyi yapmaktadir: “Enes hadisinin isna-
d1 daha iyi, Cerhed hadisi ise ulemanin ihtilafindan ¢ikmak bakimindan
daha ihtiyatlidir.”*® Burada Buhari, bir hadisgi olarak isnadi cihetiyle Enes
rivayetinin isnadinin daha giiglii oldugunu belirtmekte, bir fakih olarak da
uygulamay1 ve genel kabulii esas alarak ihtilaftan kurtulmak adina Cerhed

hadisinin alinmaya daha uygun olduguna isaret etmektedir.
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16 Buhari, Salat 12, (Bab basghginda).
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Burada sunu da belirtmek gerekir ki, “Buharinin “Bu daha sahihtir”
seklindeki bazi degerlendirmelerine bazi alimler katilmamiglardir. Deger-
lendirmenin kisisel kriterler cercevesinde kisisel kanaatlere dayandig: her-
kesin malumudur. Bu konularda yapilan ilmi ¢aligmalarda mesele net bir ge-
kilde goriilmektedir.”'”

2.Isnadin Merft Olup Olmadigini Degerlendirmesi

Rivayet geleneginde bir hadisin Hz. Peygamber'den geldigini gos-
termek iizere farkli ifadeler kullanilmistir.'® Bunlardan en yaygin ola-
m “Rafeahit” ifadesidir. Buhari bu kullanimin yer aldigi birgok isnadi

Sahih’inde nakletmekle bunu benimsedigini gostermistir.

2.1.Buhari’nin “Refeaht” ifadesini Kullanmasi

Buhari, Cabir b. Abdullah’in “ref ettigini” belirten aksamlar1 alinmasi

gereken bazi tedbirlerle ilgili tavsiyeleri nakletmektedir.'?
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a) Benzer bir sekilde Cabir b. Semure’nin “ref ettigini” belirten Kisra ile ilgili
hadisi nakletmektedir.*
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17 Bkz: Enes Salih, el-Mesdilu’llet; Halefe fihd et-Tirmizi fi Siinenihi Seyhahi el-Buhari, Ki-
lis 7 Aralik Universitesi Ilahiyat Fakiiltesi Dergisi, 2015/1, cilt: 2, say1: 2, s. 151-176.

18 Bu konuda genis bilgi igin bkz: Suicmez Yusuf, Sahabe ve Tabiin Sizlerinin Hz.
Peygamber’e Nispeti, s. 53-70, Otto yay. Ankara-2015.

19 Buhari, Bed'v’l-Halk 16, no: 3316.
20 Buhari, Menakib 25, no: 3619.
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b) Ozrii veya hastaligi olmaksizin orug tutmayan kisi ile ilgili Ebu Hureyre™
den temriz siygasiyla naklettigi rivayetten 6nce “refaaht” “Ebu Hureyre
bunu merft olarak nakletti”** demekte ve bu ifadenin Ebu Hureyre'nin

sozii olmadigina isaret etmektedir.
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2.2. Buhéri'nin “Refeaht” Ifadesini Sahabeye Déniik
Olarak Kullanmasi

Birgok rivayetin isnadinda —sayet varsa- ref problemine de dikkat ce-
ken Buhéri ilging bir sekilde bazen “Rafaahit” ifadesini, Hz. Peygamber’e
degil de sahabiye doniik olarak da kullanabilmistir.

a) Buhari, “Abdullah b. el-Haris, Hakim b. Hizdm'’a ref etmistir”>* demekte-
dir. Mutlak olarak kullanildiginda genellikle rivayetin Hz. Peygamber’den
geldigine ve merfs olduguna isaret etmek iizere zikredilen bu ifadenin bu-
rada “ild” edat1 ile zikredildiginde sahabi i¢in de kullanildig anlagilmak-
tadir. Buna gére “Rafaa” fiili “ild” edat ile zikredildiginde Hz.Peygamber
digindakiler icin de kullanulabildigi goriilmektedir. Buradaki kullanimda
da s6z konusu ifade ile Abdullah b. el-Haris’in bu rivayeti Hakim’e nispet
ettigi ortaya ¢tkmaktadir. Ayni’ye gére onun bu ifadeyi kullanma sebebi,
onun, vasitali veya vasitasiz olarak Hakim'den semaini belirtmek i¢indir.

Isnadda yer alan Katade ve Salih Ebi’l-Halil de tabiindendir.>®
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b) Yine Buhari, cehennem ile ilgili naklettigi hadis i¢in seyhi Muhammed b.
Musa el-Kattin'in Ebtt Hureyre'nin ref ettigini “Rafeahi” ifadesiyle belirt-

tikten sonra, Ebu Siifyan el-Himyeri'nin hadisi gogunlukla mevkuf olarak

21 Buhari, Savm 29, (Bab bagliginda).
22 Buhari, Buyu 19, no: 2079.
23 Ayni, Bedruddin, Umdetu’l-Kari, XI. 195.
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nakletmekte oldugu ifadesine yer vermektedir.”** Bylece Ebu Siifyan'n
hadisi genellikle mevkuf bazen merfa olarak naklettigine, diger réavilerin

ise merft olarak rivayet ettiklerine isaret etmektedir.>*
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c) Hz. Peygamber’in eglerinden 29 giin ayr1 bir ¢ardakta kiis kaldigina dair

Enes b. Malik’ten naklettii rivayetten sonra, Muaviye b. Hayde'den “Yiiz-
keru” seklinde temriz siygasiyla ve “Rafeahil” diyerek merfti oldugunu da
belirterek “Ancak evden bagka yerde kiis/ayr1 kalinmaz” s6ziinii naklet-
mekte ve sonunda “Snceki daha sahihtir” hitkmiinii vermektedir.>®
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d) Halid’in Ebu Kilabe'den, onun da Enes’ten naklettigi “Bir kimse, esi iize-

rine bakire ile evlendiginde onun yaninda yedi giin kalmas siinnetten-
dir” rivayetinden sonra Ebu Kilabe'nin: “Dileseydim: ‘Enes, bunu Hz.
Peygamber’e ref etti” derdim” dedigini; ardindan da Abdurrazzak riva-
yetinde ise Halid’'in “Dileseydim: ‘Enes, bunu Hz. Peygamber’e ref etti”
derdim” dedigini nakletmektedir.*”

Sarihler bu ifadenin, ayn1 hadisin Ibn Mace rivayetinde oldugu gibi*®

Enes’ten merft olarak da nakledildigini, hadd-i zatinda mana ile rivayet

edilen buifadenin de neticede merft hitkmiinde oldugunu belirtmislerdir.*’

24
25
26
27
28
29

Buhari, Tefsir 50/1, no: 4849.
Ibn Hacer, Fethu'l-Bari, VII, 768.
Buhari, Nikah 92-93, no: 5201.
Buhari, Nikah 101, no: 5214.
Ibn Méce, Nikah 26, no: 1916.
ibn Hacer, Fethu'l-Bari, IX. 314.
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Ayrica Enes b. Milik'in bilgiyi “mine’s-siinneti” ifadesiyle nakletmesi de ha-
disin hitkmen merfé olduguna isaret etmektedir.** Her ne kadar buradaki
degerlendimeler Buhari'ye ait degilse de, onun bu sézleri nakletmis olmasi,
rivayetin ref edilme durumuna agiklik getirmis olmak i¢indir.
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e) Ebti Imran el-Cevni'nin, Ciindeb’den merfii olarak rivayet ettigi Kur’an’
kalbe vererek okumay1 emreden hadisten sonra, el-Haris b. Ubeyd ve
Said b. Zeyd’'in Ebti Imran’dan miitabi olarak ayni hadisi naklettiklerini;
Hammad b. Seleme ve Eban’in ise bu hadisi merft olarak nakletmedik-
lerini séyler. Keza Ibn Avn’in, Ebt Imran'dan, Abdullah b. es-Samit’ten,
Omer’in s6zii olarak naklettigini haber verdikten sonra “Ciindeb riva-
yeti hem daha sahih, hem de bir¢ok tarikten rivayet edilmistir” demek-
tedir.*! Burada Buhari, hem merfi olusunu, hem de farkli tariklerden
gelisini dikkate alarak Ciindeb rivayetini Hz. Omer rivayetine tercih
ettigini belirtmis olmaktadir. Nitekim Ibn Avn'in rivayeti sz olarak ni-

telendirilmistir.>>
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30 Ibn Hacer, Fethu'l-Bdri, IX, 393.
31 Bubhari, Fedailu’l-Kur’an 37, no: 5061.
32 Ibn Hacer, Fethu'l-Bari, IX, 162.
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2.3. Bir Hadisi ‘Merft Olarak Nakleden Buhari’nin
Hadisin Medar1 Olan Raviden Gelen Farkli Tariklerdeki
Ravilerin Ayn1 Hadisi Ref Etmediklerine Isaret Etmesi

Buhari, bir hadisi merft olarak naklettikten sonra hadisin medar1 olan
raviden gelen farkl tariklerdeki ravilerin ayni hadisi ref etmediklerine isa-

ret eder.

a) Soz gelimi, Ebtt Husayn > Ebt Salih > Ebt Hureyre'den gelen merft
rivayeti, yine Israil ve Muhammed b. Ciihdde’nin ref etmediklerini be-
lirtir. Boylece Buhari, naklettigi hadiste bir ref probleminin oldugunu
hatirlatmis olur. Ardindan da ayni hadisi, “Ve zddend Amr” diyerek Ab-
durrahman b. Abdullah b. Dinar’in, babasindan onun Ebt Salih’ten,
onun da Ebt Hiireyre'den naklettigi daha genis anlatimli bir bagka ta-

rikini rivayet eder.>?
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3. Isnaddaki Kopukluklar Ile lgili Degerlendirmeler

Buhéri'nin Sahih’inde isnadlarla ilgili yaptig1 degerlendirmeler arasin-
da isnadda kopukluk olup olmamasi 6ne ¢ikmaktadir. Bu cergevede o, nak-

lettigi rivayetin miirsel mi, munkat1 m1 olduguna dikkat ¢ekmektedir.

33 Bubhari, Cihad 70, no: 2886, 2887.
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3.1. Buhari’nin Naklettigi Rivayetin Miirsel mi,
Munkati m1 Olduguna Dikkat Cekmesi

Buhari, Hz. Aise'den cariyesi Berire'nin azad edilmesiyle ilgili iki farkl

isnad ile hadis nakletmektedir.
a) Aise > Esved > Ibrahim > Hakem > Su’be > Hafs b. Omer > Buhari

Rivayetten sonra Hakem'in: “(Berire’'nin) Kocas: hiir idi” dedigini
nakletmekte ve ardindan da “el-Hakem'in sézii, miirseldir” demektedir. Ibn

Abbas ise: ‘Ben onu kole olarak gérdiim’ demistir.

b) Aise > Esved > Ibrahim > Manstir > Ebt Avine > Musa > Buhéri

Bu rivayetin sonunda ise Esved'in: “(Berire'nin) Kocas1 hiir idi” dedi-
gini naklettikten sonra “Esved’in sozii, munkatidir” demekte; akabinden de
“Ibn Abbas’in ‘Ben onu kéle olarak gordiim’ seklindeki sézii daha sahihtir”

demektedir.>*
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34 Bubhari, Feraiz 19, 20, no: 6751, 6754.
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“Hakem’in bu s6zii miirseldir” ifadesiyle Buhéri, Hakem’in bu ifade-
yi Hz. Aige’ye nispet etmedigini dolayisiyla kendi agiklamasi oldugunu, an-
cak onun Berire'nin kocasini gorme imkén1 bulunmadig; i¢in verilen bil-
gi ile kaynag arasinda kopukluk bulundugunu belirtmektedir. “Esved’in
sozii, munkati’dir” ifadesinde de benzer bir durum sz konusudur. Esved
de séyledigi bilgiyi Hz. Aige’ye nispet etmemistir. Onun da Berire’nin ko-
casii gormemesi sebebiyle verdigi bilgi ile kaynagi arasinda kopukluk bu-
lunmaktadir. Dolayisiyla her iki ravinin de verdikleri bilgi miisahede veya
bir bagkasindan isitmeye dayanmamaktadir. Bu sebeple de Buhari tarafin-
dan “miirsel” ve “munkat1” olarak nitelendirilmislerdir. Ibn Abbas’in ‘Ben
onu kole olarak gordiim’ seklindeki verdigi bilgi ise bizzat kole olarak gor-
diigiinii ve miisahadeye dayandigini ifade etmektedir. Ibn Hacer’e gére bu

sthhat degerlendirmesi ise isnad ile ilgili degil, metin-muhteva ile ilgilidir.>®

Buhéri tarafindan sahih olarak nitelenmesinin sebebi de bu durum ol-
mahdir. Buhdri'nin bu tespitleri géstermektedir ki o isnaddaki ittisal sarti-

na ¢ok dnem vermektedir.

Buhari'nin burada kullandig1 her iki ifade de, sonradan kabul gérmiis
olan 1stilahi anlamlarinin diginda kullanilmistir. Nitekim onun “miirsel” ile
kasdettigi sey, hadis 1stilahlarinda yerlesmis olan “miirsel” degildir. Bu da

heniiz bu istilahlarin dogus dénemi i¢in normal karsilanmalidir.

¢) Ziihri'nin Hz. Ali'den naklettigi bir hiikiim ile ilgili olarak Buhari “Bu, miir-
seldir” seklinde bir degerlendirme yapmaktadir. Oysa burada s6z konusu
olan husus, Ziihri ile Hz. Ali arasindaki kopukluktur. Daha sonra gelisen
hadis 1stilahina gére “munkati” diye nitelendirilmesi gereken bu problemi
Buhéri'nin “miirsel” diye ifade ettigini gdrmekteyiz.>* Buhri'nin bu kul-
lanimi, s6z konusu kavramin yaklagik ilk ii¢ asirdaki yaygin kullanimryla

ortiismektedir.®”
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35 Bkz: Ibn Hacer, Fethu/I-Bdri, XI1.40.
36 Buhari, Nikah 25, no: 5105.
37 Yiicel, Ahmet, Hadis Istilahlarinin Dogusu ve Gelisimi, Istanbul 2014, s. 180-181.
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d) Hz. Peygamber’in Arafat’ta orug tutup tutmadigina dair Ummii’l-Fadl'dan
nakledilen rivayetin mevsul mu, miirsel mi oldugu tartigilmis, rivayetin
Ummii'l-Fadl'dan geldigi belirtilmistir. Bir bagka ihtimal ise, Siifyan bunu,
Ummii'l-Fadl'in adin1 vermeksizin miirsel olarak nakletmis, soruldugun-

daise “Ummii’l-Fadl'dandir” demistir.>®
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e) Buhari, muttasil olarak naklettigi bir rivayetten sonra Ali b. el-Medini’nin,
bu rivayeti Abdurrazzak’in miirsel olarak naklettigini, kendisine daha son-
ra onun da Hz. Aige’ye dayandirarak miisned olarak rivayet ettigi bilgisi

ulagtigini ifade etmektedir.>

z
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f) Buhari, Ebu Zer'den gelen uzunca bir rivayeti naklettikten sonra “Ebti
Salih’in Ebu'd-Derd&’dan naklettigi hadis miirseldir, sahih degildir. Bunun
bilinmesini istedik. Sahih olan Ebu Zer hadisidir” degelendirmesinde bu-
lunmaktadir. Bu defa kendisine “Ata b. Yesar’in Ebu'd-Derd4’dan nakletti-

i hadis nasildir?” diye soruldugunda: “Ayni sekilde o da miirseldir, sahih
degildir. Sahih olan Ebu Zer hadisidir” cevabini verdikten sonra sGyle der:
“Ebud-Derdd'nin ‘Kisi oliim aninda La ilahe illallah derse... " seklindeki

su hadisini cizip atin!”*°

38 Bubhari, Egribe 12, no: 5604.
39 Bubhari, Tib 46, no: 5762.
40 Buhari, Rikék 13, no: 6443. Ibn Hacer, Buhari'nin silinmesini istedigi bu rivayetin
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g) Buhiri, Amr b. Dinar’in, Ikrime’den, onun da Ibn Abbas’tan naklettigi
Bakara Suresi 197. ayetin tefisiri ile ilgili haberden sonra, “Ibn Uyeyne
Amr'dan, o da Ikrime'den miirsel olarak rivayet etmistir” demektedir.

Sagani niishasi diginda diger niishalardan distirildigiini belirtmektedir. Ayni de bu
kismun niishalarin ¢ogunda bulunmadigini kaydetmektedir. Bkz: Ibn Hacer, Fethu'l-
Bri, XI. 267; Ayni, Umde, XXV. 52. Kaynaklarimizda Atab. Yesar'in Ebu’d-Derdd’'dan
naklettigi bir rivayet var ise de, metninde isaret edildigi gibi kisinin oliirken “L4 ilahe
illallah” demesinden bahsedilmemektedir. Bu rivayete gore Hz. Peygamber “Rabbi-
nin makamndan korkanlar igin iki cennet vardir” (5S. Rahman, 46) ayetini okuyunca
Ebu’d-Derds, “Zina etse ve galsa da m1 ey Allah’in Rasulii?” diye ti¢ defa sordugu, Hz.
Peygamber’in de “Ebu’d-Derdd'nin burnu riirtse de!” diye cevap verdigi anlatilmakta-
dir. Bkz: Ahmed b. Hanbel, Miisned, XIV. 311-312, no: 8683. Muhtemelen Buhari'nin
silinmesini istedigi metin Eba Zerr hadisi ile karigtirilmug farkli bir metin olmalidur.
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Boylece hadisin Ibn Uyeyne riviyetinde Ikrime’nin isnadda Ibn Abbas’t
zikretmedigini bagka bir ifadeyle s6z konusu bilgiyi ona nispet etmedi-
gini belirtmekte ve bundan dolay1 da s6z konusu rivayeti “miirsel” olarak
nitelemektedir.*!
P P o ec o - _Ger o A7 58 . S so o 758
44.;)15«&9UQ;&;N&&c?b)jycquu&cﬁwﬁu&
A A R A I AR T G- e -
O35 N3 Osmig el JaT 08" 1 B g 1 o5 Wle ol o2
153555} : JG 0 356 L Jo e 2 56 G5 5 15815 Lk
a8 Ke b2 05 ne L e LA DAY 1 ad T {38 I3 55 O
h) Hirsizin elinin kesilecegi asgari miktarlar: belirten Hisam-Urve-Hz. Aige
rivayetinden sonra Veki’ ve Ibn Idris’in yine Hisam-Urve kanaliyla naklet-
tikleri hadisin miirsel oldugunu ifade eder. Bdylece Veki ve Ibn Idris’in
rivayetlerinde isnadda Hz. Aise’nin zikredilmedigine isaret eder.*”
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4. Miitabeat Ile ilgili Degerlendirmeler

Sahih’de goriilen bir bagka kullanim da, “Tdbeahti”, “Nahvehii” yahut

“Mislehi” ifadeleriyle ortaya konulan miitabi isnadlarin zikridir.

Iki yiizden fazla yerde gecen bu kullanimlarda Buhéri, naklettigi bir ri-

vayetten sonra o isnadin miitabilerini vermektedir.

4.1. Buhari’nin Miitabi Senedi Verirken Ifade Farkina
veya Hadisin Merft Olduguna [saret Etmesi

Bu kisimlarda genellikle miitabi senedi vermekle yetinirken, bazen ifa-

de farkina yahut merft olduguna da isaret etmektedir.

41 Buhari, Hac 6, no: 1523; Ibn Hacer, Fethu'l-Bdri, 111, 490.
42 Buhiri, Hudtd 13, no: 6793.
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a) Cenazeye ittiba ile ilgili Ravh > Avf > Hasan ve Muhammed > Ebt Hu-
reyre rivayetini naklettikten sonra Osman el-Miiezzin'in > Avf > Muham-

A

med > Ebt Hureyre isnadiyla miitabi bir tarik naklettigini ve “nahvehil
(benzerini) rivayet ettigini hatirlatmaktadir.*?
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b) Buhéri, miitabilerin isnadlarmi verirken, metinler benzer ise bunu

“nahveht” veya “misleht” seklinde ifade etmekle yetinmektedir.**
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4.2.Buhari'nin Bir Hadisi Naklettikten Sonra Farkli
Bir Sahabiden Gelen Senediyle Sahide Isaret Ettikten
Sonra Tercih Yapmasi

Buhari bir hadisin, farkh bir sahabiden gelen senediyle sahid/miita-
bi olanina da isaret ettikten sonra ilk naklettigi rivayetin ikincisinden daha

sahih olduguna da isaret eder.**

43 Buhari, Iman 35, no: 47.
44 Buhari, Gusl 28, no: 291.
45 Buhari, Ideyn 24, no: 986.
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S.Isnaddaki Eda Siygalariyla ilgili Degerlendirmeler

Buhéri'nin isnad degerlendirmeleri arasinda eda siygalarina verdigi
ozen de gorilmektdir. Buhari, hocas1 Humeydi'nin soyle dedigini naklet-
mektedir: “Siifyan bize bu rivayetin tamamini “Ahberan” lafziyla nakletti”*¢
Boylece Buhari isnadin herhangi bir yerinde “an” lafzinin bulunmadigim

dolayisiyla isnadin muttasil oldugunu ifade etmektedir.
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5.1. Buhari’nin Ahberana ve Haddesena’nin Anlami
Konusunda Ustadlarinin Agiklamalarini Nakletmesi

Buhari, bu konudaki titizligini hocalarinin ilgili agiklamalarini nakle-

derek de ortaya koymaktadir.

a) Nitekim hased ile ilgili bir hadisin ardindan hocasi Ali b. Abdullah el-
Medini'nin soyle dedigini nakletmektdir: “Siifyan defalarca isittim,
onun “Ahberand” dedigini hi¢ duymadim. Buna ragmen bu hadis onun
sahih hadislerindendir”*” Boylece Buhéri isnadda yer alan Siifyan b.
Uyeyne'nin ittisale delalet eden “Ahberand” lafziyla rivayet etmemesi-
ne ragmen bu hadisin isnadinin muttasil ve dolayisiyla sahih oldugunu
belirtmektedir.

46 Buhari, Megazi 57, no: 4325.
47  Buhiri, Tevhid 45, no: 7529.
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b) Yine Buhéri'nin eda siygalar1 konusundaki agiklamalarina dair bagka bir
ornek de sudur: Buharinin verdigi bilgiye gore hocas1 Abdullah b. Mu-
hammed hadisi aldig: Siifyan b. Uyeyne'ye isnadini sordugunda Ibn
Uyeyne tam “Haddesend” diye isnadi vermeye baslamigken araya biri
girip onu meggul etmistir. ** Dolayisiyla Siifyan b. Uyeyne her ne kadar
isnadda “an Ibn Ciireyc” seklinde hadisi “an” lafziyla nakletse de onun ha-
disi “Haddesend” lafziyla rivayet ettigi ihtimali de s6z konusudur. Buradan
Buhéri’nin, an'ane yerine tahdis ifade eden bir isnad arays1 icerisinde ol-
dugu anlagilmaktadir.*’
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Buhéri, bazen miitabilerde kullanilan eda siygalarina da dikkat cek-

mektedir.>°

6. Isnadlarda Miibhem Ravi Kullanimi ve Onlar
Hakkinda Bilgi Vermesi

Bilindigi gibi Ehl-i hadis, adaletleri sebebiyle ravi sahabinin mechul ol-
masint bir problem olarak gérmemiglerdir. Buharimin de sahabeden olma-
st halinde isim vermeden miibhem raviden hadis nakletmekte bir beis gor-

medigi anlagilmaktadir.

48 Buhari, Tefsir 9/9, no: 4664.
49  Bkz: Kirmani, el-Kevdkibu'd-Derdri, XVIIL. 134.
50 Buhéri, Megazi 10, no: 3991.
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6.1. Buhéari’nin Miibhem Sahabilerden Nakilde
Bulunmay1 Problem G6rmemesi

a) a. Asagidaki drneklerde oldugu iizere “Beni Selime'den bir adamdan,!

Ensar’dan bir adamdan,? veya Enes b. Milik’ten veya bir adamdan”** vb.

nakillerde bulunmustur.
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b) b. Buhiri, “Ata’nin, Hz. Peygamber’in ashabindan bazilarindan” seklinde

miitabi olarak verdigi bir rivayette miibhem sahabilerden rivayet etmekte

bir beis gormemektedir.>*
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Buhari, Zebaih 18, no: 5502.
Buhari, Zebaih 18, no: 5505.
Buhari, Libas 68, no: 5908.
Buhari, Rikik 34, no: 6494.
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¢) Buhari, “Secere ashabindan bir adamdan” dedikten sonra o sahsin isminin

Uhban b. Evs oldugu bilgisini verir.>®
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d) Isnadinda “Hz. Peygamber’in ashabindan bir adamdan” diye naklettikten

sonra “Sanirim o, ibn Omer’dir” seklinde o sahsin kim oldugunu bildirir.*°
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e) Buhari, “an raculin” seklinde miibhem bir ravi bulunan isnaddaki sahsin
kim oldugunu tespit etmigse bilinen sekliyle isnadi verir ve miibhem
ravinin bulundugu isnada da isaret eder. Nitekim bazilarinin Eyytb > Ra-
cul > Enes geklinde naklettikleri bir rivayette adi verilmeyen sahsin Ebt
Kildbe oldugunu naklettigi hadis ile ortaya koyar. Bununla birlikte mitabi
olarak isnadinda “racul” bulunan rivayeti de verir ve iceriginden yararlan-

ma cihetine gider.®’
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S5 Buhéri, Megézi 36, no: 4174.
56 Buhari, Tefsir 2/54, 55, no: 4545, 4546.
57 Buhéri, Hac 27, no: 1551. Bkz: Buhari, Hac 119, no: 1714.
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f) Buhari, Urve araciligiyla Hz. Aise'den Hz. Peygamber’in egleri arasindaki
kamplagma ile ilgili uzunca bir haberi rivayet ettikten sonra temriz siyga-
styla “Zikredilir ki, HisAm > Racul > Ziihri ve ayrica Hisdm > Racul min
Kureys > Racul mine’l-Mevali seklinde miibhem ravilerin bulundugu iki

miitabi rivayete isaret eder.*®
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6.2. Buhari’nin Ayetlerdeki Garib Kelimelerin
Anlamini Verdigi Yerlerde Isnad Kullanmamasi

Buhari, ayetlerdeki garib kelimelerin anlamini verdigi yerlerde genel-
likle isnad kullanmaz. Sadece agiklamayi kimin yaptigini ifade eder. Boyle

yerlerde miibhem sahislardan da nakilde mahzur gérmez.

a) Mesela ibn Uyeyne > Racul > Miicahid seklindeki bir isnad ile “Miitteke”
kelimesinin anlamini verir. Bir bagka kelime izahi aktarirken ise “ve kéle
gayruhtt” diyerek aciklama sahibinin adini vermez.*® Fuat Sezgin'e gére

burada ismi verilmeyen sahis “Ma'mer b. el-Miisenna” olmalidir.%°

58 Buhari, Hibe 8, no: 2581.
59 Buhari, Mevakit 13, no: 550

60  Genis bilgi igin bkz: Sezgin Fuad, Buhdri'nin Kaynaklary, s. 169-170. Kitabiyat Yay.
Ankara-2000.
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b) Buhéri'nin Hammad > ismini vermedigi bir adam > el-Hasan seklinde miib-

hem ravi isnadh bir rivayeti naklettigi goriilmektedir. Ancak Buhéri, bu rivaye-

ti bu haliyle sevk ettikten sonra aym konuda gelen miitabi ve sahid rivayetlere

de yer vermis, Hammad b. Zeydden naklettigi rivayette bu hadisi Hasan-i

Basri'nin el-Ahnef b. Kays’tan rivayet ettigi bilgisini aktarmus, daha sonra da

Ebt Bekre'den gelen ti¢ farkl: tarikine yer vermistir. Ayrica Mansur’dan nak-
lettigi rivayette Siifyan’in rivayeti ref etmedigini de hatirlatmugtir.%!
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c) Buhari, bazen bir hadisin farkli tariklerinin bulundugunu ifade eden an-

cak ravi isimleri verilmeyen isnadlar da kullanabilmektedir. Mesela Hii-
seym, “kendisine birden fazla kimsenin haber verdigini ifade ettikten son-

ra, onlardan birinin Mugire ve fiilan ve aym sekilde bir {iciincii adamin

61 Buhri, Fiten 10, no: 7083.
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oldugunu” ifade eder. Buhari hadisi rivayet ettikten sonra Hiigeym'in
Abdulmelik b. Umeyr’den onun da Verrdd'dan bu hadisi rivayet ettigi bil-
gisini verir.®* Buradan hareketle Hiiseym'in adin1 vermedigi seyhlerinden
birinin adinin Abdulmelik b. Umeyr oldugunu gostermis olur. Kastalani,
Ibn Huzeyme’nin Sahil’ine dayanarak isnadda gegen “fiilan”"in Miicalid
b. Said oldugunu; Ibn Hibban'in Sahik’ine dayanarak da iigiincii sahsin
Davud b. Ebi Hind yahut Taberani’ye dayanarak Zekeriyya b. Ebi Zaide
veya [smail b. Ebi Halid oldugunu tespit etmektedir.%>
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7.1snadda Yer Alan Mechul Raviler Hakkinda
Bilgi Vermesi

Buhéari'nin sahabe disindaki mechul raviler konusunda miisamahali ol-

madig1 anlagilmaktadur.

a) Nitekim temriz siygasiyla Yahya el-Kindi'den naklettigi bir hiikiimden
sonra o “Bu Yahya, maruf degildir, dolayisiyla onun rivayetine miitabi ya-

pilmaz” demektedir.%*
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62 Buhiri, Rikak 22, no: 6473.
63 Bkz: Kastalani, Irsddu’s-Sdri, IX. 271.
64 Buhiri, Nikah 25, no: 5103.
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b) Benzer bir sekilde temriz siygasiyla Ebu Nasr’dan, Ibn Abbas’in bir hiik-

miinii naklettikten sonra, Ebu Nasr’in Ibn Abbas’tan semainin bilinmedi-
gini belirtmektedir.%®
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8. Hadisin Sahabe Neslinden Birden Cok Kimseden
Rivayet Edildigini Belirten ifadeler

a) Ibn Abbas’in bir rivayetinde “Benim nezdimde razi olunan adamlar

taniklik etmislerdir ki onlardan en hognut olunan ise Omer’dir...”% sek-
linde yine isimleri verilmeden sahabeden olduklar1 anlagilan bazi miib-

hem gahislara dayanilarak bir rivayet nakledilmistir.

b) Buhri, bagka bir rivayette ise Ibn Abbas’tan “Bunu bana insanlar riva-

yet etti” demek suretiyle sahabeden oldugunu sandigimiz kaynaklari-
n1 tesmiye etmeden nakleder.®” Tirmizi rivayetinde ise Ibn Abbas “Hz.
Peygamber’in ashabindan birden fazla (birgok) kimseden isittim” seklin-
de ifade edilmistir. Tirmizi rivayeti naklettikten sonra adeti oldugu tize-
re bu konuda rivayetleri olan 22 sahabinin isimlerini de siralamaktadir.®
Buradan da Ibn Abbas’in, s6z konusu rivayetin herkes tarafindan bilindigi
i¢in sahabi kaynaklarinin isimlerini verme geregi duymadig, bunun far-
kinda olan Buhari'nin de rivayeti bu haliyle nakletmekte bir sakinca gor-

medigi anlagilmaktadir.
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Buhari, Nikah 25, no: 5108.
Buhari, Mevakit 30, no: 582.
Buhari, Mevakit 30, no: S81.
Tirmizi, Salat 20, no: 183.
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c) Buhari, 6nce Ebu Hureyre'den kusmanin orucu bozmadigina dair riva-
yeti naklettikten sonra, temriz siygasiyla yine Ebu Hureyre'den orucu
bozduguna dair bir goriisii nakleder ve “6nceki daha sahih” der. Hasen-i
Basri'den, o da birden ¢ok (sahabiden) merf{i olarak hacamat yapanin da
yaptiranin da orucunun bozuldugunu temriz siygasiyla rivayet edildigini
belirtmektedir. Hasan'dan bir bagka tarik ile “benzeri’ne igaret ettikten
sonra, Hasan’a: “Peygamber (as)den mi? diye sorulunca énce “evet” diye

cevap verdigini, sonra da “Allahu a’lem” dedigini hatirlatir.®

u.’)o.f«u&c@ubb&¢>\wu¢z}l.aﬁbd>céuw‘_;;éégj53
‘y; g &) ki 36 56 3p A Wi Lo ipad uuydrg,d\
e (e L IS AN 3}5}; PRES AU

/}/"qu} 5 W”’w\d&’};oéﬂ Rty «CJ,;-LL‘_;:J/} JQ—SLL;?}ZJ\»

U'.’ J}gmf;-bjwwyy//”b&ﬂbv;wud@c j;j ;..:’L:é

///wﬂg/ 570

/)M)) b“v}n:?ut.\s isale a \UGL%JUJLAL_&‘ Al /’30‘;35
“piwd‘ Ut Sil 0 B85 sl i 5 paad of 35 (S
JJ\ JJM.LAU»Ju&cu.u):bbcvla‘ﬂwu»cwugdbj

FaBE Ar:J6 s JB Glas e Lo

d) Selman b. Amir'den “Oglan icin akika kesilir” seklindeki mevkuf bir riva-
yeti naklettikten sonra farkh tariklere isaret etmekte ve birden ¢ok ravinin
onu Asim ve Hisam'dan gelen bir isnad ile Hz. Peygamberden rivayet etti-
gini haber vermektedir. Sonra da Selman b. Amir’in “Rasulullah (sav)’dan
igittim” diyerek aymi hadisi merfa olarak nakletmektedir.”® Boylece
Buhari, rivayetin hem merfti hem de mevkuf olarak nakledildigini goster-

mekte ve merfti oldugu seklinde bir tercihte bulunmaktadur.
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69 Buhari, Savm 32, Bab baghginda.
70 Buhéri, Akika 2, no: 5471.
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9. isnaddaki Tereddiit ifadelerini Gidermesi

9.1. Buharinin isnadda tereddiitlii ifadeler kullanmas:

a) “Ibn Omer veya Omer sdyle dedi” seklinde muallak olarak naklettigi bir
haberden sonra “Ibn Omer ve Omer’in her ikisinden de denilir” demek

suretiyle temriz siygasiyla da olsa “ev/veya” seklindeki sekki gidermeye

calismaktadir.”*
ek 1 063 004 o jjj»u&mjw/’f’m;;,:gib\u;:;iuji
el e 36 b3 Bl B AR o) JbU 58 i Sl Gl b33 S g

b 15 740 5 agls 5 5

b) Buhiri, seyhi Ahmed b. Yunus’tan orugla ilgili bir hadisi naklettikten son-
ra onun “Bu hadisin isnadin1 bana bir adam anlatti” dedigini de nakleder.”
Buradan hocasinin, naklettigi rivayetin isnadi konusundaki unutma, tered-
dit vb. bir sorunun, ismini vermedigi bagka birisi tarafindan giderildigi bil-

gisini de vermis olmasi, Buhari'nin bir anlamda titizligi olarak goriilebilir.

<
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71 Buhari, Vasaya 17, (Bab baghginda). Muhtemelen niisha farkliliklar1 sebebiyle kullan-
digimiz matbu niishada “her ikisinden de denilir” kism1 yoktur.

72 Buhiri, Edeb 50, no: 6057.
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9.2. Buhari’nin “fi isnddihi nazar” Ifadesini Kullanmasi

Buhari'nin, bir¢ok bab basliginda temriz siygasiyla muallak rivayetler
naklettigi bilinmektedir. Iste boyle muallak bir rivayetin ardindan onun
“Isnady, tartismalidir” anlaminda “355 o3C2) 3" ifadesini kullandigin gor-

mekteyiz.”?

a) Ibn Hacer’in belirttigine gore o, rivayetin isnadinda bulunan Musa b.
Ibrahim’in dogrudan Seleme’den degil de onun babasindan hadis isitmesi
sebebiyle boyle demistir.”* Hadisi, muttasil olarak Ahmed b. Hanbel ve

Ebt Davud ve bagkalari rivayet etmiglerdir.”s

[

B 855 585506 1 o A (Lo G ST il s 35
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Sonug

Buhéri'nin Sahih’inde kaydettigi rivayetleri kabul ederken olduk-
ca titiz sartlar ileri stirdiigii bilinmektedir. O, bu sartlar1 higbir kitabin-
da saraheten s6ylememigse de ilim adamlar1 yaptiklari inceleme ve arag-
tirmalar sonucunda onlari istikrd yontemiyle tespit etmeye ¢alismiglardir.
Sahih’indeki bab basliklarinda kullanmis oldugu temriz siygalar1 ve mual-
lak hadisler, onun haberleri kabulde gozettigi sartlarini ve yontemini 6g-
renmede oldukga yararlidir. Buna bir de Sahih'deki isnadlara dair cesitli
degerlendirmeler yapmasi eklenirse, Buhari'nin rivayetleri kabulde ne ka-
dar titiz oldugu rahatlikla anlagilacaktir. Oteden beri bab bagliklar1, mual-
lak hadisler, temriz siygalar1 tizerinde ¢esitli aragtirmalar yapildig: halde,
gorebildigimiz kadariyla isnadlardaki bu degerlendirmeler tizerine aras-
tirma yapilmis degildir. S6z konusu isnad degerlendirmeleri, Buh4rinin
hem rical bilgisinde, hem de sahih hadisleri kabul ve tasnifte ne kadar

dikkatli oldugunu ortaya koymaktadir.

73 Buhari, Salat 2, (Bab baghiginda).

74  Ibn Hacer, Tagliku't-Ta'lik, 11. 201. el-Mektebu'l-Islami, Beyrut-140S; Ayrica bkz:
Ayni, Umde, IV. 54.

75 Ahmed b. Hanbel, Miisned, XXVII. 50-51, no: 16520; Ebu Davud, salat 80, no: 632.
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Buhérinin Sahih’te yaptig1 isnad degerlendirmeleri sayesinde, bag-
ta et-Tarihu'l-Kebir adli eseri olmak tizere diger kitaplarinda yer verdi-
gi rical degerlendirmeleri test edilebilecek ve boylece oradaki bilgiler ile
Sahih’teki rivayetler arasinda gerekli tutarliligin olup olmadigini tespit im-
kani dogacaktir. Bu istikamette yapilacak detayli incelemeler, Buhéri’nin
haberleri kabiildeki titizligini de ortaya koyacaktir. Onun yaptigi bu deger-
lendirmeler, sadece kendi kitaplariyla degil, diger alimlerin rical ve cerh-
tadil kitaplarindan da aragtirilarak genisce tartisilabilirse, Buhéri’nin tes-

pitleri de test edilmis olacaktir.

Bu galismada 6rnekleriyle gosterdigimiz tizere sthhat degerlendirme-
lerinde Buhari’nin hem bir hadis¢i, hem de bir fakih olarak oldukga isabetli
hitkiimler verdigi anlagilmaktadir. Bilhassa “Sahih degildir” veya “Bu, daha

sahihtir” gibi ifadelerinde onun her iki yonii devreye girmektedir.

Buhari’nin Sahih’teki isnad degerlendirmeleri, ayn1 zamanda Hadis
Usulii ve Istilahlarinin gelisimi bakimindan da 6nem arz etmektedir. Zira
Buhari'nin kendi déneminde kullandig1 bazi kavramlar ile asirlar sonra yer-
lesmis olan bazi temel hadis kavramlari arasinda kullanim farklihiklar: goriil-
mektedir. Kavram ve yontemlerin olusum ve gelisim dénemlerinde bu tiir
farkliliklarin olmasi kaginilmazdir. Dolayistyla Buhédrinin isnadlarda kul-
landig1 miirsel, munkati, mevkuf vb. kavramlari, bu ilim ve kavramlarin geli-

simini takip acisindan da oldukea yararhdir.

Buhéri'nin yaptig1 bu degerlendirmelerdeki titizligine ragmen, s6z ko-
nusu rivayetlerin baska muhaddisler tarafindan kusurlu yahut kusursuz is-
nadlar ile rivayet edildigi de bir gercektir. Buhari’nin zay:f gordigi bir ra-
viyi ve rivayeti, bir bagka muhaddis sika, sahih veya makbul gorebilmistir.
Yahut Buhéri’nin gordigi bir illeti, diger muhaddis géremeyebilmistir. Bu
ve benzer nedenlerden dolayi ravi ve rical degerlendirmelerindeki farkli de-
gerlendirmeler, belli bir izafilik ve ictihadilik durumu, ister istemez hadisle-

rin kabul veya reddinde etkili olacaktir.

Buhéri'nin Sahih’indeki isnad degerlendirmelerine dikkat ¢ekmeyi

amagcladigimiz bu aragtirma, bu hususta sadece miitevazi bir baglangictur.
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S6z konusu degerlendirmelerin arkaplany, tek tek ravilerin durumu, isnad-
larin ciddi bir sekilde incelenmesi, ayn1 konuda gelen miitabi ve sahit riva-
yetlerin derlenmesi ve irdelenmesi, metinlerde goriilen gesitli problemlerin
dikkatlice incelenmesi ve boylece Buhéri'nin bu tespitlerinde ne denli isa-
betli oldugu delilleriyle ortaya konulmas: gerekmektedir. Dolayisiyla bu ¢a-
lismanin, boylesi titiz aragtirmalar igin baglangig ve yol gosterici olmasi en

biyiik arzumuzdur.
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SAHIH AL-BUKHART’S CRITERIA:
AN EPISTEMOLOGICAL PERSPECTIVE

Dr. Issam Eido*

and Mohammed Tayssir Safi**

Introduction

The field of Hadith Studies, as part of the broader Islamic Intellectu-
al Tradition, is often studied as a purely historical endeavor. However, the
philosophical underpinnings of the field, which are extremely important in
their own right, have largely remained unaddressed. The modern study of
the epistemology of testimony, within the broader analytic philosophical
tradition, corresponds greatly with some of the same philosophical ques-
tions alluded to above. Much of what is found in the early writings on tes-
timony can be found in the early writings of the Islamic Intellectual Tra-
dition (IIT). There are however other questions that were not addressed
since they were often eclipsed by more pressing debates within the IIT. In
addition, the Hadith Corpus is one of the largest bodies of literature in the
world concerning itself with the study of testimony. Although the focus of
the corpus is not testimonies in general, rather specific testimonies, those
of the Prophet Muhammad (Allah bless him and give him peace) and those
associated with him, it nevertheless overlaps greatly and is ripe for study by
those studying the epistemology of testimony. The two fields of hadith and
testimony have much to benefit from one another. This study is an attempt

to put the two fields into conversation with one another.

*  Director of Undergraduate Studies - Religious Studies, Senior Lecturer, Islamic Stud-

ies Program at Vanderbilt University.
** PhD Candidate - Islamic Studies at Ibn Haldun University
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The question that has been given the most attention in the field of tes-
timony is the question of reduction. Essentially the argument boils down
to whether a hearer has justification to believe what he hears due mere-
ly to the fact that testimony itself is a stand-alone source of knowledge, or
whether that testimony must essentially be reduced to other sources of
knowledge, like perception. Those who hold that a hearer is not justified
in believing what he hears without some type of non-testimonial justifica-
tion are associated with the reductionist camp and those who hold that the
hearer does not require non-testimonial justification are associated with

the non-reductionist camp.

Non-reductionists argue that when someone relies on a true source of
knowledge, they are not required to provide further justification beyond
said reliance for their knowledge to be considered justified. Given that
principle, testimony should not be treated any differently. For example, if a
person has seen something with their own eyes, we do not ask for justifica-
tion beyond that perception for it to be considered reasonable for them to
believe that they have seen it. Non-reductionists hold that testimony is like
perception, inference, and memory in that regard, it is its own independent

true source of knowledge.

In contrast, reductionists make the case that it is not its own independ-
ent source of knowledge. Since itisn't an independent source of knowledge,
it must be reduced to other true sources of knowledge like perception or in-
ference for that knowledge or belief to be considered justifiable or reason-

able. What that justification is and how it works is all part of the debate.

For this study we have highlighted the role of what we are calling,
pre-judgement, in the reduction debate. We seek to analyze to what ex-
tent various methodologies employ pre-judgement based upon ration-
al principles or other non-rational evidence in order to manage testimo-
ny. The more one relies on pre-judgement based upon non-testimonial
sources the less they can be considered non-reductionist. Even if in theo-
ry they accept testimonial knowledge as an independent source of knowl-

edge, their reliance on non-testimonial knowledge as a type of check
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belies their claim. Or at the very least it complicates their position since it
creates a type of hierarchy between the sources of knowledge when they
conflict with one another. In theory none of the sources of knowledge
should conflict with one another if they are independent and true. How-
ever, through this pre-judgement some groups have essentially down-
graded testimony from being independent and true to being independ-

ent and true if it matches other non-testimonial sources of knowledge.

Beyond this question of reduction there are many other questions that
overlap and are central to the debate. Questions of internalism vs. external-
ism,"' global vs local? justification, evidentialism vs reliabilism®, which all
intersect with the question of reduction. In addition to these intersections a
number of principles are relied upon in the debate, like the principles of ve-
racity, credulity, assent, as well as the presumptive right thesis. To compli-
cate matters more, certain epistemological solutions to gullibility like the
background evaluation system, the virtuous loop of explanatory trustwor-
thiness, and the study of etiology give depth to the question of reduction.
Therefore, not everything fits neatly into reductionist and anti-reduction-
ist camps, rather the two sides themselves are on a sliding scale with more
moderate versions of each being put forward as well as hybrid theories that
have been argued for. Among the most well-known of these hybrids models
is the dualist approach of Lackey*, the two-pathway model of Thagards,® as
well as the idea of warrant according to Faulkner.® All of these secondary
questions are essential to understanding the primary debate of reduction-

ism in testimony.

1 Bergmann, Michael. (1997), ‘Internalism, Externalism and the No-Defeater Con-
dition.” Synthese, 399-419. Pritchard, D. (2004), ‘The Epistemology of testimony’,
Philosophical Issues, 14, 326-48.

Lackey, J. (2006), ‘Knowing from Testimony’, Philosophy Compass, 1/5, 432-448.
Harman, G. (1986), Change in View. Cambridge, MA: MIT Press.

4 Lackey, ]. (2006), ‘It takes two to tango: beyond reductionism and non-reductionism
in the epistemology of testimony, in J. Lackey and E. Sosa (eds), The Epistemology of
Testimony. Oxford. Oxford University Press, 169-70.

S Thagard, P. (2005), ‘Testimony, credibility, and explanatory coherence) Erkenntis, 63,
(3),297.

6 Faulkner, P. (2000), “The social character of testimonial knowledge, The Journal of
Philosophy, 97, (11), 581-601.
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This study generally employs the concept of hybrids as a position that
is more than a mere middle ground between reductionism and non-reduc-
tionism. Instead for the purposes of this study, a hybrid is used as a term to
characterize a sophisticated and multifaceted methodology employed by
the hearer. The more sophisticated and multifaceted the methodology, the
less the methodology can be characterized as simply being reductionist or

non-reductionist and is instead glossed as being a hybrid.

The intent of this study is to engage the philosophical question of re-
duction in the field of testimony through the lens of the Islamic Intellectual
Tradition. We aim to do this primarily through the Hadith Studies corpus,
and more specifically through the work of the most important hadith com-
pilation in the tradition, Sahih of al-Bukhari. Within the IIT there already
exists a rich tradition of analyzing the apparatus used by al-Bukhari as ev-
idence and justification for the inclusion of certain Prophetic testimonies
and not others. This analysis has resulted in highlighting certain unique

features of al-BukharT’s apparatus.

The study will engage al-Bukharf’s critical method, often referred to
as his, “criteria,” by analyzing his personality as a narrator-critic, the lexi-
cal meaning of the title of his work, and by engaging what has been written
about his methodology. By analyzing his own texts on the subject as well
as the texts of others that extracted both applied and inductive conditions
from his work, we can reach a better understanding of what al-BukharT's
methods and criteria were. It is only then that we can try to analyze said
criteria’s epistemological underpinnings and only then can we see the rela-
tionship between said criteria and much of what is being researched in the

modern field of the epistemology of testimony.

In summary, the intent of this study is to put two traditions into conversa-
tion with one another since both engage similar epistemological questions. We
hope to do so through the most central question in the field of testimony, the
reductionism debate and those questions that intersect with it. And we hope
to do this also by mapping out the work of the most important Islamic schol-
ar in the field, al-Bukhari, onto that conversation, highlighting particularly what

makes him unique in comparison to the work of other hadith scholars.
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Hadith Studies and Testimony:
The Epistemological Scene of Early Islam

As mentioned in the introduction, the epistemological field of testimo-
ny was built upon the key issue of what justification one has for believing
any given testimonial report (hadith or khabar).” On the other hand, the
essential question that busied the minds of early hadith scholars, especial-
ly those who worked with Prophetic reports and more broadly those who
worked with reports in the field of history, was the meaning of truth® and
falsehood.They debated what was specifically meant by the claim that a giv-

en report was true in addition to the investigation of said report's veracity.

Before we can discuss and expand on this important early intellectu-
al discussion, we must first present the most important epistemological
trends which ultimately corresponded to three different schools in early
Islamic history: the Ahl al-Hadith, the Mu‘tazila, and the Hanafis.” After
presenting these three strands, one can move on to analyzing the specific

views of al-Bukhari given the intellectual backdrop in which he operated.

The General Approach: Ahl al-Hadith

The main approach embraced for the study of the authenticity of a
report, according to the hadith scholars, is through knowing the truth-

fulness or untruthfulness of the narrator. This means that hadith scholars

7 The technical terms, hadith and khabar are interchangeable according to the majority
of hadith scholars and can be used to refer to one meaning. Some differentiated be-
tween the two terms. See, Ibn Hajar al-Asqalani. Nuzhat al-Nadhar fi Tawdih Nukh-
bat al-Fikar ft Mustalah Ahl al-Athar, ed. Nur al-Din Itr. (Damascus, Matba‘at Al-Sa-
bah, 3¢ edition, 2000), 41; Al-Suyiiti, ‘Abd al-Rahman ibn Abi Bakr. Tadrib al-Rawi fi
Sharh Taqrib al-Nawawi, ed. Mazin ibn Muhammad al-Sirsawi. (Dar ibn al-Jawzi, 1st
edition 1431 AH), 21/1.

8 See Ibn Hajar al-Asqalani, Nuzhat al-Nadhar, S1.

9 There are other more detailed differences and strands in early Islamic history. How-
ever, the goal from mentioning these specific strands is to draw out an epistemologi-
cal map upon which most of the discussions concerning hadith criticism took place.
And through these discussions the similarities and differences emerge between the
epistemological questions hadith studies and the western conversation around the
epistemology of testimony.
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designated the primary area of investigation as the narrator (speaker) him-
self, as opposed to the report (hadith) or the hearer.'® Their method can be
characterized as essentially non-reductionist since they do not require fur-
ther justification from the hearer to ascertain the truth of the report. This
characterization is further confirmed given that they held that a hadith can
be counted as an independent source of justification for any given belief or
knowledge. They did not designate as a condition in the early period of Is-
lamic history, at least not in the first three centuries, that the report be sup-

ported by the Qur’an or the necessities of reason."’

The early enumeration of certain conditions for a report to be accept-
ed as authentic go back to a host of texts that were narrated from various
hadith critics from the second century of the hijra. These texts cover specif-
ics and do not give a more universal picture of the epistemological frame-
work of the authors in question. However, if these texts are taken together,
they give a broader picture of the epistemological method followed by the
Ahl al-Hadith school when it comes to critiquing reports.

Perhaps the most holistic text that can be relied upon to trace the
genealogical definition presented by Ibn al-Salah for authentic hadiths,"?

is a section from the Risala of al-Shafi‘i. Another important text in this

10 See Al-Hakim al-Naysaburi, Aba ‘Abdullah Muhammad ibn ‘Abdillah. Al-Madkhal
ila Ma'rifat Kitab al-Iklil, ed. Ahmad ibn Faris al-Sallum. (Beirut, Dar ibn Hazm, Ist
edition, 2003): 168.

11 The method of the first three centuries until the fourth was built upon critiquing hadith
from the vantage point of the speaker and not from the vantage point of the content. By
glancing at the longer books of the early period like the book, al-Duafa’ of Ibn ‘Adiy one
can find many hadiths where he ruled it weak from the vantage point of the narrator.
For example he would say so and so narrates mandkir or al-abatil from trustworthy
sources and he does not rule it as untrue due to its content despite the obviousness of
its being forged. And these same hadiths would in later generations be included in the
books of forgeries as for example in the Mawdii‘at of Ibn al-Jawzi and those who came
after him. See for example Ibn ‘Adiy, Aba Ahmad ‘Abdullah. Al-Kamil fi Duafa’ al-Rijal,
ed. Ahmad Adil Abdulmawjud and others. (Beirut, Dar al-Kutub Ilmiyya),
1/413-414, 431-432, 452-453, 492-493, 496-497, 499, 548, 550, 2/ 238-239. For
more information about this trend see Brown, Jonathan: How We Know Early Hadith
Critics Did Matn Criticism and Why It's So Hard to Find, Islamic Law and Society 2008
143-184, 144-145, 150 Islamic Law and Society (2008): 143-184.

12 See, Ibnal-Salah. ‘Ulim al-Hadith, ed. Nur al-Din ‘Itr. (Beirut, Dar al-Fikr al-Mu‘asir),
11-12.
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regard belongs to Abdullah al-Humaydi which is cited by al-Khatib
al-Baghdadi in his, al-Kifaya.'® Ibn al-Salah’s definition is based upon five
conditions, all of which relate to the persona of the speaker vis a vis his
intellectual aptitude, ethical traits and the manner through which the tes-

timonial chain connects.

However, the most essential variable of all of these is the ethical dimen-
sion, which is broadly referred to as his reliability'* (thiga) and more spe-
cifically it relates to his uprightness (‘adala). In other words, if the narrator
passes the test of uprightness, his reports enter into the realm of acceptance
and being relied upon. An important exception to the acceptance of testi-
monies provided by upright narrators is if it becomes clear that the narrator’s
intellectual faculties pertaining to memory and precision are mostly or com-
pletely faulty or if it becomes clear that the chain of testimony itself is cut.
The critical apparatus of hadith scholars deemed a narrator who has mostly
faulty memory as a narrator who is extremely weak and it could even lead to
his being removed from the category of uprightness altogether. Therefore,
the majority of the epistemological work for Ahl al-Hadith is focused on the

narrator and the extent to which trustworthiness is realized in him.

This broad methodological approach should not blind us to the spe-
cifics that took place behind the scenes which can be characterized as a
type of background system of evaluation."* In order for us to come to know
whether a given narrator is in fact trustworthy the scholars of this meth-
od employed what can be called a virtuous loop of explanatory trustwor-
thiness. This can be further understood in the following manner: The crit-

ic from which we receive the judgement about any given narrator must

13 See Al-Shafi‘l, Muhammad ibn Idris. Al-Risdla, ed. Ahmad Muhmmad Shakir. (Egypt,
Matba‘at Mustafa al-Babi al-Halabi, 1938), 369-372; Al-Khatib al-Baghdadi, Abi
Bakr Ahmad ibn ‘Ali ibn Thabit. Al-Kifaya fi ‘Ilm al-Riwdya. (Beirut, Dar al-Kutub
al-Ilmiyya, 1988), 24-25.

14 See Al-Khatib, Al-Kifaya, 31-32; Al-Suyuti, Tadrib al-Rawi, 1/ 53; Al-Jazd'iri, Tahir.
Tawjih al-Nadhar ila Usal al-Athar, ed. Abdulfattah Abu Ghudda. (Aleppo, Maktabat
al-Matbu'at al-Islamiyya, 1*edition, 1416 AH, 1995), 1/ 10S.

1S In order to further understand this term and its specifics see: Lehrer, Keith, Jennifer
Lackey and Ernest Sosa: Testimony and Trustworthiness, the Epistemology of Testimo-
ny: 145-160
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himself pass through a process of criticism at the hands of other critics and
those other critics due to their role must also pass through a type of criti-

cism which is itself subject to criticism.

We can categorize individuals taking part in the narration of reports
into three types: individuals who narrate, those who critique, and those who
narrate and critique. The individual that only narrates is the object of knowl-
edge; his person is subject to various judgements from other critics. In con-
trast, the individual who is only a critic, he is the agent doing the knowing
and critiques others. As for the individual who is both a narrator and critic,
he is an individual who is the object of knowledge as well as being the agent
who knows. This means that by the narrator simply passing on the report we
enter into a virtuous loop of explanatory trustworthiness, the highest level
of which is that we reach consensus on the judgement of a specific individu-
al who is himself a critic. In the case that this individual critic achieves con-
sensus or more agreements from other critics then he is elevated to a level

where it becomes difficult for his judgements to be contradicted.

As for the lowest level of verification, it occurs when the judgement of
an individual critic is rejected in a specific narration. If this rejection occurs
more than once in other reports, then that individual’s critiques and judg-
ments are rejected. This background system of evaluation is evidence that
hadith scholars did not suffice themselves with accepting any knowledge a
speaker might testify to by merely justifying their belief on testimony as an
independent source of knowledge. Rather, they exerted effort to guarantee
the authenticity of the report. As such, the gullibility sometimes associat-
ed with the non-reductionist camp by those on the other side of the debate
does not apply to the Ahl al-Hadith movement. In short, we can summa-
rize the methodology of the hadith scholars from two different angles: In
principle their methodology is non-reductionist, and in application, it’s a

hybrid methodology.
All of that relates to investigating the report itself. As for the meaning

of truth, the generally accepted definition among Ahl al-Hadith limits truth

to: the correspondence of a report to reality, whether that report matches

—100 —
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the belief of the narrator or doesn’t.’® Therefore, in order for a report to be
characterized as true, it must not only correspond to the speaker’s belief, it
must also correspond to reality itself. In other words, there cannot be a con-
tradiction between the necessity of reality and the content of the report.
For example, if one were to report that the earth is above him, while truly
believing it to be the case, he is still communicating a falsehood since his
testimony contradicts reality. Since this position holds the condition that
the report match reality regardless of whether it matches or does not match
the belief of the speaker, it is requiring something more than a simple ac-
ceptance of testimonial knowledge. From this vantage point, the methodol-

ogy of hadith scholars can further be described as being a hybrid.

Specific Strands: The Mu‘tazila and the Hanafis

The early discussions concerning hadith criticism go back to debates
that took place between the Mu'tazila and the Hanafis, whether it was be-
tween each other or with the school of Ahl al-Hadith. Perhaps the most sa-
lient topic debated in early Islamic history is the demonstrative or authori-
tative power (hujjiyya) of a singular report. This specific debate will help us

greatly in understanding the epistemological conditions each group required.

As will be discussed below, the exact methodology of the Mu'tazila
when it comes to reports is open to interpretation. However, if one reads the
texts of their detractors one gets a particular picture of what their methodol-
ogy was. As such it is useful to start there. In the early texts of Ahl al-Hadith,
we find the general characterization of the methodology of the Mu'tazila, in
terms of their accepting or rejecting of reports, as it being based upon the

idea that one narrator is insufficient for accepting reports. Rather, in order

16 See Al-Juwayni, Imam al-Haramayn Abu al-Ma‘ali ‘Abd al-Malik ibn ‘Abd Allah. Al-
Talkhis fi Usil al-Figh, ed. Abdullah Jawlam al-Naybali and Shabir Ahmad al-Umari.
(Beirut, Dar al-Basha'ir al-Islamiyya, 1* edition 1417 AH, 1996), 2/ 277-279; Al-
Hazimi Aba Bakr Muhammad ibn Musa, Shuriit al-A'imma al-Khamsa, Thalath
Rasd'il fi ‘Ilm Mustalah al-Hadith, ed: Abdulfattah Abu Ghudda, (Maktabat al-Mat-
bu‘at al-Islamiyya — 2™ edition, 2005), 134; Al-Zarkashi, Badr al-Din ibn Bahadir ibn
‘Abdillah. Al-Bahr al-Muhit fi Usil al-Figh, ed. Shaykh al-Qadir Abdullah al‘Any — ed:
Sulayman al-Ashqar. (Kuwait, Ministry of Endowments and Islamic Affairs, 2™ edi-
tion, 1413 AH, 1992), 4/ 221-222.
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for a report to be accepted, there must be at least two, three, four, 10, or 20
narrators.'” Regardless of the number, these texts agree in their characteriza-
tion of the methodology of the Mu'tazila as being an approach that is skep-
tical of reports, or at least skeptical of a single narrator. More broadly this
means that in order for testimony to be accepted as an independent source

of knowledge, it must be strengthened by another narrator.

One area of ambiguity that arose is what exactly is meant by requiring
another narrator. Two possible interpretations arose: The first possible in-
terpretation is that at every level of the testimonial chain there be at least
two narrators. In other words, at the first level there are two narrators and
from each of those two narrators one narrator hears the report and passes
it on. The other possible interpretation holds that what is intended is a ge-
ometric progression (sequence), such that at every level of the testimonial
chain, each narrator must have two individuals hear from them the report
and so on and so forth. This would mean that at the second level there are
four narrators and at the third level there are eight narrators and so on and
so forth. There is not a clear text from either the Mu'‘tazila themselves or
Ahl al-Hadith that designates one of the two possible interpretations as a

condition for accepting reports.

In any respect, the main condition of the Mu'‘tazila, based upon the
texts of Ahl al-Hadith and the texts of the Hanafis (Ahl al-Ra’i), is a mul-
tiplicity of narrators. This epistemological position of the Mu'‘tazila can be
characterized as a hybrid position when it comes to the reduction ques-
tion. They are not sufficed with one narrator to accept a report, rather, they
require the hearer to seek out the same report from another source. Giv-
en that this second path is also itself a report, they are in agreement with
Ahl al-Hadith in that they consider testimonial knowledge an independent
source of knowledge or belief. The hearer is thus justified in relying only
on testimonial knowledge and is not required to seek out non-testimonial

justification. However, it is still requiring from the hearer something more

17 Ibn Qutayba, al-Daynuri. Ta'wil Mukhtalif al-Hadith, ed. Abu Usama Salim ibn Eid
al-Hilali al-Salafi al-Athari. (Riyad, Dar Ibn al-Qayyim and Cairo, Dar Ibn Affan, 2™
edition, 2009), 149-150.
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than simply accepting a testimonial report by requiring at the very least a
second narrator. This further work and complexity matches what we have

glossed as a hybrid.

However, if one studies the texts of the Mu'‘tazila themselves, they will
find that this condition is part of a more complex system. The background
context is that a singular testimonial report, even when it is supported by an-
other report, cannot be accepted as an independent source of knowledge if it
contradicts the Universal First Principles of Kalam."® To highlight this point
even further, if a singular testimonial report contradicts either of the Univer-
sal First Principles of Kalim: Monotheism and Justice (al-Tawhid wa al-Adl)
then this report is deemed as not having any demonstrative or authoritative
power even if it is supported by other testimony. Even if the report reached a
level of mass transmission (tawatur) the Mu'tazila would then employ figu-
rative interpretation so that it could correspond with both of their Frist Prin-
ciples. Therefore, it seems from their texts that they are not as concerned
with the number of reports as characterized in the books of their opponents
as much as they are concerned about the content of the reports not contra-

dicting their theological principles.

For the Mu'tazila, the role of reports, is to further emphasize the con-
tent of the two principles. Thus, true Prophecy can be tested vis a vis these
two principles. Therefore, if a given report contradicts those basic first prin-
ciples it cannot be accepted because its justification is conditioned on its

not contradicting stronger evidence, namely said rational first principles.

Another important and related element of the verification method-
ology of the Mu'tazila is their presumption of a bad opinion of narrators
broadly speaking.'” For example, the Mu‘tazili Aba al-Qasim al-Balkhi
writes in his introduction to his book, Qabil al-Akhbar wa Ma'rifat al-Rijal,
“... I'feared that you would go to excess in your good opinion of those who

are associated with the transmission of hadith,” and he ends the section by

18 Al-Ka'bi, Abu al-Qasim al-Balkhi. Qabul al-‘Akhbar wa Ma'rifat al-Rijal, ed. Abu Amr
al-Husayni ibn Umar ibn Abdulrahim. (Beirut, Dar al-Kutub al-Iimiyya). 1/17.

19 1Ibid, 1/17
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saying, “... so that you know that it is obligatory and necessary to verify
through investigation, and to give precedence to a bad opinion of them.”*°
He explains in the introduction that he wrote said work as a tool for those
who ascribe to their theological school. Within it he gathered information
that could be used by those who ascribe to his theological school against
some of the most important hadith scholars on the other side of the theo-

logical spectrum.

While they held that perception and reason are independent sources
of knowledge, their view of testimony’s function was that it be used in sup-
porting the rational arguments used in Kalam. In summary, the methodol-
ogy of the Mu‘tazila is built upon a method of skepticism toward reports,
a bad opinion of narrators, an epistemological pre-judgement towards the
content that will be accepted, as well as giving preference to demonstrative
rational proofs over testimony. Based on this conclusion, their school can
be described as reductionist and not a hybrid, in contrast to how we found

their school characterized in the Sunni corpus.

In addition to the differences mentioned above, the meaning of
falsehood in the texts of the Mu‘tazila also differs from the understand-
ing laid out by Ahl al-Hadith since they regarded it as relating only to the
belief of the speaker as opposed to its correspondence to reality.** Thus,
the narration would be considered false if what the narrator reports con-
tradicts his own beliefs. According to them, if he narrates something that
contradicts reality but matches with his belief then his narration still falls
within the realm of truth. In that case, it would be characterized as a mis-
take as opposed to being categorized as a falsehood. For example, if he
narrated that the earth is above him, while actually believing that, then
his narration can produce knowledge for the hearer, and it is not incum-
bent upon the hearer to exert any extra effort to make sure that the report

corresponds to reality.

20 Ibid, 1/17

21 See Al-Zarkashi, al-Bahr al-Muhit, 1/ 221-222; al-Laknawi, Muhammad ‘Abd al-
Hayy. Dhafr al-Amani bi Sharh Mukhtasar al-Sayyid al-Sharif al-Jurjani fi Mustalah
al-Hadith, ed. Abdulfattah Abu Ghudda. (Aleppo, Matkabat al-Matbu'at al-Islamiyya,
3“edition, 1416), 31-32.
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In the texts of the HanafTs we find that the period that came after the
students of Imam Aba Hanifa can be categorized into two groups: The
first was a group that followed Abu Hasan al-Karkhi and can be seen as
generally following Ahl al-Hadith, when it comes to the epistemological
treatment of reports. One important caveat being that they required an
extra step for justification: making sure that the testimony of a trustwor-
thy narrator does not contradict the text of the Qur’an. Should it contra-
dict, the result for them is rejection of the report.>* This additional step,
even though it calls for further evidence, does not remove the methodolo-
gy from the non-reductionist camp since there is no requirement for justi-
fying knowledge or belief on anything outside of the purview of testimo-
ny itself. In fact, by adding this condition, it serves as a defense against any
accusations of a gullible or naive form of non-reductionism since it counts
reports as secondary to the Qur’an which is itself mass transmitted. This
entails that mass transmission is the essential epistemological source re-
lied upon by this group and singular reports have demonstrative and au-
thoritative power if they do not contradict the text of that which is mass
transmitted. Like the Mu‘tazila they’ve put a condition or a check on sim-
ple testimony; to compare it against another source of knowledge. In the
former’s case it was their theological principles and for this subsection of
the Hanafis it is the mass transmission of the Qur’an. Therefore, we can
characterize this group as a hybrid since it does not consider hadith texts
as independently strong enough to produce knowledge completely on

their own without first passing this comparative test.

22 See Al-Shirazi, Aba Ishaq Ibrahim ibn ‘Ali. Al-Luma’ fi Usil al-Figh, ed. Dr. Muh-
yiddin Mistawi, Yusuf Ali Badiywi. (Damascus, Dar al-Kalim al-Tayyib), 157-158;
Al-Razi, Fakhr al-Din Muhammad ibn ‘Umar. Al-Mahsil fi ‘Tim al-Usil, ed. Taha Jabir
Fayyad al-Tlwani. Beirut, Mu'assasat al-Risala, 2™ edition, 1412 AH, 1992 4/ 432-
433; Al-Amidi, ‘Ald’ ibn Muhammad. Al-Ihkam fi Usil al-Fighm, Commentary by:
Abdulrazzaq al-Afifi. (Beirut, Dar Ibn Hazm, 1* edition, 1424 AH, 2003), 2/143-
144; ‘Ala’ al-Din ‘Abdul‘aziz ibn Ahmad al-Bukhari. Kashf al-Asrar ‘an Usal Fakhr
al-Islam al-Bazdawt, ed. Muhammad al-Mu‘tasim billah al-Baghdadi. (Beirut, Dar
al-Kitab al-Arabi, 3 edition, 1417 AH, 1997), 2/707-708; Ibn Qayyim al-Jawziyya.
I'lam al-Migqi‘in ‘an Rabb Al-Alamin, ed. Ahmad Abdussalam Al-Zi‘bi. (Beirut, Dar
al-Arqam ibn Abi al-Arqam, 1* edition, 1418 AH, 1997), 1/ 27-28; al- Zarkashi, al-
Bahr al-Muhit, 4/343; Ibn Malak, ‘Abd al-Latif. Sharh al-Anwar fi Usil al-Figh — A
Turkish edition in Istanbul, 210-211; al-Laknawi, Dhafr al-‘Amani, 66-67.
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As for the second group of Hanafis, they followed ‘Isa ibn Aban, the
student of Muhammad ibn al-Hasan al-Shaybani. This group only consid-
ered singular reports as a separate independent source of knowledge in law
if the narrator was an upright jurist.”® Their epistemological method thus
relies on two parts: The content of the report and the knowledge of the nar-
rator concerning the content of the report. However, if an upright narrator
who is not a jurist narrates a report related to content of the law that con-
tradicts juristic analogy and there is no room for figurative interpretation,

then the text is rejected.**

This method cannot be characterized as non-reductionist since it does
not suffice itself with the report of the narrator as an essential independ-
ent source of knowledge, rather, it adds another condition; that the narra-
tor know the content of the report. In other words, this is a hybrid position
which views the report as being in principle capable of independently pro-
ducing knowledge. However, juristic knowledge for this group, is in its es-
sence not limited to testimony, rather, it is a process that includes reason
and analogy. The result is that preference is given to the proof which relies
upon reason and not the one merely based upon testimony. Therefore, Ibn
Aban’s methodology can be described as a moderate reductionist method
since he accepts the testimony of the narrator who knows the content of the
report but is skeptical of the report of the narrator who does not know the

content of the report if it contradicts juristic analogy.

23 See Al-Dabusi, Abu Zayd ‘Ubaydillah ‘Umar. Ta'sis al-Nadhar — followed by a treatise
by: al-Imam Abi al-Hadan al-Karkhi in al-Usal, ed. Mustafa Muhammad al-Qabbani
al-Dimashgqi. (Beirut, Dar ibn Zaydun), 156-157; Al-Dabisi, Aba Zayd Ubayd Allah
ibn “‘Umar. Taqwim Usil al-Figh wa Tahdid Adillat al-Shari, ed. Abduljalil Ata. (Da-
mascus, Dar al-Nu‘man lil ‘Ulum, 1* edition, 1426 AH, 2005), 1/408; Al-Sarakhsi,
Abu Bakr Muhammad ibn Ahmad ibn Abi Sahl. Usil al-Sarakhsi, ed. Abu al-Wafa’ al-
Afghani. (Beirut, Dar al-Kutub al-Tmiyya, 2™ edition, 1426 AH, 2005), 1/339-340;
‘Al2” al-Din al-Bukhari, Kashf al-Asrar, 2/707; Ibn Malak, Sharh al-Manar, 209-211;
al-Laknawi, Dhafr al-Amani, 66-67.

24 Ibid.

—106 —



SAHIH-1 BUHARI | GELENEKSEL VE CAGDAS YAKLASIMLAR

Al-Bukhari

We do not have a complete and clear text from al-Bukhari laying out
his epistemological criteria for accepting testimony. However, one can trace
and extract his methodology through the narrations he reported, as well as
through the acceptance of other hadith critics of his text, and through par-
tial texts we have received from him as we will see shortly. The intent be-
hind mentioning al-Bukhari in this section of the study is to map him onto
the broader epistemological discussions taking place in early Islamic histo-
ry. A more thorough study of his detailed critera will be addressed further
on in the study.

Al-Bukhari is widely accepted as a critic and a compiler of authen-
tic reports following the methodology of Ahl al-Hadith. Therefore, in line
with their general methodology, the essential element of his method is the
uprightness of the narrator as opposed to the number of narrators. Further-
more, the focus is on the narrator regardless of the content of the report,
even if the report is theological in nature or juristic. This also entails that he
does not require the other conditions mentioned previously, such as that
the report not contradict other reports, be they Qur’anic or from the broad
hadith corpus. Nor does he require a condition that testimony not contra-
dict juristic or theological knowledge. Therefore, his epistemological sys-
tem is non-reductionist in nature since he views testimony as a separate
and independent source of knowledge through which we can justify knowl-
edge. We are not required to seek evidence outside of testimony like ration-

al proofs or perception as a condition for justifying knowledge.

However, this initial characterization of his methodology will slow-
ly change if one pays attention to a host of factors, the most important of
which is the personality of al-Bukhari himself. Al-Bukharl is not a mere nar-
rator of a few singular reports, rather, he narrated entire books covering
broad and integrated subjects like his Sahih (the focus of this study), or
his al-Adab al-Mufrad, as well as authoring other books that took on vari-
ous specific subjects. Al-Bukhari was also a critic, he included his opinions

in many works of various sizes as we find for example in his Tawarikh, all
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of which include narrator criticism. Therefore, al-Bukhari can be character-
ized as a narrator-critic since he narrated reports and used them to compile
broad and integrated works like his Sahih and critiqued narrators as well.
Some of said narrators he directly heard from and some he did not direct-
ly hear from. Some he included in his Sahih and other were names men-
tioned in other works. All of this entails that al-Bukhari as a figure is part of
avirtuous loop of explanatory trustworthiness which provides an extreme-
ly strong confirmation of any of his judgements and criticisms. By his being
part of this virtuous loop, as well as his acceptance of a background system
of evaluation, we find that his methodology while generally being non-re-
ductionist, is a hybrid when it comes to implementation since he requires
additional verification. This additional verification protects him from the

accusations of gullibility often associated with extreme non-reductionists.

Al-Bukhari: His Criteria and
the Epistemology of Reports

The goal of this section is to analyze the criteria of Al-Bukhari, epis-
temologically, and from there assess where his method falls on the spec-
trum presented by the epistemology of testimony. Furthermore, the goal
is to then assess what some have characterized as a weakness in his meth-
odology and to assess what subtle epistemological additions his method
employed that might have surpassed the various other epistemological
schools. In the hopes of achieving the aforementioned goals, this section
will cover three subsections: The personality of the author, the title of the
book, and the meaning of the word, shart “criteria.” With regard to the term,
“criteria,” we will analyze the various theories that pertain to it, as well as
practical examples from the hadith included by him that became a place of

disagreement among hadith critics.

1: The Personality of the Author

It was previously mentioned that in the early era of hadith transmis-
sion, individuals taking part could be categorized into one of three catego-

ries: a narrator, a critic, or an individual who is a narrator-critic. Al-Bukhari’s
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personality combined both the quality of being a narrator and of being a
critic. In both of these roles, narrating and critiquing, al-Bukhari did not
limit himself to what is found in his Sahih, rather, he compiled other works
where he narrated and critiqued, like his, al-Adab al-Mufrad. In addition
to this, his narrator criticism included his own teachers, the teachers of his
teachers, and those who came before them in the testimonial chain wheth-
er said individuals are found in his Sahih or in other books of the hadith
corpus. Importantly, this means that we are speaking about a very rich per-
sonality when it comes to Hadith Studies, whose methodology intersects
at various levels and from various vantage points. Therefore, in order to un-
derstand him and his methodology we must compare and contrast what he
has narrated in his Sahih with what he has narrated outside of the Sahih, as
well as compare and contrast his critique of narrators in the Sahih with his

critique of narrators outside of the Sahih.

Given these important characteristics of al-Bukhari, his methodology
can be described as employing what Lehrer first called, “a background eval-
uation system.””® This background system protects his methodology from
accusations of gullibility and shallowness which the more extreme non-re-
ductionist methodologies fall prey to.?® Instead, his methodology can be
described as requiring additional evidence and justification for the conver-
sion of a given testimony to knowledge or belief. He employs what can be
called an interactive loop or as Lehrer coins it, “a virtuous explanatory loop

of trustworthiness.”?”

According to Lehrer, trustworthiness is an additional process beyond
the early stages of childhood wherein a child gullibly accepts all that is
transmitted to him. Thus by requiring the seeking out of trustworthiness

the method avoids objections and characterizations of the most extreme

25 Lebhrer, Testimony and Trustworthiness, 150.

26 These are two accusation and objections leveled by the opposing reductionist camp
against the non-reductionists since they do not require that a hearer do any extra
work to justify accepting the testimony of an informant. This is because the non-
reductionists believe that testimony is an independent source of knowledge and that
is enough to justify accepting testimony without further justification just as we do
with reason and our senses.

27 Lehrer, Testimony and Trustworthiness, 145.
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gullible expressions of non-reductionism that place no responsibility on
the hearer.”® Lehrer presents a number of examples in which the inform-
ant deliberately intends to be untruthful because of his foreknowledge that
the hearer will lie about the report and thus lies so that the end result will
be that the hearer will convey other than what he heard. The result of these
examples is that the content of the testimony is true. The reason the author
focuses on these examples is to show that a singular focus on the inform-
ant, or the hearer, or the content alone, is not sufficient. Rather, he presents
the solution of taking into consideration the past occurrences and etiology,
which is known in hadith studies as the study of hidden defects ‘illal.

This solution is a result of the trustworthiness process through which
we verify the uprightness of a given narrator. His uprightness does not
mean his perfection or his infallibility.*® This trustworthiness process re-
quires two conditions: That the narrator be upright and that the judgement
concerning his uprightness be correct. The second condition is an essential
part of any given judgement since every critic can say that their judgement
about any given narrator is correct. The solution to this objection is what
Lehrer calls, intersubjective agreement.*® In other words, the agreement of
the body of critics on that judgement. This does not occur except through
an interactive loop®! which entails: that the critic’s own judgements are
subject to criticism by other critics, and that their criticism is also subject

to criticism from one another.

This loop yields foundational principles, among them: 1- The critic is
only upright in his acceptance of the reports of others if he is upright in his
assessment of them. 2- The critic is only upright in his assessment of others
if he is upright in his assessment of others based upon others’ assessment
of his own ability to assess.** In summary, the theory of the interactive loop
states that a critic can only be upright in the event that he and his assess-

ments are subject to assessment by others. Through this loop we can justify

28 Ibid, 145.
29 1Ibid,, 150.
30 Ibid,, 150.
31 Ibid,, 150.
32 Ibid, 154.
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the reliance on testimony as an independent source of knowledge. And
through it we evade the accusations of gullibility often leveled against ex-
treme forms of non-reductionism. This characterization of non-reduction-
ism with the childhood acceptance of all testimony presented to the hearer
only applies to extreme forms of non-reductionism that do not require any

extra process of justification or verification.

The background system of evaluation can help us better understand
the essence of early hadith criticism more broadly as well as the reason that
al-Bukhari outstripped others in that early period of transmission, specif-
ically. It can help us better understand why he was given preference over
other narrators, critics, and narrator-critics.® In any given context, if a
critic were to cast judgement on any given report or on any given critic,
it would be assumed that his own person would be subject to the inter-
active loop. However, if that loop does not exist in any given society then
that community’s epistemological justificatory apparatus can be said to be
childlike and gullible. If, however, the interactive loop does exist, then the
size and depth of the loop is evidence of the size and depth of the commu-
nity’s epistemological justificatory apparatus. The historical reality is that
Islamic Civilization’s Critical Library (Kutub al-Rijal) is possibly the larg-
est section of the broader library of Islamic history. This library rarely ever

leaves out a narrator, let alone a critic.

Al-BukharT’s own texts serve as one of the foundational parts of this
large library. We would not be exaggerating if we claimed that the person
of al-Bukhari, as well as his narrations, and his criticisms, represent a large
part of the interactive loop. This becomes evident if one takes into account
his peers and those who succeeded them. Whether it was in the critical cor-
pus (Kutub al-Rijal, al-Jarh wa al-Ta‘dil, al- Tabagat) or the corpus of narrat-
ed reports (al-Mustadrakat, al-Mustakhrajat, al-Jami‘ bayn al-Sihah) or the
technical terms corpus (Kutub Usil al-Hadith) we find that he is as an in-

dividual, rigorously studied and plays an essential part.

33 It is important that we not forget the many texts that the critics included in their
writings on the various levels of critics, the content of their criticism, their goals, their
hidden defects, the language used, and the symbols employed.
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This study is not aiming to explain the specific terms employed by
al-Bukhari in his criticism, such as, “they were silent concerning him,” or,
“his hadiths are unacceptable,” or other expressions of criticism.** How-
ever, given the epistemological analysis being conducted, it is hoped that
it will help explain some of the reasons that al-Bukhari’s criteria surpassed
others as well as the extent to which his assessment of other reports and
other critics is accurate. This can be accurately assessed by studying the lev-
el to which al-Bukhari was a part of this interactive loop and the extent to
which his judgements were accepted by those living in his time period and
those who came afterwards. It can similarly be assessed by studying the ex-
tent to which he accepted the criticism of others regarding his reports, or
the reports of others, or the narrators in his chains, or the narrators found
in the chains of others. Any criticism that is rejected by other critics or any
rejection of the assessment of others towards one’s own critique results in
the possibility of that critic being removed from the intersubjective agree-
ment loop. If that repeats from either other critics or from the critic himself
towards their assessment of his own critiques, then he definitely is removed
from the loop. The result is that his critical judgements no longer carry any

weight, or are seen as too cautionary, or too easy going.>®

This is exactly what happened in the Critical Islamic Corpus where we
find groups of critics being characterized with being too lax and others with
being overly cautious or being removed from the loop entirely due to prob-
lems associated with their morality or creed. Similarly, any criticism that is
accepted by other critics and any criticism that is accepted by a critic from
other critics concerning his own assessment raises the stock of said critic in
the loop of verification. Should that two-way acceptance between the critic
and other critics repeat a number of times the result is that he moves to the

forefront of those involved in this loop and all of his judgements become

34 However, it is important because it expresses the uprightness of the personality of
the narrator critic in the greater milieu of critics. See Ibn Hajar al-Asqalani, Hudd al-
Sari li Mugaddimat Fath al-Bari, ed. Shu‘ayb al-Arna’ut and others. (Damascus, Dar
al-Risala, 1* edition, 2013), 2/532-533; Al-Laknawi, Muhammad Abdulhay. Al-Rafi’
wal-Takmil fi al-Jarh wa al-Ta'dil, ed. Abdulfattah Abu Ghudda. (Cairo, Dar al-Salim,
7% edition, 2000), in the footnotes: 141.

35  See al-Laknawi, al-Rafi’ wa al-Takmil, 274, 282-307.
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characterized with uprightness. This is exactly what happened with al-
Bukhari, the narrator critic, be it with regard to the general correctness of
all of his judgements in criticism or the uprightness of the language of his
criticism.*® The goal here is not to present a number of examples of this
process, rather the goal is to delineate the place of al-Bukhari in this loop
and furthermore to come to know the reason behind the subtle precision of

his conditions, epistemologically.*”

As an example of what was mentioned above, we can take as an ex-
ample what three of the most important critics who lived at the time of
al-Bukhari said about him and his narrations. Ibn Hajar narrates a report
in which Aba Jafar Mahmad ibn ‘Amr al- ‘Uqayli says: “When al-Bukhari
compiled his book, al-Sahih, he presented it before Ahmad ibn Hanbal
and Yahya ibn Ma‘in and ‘Ali ibn al-Madini and others and they all ap-
proved of it and bore witness to its authenticity except for four hadiths
within it” AlUqayli said: “And the correct opinion [concerning said four
hadiths] is the opinion of al-Bukhari. They are in fact authentic.”*® These
three individuals represent the strictest critical expert circle of the first
era of transmission, particularly the era of al-Bukhari. Both Ahmad ibn
Hanbal and ‘Ali ibn al-Madini are personalities that are narrator-critics
who were very knowledgeable concerning hidden defects (the discipline
associated with etiology). In addition to this, Ibn al-Madini established
one of the most important epistemological maxims within the critical ap-
paratus used by hadith scholars, “If all of the reports concerning a matter

are not gathered, then the mistakes therein will not become clear.”*® This

36 See al-Laknawi, al-Rafi’ wa al-Takmil, 306-307.

37 And yet the intent of al-Bukhari in the compilation of his Sahih- as was mention by
al-Hazimi in his, Shurat al-A'imma al-Khamsa — was to compile a book that included
hadiths that there was agreement on their authenticity. His intent was not to gather
a book that included only narrators whose uprightness was agreed upon. See pages:
183-184. Hence the background system can be seen as an instrument used by al-
Bukhari in order to achieve his primary objective which is compiling a book that
included hadiths that there was agreement upon concerning their authenticity.

38 See Ibn Hajar, Huda al-Sari, 1/9.

39 See Al-Khatib al-Baghdadi, Aba Bakr Ahmad ibn ‘Ali ibn Thabit. Al-Jami’ li Akhlag
al-Rawi wa Adab al-Sami’, ed. Dr. Muhammad ‘Ajaj al-Khatib. (Beirut, Mu’assasit al-
Risala, 4" edition, 1996), 2/316.
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quote could possibly be described as an extreme form of testimonial jus-
tification within the epistemology of testimony framework since it does
not suffice its adhererent with one singular testimony, rather, it must be
compared with all other testimonies for it to be judged as authentic and
free of hidden defects.

As for Yahya ibn Ma‘in, he was primarily a critic. Most of his work
focused on the investigation of other narrators, the content of what they
narrated, and investigating the criticisms of other critics. His personal-
ity was described as having the most definitive opinion regarding the
hadiths of the upright narrators of the first three centuries.* Yet still, in
some narrations there is an indication that ibn Ma‘in himself would fol-
low al-Bukhari in what he knew.*' Beyond that, if we were to compare
what these three individuals narrated and the critical judgements they
espoused, with the narrations of al-Bukhari and the critical judgements
he espoused, what we find is that al-Bukhari reached an even higher level
of acceptance in terms of his judgements, consistency and uprightness.**
Based on this we can understand why al-Uqayli gave preference to al-
Bukhari’s opinion regarding the four hadiths mentioned by these three

critics, let alone the authenticity of his book.**

40  See Ibn ‘Adiy, Aba Ahmad ‘Abdullah. Al-Kamil fi Du‘afa’ al-Rijal, ed. Ahmad Adil Ab-
dulmawjud and others. (Beirut, Dar al-Kutub Ilmiyya), 1/264-265

41  See Ibn Hajar, Huda al-Sari, 2/536. Similarly, we can point to other important critics
following al-Bukhari’s opinions, like Ishaq ibn Rahaya. See the same source 2/538.

42 This requires a through comparative study of these four personalities from the books
that came after their era. We suggest that the study be from one of the books that was
authored soon after their era like, al-Kamil fi al-Du‘afd’ of Ibn Adiy.

43 There is another saying that points to the idea that the knowledge gathered by al-
Bukhari is the compilation of the knowledge of the three men mentioned; Ahmad
ibn Hanbal, Ishaq ibn Rahaya, and ‘Ali ibn al-Madini. See: Ibn Hajar, Huda al-Sari,
2/536.
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The Title’s Lexical Meaning44

The title of al-Bukhari’s book according to the manuscripts availa-
ble is, “Al-Jami” al-Musnad al-Sahih al-Mukhtasar Min Umur Rasil Allah
Salla Allah Alayh Wa Sallam Wa Sunanihi wa Ayyamih.”** There is also an
alternative title in the Yanini manuscript which includes the same words,
however, with a different word order, “Al-Jami‘ al-Sahih al-Mukhtasar al-
Musnad.”*® Although word order might help us in analyzing the crite-
ria and methodology of al-Bukhari epistemologically, we will instead fo-
cus on the more important point concerning the lexical meanings of the

words included in the title.

Al-Bukhari blazed his own trail when setting out to compile the
Sahih. He approached the task in a substantively different manner than
what had become the norm for the hadith corpus. At that point in histo-
ry, the corpus was dominated by either the sunnan genre, which organ-
ized reports according to legal subchapters, or the masanid genre, which
organized reports according to the names of the narrators. Instead, al-
Bukhari decided to organize his book according to all of the major parts
of the religion. We also come to know from his biography that he com-
piled the book over 16 years, over two periods. The first period of which
he completed in Medina in the Prophet’s Mosque and the second of

which was spread out over various other lands.*’

By analyzing the hadiths found in the compilation and comparing
them with one another, we can come to the conclusion that the first pe-
riod, in Medina, was the formational period in his work. It was during

this period that he drew out the map of what would be included in the

44 Aby Ghudda mentioned this type of analysis based on the title of the work and its
relation to the conditions of the author in his introduction to, Shurat al-A'immah al-

Khamsa, pg. S8.

45 See the discussion surrounding the title of the Sahih and what is the stronger position
in Abt Ghudda’s book, Abu Ghudda, Abdulfattah. Tahqiq Ismay al-Sahihayn wa Ism
al-Jami" al-Tirmidhi. (Maktabat al-Matbu‘at al-Islamiyya, 1* edition, 1993), 12.

46  https://www.bukhari-pedia.net/book/matn bukhari/1
47  See Ibn Hajar, Huda al-Sari, 2/36, 528, 549.
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compilation in terms of the core parts of the religion. He would end up
including doctrines, laws, etiquettes, history, praiseworthy attributes, and
tribulations each under its own chapter and then subdivided them into
various subchapters while maintaining a connection to the ultimatel goal

of the compilation.

After this first phase of mapping out the chapters and subchapters,
al-Bukhari then proceeded to fill in the various hadiths, each hadith in its
proper place according to the content of the text. Sometimes he would split
ahadith up across multiple chapters, sometimes he would shorten a hadith,
and sometimes he would present it completely. Yet other times he would
repeat a hadith in order to draw attention to an important point in its testi-
monial chain or in order to draw attention to something important in the
content of the report itself. All of this has been discussed in the various

books that analyze the methodology employed by al-Bukhari in his Sahih.*®

This conceptualization of the time frame and method employed by
al-Bukhari helps us understand some of the points of contention that have
been discussed with regards to the compilation. For example, some of the
chapter headings do not have any hadiths listed under them. This type of
problem even led some of the scribes working on the manuscripts to think
that there was something missing and began to fill it in themselves accord-

ing to what was mentioned by Ibn Hajar.*’

If this conceptualization of al-BukharT’s process in compiling the
work is correct, then his methodology is characterized by an element of
reductionism, as it entails a level of pre-judgement. Al-Bukhari has al-
ready conceptualized what the content of the book should be, and that
content corresponds to his conception of the religion itself. Therefore,
al-Bukhari’s outlook on the law and doctrine of the religion played a part
in his compilation of the hadiths found in his work. This is what is some-
times alluded to in the famous quote: “The figh of al-Bukhari is found in

»50

his chapter headings.

48 Ibn Hajar, Huda al-Sari, 1/11. 25-27
49 1Ibid., 1/11-12,23.
50 Ibid, 1/22.
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Al-Bukhari did not include all of the reports he heard in his compila-
tion, rather, he included those reports whose content matched his concep-
tion and school of thought.*" This is further supported by his usage of the
word, “Mukhtasar,” which he placed in the title. This point is further sup-
ported by reports from him that indicate his selection of certain reports
from a much broader amount of reports that he had memorized as well as
his selection of reports from a broader number of reports that were well

known and authenticated in his day and age.*

All of this is not enough to truly characterize al-Bukhari’s methodol-
ogy as reductionist because we do not have any clear text from him where
he rejects a hadith because it contradicts his conception of the law, like we
find in the school of Ibn Aban. Nor do we have a clear text from him where
he rejects a text because it contradicts his doctrine like we found with the
Mu'tazila. Rather, the only thing we can say is that he selected from the
corpus of authentic reports what matched his chapter headings.** Based
on this information we can characterize his methodology as a hybrid be-
tween the two camps since he selected what matched his pre-judged chap-

ter headings while still holding that testimony is an independent source of

knowledge and belief.

The second term in the title indicates that al-Bukhari selected from
the corpus of the hadith of his time only the hadiths that were musnada.
In other words, the corpus up to his time included both hadiths that were

51 From this vantage point we can understand naming him, al-fagih, in some of the bi-
ographical dictionaries as well as their characterizing him as having a more holistic
knowledge of the religion, history, and reports. See Ibn Hajar, Huda al-Sari, 2/535-
538, 540-542, 547. Ibn Hajar alluded to his holistic knowledge of reports in Huda
al-Sari 2/539, 547. Regardless his being nicknamed, al-faqih, is criticized in the bi-
ographical dictionaries of the Hanafi’s in indirect and direct ways. See Al-Zarnuji,
Burhan al-Islam. Ta'lim al-Muta'allim Tariq al-Ta'allum, ed. Marwan Qabbani. (Bei-
rut, al-Maktab al-Islami, 1% edition, 1981), 86-87 as well as al-Laknawi, Muhammad
Abdulhayy. Al-Fawd'id al-Bahiyya fi Tarajim al-Hanafiyya, ed. Ahmad al-Zi‘bi. (Bei-
rut, Dar al-Arqam, 1* edition, 1998), 39.

52 See Ibn Hajar, Huda al-Sari, 2/549; al-Suyuti, Tadrib al-Rawi, 1/172.

53 We suggest that a thorough study be done on the chapter headings that do not have
any reports associated with them so that we can come to better understand his epis-
temological methodology and what if any prejudgments he held.
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connected all of the way back to the Messenger of God (Allah bless him and
give him peace) and those that were not. While there is an ongoing debate
about the inclusion of non-musnad reports in the Sahih, like the mu‘allagat
(suspended reports), the mawgqiifat (companion reports), and the mardsil
(reports missing the companion), still, that does not result in a character-
ization of al-Bukhari’s methodology as being reductionist in nature. This
is because seeking out the chain of testimony is not seen as an essential
element within the reduction and non-reduction debate. Rather it can be
characterized as an extra positive action through which becomes apparent
the connection of the natator to the content of the report via sense percep-
tion. Therefore, al-BukharTs methodology is a hybrid model in contrast to
some of the other Islamic schools that accepted wholeheartedly mursal and
mungqati’ (severed) reports.>* In fact, al-Bukhari’s inclusion of non-musnad
reports in his Sahih was due to various reasons mentioned by critics who
studied the text. Some of the reasons mentioned include: his highlighting
of a hidden defect, its appearing in a title as opposed to the main content
of the chapter, or it being used merely to indicate a central version found
elsewhere.®® As such, one should approach analyzing al-Bukhari’s inclu-
sion of non-musnad reports from the vantage point of the subfield of hid-
den defects*® and not from the vantage point of whether such an inclusion
of reports constituted a break with his epistemological methodology. Ac-
cordingly, we can categorize the reports found in the Sahih as those which
al-Bukhari included from the vantage point of his epistemological method
as a narrator and those which he added from the vantage point of his epis-

temological method as a critic.

The third term that makes up the title further clarifies his method-
ology — as we have seen previously — that he has selected reports from
the hadith corpus. His selection was based upon two core parts: Reports
that were both musnad and authentic. His selection of authentic reports

was from two vantage points: The first: authentic reports that were in

54  Like the HanafTs and the Maliki’s in the second century.
55 See Ibn Hajar, Huda al-Sari, 1/25-26, 33-34.

56 In other words that they are rare occurrences that take place in the book for specific
pedagogical, epistemological, and critical ends.
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circulation in his era. The second vantage point: the authentic reports that
al-Bukhari himself memorized. This means that we can find authentic re-
ports outside of al-Bukhari’s Sahih in his other books or in other texts be-
longing to various other authors of the Sunna.*” Importantly, however, his
selection of specific authentic reports indicates a specific purpose and dis-

tinction for said reports based upon his epistemological methodology.

The fourth and final term in the title, al-mukhtasar, is understood from
the other three terms already explored, al-jami’, al-musnad, and al-sahih.
The next step is to analyze his epistemological methodology in light of all

that has been mentioned.

The Meaning of the Word Shart and its Usages:*®

Hadith Studies, whether in the early period or in the later period, did
not limit the usage of the word shart to one meaning that can then be ex-
pressed with a specific definition. Nevertheless, the term was employed by
hadith critics, especially in the later period. Perhaps the closest definition
for the term, in terms of its linguistic meaning and the intent behind its
usage, is what we find in the books of usal: That which a judgement re-
lies upon in absence, not in existence. In other words, while in its absence
the judgement does not exist, in its existence there is no necessity for the

judgement to exist.>® Therefore, in terms of the focus of this study, a shart

57 Ttis for this reason that we find some authors suggest some additional hadith that al-
Bukhari should have mentioned by necessity due to his condition that can be found
in these other reports he left out. An example of this is what we find in al-Daraqutnf’s,
Ilzamat wa al-Tatabbu'

58 For the purposes of this study we translated the word shart/shuruat as criteria since it
best conveys what is meant by al-BukharTs shurat. However, linguistically the word
is best translated as condition(s). This particular section, since it is a linguistic and
philosophical analysis can best be understood by keeping the English word, “condi-
tion(s),” in mind.

59 See Al-Kafawi, Abu al-Baqd’. Al-Kulliyyat, ed. Adnan Darwish Muhammad al-Mas-
ri. (Beirut, Mu'assasit al-Risala, 2™ edition, 1998), 504; as well as Ibn Kamal Pasha.
Furiiq al-Usil, ed. Muhammad Abdulaziz al-Mubarak. (Dar Ibn Hazm), 65-67. Abu
Ghudda held the position that the word condition does not mean what was men-
tioned above, rather, it means the methodology by which an Imam chooses which
hadiths to include with their chain in his text and which not to include. See his in-
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of any given critic whether explicit or implicit, if it does not exist in a given
report, then it should not be included. But it does not mean that all reports
that have that shart must necessarily be included in his compilation.®® This
means that the logic of entailment in shuriit does not apply whereas the log-
ic of tatabbu’ does apply since it results in a contradiction between the re-

port and the shart.®*

The mostimportant works in the genre of books that studied the shurut
of various hadith critics in an explicit way is, Shuriit al-A'immah al-Sitta,
of Muhammad ibn Tahir al-Maqdisi and Shurit al-A'immah al-Khamsa, of
Abii Bakr al-Hazimi.%> These two books are the most relied upon works of
the shurit literature. However, both of these texts were preceded by a num-
ber of works that relate to the question of shuriit in either direct or indirect
ways. Examples of works that preceded these two seminal books are: the
introduction to the books that were compiled, or treatises written about
those compilations, or the books themselves, or other books that followed
in the footsteps of those authors in their methodology and application like

the genres of al-mustakhrajat, al-mustadrakat, al-ilzamat, or al-tatabbu'at.

Thus, we can glean the shart of an author from one of three methods:
The first are theoretical conditions. These are the criteria that the author
lays out himself in the introduction to his text as in the example of Muslim
in his Sahih and Ibn Hibban in his Sahih. Or the author might have spe-

cifically delineated his criteria in a treatise related to his book as we find

troduction to both al-Maqdisi Abu al-Fadl Muhammad ibn Tahir, Shuriit al-A'imma
al-Sitta, ed: Abdulfattah Abu Ghudda. (Maktabat al-Matbu‘at al-Islamiyya — 2™ edi-
tion, 2005); and al-Hazimi, Shuriit al-A'imma al-Khamsa, 58. The reasons I choose
this definition is because of its overlap with epistemology and what impact it has in
understanding the methodology of al-Bukhari from both the positive and negative
vantage point as will become evident shortly.

60  Unless there is a complete induction or a near complete induction.

61 See the commentary on Al-Daraqutni’s, Aba Al-Hadan ‘Ali Ibn ‘Umar. Al-Izamat wa
al-Tatabbu', ed. Abu Abdurrahman Mugbil ibn Hadi al-Wadi‘i. (Beirut, Dar al-Kutub
al-Ilmiyya, 2™ edition, 1985), 116.

62 And before them Al-Hafidh Abu Abdullah Muhammad ibn Ishaq ibn Manda d. 395
except for the fact that his work is limited to the conditions in both receiving and nar-
rating a report. See the commentary of Abu Ghudda on al-Hazimi, Shurat al-A'imma
al-Khamsa, 109.
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for example in ‘Tlal al-Tirmidhi al-Saghir and in Risalat Abi Dawid ila Ahl
Mecca. The second are the applied criteria. These are the criteria one can
glean and extract from the compilation of the author itself. The majori-
ty of the criteria found in the hadith corpus are of this type. Examples of
this include: the Muwatta’ of Malik, the Sahih of al-Bukhari, the Sunnan of
Ibn Majah, the Sunnan of al-Nasa'i, and others.%® The third and last type
are the criteria reached by induction. We find this genre in the works of
the critics who followed the first era of transmission, whether it is in the
texts of those who busied themselves with one specific book or with many
books. Examples of this genre are the works of al-Daraqutni, Aba ‘Ali Al-
Jayyani, Aba Mas’id al-Dimashgqi all on the Sahih,®* or the work of al-
Hakim in his al-Madkhal wa al-Ma'rifa, or through the works of the shurit
genre like the works of al-Hazimi and al-Maqdisi, or through the works of
hadith terminology. Since we do not have an explicit and complete text
from al-Bukhari concerning his conditions in his Sahih, we must therefore
resort to analyzing his conditions based upon applied conditions, induc-
tions, as well as texts and quotes we have narrated to us from him or that

he included in his work.

Theoretical criteria are different than applied and inductive ones in
that theoretical criteria have a pronounced text that we can go back to for
arbitration. Through such pronouncements we can come to know; in a pos-
itive manner, via an epistemological analysis, if the author adhered to said
criteria or not. An example of this are the Tabagqat al-Ruwat al-Thalatha
mentioned in the introduction to Sahih Muslim, or the very meaning of
husn found in al-Tirmidhi. As for applied or inductive criteria, most of the
work that can be done is negative as opposed to positive. Meaning, we can
say something is not of his criteria as opposed to saying something is part
of it. Importantly, we cannot hold the author necessarily accountable for
that which he did not say, or that which he did not provide clearly as a cri-
terion. However, we can, based upon what we induce from what is evident,

extrapolate from such cases. This type of analysis can be called negative as

63 This is the meaning that is understood from Muhammad ibn Tahir al-MaqdisI in his
book, Shurit al-A'imma al-Sitta; that this is the only type of condition that exists. pg. 85

64  See Ibn Hajar, Huda al-Sari, 2/277.
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opposed to positive. When it comes to the shurit of al-Bukhari, most are
negative and not positive. All conditions will thus be formulated as: his cri-

teria are not this, as opposed to saying his criteria are that.%®

Al-Bukhari’s Statements

We can find al-Bukhari’s own statements on his methodology by look-
ing at the title of his work, what he said about why he compiled the work,
dreams that he alluded to concerning his work, and what he particularly
said concerning his book and the exclusion of anyone who held the the-
ological doctrine of Irja". The meanings of the title have already been dis-
cussed except for the meaning of the term, sahih. Those meanings are fur-
ther bolstered by reports narrated from him. From among said reports is
that al-Bukhari said: “We were with Ishaq ibn Rahaya and he said, ‘Perhaps
one of you could compile a short work on the authentic reports of the Mes-
senger of Allah, Allah bless him and give him peace. He [al-Bukhari] said,
That entered into my heart and I began compiling al-Jami” al-Sahih.”%® This
report includes three terms also used in the title of his work, “al-sahih, al-

mukhtasar, and al-jami’.

There are other reports that indicate the intent behind shortening his
book, like al-BukharT’s saying, “I compiled the Sahih from 600,000 hadiths.”
And his saying: “I did not include with a full chain in this book except that
which is authentic. What I left out of authentic hadiths is many more.” And
his saying, “I did not include in my book, al-Jami’, except that which is au-
thentic but Ileft out of it that which is also authentic so that the book would

not be long”®” This means that the word, ikhtisar, to shorten, - as was al-

65 Compare between this analysis and the subtle and precise analysis of Ibn al-Muwaq
who was cited by al-Suyuti in Tadrib al-Rawi, 1/208. He says at the end: “It is not fair
to try and hold them to this condition — namely the transmission of two narrators
from one — without verifying that from them given that we find them transmitting
without such a condition. Sine should it be confirmed, their transmitting without
holding to said condition would be counted against them.

66  Ibn Hajar, Huda al-Sari, 1/8.

67 Ibn Hajar, Huda al-Sari, 1/9. In regard to his memory al-Bukhari said: “I memorize
100,000 authentic reports, and two hundred inauthentic ones.” See Ibn Hajar, Huda
al-Sari, 2/546.
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luded to previously — occurred from two vantage points: from his own
memory and from the hadith corpus of his era. Al-Bukhari selected 9,280
hadiths (including repetitions) based upon the counting of Ibn Hajar.%® If
we took the original, “600,000 hadiths,” to be the number that represents
the hadith corpus, the Sahih of al-Bukhari represents approximately 1.5% of
that corpus. Therefore, this means that al-Bukhari cannot be characterized
as non-reductionist in his selection.’” Rather, he employed a complex pro-
cess of selection that resulted in him selecting these specific reports. How-

ever, can this type of extreme selection be characterized as reductionist?

There are three realties that help us better understand al-BukharT’s epis-
temological methodology: Firstly: The goal behind his selection of certain
reports was not only due to his epistemological criteria, rather, it was also for
the purpose of avoiding making the compilation too long as he clearly stat-
ed himself.”® Secondly: al-Bukhari says, speaking about a dream that he had,
“I saw the Prophet, Allah bless him and give him peace, and it was as though
I was standing before him. I had a fan in my hand with which I was brush-
ing away from him. I asked a dream interpreter about this dream and he said
to me: “You will brush away lies from him.””* We can decipher from this
that the issue of falsehood is the key purpose behind the compilation of the
Sahih. This issue is also the central issue that hadith scholars busied them-
selves with”? as well as scholars working on the epistemology of testimony.
We have discussed earlier in the study the meaning of the word falsehood
for both the the Muhaddithin and the Mu'tazila. Since, according to a con-
sensus of all historians, al-Bukhari is considered part of Ahl al-Hadith, that

68 And according to the counting of Ibn al-Saldh and al-Nawawi 7275 hadiths (inclu-
ding repetitions). See Ibn Hajar, Huda al-Sari, 2/503-511.

69 One might object to this since what he includes in his text is not an expression of
what he held to be true. While that is definitely the case, the point here is to elucidate
that al-Bukhari knew that and clarified that. Many who engage his text do not un-
derstand that the compiler had a host of variables he was using when choose which
reports to include or not include. This simplistic, gullible, naive characterization of
his work is what is being challenged.

70 See al-Hazimi, Shurut al-A'imma al-Khamsa, 163.

71  See Ibn Hajar, Huda al-Sari, 1/8

72 Seeasan example the introduction of Ibn ‘Adiy to his book, al-Kamil fi al-Du'afd’, and
you will find that the essence of it revolves around the meaning of truthfulness.
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entails that he has followed them in not only in their hybrid methodology
but also in the condition that the report match reality regardless of whether
it matches or does not match the belief of the speaker. Thirdly: There is no
textual evidence from al-Bukhari where he rejects a number of hadiths based
upon a non-testimonial source of knowledge like reason or perception. We
can conclude from this that according to him, testimony is an independent

source of knowledge through which knowledge is justified.

Despite this, there are two clear quotes transmitted from al-Bukhari
that relate to the sources of his reports, where he says, “I wrote down from
1080 different individuals, there was not among them anyone who was not
from the people of hadith.” As well as his saying, “I did not write from an-
yone except if they said: ‘Faith is speech and action.””* From these two
quotes we can conceive of al-Bukhari’s epistemological criteria from a pos-
itive vantage point. In other words, if we find in his compilation even one
transmitter who either is not considered from the people of hadith or was
not of the people who held that, “faith is speech and action,” then that would
contradict his epistemological criteria. According to the Kalam scholars,
those who were characterized as disagreeing with the belief that, “faith is
both speech and actions,” were the Murji'a.”* We find in al-Bukhari’s book
11 narrators from this sect.”> However, after analyzing all 11 personali-
ties we find that all of them were known to be of the people who narrat-
ed hadith or sought it, or one of the individuals whom the majority of the
people of hadith relied upon, or their hadiths appear only in the secondary
parts of the book that were corroborative in nature (whether from the same
companion or a different one) or from the muallagat (suspended) variety,
or they were one of the teachers of al-Bukhari himself whom the authors of

the Sunnan accepted as a narrator in their own works.”®

73 See Ibn Hajar, Huda al-Sari, 2/529.

74  See al-Rafi* wa al-Takmil pg. 352-370

75  See Ibn Hajar, Huda al-Sari, 2/490-494, and they are: Ibrahim ibn Tahman pg. 351,
Ayyub ibn Aidh al-Ta’1 pg. 359, Dharr ibn Abdillah al-Murhibiy pg. 377, Shababa
ibn Sawwar pg. 391, Abdulhamid ibn Abdurrahman Aba Yahya al-Himmani pg. 405,
‘Uthman ibn Ghiyath al-Basri pg. 420, ‘Umar ibn Dharr pg. 433, ‘Amr ibn Murra pg.
436, Muhammad ibn Khazim Aba Mu‘awiya al-Darir pg. 448, Warqa’ ibn ‘Umar al-
Yashkuri pg. 469, Yahya ibn Salih al-Wuhazi pg. 473.

76  See their biographies Ibn Hajar, Huda al-Sari,, second volume, ninth section.
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This leads us to conclude that al-BukharT’s principle is that anyone
who denies that, “faith is both speech and action,” can be relied upon as ev-
idence if they were of the people of hadith. However, this criteria also en-
tails that al-Bukhari did not include a hadith in his book that explicitly con-
tradicted the belief that faith is speech and action. Therefore, al-Bukhar's
methodology can be characterized as reductionist specifically when it
comes to accepting reports related to the question of Irja’. Here, al-Bukhari
is similar to the Mu'tazila from the vantage point of their rejection of re-
ports that contradict their principles of monotheism or justice as well as the
methodology of Ibn Aban from the vantage point of his rejection of reports

of an upright narrator who is not a fagih when it contradicts usil al-qiyds.

Despite al-BukharT’s avoidance of narrators that contradicted the be-
lief that, “faith is speech and action,” he did include in his book a number of
narrators that were accused of holding doctrines that contradicted the doc-
trines of Ahl al-Hadith, like Shi‘ism, the Rafida, the Qadarites, the Jahmi-
yya, the Nasiba, the Kharijites, the Ibadiyya, the Qa‘diyya, and the Wagqifi-
yya.”” However, all of them were known for the narration of hadith and their
seeking it out. The proper way to understand the inclusion of these narra-
tors in his book is from the vantage point of a negative condition. Thus, we
can say that not transmitting from a narrator that supports one of these sects
is not from the conditions of al-Bukhari. Likewise, not transmitting a report
that supports one of these views is not from the conditions of al-Bukharl.
His methodology from this vantage point can be characterized as non-re-
ductionist, however, this does not give the full picture if we take into ac-
count three other points: 1- The background system or interactive loop that
al-Bukhari was a part of, 2- the nature of his book that is split into two por-
tions, the foundational or main reports and the corroborative reports as we
will clarify shortly, 3- al-Bukhari’s personality as a narrator-critic. Therefore,
the inclusion of any narrator that has been accused of a given theological in-
novation might have been included in his book based on it being one of the
corroborations, or it is one of the reports included for the purpose of crit-
icism, or he might be an individual that the interactive loop and scholar-

ly class judged to be acceptable according to the standards of hadith critics.

77 Those who did tawqif, those who withheld their opinion, in the debate over the crea-
tedness of the Qur’an. See Ibn Hajar, Huda al-Sari, 2/490.
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Applied and Inductive Criteria:

The term, al-Sahih (authentic), is the most important epistemologi-
cal term found in the title of al-BukharT’s work. This term was not given a
formal definition, that includes and excludes all that is intended from it,
in the era of the early generation let alone the time of al-Bukhari. Howev-
er, through reading the works of the critics of the first three generations,
the scholars of the later area induced what was intended and thus reached
a conclusion about the definition. This definition is short and clear in
conveying the essence of authenticity.”® The definition in question can
be found with all of its terms in a long section of al-Shafi‘T’s Risala.”® This
section lays out the essence of uprightness, accuracy, the contiguous
transmission, hidden defects, and anomalies.®* However, this section of
al-Shafi‘i was presented under the term, hujja (demonstrative or author-
itative proof), and not the term authenticity. Regardless, these five pil-
lars of the term, “authentic,” were the focus around which all of the dis-
cussions of the preceding and succeeding generations revolved around.
Based upon these five principles a hadith would be accepted or reject-
ed, judged as being authentic or weak, judged as fulfilling the conditions
or violating them. We find evidence of this in the texts on hadith termi-
nology, the shurit genre, as well as the works focusing on the mutaba’at,
mustadrakat, and mustakhrajat on al-Bukhari. The intent here is not to
dive into the rich literature on this subject or to detail out all of the var-
ious opinions brought forward, rather, the goal is to delineate the dif-
ferences of opinion between the critics that highlight for us al-BukharT’s

school, especially when it comes to his negative epistemology.

78 That is the definition of Ibn al-Salah in his Mugaddima, 11-12: “The hadith is mus-
nad, whose chain is contiguously transmitted by an upright and accurate transmitter
to another upright and accurate transmitter from the beginning of the chain until the
end. And that there not be any anomalies or hidden defects present.”

79 Ibid., 369-352

80 You can find a comparison between Ibn al-Salah’s definition and al-ShafiT in a study
I wrote investigating the meaning of the term, authentic, as well as its make-up and
development in a book published by Oxford University Press, called: The Oxford
Handbook of Hadith. The title of the article is, Towards the Systematization of the
Science of Authentication and Hadith Classification: Authors and Their Works.
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In short, there are three questions where this difference is most evi-
dent: his narrators, the number of narrators required, and the contiguity of
the transmission. Each of these questions relates to one or more of the five
principles mentioned above that make up the term, authentic. For exam-
ple, the question of narrators directly relates to uprightness, memory, and
anomalies. Contiguous transmission relates to the very meaning of having
a chain and hidden defects. Whereas the number of transmitters relates to

the meaning of the term authenticity itself.

His Narrators

As we have seen above, al-Bukhari’s own words indicate that he avoid-
ed including in his book any narrator who contradicts the doctrinal princi-
ple that, “faith is speech and action.” Beyond this explicit statement, the rest
of al-Bukharf’s conditions can only be gleaned in his application or by in-
duction. It is important to note here that most who studied the conditions
of al-Bukhari limited their study to his narrators.®" This group then further
split into various sub-groups. One group held that al-BukharTs conditions
were the narrators themselves.*> Another group said that his criteria were
the characteristics of said narrators, such that anyone who holds the afore-
mentioned attributes can be considered among the narrators of al-Bukhari.*?
A third group held that his conditions can be characterized as the narrators
he selected in the exact order presented in the various chains of transmis-
sion in his book.** Regardless, all three groups agreed that in order for one

to understand the conditions of al-Bukhari, they need to study his narrators.

By reading the conditions known through induction that were extract-

ed from al-BukharTs book, we find that there are two ways to delineating

81 See al-Suyuti, Tadrib al-Rawi, 1/206-213; and the introduction of Abu Gudda to al-
Hazimi, Shurit al-A'imma Al-Sitta, 59,62.

82 1Ibid., 1/209-210.

83 1Ibid. 2/210-211.

84 Ibid,, 1/211.In order to avoid this disagreement and what would result from it many
of the later scholars did not use the phrase: “An authentic hadith.” Instead, they would
say, “His narrators are the narrators of the Sahih,” as we find Nur al-Din al-Haythami
doing in his judgements in Majma’ al-Zawa'id.
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whether a narrator is upright: One way is through what is known as the
madar (literally that which something circles around) and one that is
known through the narrators themselves. The first way is by comparing
the various narrators themselves with regard to their transmitting from
their teacher, who is known as the madar, and thus reaching a conclusion
about their level of verification and coming to know who surpasses who.
Al-Hazimi mentions this method in his Shuriit al-A'imma al-Khamsa, where
he stated that al-Bukhari’s narrators can be split into two categories: Those
whom he included in the main central reports and those whom he includ-
ed in his corroborating reports. The individuals we find in the chains of
the main central reports were characterized with the qualities of upright-
ness, memory, precision, as well as spending a long time with the madar,
and these reports were the central goal of al-Bukhari. As for the individu-
als found in the chains of the corroborative reports, they were characterized
with the same attributes as the first group except that they were of less ca-
liber when it came to precision and they were not characterized by having

spent a long time with the madar of the chain.

As for the second way of delineating whether a narrator is upright, it is
through studying the narrator in question himself. You come to know his up-
rightness and the small number of mistakes he made without resorting to
comparing him to his peers who narrated from the same madar. This meth-
od was alluded to by al-Hafidh Ibn Hajar, and he elucidated that these narra-
tors are of two types: A level which is strong enough to be included even if it
was alone singular report and another lesser level that was not strong enough
to rely upon. Thus, this second level was only included if there were other re-

ports that supported it, and this is found with more frequency than the first.

Through this analysis it becomes clear that there are generally two
distinct levels found in the Sahih of al-Bukhari: The level found in the
main central reports and another level found in the corroborative re-
ports.® The level of the main central reports is like the seed which received

the acceptance of the scholarly body through the interactive loop and the

85  See the marginalia of Abu Ghudda on al-Hazimi’s, Shurit al-A'imma al-Khamsa, 15S.
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background system. As for the level of the corroborative reports, this lev-
el was less than the first since there was disagreement among the hadith
critics over these individual’s verification. It is for this reason that we find
them included in the Sahjh with other reports that support them thus

strengthening their weakness.

The number of narrators criticized in the Sahih are approximately 220
transmitters from among the total number of transmitters in the book.*® 70
of them were criticized for having innovations in their creed.®” His narrat-
ing from these individuals is not frequent and most of them were his direct
teachers whom he had the opportunity to investigate their reports himself*®
and they are all known among the hadith critics.*” Hence, this reality re-
turns us once more to the background evaluation system and the question
of pre-judgement. If we assess his work through the background evaluation
system, we will find that al-Bukhari did not generally narrate from these
criticized transmitters except in the reports used for corroboration or in
order to critique their narration and to indicate a hidden defect therein.
His narrating from individuals with innovated beliefs points to the fact that
he was non-reductionist in his acceptance of reports and that innovated
beliefs were not generally an obstacle, epistemologically, for him to accept
reports from others. Thus, the methodology of al-Bukhari via this back-
ground evaluation system can be considered a hybrid model from the van-
tage point of the instruments that he employed. Whereas, as mentioned be-
fore, his methodology can be considered reductionist when it comes to his
treatment of narrators that were Murji‘a. In general, it is a hybrid method-
ology when it comes to narrators who held innovated beliefs due to his em-

ployment of the background evaluation system.

86 They are around 2000 transmitters. See Al-Hakim al-Naysaburi, Aba ‘Abdullah
Muhammad ibn ‘Abdillah. Al-Madkhal ila Ma'rifat Kitab al-Iklil, ed. Ahmad ibn Fa-
ris al-Sallum. (Beirut, Dar ibn Hazm, 1% edition, 2003), 123; al-Hazimi, Shuriit al-
A'imma al-Khamsa, 157; and See Ibn Hajar, Huda al-Sari, 346-483.

87  See Ibn Hajar, Huda al-Sari, 494-490.
88 See al-Suyuti in Tadrib al-Rawi, 1/159-160.
89  See Ibn Hajar, Huda al-Sari, 344.
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The Number of Narrators

One will not find in the texts of al-Bukhari any statement concerning
his rejection of a singular report because it does not have more than one nar-
rator nor will he find any explicit text stating this as a principle condition
of his methodology. In this respect, he represents the majority of the Mus-
lims both theoretically and in application. What we mean by, “theoretical-
ly is the large body of literature that was written by the early generation to
make the case for and show the verifiable demonstrative power of singular
reports.”® And what we mean by, “applied,” are the texts that allude to the
fact that the essence of reports is singular in nature®! and this is supported by
the reality of the reports found in the hadith corpus. As was mentioned earli-
er in this study, the condition of having a number of people transmit a report
— the least of which is two — is a claim attributed to some of the Mu'tazila.
Evidence of this can be found in the majority of Sunni texts when speaking

about the epistemological conditions of the Mu‘tazila.”*

However, this agreed upon and unchallenged position of the first four
centuries resurfaced and was critiqued. Al-Hakim al-Naysaburi by induc-
tion, analyzed the reports of al-Bukhari and made the claim that in fact his
conditions required at least two transmitters and he was supported in this

finding by al-Bayhaqi.”® What interests us here, epistemologically, is that this

90 Like for example the text of al-Shafi‘l in his al-Risala pg. 369-370 and the text of
Abu Bakr al-Jassas which he transmits from the early generation of the HanafTs in his
book, al-Fusil fi al-Usal 1/541 and the text of al-Sarakhsi in his Usal 1/331-332

91 See Sahih Ibn Hibban 1/156 and Shurat al-A'imma al-Khamsa pg. 133

92 SeeIbn Qutayba, Ta'wil Mukhtalaf al-Hadith, 149-150; al-Mu‘tamad of Aba Al-Husayn
al-Basri 2/183; al-Hazimi, Shuriat al-Aimma al-Khamsa, 113, 156-157, and see the
comments of Abu Ghuda on it as well Ibn al-Athir, al-Mubarak ibn Muhammad al-
Jazari. Jami‘ al-Usil fi Ahadith al-Rasil, ed. Abdulqadir al-Arna’it. (Dar al-Fikr, 1390
AH, 1971), 1/70; as well as Ibn Hajar, Nuzhat al-Nadhar, 48; Ibn Hajar al-‘Asqalani. Al-
Nukat ‘ala Kitab Ibn al-Salah, two editions, the first ed. Masud Abdulhamid al-Sa‘dani,
Muhammad Faris. (Beirut, Dar al-Kutub al-Iimiyya. The second edition ed. Rabi‘ ibn
Hadi Umayr), 42-43; al-Suyiti in Tadrib al-Rawt, 1/125-126.

93 As for the text of al-Hakim see al-Madkhal ila Ma'rifat Kitab al-Iklil, 73-107; and
Ibn al-Salah, Ma'rifat ‘Uliim al-Hadith, 62; as well as Al-Hakim al-Naysabari. Sialat
Mas'ad ibn ‘Ali al-Sajazi ma’ As'ilat al-Baghdadiyyin ‘an Ahwal al-Ruwat, ed. Muwaffaq
Abdullah ibn Abdulwadir. (Beirut, Dar al-Gharb al-Islami, 1988), 209 number 267.
As for the text of al-Bayhagi, you can find it in his book, al-Sunan, 4/10S.
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condition was characterized by a number of scholars as being the position of
the Mu'tazila.”* Generally, their position was interpreted in one of two ways:
The first being that each narrator must have at least two different individu-
als who have narrated from him, generally speaking, not specifically in said
report.”® The second being that they required that each narrator in the chain

have at least two narrators who transmitted from him in this specific report.”®

If the first interpretation is true, that means that al-Bukhari, epistemo-
logically, did not suffice himself with the background system of evaluation
for his specific narrators, rather, he extended the system to include the nar-
rators who narrated from his narrators. This means that he required a core
interactive loop for his narrators and a branch loop for those who narrated
from them. This would mean that al-Bukhari went even further in his epis-
temological conditions than what Lehrer mentions when speaking about
the background system of verification. If this is the case, al-BukharT’s meth-
od can be characterized as a hybrid school in terms of its instruments. It
cannot be considered reductions since unlike the Mu'tazila he still holds

testimony to be an independent source of knowledge.””

94  See al-Hazimi, Shuriit al-A'imma al-Khamsa, 157; and the introduction to Ibn al-Athir,
Jami’ al-Usal, 70; and Al-Traqi, Al-Hafidh Abu al-Fadl Zayn al-Din ‘Abd al-Rahim ibn
al-Husayn. Fath al-Mughith Sharh Alfiyyat al-Hadith, ed. Al-Shaykh Ahmad Shakir.
(Beirut, Alim al-Kutub, 2" edition, 1408 AH, 1988), 8; and al-Suyti, Tadrib al-Rawy,
1/125-126.

95 Abua ‘Ali al-Ghassani adopted this interpretations and he transmitted it from al-
Qadi ‘Tyad in his introduction to Ikmal al-Mu'lim bi Fawa'id Muslim, 83; as well
as al-Hafidh Ibn Mandah who transmits it from al-Maqdisi in, Shuriit al-A'imma
al-Sitta, 99-100; and Ibn al-Athir al-Jaza’iri in his introduction to Jami‘ al-Usil, 70;
and Ibn Hajar in his Nukat, 42.

96 Al-Maqdisi in Shurit al-A'imma al-Sitta adopts this position, 86, 96; as well as al-
Hazimi in Shurat al-Aimma al-Khamsa, 113-122; and Ibn al-Jawzi, Abu al-Faraj
‘Abd al-Rahman ibn ‘Ali ibn Muhammad ibn Ja'far. Al-Mawdii‘at min al-Ahadith al-
Marfidt, ed. Dr. Nur al-Din ibn Shukri ibn Ali Bucelar. (Riyad, Adwa’ al-Salaf, 1+ edi-
tion, 1418 AH, 1997 ), 1/11-13; and Al-Nawawi, Muhyi al-Din Yahya ibn Sharaf in
his introduction. Al-Minhaj Sharh al-Jami Al-Sahih, ed. Dr. Mustafa Dib al-Bukhari.
(Damascus, Dar al-Ulum al-Insaniyya, 1* edition, 1418 AH, 1997), 32.

97 It might be helpful here to look at a text from Ibn Hajar which he includes in Huda al-
Sariin response to those who accuse him of backbiting people: “We are transmitting
this from others, we are not did not say this ourselves.” Therefore, even when it comes
to this branch loop he is still working within a testimonial framework. Ibn Hajar,
Huda al-Sari, 2/532.
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If the second interpretation is correct, this means that epistemolog-
ically al-Bukhari was not sufficed with one narrator in any given report
but required that said narrator be strengthened by another narrator with
the same report. However, this interpretation does not also necessitate
that al-Bukhari’s methodology is reductionist since in the end he does not
require non-testimonial evidence in order to accept testimony. It does
mean however that he took a more extreme position on the acceptance
of any given narrator and so his methodology can be described as a more

extreme hybrid position.

However, what is al-Bukhari’s actual position when it comes to the
number of narrators? Those who hold the first interpretation can present
as evidence against the second a number of singular (gharib and/or fard)
reports found in the book where one narrator alone at a given level of the
chain transmits the report. There are around two hundred reports in the
book that fit this description.”® There are many proofs against the second
interpretation presented by Ibn Hajar that we will not mention for the sake
of brevity.”® However, all of these proofs further emphasize that the first
interpretation is the correct one. It also further emphasizes what we men-
tioned before about his epistemological reliance on a two-tiered interactive
loop, one for the core narrators of his reports and another branch system

for those who transmitted from his narrators.

Contiguity of Transmission:

We do not find any explicit text from al-Bukhari that points to his con-
ditions regarding the question of contiguity between narrators'® except

his employing of the term, “musnad,” which is used in the title of his book.

98  See Ibn Hajar, al-Nukat, 110. He alludes to the fact that al-Hafidh Diya’ al-Din al-
Magqdisi compiled these reports in a singular volume.

99  For more information regarding the texts, the proofs presented, and the strength
of said proofs see: Eido, Muhammad Issam. Manhaj Qabiil al-Akhbar ‘Ind al-
Muhaddithin. (Beirut, Dar al-Mugtabas, 1+ edition, 2017), 1/347-362.

100  Al-Awni, al-Sharif Hatim. Ijma® al-Muhaddithin ‘ala ‘Adam Ishtirat al-Tim bi al-Sama’
fral-Hadith al-Mu'an‘an bayn al-MutaGsirin. (Mecca, Dar ‘Alam al-Fawa'id, 1* edition,
1421), 34.
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As for his book, we find two trends: Firstly, we find that al-Bukhari some-
times repeats a hadith in order to emphasize the explicitness of contiguity.'*!
Secondly, there are a few different texts that allude to his acceptance of tes-
timony by means of writing (mukataba) or handing over (munawala).'®>
Also, it is important to highlight that we have a vast array of texts from the
early generation that emphasizes the importance of the contiguity between
narrators or with the content of the report itself. Here, the idea being a con-

tiguity in hearing or seeing what is being transmitted.

A section in Imam Muslim’s introduction to his Sahih is the most im-
portant quote concerning this matter which alludes to an agreement among
the critics of his society that the condition of contiguity is in reality the idea
of the narrators living in the same era with the possibility of them having
met. To be more specific, this condition applies to those narrators who are
not known to have been one of the obfuscators (mudallis). Muslim also in-
dicated that there were certain critics who disagreed with this general opin-
ion of the greater specialist class and required verification of the meeting of
the two narrators. We can thus categorize the incidents of contiguity or the
lack of it into four distinct scenarios: A lack of living in the same era, living
in the same area with the possibility of having met, living in the same era
with a verification that they have met, a verification of generally having met
while no evidence of a meeting for every report transmitted. The first sce-
nario, that of not having even lived in the same era, was agreed upon by the
majority of critics as reason enough to reject the report.'® The third sce-
nario, that of requiring that there be verification of a meeting taking place
for every report, was generally seen by the critics as too difficult of a condi-
tion to hold and accept. Thus, the discussion and debate occurred between

the two acceptable positions, numbers two and four. As was made clear

101  For example in his repeating of a hadith which is muan‘an with various pronounce-
ments of hearing it directly. However, not all of the muan‘an reports were repeated. In
fact, there are many that are many in the Sahih that do not have an alternative chain
with a pronouncement of hearing it directly as alluded to by al-Mizzi. See al-Suyuti,
Tadrib al-Rawi, 1/195.

102 See Al-Daraqutni, al-Ilzamat wa al-Tatabbu’, 261, 291, 304-305.

103 So that those who accepted the mursal reports in the second centuries of the Hanaff’s
and the Maliki’s are seen as an exception.

—133 -



Birinci BOLUM | Hanpis iLMi BAGLAMINDA SaHiH-i BUHAR]

by Imam Muslim’s text in his introduction, the majority of the critics held
the second position, that of requiring the two narrators having lived in the
same era with the possibility of having met. Muslim not only alludes to the

fact that some disagreed, in fact, he greatly criticizes their position.

According to a study conducted by al-Sharif Hatim al-Awni,'** no is-
sues arose as a result of Imam Muslim’s claims in his text until nearly three
generations later. Al-Qadi ‘Tyad comments on the text of Muslim stating
that the critique was directed at al-Bukhari himself and those who followed
his methodology.'®® Thereafter a number of hadith critics would agree
with Al-Qadi ‘Tyad’s assessment.'°® Regardless of the accuracy of this attri-
bution,'” both the second and fourth opinions regarding what is known
about the narrators having met can be described as a hybrid model. This
is because non-reductionism does not require the contiguity between the
narrator and the content of the text and because reductionism does not
hold that testimony is an independent source of knowledge through which
we can justify what we know. Therefore, Muslim’s position on this ques-
tion, despite its laxity with regards to the meeting of the two narrators re-
mains faithful to the principle of the nature of testimony as an independent
source of knowledge. However, he went beyond the non-reductionists by
requiring a contiguity of the narrator to the content of the report through
this position of the possibility of the two narrators having met. If we sup-
pose the induction of al-Qadi ‘Iyad as being correct, then the position of
Imam Muslim can be characterized as a laxer hybrid model whereas the
position of al-Bukhari can be characterized as a stricter hybrid model. In
the end, what can be said is that the condition set by al-Bukhari in this re-
gard is negative in nature, namely, that it is not from his conditions that the

hearing of one from the other must be confirmed for every report.'*® In

104 'The title of which is, “Ijma” al-Muhaddithin ‘ala ‘Adam Ishtirat al-'Ilm bi al-Sama’ fi
Hadith al-Mu‘an‘an bayn al-Mut Gsirin.”

10S  See al-“Awni, [jma“ Al-Muhaddithin, 9, 35-36.

106 Like Ibn Rushayd, Ibn Kathir, Ibn Rajab, al-Bulqini, Ibn Hajar, and others. See al-
‘Awni, [jma’ al-Muhaddithin, 36.

107 To see more concerning the various opinions and longer polemics see al-AwnT’s study,
“Iima’ al-Muhaddithin,” 15; and see Abu Ghudda’s critical edition on al-HazimT’s,
Shurit al-A'imma al-Khamsa 175-177.

108 And this is what al-Mizzi emphasized when al-Subki asked him: “Is there for every
hadith chain that that they (al-Bukhari and Muslim) narrated with a mu‘anan chain
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contrast, for Muslim, we can say that his condition is positive in nature.
The condition being that the two narrators must have been living in the

same era with the possibility of their having met also having been confirmed.

One last issue remains which relates to the hidden defects found in
the Sahih and their relation to the question of the contiguity in transmis-
sion. These hidden defects contrast the qualities of a report such as its be-
ing connected vs disconnected, a prophetic report vs a companion report,
and what results from these differences like the question of al-mazid fi
muttasil al-asanid, as well as cut and suspended reports. We can analyze all
of these trends in his work from the vantage point of al-Bukhari’s person-
ality as a narrator-critic.'” Therefore, all of the criticisms leveled against
al-Bukhari’s Sahih by al-Daraqutni in his Tattabu‘at, Aba ‘Ali al-Jayyani
al-Ghassani, and Aba Mas‘ad al-Dimashgqi should not only be studied
from the vantage point of him as a narrator, rather, they must be studied
from his personality as a narrator-critic. This type of personality does not
merely intend to compile a book of authentic reports, rather it also intends
to allude to and indicate hidden defects in certain reports. An example of
this is his including reports with additions as well as those with missing
elements at the same time, or his including both prophetic and compan-
ion reports at the same time."'® Furthermore, there are reports found in
the Sahih that have been studied only from the vantage point of their nar-
rators and they point to al-Bukhari employing a highly selective method-

ology.''" This same selectiveness can then be carried over to his hybrid

other paths that make clear that said narrators heard that report themselves?” He
said, “In many of the cases there is not, so we have nothing to say except to have a
good opinion.” See al-Suyuti, Tadrib al-Rawi, 1/195. This epistemologically aids the
choice of al“Awni in his title of using the negative, Ijma" al-Muhaddithin ‘ala ‘Adam
Ishtirat al-'Tlm bi al-Sama’. See al“AwnT’s usage of the negative in his analysis in more
than one place in his book: 50-51, 65, 101.

109 Compare this analysis to what al-Suyuti mentions under the heading: “Fa’ida: al-
murad bi Sahih al-Bukhari ‘ind al-itlaqg ma fihi min al-musnad dana ghayrihi” In his
book, Tadrib al-Rawi 1/203

110  See al-Ilzamat wa al-Tatabbu’ of al-Daraqutni pg. 308, the number of the hadith: 156,
as well as pg. 246-248 the number of the hadith 107 and 108. See also the fourth
example presented by Ibn Hajar in Huda al-Sari 1/33

111 See hadith number 94 in the book, al-Tatabbu’ pg 227-230, Al-Daraqutni therein af-
firms al-Bukhari choosing the best path in a context where there is a lot of Idtirab
(give an English translation) in the report.
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methodology with regards to the acceptance or rejection of reports over-
all. In other words, in order for him to accept certain reports he required
that there be other reports that confirm the contiguity in the chain. This
becomes clear for example in his selection of chains from Sa‘id al-Magburi
transmitting from his father in certain occasions and certain times without
the mention of his father in the chain."'* One cannot explain such selec-
tion without understanding that al-Bukhari was relying on complex criti-

cal means that included what is known as the field of hidden defects.

Conclusion

This study discussed three different schools, the Mu'tazila, the
HanafT’s, and Ahl al-Hadith, and each of them was compared to al-Bukharf’s
epistemological criteria. The result of this analysis is that the Mu‘tazila held
an extreme reductionist position since they did not hold testimony to be an
independent sources of knowledge or belief. Or at the very least it can be
said that they held their theological position as holding stronger epistemo-
logical power to that of testimony. Similarly, Ibn Aban and those who fol-
lowed him of the HanafT’s also held a reductionist position when it comes
to reports that have to do with law. They held the condition that reports
only be accepted if the narrator be an expert in the content of what he was
transmitting. Their position in essence is a balanced hybrid model. As for
the other half of the Hanafi’s (those who followed al-Karkhi) they can be
described as a hybrid model since although they accepted testimony as an
independent source of knowledge, they required that prophetic reports
not contradict the Qur’an. As for the methodology of Ahl al-Hadith, it is

non-reductionist in principle, but it is hybrid in terms of its instruments.

Al-Bukhari, followed in their footsteps except that he has some reduc-
tionist leanings when it comes to narrators who held Murji'ite beliefs. He
also had a more complicated interactive loop that he relied upon that went
beyond the more general one employed for his narrators, which we decided

to call a branch loop. Through this loop and what is associated with it from

112 See al-Daraqutni, al-Ilzamat wa al-Tatabbu’, 131, the number of the hadith is 9. Also
see, pg. 136 the number of the hadith is 15, and pg. 206 the number of the hadith is 75.
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both the background evaluation system and virtuous loop of justification
it becomes clear why al-Bukhari was preferred over others from his peers
and the precision of his conditions. Based on all of these assessments we
have come to the conclusion that al-BukharTs methodology is non-reduc-
tionist in principle since he held the independent nature of testimony as a
source of knowledge and belief just as many hold reason and ours senses to
be. However, this non-reductionist basis cannot be characterized as gullible
or simple, rather, he added to his methodology a number of complex and
detailed criteria. These criteria that can be found in his own words or ex-
tracted inductively from his work by experts working on it result in drawing
for a us a picture of his methodology that is more hybrid in nature. Some-
times this hybrid methodology is extreme, like in the question of contigui-
ty. However, it is mostly balanced like the example of the number of narra-
tors, the narrators themselves, the chapter headings, the length of the book,
and the meaning of authenticity itself. In one rare instance his methodol-
ogy is reductionist, in the question of narrators who do not hold the belief

that, “faith is speech and action.”

Two more points discussed that help in the overall analysis of al-
Bukhari that must be highlighted: We must take seriously the personality
of al-Bukhari as a narrator-critic. This point alone solves a lot of the objec-
tions that a few critics of old and many contemporary non-specialists have
leveled against al-Bukhari’s Sahih. Secondly, that there be attention drawn
to what is explicit and what is implicit when it comes to theoretical crite-
ria, applied criteria, and the criteria reached by induction. These criteria
that can be found in the vast hadith literature can be then categorized into
positive or negative criteria. As we have seen above, the most that can be
said about al-Bukharis criteria when it comes to some of the most hotly
debated issues is that: His criteria is not such and such. As opposed to say-
ing, his criteria is such and such. The only exception would be if we had a
complete induction or approximately a complete induction for any given

question that is being debated.

The goal of this study was not to dive into the various discussions,

debates and extended polemics of Hadith Studies. Rather, the goal was
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to open the door to a new and rich discipline that became active around
two-three decades ago. This new discipline overlaps with the epistemolo-
gy of the Islamic Intellectual Tradition. This overlap can be found in writ-
ings which study the philosophical underpinnings of reports be it in the
Hadith Corpus or the Figh Corpus, or the books of Usal and Kalam. It is
for this reason that we drew out at the beginning of this study the great-
er intellectual and epistemological landscape of the first century. For if we
do not have a good picture of the various criteria and methodologies be-
ing advocated for when it comes to the acceptance or rejection of reports,
then we might not understand the relation between the epistemology of
testimony and the subject matter of this study. We hope it has become
clear through this study — which is only the beginning of a larger book pro-
ject — that the early schools of Islamic thought in what is often known as
the formative period debated and discussed some of the same epistemo-
logical questions that we find being addressed in the modern world. We
further hope that it has become clear that the texts from this era deserve to
be studied and made a part of the conversation as well as be given the op-
portunity to speak for themselves so that new ideas can develop, and new
principles can be formed. We hope that these additions can help propel
the conversations surrounding philosophy, epistemology, and testimony

in new and exciting directions.
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BUHARI'NIN SAHIH INDE
MUDREC HADISLERIN TESPiTI

Prof. Dr. Recep Tuzcu*

Giris

Mubhaddisler, rivayetlerin tariklerini tahlil ve tetkik ederek hadisler-
deki mudrec ibareleri bityiik bir maharetle tespit etmislerdir. Bu konuda
telif ettikleri miistakil eserlerde miidrec hadisleri tanittiklar1 gibi, hadis
usuli, serhler, rical, tabakat, cerh ve ta‘dil kitaplarinda da bu tiir tespitlere
yer vermislerdir. Buhari’nin Sahih adli eserinde de tipki diger hadis kitap-
larinda oldugu gibi ta’lil maksadiyla ya da gesitli sebeplerle miidrec hadis-
lere isaret ettigi goriilmektedir. Buhdri'nin el-Camiu’s-Sahih adli eserinde
yer alan bazi rivayetleri, klasik donem ve ¢agdas alimlerin idrac tespitle-
ri ve kullandiklar1 yéntemler gergevesinde degerlendirerek aragtirmamizi

temellendirmek istiyoruz.

Idrac ve ziyade, hadiste hem metin hem de sened bakimindan fazlali-
ga isaret etmektedir. Hadisteki fazlaliklarin hepsi ziyade ismi ile anilirken,
ravinin hadisin metin ve isnadina bir baskasinin s6ztinii ayirmadan ilavesi-
ne idrac denilmektedir.(Ibn Manziir, 1990, 2: 269; Ibrahim Mustafa v.d.,
1989: 277; Nisabtri, 1997: 39) Miidrec, bagkasina ait soziin hadise dahil

*  Selguk Universitesi, Islami flimler Fakiiltesi Ogretim Uyesi.
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edilmis olmasi esasina dayanirken, ziyadede béyle bir sinirlandirma yoktur.
Bu anlamda ziyade idractan daha geneldir. Muhaddislerin bazi miidrec ha-
disler hakkindaki ihtilafi bir¢ok ser’i hiikiimde fakihleri etkilemistir. (Ha-
tib el-Bagdadi, 1977, 1:89) Ibn Hacer isnadin siyakinda degisiklik yaparak
muhalefet etmeyi, miidrecii’l-isnad ya da aralarini ayirmaksizin mevkuf’un
merfu metne eklenmesini de miidrecii’l-metin olarak ifade etmistir. (Ibn
Hacer, 1990: 85-86) Zehebi'ye gére ise idrac, bazi ravilere ait agtklamanin
metne birlestirilmesi sebebiyle hadisi duyan kisinin idrac kismi1 hadisin as-
lindan zannetmesidir ki idrac edilen kisim, ancak rivayetin farkli tarikleri-
nin mukayesesiyle ortaya ¢ikar ve hangi ifadenin miidrec hangi kisminin
hadisin ash oldugu anlagilir.(Zehebi, 1980: 53) Ibn Kesir'e gore ise hadi-
sin metninde ravisinin s6zii olarak yer alan ilave lafiz olup hadisi bu sek-
liyle duyan kimsenin bu kism1 da hadisin aslindan zannederek onu rivayet
etmesidir.(Ibn Kesir, t.y.: 73) Buna gére, isnadin siyakinda eklenen ravinin
ya da hadis metinden ayirmadan metne eklenen her tiirlii ziyadenin idrac
oldugu yoniinde bir yaklasimin benimsendigi ifade edilebilir.(Genis bilgi
icin bz. Ra'd, 2003: 139 )

Buhéri'deki miidrec hadisler tizerine aragtirma yapan Abdurrezzik er-
Ra'd’a gore, bazilar1 Buhéri'nin hadis ilmindeki yeri sebebi ile iyice aragti-
rildiginda illet ve idrac olmayacag: iddiasindadir. Ancak Buhéri de hadisin
sihhat sartlarina uygun isnadlarla rivayetleri tahric ederek hadisteki idra-
ca dikkat etmemistir. Nitekim sarihleri ve tizerine aragtirma yapan éalimler
Buhéri'nin sahthinde de bazi miidrec hadisler tespit etmiglerdir. Bu durum,
Sahih-i Buhari’ye bir tenkit ve nakisa da degildir.(Ra'd, 2003: 141)

Buhari'nin, Sahihine aldig: rivayetlerdeki idraclarin genel olarak far-
kinda oldugu ve bunlara isaret ettigi s6ylenebilir. Buharinin Sahihinde
miidrec olan kismi belirlemede izledigi yontem noktasinda sunlar1 yapti-

gini ifade edebiliriz.

1) Buhari, Sahih adli eserinde “kole igin iki ecir vardir” (Buhari, 1995, 2:
901) rivayetini idracsiz naklederken, bagka bir tarikte Ebti Hureyre'ye
ait “nefsime yemin olsun...” séziinii (Buhari, 1995, 2: 900) metinden
ayirmadan miidrec olarak nakletmektedir. Buhari'nin, Sahih adli eserin-

de bu rivayetin idracsiz tarikini nakletmekle miidrec tarike isaret ettigi
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sdylenebilir. Diger bir érnek olarak Ibn Omer'den naklettigi “Bilal ezani
gece okuyor, Ibn Ummi Mektum’'un ezanini okuyuncaya kadar yiyip ici-
niz. ibn Ummi Mektum 4'ma (gdzleri gdrmeyen) bir kisiydi. insanlar ona
sabah oldu derdi.” (Buhari, 1995, 2: 940) Buhari diger tarikte rivayetin
son kismint “ve kale” ifadesiyle merfu kisimdan ayirmaktadir. (Buhari,
1995, 1: 223) Hem rivayetin siyaki hem de Beyhaki’'nin nakli, hadisin son
kismini Ziihri'ye isnad etmektedir. (Beyhaki, 1344, 1: 380; E. b. A. Hatib
el-Bagdadi, 1997, 1: 189; Ra'd, 2003176-177) Bu agidan Buharinin ilk
tariki miidrec olarak naklettigi ifade edilebilir.

2) Buhari Sahthinde miidrec olarak naklettigi tarikte ravilere ait “ ve onlarin
(develerin) bevlini...” gibi baz1 ifadeleri (Buhari, 1995, 1:92; 2: 546; 3:
1099; 4: 1535, 168S; 5: 2153, 2163; 6: 2495, 2496, 2528), rivayetin diger
tarikinde idracsiz (Buhari, 1995, S: 2153; 6 6: 2495) nakletmektedir. Ay-
rica bagka hadis kaynaklarinin idrac edilen kismi ayirmasi da (Ahmed b.
Hanbel, 1999, 19: 97; Nesai, 1986, 7: 96) idrac siiphelerini artirmaktadur.
Buhari'nin mezkur rivayeti idracsiz tariki ile naklederek miidrec tarikteki
idraca igaret ettigi s6ylenebilir. Ancak rivayetin miidrec tariki de sahihte

yer almaktadr.

3) Buhari'nin abdestle ilgili rivayetteki “abdest azalarini tam yikayiniz” idra-
cint hadis metninden ayirarak nakletmesi (Buhari, 1995, 1: 73) ve Buhari,
1995, 3: 1233; 4: 1612; 2680), diger hadis kitaplarinda yer alan “topukla-
ra yaziklar olsun, abdest azalarini tam yikayimz” seklindeki miidrec nak-
ledilen hadisi (Miislim, 1997, 1: 214; Ebt David, ts. 1: 72) tespitte bize
yardimc1 olmaktadir. (Miislim, 1997, 4: 1894)

4) Buhari, “tehanniis” kelimesine “o ibadettir” dedi” (Buhari, 1995, 4:
1894) orneginde oldugu gibi, hadis rivayetlerinde yer alan bazi garip
kelime tefsirlerini, idrac olduguna isaret etmeden nakletmektedir. Yine
Hz. Peygamber’in hadisinin siyakina uymayan bazi ravi siiphelerine yer
vermesi ile “yemekten sonra elinizi yalamadan ya da yalatmadan” 6rne-
ginde oldugu gibi bazi nekaret ifadelerini de metne idrac etmesi sebebiyle
Buhéri tenkit edilmistir.

5) Buhari baz rivayetlerde idrac edilen kismi ravisine isnad etmektedir.
Ornegin “Miilaane ile ayrilanlarin ayrilmasinda siinnet oldu” ibaresinin
Ziihrinin s6zii oldugunu beyan etmektedir. (Buhari, 1995, 5: 2033)
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6) Buhari'nin teraciminde verdigi rivayet metnine eklenen fikhi goriisiinii
“Satici, hurmalar kesene kadar sulama ve yolu kullanma hakkina sahiptir”
(Buhari, 1995, 2: 838) seklinde idrac ederek nakletmektedir.

7) Hz. Peygamber’in “Ayrilmayan her seyde siif ‘a vardir” seklinde sabit olan
soziine idrac edilen Cabir’in “Bir sinir veya yol bolerse siif‘a hakk: yok-
tur” (Buhari, 1995, 2: 770) seklindeki rivayet hakkinda, Abdiirrezzak er-
Ra’d bir bagkasinin sozii olduguna karine zikretmeksizin, siyak tizerinden
miidrec olduguna hitkmetmistir. (Ra'd, 2003: 142-143)

8) Buhari'nin naklettigi hadislerde bulunan “Kitibun hifizun” ile “divan def-
teri” (Buhari, 1995, 4: 1603) ve “mil” (Buhari, 1995, 3: 370, 1385) 6r-
neklerinde oldugu gibi asr-1 sadet sonras: kavramlagan terimlerin, metne
idrac edildigi s6ylenebilir. Bu agidan daha sonra kavramlagan “divan” ve
“mil” (Buhari, 1995, 3: 1233; 4: 1612) gibi tespit edilecek 1stilahlarin se-
mantik agidan incelenmesi ve dilin gelisim siireclerinin dikkate alinmas,

idrac tespitinde bir yontem olarak kargimiza ¢ikmaktadir.

9) Hadis metninin tarihi yanilgi icermesi de hadiste idrac olan kismu tespite
imkan vermektedir. Buhari'nin Enes’ten naklettigi rivayette “Hz. Peygam-
ber gece yolculuguna Kabe mescidinden ¢iktiginda -ona vahiy edilmeden
once- o uyuyorken ii¢ kisi geldi” ibaresi kendi icinde celigkilidir. Isra hadi-
sesi bilindigi tizere Hz. Peygamber’in niibiivveti doneminde hicretten on
alt1veya on yedi ay 6nce gergeklesmistir. (Buhari, 1995, 1: 155) Buagidan
rivayette yer alan “kendisine vahiy gelmeden 6nce” ibaresi, tarihi yanilg
olarak metne yapilan idractir. Yahut da sahabi ravisi Enes’in farkli tarihler-
deki olaylari isra rivayetine idrac ederek hikaye etmesi sebebiyle bu hata
olusmustur. (Buhari, 1995, 3: 1308; 6: 6730) Ayrica Ebti Hureyre'ye ait
“Nefsimi elinde tutana yemin olsun ki anneme iyilik ve cihad olmasayd:
kole olarak 6lmeyi arzu ederdim” seklindeki ifadenin, Hz. Peygamber’in
sozii olarak nakledilmesi de idractir. (Buhari, 1995, 2: 900) Hz. Pey-
gamber kiigiik yaglarda iken annesinin vefat etmis olmasi bu s6ziin Hz.
Peygaber’e ait olmadigini ve rivayet metninde tarihi yanilgi bulundugunu
ortaya koyar. Sayet rivayetin farkli tariklerinde idrac edilen kisim ayrilma-

saydi da tarihi yanilgi bu kismin miidrec oldugunu ortaya koyacakt.

Idrac sebeplerine dair aragtirmalarda ravinin vehmi, hatasi, gafleti, tel-
kin kabulii sebebiyle gerceklestigi gériilmektedir. Idraclarin, metnin igin-

deki garib kelimenin tefsiri, ravinin rivayetten hitkiim istinbati veya ravinin
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serhi seklinde ilaveler oldugu goriilmektedir. Bir rivayetteki idaracin varligy,
hadiste idrac edilen kismin ravinin s6zii oldugunun bir bagka tarikte beyan
edilmesiyle veya idrac edilen kismin Hz. Peygamber’e isnadinin imkansiz
olusuyla tespit edilir. (Kudat & Kavfi, 2004: 1-28) Bu acidan hadis kitapla-
rinda bir rivayetin biitiin tariklerinin tahric ve tahlili, idrac tespitinde bilinen
en 6nemli yontemdir. Bunun yan: sira metin dig1 kistaslar olarak rivayetin
tarihe uygunlugunu, dilin semantigi agisindan hadisteki bazi kavramlarin
asr-1 saadet sonrasinda kullanilan istilahlar olmasiny, rivayetteki siyak-sibak
uygunlugunu ve nekareti de idrac edilen kismui tespitte bize yardimer yon-
temler olarak sayabiliriz. Hatib el-Bagdadinin el-Fasl li'l-vasli’l-miidrec fi'n-
nakl, Ibn Hacer’in Ta‘rif (Takrib)ii'l-menhec bi-tertib (takrib)i’l-miidrec ve
Suyatinin Takvimiis-sindd bi-miidreci’l-isndd isimli eserleri, idrac tespitin-
de selefin yazdig1 kitaplardir. Ayrica Suyati miidrec hadisleri, Ibn Hacer’in
eserinden sadece metninde idric bulunan yetmis kadar rivayeti senedle-
rini hazfederek el-Medrec ile’l-miidrec isimli eserinde bir araya getirmistir.
Daha sonra Abdiilaziz b. Muhammed b. Siddik el-Gumari, Teshilii’l-Medrec
ile’l-miidrec adli alismasinda Suyati'nin eserini alfabetik siraya koymustur.
(Mehmet Efendioglu, 2006, 31: 474-475) Son dénem yapilan tez ¢alisma-
lar1 yaninda makalelerdeki tespitlere atifla bazi degerlendirmeler yapilacak-
tir. ( Polat, 1994; Doganay 2009, 84; Bilen, 2013; Aydin, 2018 v.d.)

Sahih-i Buhéri'de idrac say1s1 konusunda Muhammed Abdiirrezzak er-
Ra'd yuz seksen rakamini vermekte, Buhéri agisindan bu idraclar hadisin
sthhatine zarar vermedigi icin ne illet ne de zaaf sebebi sayilabilecegi ka-
naatini tagidigini beyan eder. Fakat miiellif bir taraftan bunu séylerken di-
ger yandan da idrac konusunun ziyadetii’s-sikat disginda degerlendirilmesi
gerektigini vehmii'r-ravi baghg: altinda ele alarak isnad ve metinde idracin
zaaf sebebi oldugunu ifade eder. O, miidrec hadisin vehm, illet, ziyadeti’s-
sikat, ve’l-mezid fi muttasili’l-isnad ve diger 1stilahlarla iliskisini ele almak-
tadir. (Ra'd, 2003: 133) Arastirmamizda temel problem olarak karsimiza,
ziyadetiis-sikat ve gekkiir-ravi hususlarinda muhaddislerin ihtilafi ¢ikmak-
tadir. Hadisgiler arasinda “Sika ravinin ziyadesi makbtildiir” (Hakim en-
Nisaburi, 1977, 40; Hatib el-Bagdadi, 1986, 464) yaklagimi gosterenlerin
yaninda bunlar1 idrac kapsaminda degerlendirenler de olmustur. Sika ravi-

nin ziyadesine miisamaha gosterilmesi ve ayirmadan nakledilen ziyadenin

~147 -



Birinci BOLUM | Hanpis iLMi BAGLAMINDA SaHiH-i BUHAR]

hadisin sthhatine zarar vermeyecegi kabulii (Aydinli, 2011, 196-199; Do-
ganay, 2009, 84), baz1 miidrecleri kural digina ¢ikarmak anlamina gelmek-
tedir. Kanaatimiza gore sika raviye ait bir agtklamanin metinden ayrilmak-
sizin metne idrac edilmesi durumunda o rivayet miidrec hale gelecektir. Bu
konuda tabiun déneminde Mtisa b. Ukbe (6. 141/758), hadislere yeri gel-
dikce agiklama ekleyen muasir1 Zuhri'ye (6.124/741) su uyarida bulun-
mustur: “Hz. Peygamber’in kelamiyla seninki karisacak ise kendi kelamim
Hz. Peygamber’in kelamindan ayir.” (es-Siiytti, 1980: 28) Bu tiir ziyadenin
bir karine ile hadise sonradan ilave edildigi tespit edilirse, miidrec olacagin-
dan hadis kusurlu sayilir. (Polat, 1994; 239-241) Muhaddisler baz1 miid-
rec hadisler hakkinda, bunlarin miidrec olmasi hususu ihtilaflidir demis-
ler. Buna binaen bir hadisin miidrec oldugunu kabul etmemiglerse, merfti
ve muttasil olduguna hitkmetmislerdir. Bu hadislerde ihtilaf oldugunu soy-
leyenler ise, bu hadisin merft olmadigina hitkmetmisler ve bunun Hz.
Peygamber’in s6zii oldugunu inkar etmislerdir. Muhaddislerin bu konuda-
ki ihtilafi bir¢ok ger’i hitkiimde fakihleri etkilemigtir. Fikhi konulardaki ha-
dislerde ziyade ve idraclarin, fakihlerin ihtilafinda etkisinin gérildigini
belirtmek gerekir. Hadis metnine yonelik ravilerin izahi ve ¢ikardiklar: fik-
hi hiikiimler zaman gectikge metnin asli unsuru haline gelebilmektedir.(E.
b. A. Hatib el-Bagdadi, 1997: 89; Ozafsar, 1988: 230)

Miidrec hadis, merdad hadisin alt b6limii olan ve ravideki tan sebep-
lerinden “muhalefetii’s-sikat”mn iginde yer almaktadir. (Hatib el-Bagdadi,
1977, 89) Ravi vehm sebebiyle yanilarak idraca yol agmis ise, bu durum
raviicin mutlak bir kusur tegkil etmez. Fakat ravi dikkatsiz ve ¢ok hata yapan
bir sahis ise, bu cesit hatalarin ¢ogalmasi halinde zabt ve itkan bakimindan
tenkit edilir ve naklettigi rivayetin zayif olduguna hitkmedilir. Eger kasten
idrac yapmakta 1srarli ise adaleti sakat olur. (Ertiirk, 2005, 80-81) Ahmed b.
Hanbel'’e (6.241/855) gére bu ravilerin hadisleri miinkerdir. Ebt Hatim (6.
277/890) ve Nesai'ye (8. 303/915) gore zayif ve miinkerdir. Darakutni’ye
(6. 385/995) gére metruktiir. Ibn Adiy’e (8. 365/975) gore rivayetlerine
miitabaat yoktur.( Nesai, 1369: 39; Ibn Ebi Hatim, 1952, 3: 441; Ibn Adiy,
1988, 3: 112-115; Zehebi, ty, 3: 24) Ibnii’s-Salah (6. 1245/643), kasten
yapilan idracin caiz olamayacagini séylemistir. Nevevi (8. 676/1277), her

tirli idracin haram oldugunu ifade ederek bu goriise destek verir. Ravinin
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rivayetinde kasitl idract adaletini diigiir. (Suyati, 1993, 179) Suytti (6.
911/1505) ise idracin keyfiyetine gdre bir ayrima gider ve her tiirlii idract
haram kabul etmenin dogru olmadigini séyleyerek Zuhri ve bagkalarinin
bunu yaptiklarini ifade eder. (Salih, 1986, 211-212; Suyti, 1993, 179)

Arastirmada miidrec hadisleri tespitte Sahih-i Buhari ekseninde her
miudrec hadisi tespit yerine baz1 6rnekler tizerinden bir degerlendirme
hedeflenmektedir. Buhari’nin Sahih adli eseri gercevesinde idrac sebep-
leri ve idrac1 tespit yontemleri tizerinden tahlili bir degerlendirme yap-

mak istiyoruz.

2. Buhari’nin Sahih’inde Baz1 Metin Farkliliklarinin
Idrac Olduguna Dair Karine Tespitleri

Ornek 1.

Buhari, Miislim, Nesai ve diger muhaddislerin naklettigi “deve siitii ve
bevlinin igilmesinin tavsiye edildigine” dair hadisin metnindeki “deve siitii
iciniz” ibaresine “ebvdliha” (Buhari, 1995, 1: 92; 2: 546; 3: 1099; 4: 1535,
1685, 5: 2153, 2163; 6; 2495, 2596, 2528 ; Malik, ty,, 1: 92; 2: 546) kelime-
sini idrac eden sahabi ravi, Enes b. Malik’tir. Ahmed b. Hanbel ve Nesai “eb-
valiha” idrar lafzinin Enes (r.a.)’a ait bir s6z oldugunu, ravilerinden Katade
ve Humeyd et-Tavil'in haber verdigine isaret etmektedir. (Ahmed b. Han-
bel, 1999, 19: 97; Nesai, 1986, 7: 96) Ibn Hacer, Humeyd ve Katade'nin
rivayetlerinde yer alan “ebvaliha” lafzin1 Enes’in soyledigini ve bu sebep-
le Ismail'in rivayeti bu sekilde tesviye etmesinin idrac oldugunu ifade et-
mektedir. Humeyd'in ravilerinden olan Yezid b. Harun, Muhammed b. Ebi
Adiy (E. A. A.b. . Nesai, 1986, 7: 96) ile Mervan bin Muaviye ve digerle-
rinin “ebvéliha” (devenin bevlleri) ibaresini Humeyd, Katade’nin Enes’ten
isittigini beyan ettigini haber vermektedir. (Hatib el-Bagdadj, ty.: 74; Ibn
Hacer’e gore de, 19842: 834-835). Bu karineler de gostermektedir ki “eb-
valiha” ibaresi, hadis usulii agisindan da Ismail'in rivayeti Humeyd tari-
kinde “ebvaliha” (devenin bevlleri) ibaresini Enes’in sézii oldugunu tesvi-
ye ederek merfu metne sonradan idrac edilmistir. (Cezairi, 1985, 1: 413;

Melebari, ty.: 39) Asr-1 saadetten giiniimiize kadar halk arasinda sarilik
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hastaliginin tedavisinde bevlden yararlanildig bilinmektedir. Bu husus dik-
kate alindiginda toplumsal kabullerin rivayet doneminde hadis metinleri-
ne dahil edilmesi ihtimali s6z konusudur ki sahabi Enes b. Malik’in mezkur
soziniin de rivayetlesmesi imkéan déhilindedir. Muhaddislerin yukarda ver-
dikleri bilgilerden hareketle hadis teknigi acisindan da gelenekte “ebvaliha”
kelimesini Hz. Peygamber’e isnad etmek dogru degildir. Bevlin pis ve igil-
mesi haram olmasi bir yana saglik acisindan fayda ve zararlar: tip alanina ait
bir incelemeyi gerektirir. Hz. Peygamber’in bu s6ziinden deve siitii ile te-
daviyi 6nerdigi anlagilmaktadir. Netice itibariyle Enes’in “bevl” ilavesi ile

merfu hadisin metni miidrec hale gelmistir.

Ornek 2.

Buhari, Hikim b. Hizam'dan ve Ebu Hureyre ile ibn Omer’den nak-
lettigi rivayetin metnine Ibn Omer’in séziinii baz1 tariklerde idrac ederek
nakletmistir. S6z konusu rivayetin metni su sekildedir. Abdullah b. Omer
(ra.) demistir ki: Hz. Peygamber minber iizerinde sadakanin 6nemini ve
dilenmekten nezih kalmay1 inananlara tavsiye ederek soyle buyurdu: “Ve-
ren el alan elden iistiindiir. el-Yedii'l-ulya "yiiksek el”, veren el ve el-yedii's-siifla
da ‘al¢ak el” alan eldir” (Buhari, 1995, 2: $90) Buhari ikinci tarikte rivaye-
ti sadece “el-yedii'l-ulya ve el-yedii’s-siifla” ibaresi ile nakleder ama bu defa
tefsirine yer vermez. (Buhari, 1995, 5: 2048) Ayrica Hakim b. Hizam tari-
kinde rivayeti, sebeb-i viirudu ile nakletmektedir. ( Buhari, 1995, 2: 535; 3:
1010, 1145; S: 2048, 2365) Buhari'nin naklettigi iic tarikte medar olan ki-
sium “Veren el, alan elden iistiindiir” ifadesidir. Ahmed b. Hanbel ise miid-
rec kismi ayirmus ve o ifadeleri Ibn Omer’e isnad etmistir. Ebti Davud da
serh niteligindeki Eyyabun sozlerinin Hammad b. Zeyd tarafindan met-
ne idrac edilerek nakledildigini dile getirmektedir. (Ebt Davad, ts., 1: S18;
Ahmed b. Hanbel, 1999, 10: 456) Suytti ise o idracin ibn Omer’in sézii ol-
dugunu ve Ibn Seybe’nin de Ibn Omer’e ait “el-munfike” (infak eden) sek-
linde garib kelimeleri agiklamasini sahih hadise idrac ettigini ifade etmek-
tedir. (Siiytiti, 1980, 38) Lakin Ibn Hacer, hadisteki garib kelimeleri tefsir
sadedindeki ifadelerin Ibn Omer’e ait olup sonradan ravilerce hadise id-
rac edildigi seklindeki iddianin Ebu’l-Abbas ed-Déni’ye ait oldugunu fakat
bu yénde herhangi bir delilin bulunmadigini ifade etmektedir. Ayrica Ibn
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Hacer bu iddianin pegine diigmiis ve zayif bir isnadla bile olsa “tstteki elin,
veren el oldugunu zannederdik” ifadesinden hareketle bunun merfu olma-
sinin ihtimal dahilinde oldugunu soylemistir. (Ibn Hacer, 1987, S: 28) Bu
tavrindan Ibn Hacer’in, idraci red igin agik olan karine yerine gizli bir kari-

ne aradig1 anlagilmaktadr.

Ornek 3.

Hz. Peygamber’in meyve olgunlasmadan satigini yasakladigina dair
Enes b. Malik’in rivayetini, “Meyveler Allah’tan gelen zarara ugrarsa sizden
biriniz bu kardeginin malini ne hakla alacaktir? dedi” seklinde bir ilavey-
le nakletmektedir. (Malik, ty., 2: 618; Buhari, 1995, 2: 766; Ibn Hibban,
1993, 11: 365; Beyhaki, 1344, S: 305) Malik’in ve Buharinin, rivayetin son
kisminda yer alan ve Enes b. Malik (r.a.)’e ait bir soz olan ibareyi hadisin
metnine idrac ettikleri goriilmektedir. Buhari, bu rivayetin diger tarikinde
metindeki son kism1 vermeden de nakletmektedir. (Buhari, 1995, 2: 542)
Bu durum, onun rivayetin sonunda olan bu kismu takti’ yontemi veya me-

tinde idrac stiphesiyle vermedigine delil olabilir.

Her ne kadar Ibn Abdilber ve Ibn Hacer kabul etmeseler de Darekutni
ile Hatib el-Bagdadi ve Suyiti bu kismin, hadisin sahabi ravisi olan Enes’e ait
bir s6z ve dolayisiyla idrac oldugunu soylemislerdir. Darekutni’ye gére Ma-
lik bu rivayeti, Ismail b. Ca’fer, Ibn Miibarek, Hiiseym, Mervan b. Muaviye,
Yezid b. Harun ve diger ravilere muhalefet ederek nakletmektedir. Zira bun-
lardan ikisi “Enes dedi ki, Allah meyvelerin yetismesini 6nlerse (afetle hasa-
ra ugrarsa)” kismini Enes’in sézii olarak nakletmisler ve Hz. Peygamber’in
soziinden ayirmglardir. (Déarekutni, ty, 1: 359) Hatib el-Bagdadi de aym
hususa isaret etmekte ve su agiklamay1 yapmaktadir: “Rivayet metininde-
ki [Allah gelismeden (alaca diigmeden) satilan meyvenin satigini yasakla-
di, (meyve afete ugrarsa) sizden biriniz bu kardesinin malin1 ne hakla ala-
caktir?] kismi Hz. Peygamber’e degil, Enes b. Malik’e aittir.” (E. b. A. Hatib
el-Bagdadi, 1997, 1: 122) Konuyla ilgili olarak Suytiti de sunlar1 kaydet-
mektedir: Ebi Hatim ve Ebti Zura), sozi edilen ilaveleri de ihtiva eden ha-
disin bu haliyle miidrec oldugunu belirtmisler ve delil olarak da Muham-

med b. Abbad el-Mekki'nin su vehmini gostermislerdir. Ciinkii Miislim’in
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Sahih'inde yer alan rivayette Muhammed b. Abbad el-Mekki, hocas1 Abdii-
laziz b. Muhammed ed-Deraverdi ve onun da Humeyd vasitasiyla Enes b.
Malik’ten yaptig1 rivayette [ Allah meyveyi vermezse kardesi ile ne ile helallege-
cek] ifadesini Hz. Peygamber’e ref ederek merfu kisma idrac etmistir ki bu
da Muhammed b. Abbad’in vehmine delalet etmektedir. Elbette bu da fahis
bir hatadir. Zira Muhammed b. Abbad, merfu kismi metinden digiirmus
ve mevkuf kismu da merfu hale getirmigtir. Muhammed b. Abbad’dan daha
sika ve daha saglam olan Ibrahim b. Hamza ise ed-Deraverdi'den dogrusu-
nu nakletmigtir. Bu arada Suytti'nin, hadisin idracli halini yalmizca Malik'in
naklettigini soylemesi ve Buhé4ri'nin miidrec rivayetine hig atifta bulunma-
mast dikkati cekmektedir. (es-Siiytti, 1980: 26)

Ibn Abdilber (463/1071) ise bu rivayette idrac olmadig1 iddiasint su
sekilde temellendirir: “Rivayetin sahih tariki, Amre vasitasiyla Eba Said el-
Hudri'den idracsiz nakledildi. (Ibn Abdilber, 1387, 13: 151) Ancak bazi ki-
siler, idrac edilen kismin Enes’in sozii oldugunu zannettiler, oysa Malik ve
bazi hafiz muhaddisler bu kismi merfu olarak da nakletmiglerdir. Bu a¢1-
dan bu iddia batildir” (Ibn Abdilber, 1387, 2: 190) Ibn Hacer ise rivaye-
tin biitiin tariklerinin Malik ve Humeyd vasitastyla Enes b. Malik (r.a.)’dan
nakledildigini dne siirerek su agiklamay1 yapmaktadir: “Darakutni, (Buhari
rivayetinde de yer alan) ‘Allah meyvelerin yetismesini énlerse (afetle hasara
ugrarsa..” ifadesini nakilde Malik’in, bu ifadeyi metinden ayirarak Enes’in
sozi seklinde nakleden diger sika ravilere muhalefet ettigini s6ylemistir. Bu
idrac iddiasin1 Darekutni'den 6nce Ebi Hatim er-Razi, Ebti Zur’a er-Razi
ve Ibn Huzeyme ile hadis imamlarindan pek ¢ok kisi de ileri siirmiistiir...
Bu hadisle ilgili Ibn Huzeyme'den sdyle nakledildi: ‘Enes b. Malik’i rityam-
da gordiim ve hadisin o kisminin da merfu oldugunu bana haber verdi’
Mu'temir b. Stileyman da bu hadisi Humeyd'den midrec olarak nakletti, fa-
kat rivayetin sonunda ‘bunu Enes mi soyledi yoksa Hz. Peygamber’den mi
nakletti hatirlamiyorum’ dedi... Bu tiir ifadeler genellikle garibu'l-hadistir”
(ibn Hacer, 1987, 1: 359)

Sonug olarak Malik, Buhéri ve Nesai'nin miidrec olarak naklettigi bu

hadise her ne kadar Malik’in Humeyd'den naklettigi tariki sahid olsa da,

Humeyd'in idracsiz naklettigi tarikleri daha ¢oktur. Rivayetin miidrec
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kisminin Enes’in sézii oldugunu daha sika olan Ibrahim b. Hamza agikla-
mustir. Bu da Enes b. Malik’in s6zii olan bir ifadenin Muhammed b. Ab-
bad tarafindan merfu hadisin metnine idrac edildigini, dolayisiyla mez-
kur rivayetin miidrec oldugunu teyit etmektedir. Ibn Hacer’in, Buhari'nin
Sahih'inde rivayetin hem merfu hem de mevkuf olarak ayr1 ayr: tarikler-
le nakledilmesi sebebiyle bunun idrac degil de karibu’l-hadis nevinden sa-
yilmasi gerektigi yoniindeki idiasi ve ayrica rivayet metninin merfulugunu
sened ile degil de Ibn Huzeyme'nin riiyasiyla ispatlama ¢abasi, hadis usulii

agisindan kabul edilemez bir yontemdir.

Ornek 4.

Ucgiincii 6rnek rivayetin igerisinde Abdurrezzik, ibn Ebi Seybe,
Buhari ve Miislim'in nakillerinde goyle bir ifade mevcuttur: “Meyvenin ol-
gunlasmasi ne demektir? diye soruldu. O: Meyvenin olgunlasip zarara ugra-
masinin bitmesidir, dedi.”(Buhari, 1995, 2: 764, 766; Ibn Ebi Seybe, t.y.,
6: 511; Malik, ty., 2: 618; Miislim, 1997, 3: 1165; Sanéni, 1983, 8: 62)
Hadiste gegen izahin Hz. Peygamber’e mi yoksa Ibn Omer’e mi ait oldu-
gu acik degildir. Diger taraftan mezk(r rivayet Enes’ten “Hurma olgunla-
sincaya kadar. Olgunlagmasi da nedir? diye Enes’e soruldu ve o da s6yle
dedi: Kizarmasi ve sararmasidir” seklinde farkli lafizlarla rivayet edilmek-
tedir. (Buhari, 1995, 2: 766) Ayrica Buhéri’nin, Salim b. Abdillah vasita-
styla Ibn Omer’den bu kismi merfu metinden ayrarak da naklettigi go-
riilmektedir. Buhari, bu son rivayetinin bas kisminda Ibn Sihab’in “Sayet
bir kisi bir meyveyi olgunlagsmadan satar ve dogal afetle meyve zarar go-
riirse, helak olan kism1 meyve sahibine aittir” seklindeki agiklamasina da
yer vermekte, boylece bunun Ibn Sihab’a ait bir izah oldugunu haber ver-
mektedir. (Buhari, 1995, 2: 766) Miislim de Abdullah b. Dinar isnadiy-
la Sube’den bu rivayeti iki ayr1 tarikle nakletmekte ve idrac edilen kismi
Ibn Omer’e isnad etmektedir. Buna ilaveten Miislim bu rivayeti idracsiz
da nakletmektedir. (Miislim, 1997, 3: 1190) Inceledigimiz rivayetteki di-
ger bir ziyade de Buhéri'nin [alan ve satan: yasakladi] seklinde Malik’in
Nafi kanaliyla Ibn Omer’den yaptig1 merfu rivayete yer vermis olmasi-
dir. (Buhari, 1995, 2: 76; Ebt David, ts., 2: 273; Miislim, 1997, 3: 1165)
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Mubhaddisler de Miislim’de yer alan Abdullah b. Dinar’in rivayetini,
Ibn Omer’e ait olan bu izah1 metin igerisine dercetmesinden dolay1 miidrec
olarak nitelendirmislerdir. (es-Siiytiti, 1980: 26; E. b. A. Hatib el-Bagdadj,
1997, 1: 116) Sonug olarak rivayetten ravilerin ¢ikardiklari hiikiimlerin
yanu sira birgok soru ve cevabin da bazi ravilerin vehmi neticesinde ref edi-
lerek hadisin metnine idrac edilen tarikleri Buh4ri’nin Sahih’inde nakletti-
gi anlagilmaktadir. Ama Buhari'nin bir taraftan da rivayetlerin idracsiz ta-
riklerini de tahric etmek suretiyle bu idraclara isaret ettigini de soylemek
gerekir. Bununla birlikte Buhari'de goriilen metin farkliliklarinin yegane se-
bebinin, kullandig: takti yontemi oldugu diisiincesine katilmanin miimkiin
olmadig1 ve Sahih’te goriilen bu farkli metinlerin sadece takti yontemiyle
izah edilemeyecegi kanaatindeyiz. Her iki durumda da onun ayni rivaye-
tin farkli lafizlarin1 muhtevi tariklerine yer vermis olmasi, Hz. Peygamber’e
ait olmadig1 halde sahabiya da sonraki ravilerin hadise dair birtakim izahla-
rinin zamanla hadis metinlerine idracini gostermesi ve hadis dig1 ilavelerin
tespiti agisindan fevkalade 6nem arz etmektedir. Bu konuda 6rnekleri ¢o-
galtmak miimkiindiir. (bk. Buhari, 1995, 5: 259-277)

3.Buhari'nin Sahih’inde Miidrec Hadisin Tespitine
Yonelik Hadis Kaynaklarindaki Karineler ve
Tarihi Yanilg:

Ornek 1.

Buhéri hem Ebu Biirde vasitasiyla Ebti Musi (el-Egari)'den “Hem
Allah’a hem de efendisine karsi gorevlerini yerine getiren kéle igin iki ecir
vardir” rivayetini idracsiz bir sekilde nakletmekte (Buhari, 1995, 1: 48) ve
hem de ayni hadisin “Nefsim kudret elinde olan Allah’a yemin ederim ki, sa-
yet Allah yolunda cihat etmek, hac yapmak ve anneme iyilik etmek olma-
saydi, kesinlikle kole olarak 6lmeyi isterdim” seklinde ziyade edilmis hali-
ni Eba Hureyre’den merfu olarak yani metne idrac ederek nakletmektedir.
(Buhari, 1995, 2: 900; S: 1955) Ahmed b. Hanbel ile Miislim ise A'mes’in
Ebu Salih vasitasiyla Ebti Hureyre'den naklettigi diger tariki tahric etmisler,
lakin metindeki bu idrac kisima hig yer vermemislerdir. (Ahmed b. Han-
bel, 1999, 15: 122; Miislim, 1997, 3: 1285) Buhari'nin, idrac edilen kisma
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takt’i yontemi sebebiyle ilk tarikte yer vermedigini séylemek miimkiindjir.
Ancak Miislim Ebt Hureyre'den hadisi naklederken, hadisin metnine id-
rac edilen kismi merfu metinden ayirmakta ve Ebti Hureyre’nin s6zii olarak
nakletmektedir. (Miislim, 1997, 3: 1284) Hatta Ahmed b. Hanbel ve Miis-
lim, hadisin “Ebti Hureyre'nin canini elinde bulunduran Allah’a andolsun
ki ...” seklindeki farkli bir tarikini de sevk ederek idrac1 daha da somut hale
getirmiglerdir. Dolayisiyla bu veriler dikkate alindiginda Buharinin Ebt
Hureyre'ye ait agiklamay: hadis metninden ayirmaksizin naklettigi tarikin

miidrec ve illetli oldugunu ifade etmek gerekir.

Ibn Hacer yukardaki rivayetle ilgili séyle demektedir: “Davadi ve Ibn
Battal gibi pek ¢ok alim bu rivayetteki idrac edilen kismun Ebu Hureyre'ye
ait oldugunu kesin bir sekilde dile getirmislerdir. Rivayetteki ‘anneme iyilik
etmek’ ifadesinin anlam1 da buna delalet eder, zira Hz. Peygamber’in o d6-
nemde iyilik yapabilecegi bir annesi mevcut degildir. S6z konusu ifadenin
miidrec olmadigini savunan Kirmani ise, ‘Hz. Peygamber bu ifadeyle tim-
metini egitmeyi amagclamistir’ seklinde bir yorumda bulunmugtur. (Buhari
sarihlerinden) Ismaili ise Ibn Miibarek’ten nakledilen farkl: bir tarike daya-
narak Ebtt Hureyre'nin ‘Ebtt Hureyre'nin canini elinde bulunduran Allah’a
andolsun ki...” ifadesini miidrec olarak hadis metninden ayrrmugtir” ibn Ha-
cer bu agiklamalara yer verdikten sonra rivayetteki idracin Ebu Hureyre’nin
hadisten istidlal ettigi fikhi hiikiim oldugunu belirtmistir.” (Ibn Hacer, 1987,
5:176; Bedreddin el-Ayni, 2006, 20: 28; Stiyuti, 1980, 35; Hatib el-Bagdadi,
1997, 1: 165-166; Kastallani, 2003, S: 176) Ayrica muhteva agisindan da
Hz. Peygamber’in, kole olarak 6lmeyi arzulamasi da sorgulanmasi gereken
bir husustur. Hz. Peygamber (sav)’in heniiz ¢ocuk iken annesinin vefat et-
mis olmasi da (Himyeri, 1955, 1: 168) bdyle bir temenninin ona ait olmaya-
cagini ve bu iddianun tarihi bir yanilg oldugunu gostermektedir. Buhérinin,
mevzu bahis rivayetin hem idracl hem de idracsiz olmak tizere her iki tariki-
ne de Sahih'inde yer vermis olmas, idracin farkinda olusuna hamledilebilir
ancak bu, Ebt Hureyre’ye ait bir s6zii merfu metin igerisinde ve de metin-
den ayirmadan naklettigi hadisin miidrec oldugu gercegini degistirmez. Bu-
nunla birlikte bu durum, bazi sahabe ve selefe ait izahlarin merfu metinle i¢
ice nakledilmelerinin muhaddisler nezdinde hadisin metnine bir kusur olus-

turmadigini ve onlarin yapilan isin farkinda olduklarini gésterir.
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4. Muhaddislerin Sahih’te idrac Tespitleri ve
Degerlendirmeleri

Ornek 1.

Abdullah b. Omer (r.a.) demistir ki: Hz. Peygamber, devenin karnin-
daki yavrusunun gebeligine kadar seklinde bir sart ile yapilan satis1 yasakla-
di. [Bundan maksat, devenin dogurmasi ve sonra dogurdugu o yavrunun
da gebe kalmas: sartina baglanan akittir.] (Buhari, 1995, 2: 753; Miislim,
1997,7: 293) Muhaddisler, rivayetteki “Bundan maksat...” diye ifade edi-
len agiklamanin Ibn Omer’in azadlist Nafi‘e ait bir yorum oldugunu belirt-
miglerdir. Bu arada kimi ravilerin mezkur ifadeyi, hadisin ashindan zannede-

rek miidrec hale getirdiklerini de beyan etmislerdir. (es-Siiytti, 1980: 27)

Ornek 2.

Buhari, Ummii Kays bint Mihsan'dan “...Hz. Peygamber su iste-
di. Suyu azar azar doktii, (Miislim, 1997, 1: 238) ancak elbisesini yikama-
di.” seklinde bir rivayete yer vermektedir. (Buhari, 1995, 1: 90) Suytti,
Buhari'nin ziyade olarak naklettigi “ancak elbisesini yikamad:.” ctimlesinin
hadisin aslindan degil, Ibn $ihab ez-Ziihri'ye ait oldugu tespitini yapmakta-
dir. (es-Sitytiti, 1980: 45)

Rivayet doneminde sahabe ve tabitin dlimlerinin hadise dair izahlar1-
nin metne idrac edilerek metinlesmesinin bu tiir idraclarin dogmasina se-

bep oldugu soylenebilir.

Ornek 3.

Buhari Aige’den soyle nakletmigtir: “Hz. Peygamber, resim baskili bir
gomlekle namaz kildy, bir an resimle yiiz yiize geldi ve selam verince de $6y-
le dedi: Su “hamisami” resim baskili gomlegimi Ebti Cehm’e gotiiriin ve
bana Ebti Cehm'in “enbicaniyesini” resim baskisiz gémlegini getirin, o az
once beni namazda oyaladi/megkul etti” (Buhari, 1995, 1: 141) Bu rivayeti
Aige’den Urve ve ondan da Ibn Sihab nakletmis ve rivayetteki “Ebi Cehm’in
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resim baskisiz gdmlegini bana getirin” ibaresine ‘Ibn Sihab ez-Ziihri'nin
kavli olarak miidrectir’ serhi diigiilmiistiir. (Buhari, 1995, S: 1290). Bu ri-
vayetle ilgili Ibn Asakir'den de bu kismin Ibn $ihab'a ait bir agiklama oldu-
gu yoniinde bir ifade nakledilmistir. Hz. Aige’den gelen ayni rivayetin Mu-
vatta'daki tarikinde ise Hz. Peygamber’in hamisay1 sadece génderdigi haber
verilmekte ve yerine bagka bir gomlegi istedigine dair bir bilgi bulunma-
maktadir. (Malik, ty, 1: 97) Rivayetten Hz. Peygamber’in, namazdaki hu-
susunu kagirdig1 gerekgesiyle kendisine hediye edilen gomlegi iade ettigi
ve yerine bagka bir seyin hediye edildigi anlagiimaktadir. Ibn Hacer rivayet-
te yer alan “Ebi Cehm’in enbicaniyesini (resimsiz elbisesini getirin)” kis-
mindan sonrasi Ibn Sihab ez-Ziihri'ye ait s6z olup, rivayet idrac edilmistir”
agiklamasi ile rivayetteki idrac edilen kisma isaret etmektedir.(Bedriiddin
el-Ayni, 2006, 31: 468; Hacer, 1987, 10: 278)

Ornek 4.

Buhérinin rivayetine gére Abdullah b. Abdurrahman, kendisine Ebt
Said el-Hudri'nin soyle dedigini haber vermistir: “Senin koyunlar1 ve kirlar1
sevdigini biliyorum. Koyunlarinin baginda veya kirlarda iken oralarda ezan
okudugun vakit ezan1 yiiksek sesle oku. Miiezzinin sesinin ulastigi cin, insan
ve her sey kiyamet giiniinde onun igin sahit olur” Buhari, rivayetin sonun-
da el-Hudri'nin bunu Rasulullah’tan duydugunu nakletmektedir. (Buhari,
1995, 1: 221; 3: 1200; 6: 2743) Ibn Hanbel, hocasi Ishak el-Huzai, Ebt Said
rivayetinde “Miiezzinin sesinin ulagtig1 cin, insan ve her sey kiyamet giiniin-
de onun i¢in gahit olur” kism1 Hz. Peygamber’den isittigini ifade etmekte-
dir. (Ahmed b. Hanbel, 1999, 17: 484; Beyhaki, 1344, 1: 397.) Ibn Hibban
ve Ibn Huzeyme, hadis metnindeki idrac edilen kisim ile idrac bulunma-
yan kismi ayirarak nakletmektedirler. (Ibn Hibban, 1993, 4: 546; Ibn Hu-
zeyme, 1970, 1: 203)Ibn Hacer, Buhari rivayetinde merfu rivayete eklenen
bag kismu ayirmadan nakletmesi sebebiyle Ebti Said el-Hudri'nin rivayetin
bagindaki (Senin koyunlar1 ve kirlar1 sevdigini biliyorum. Koyunlarinin
baginda veya kirlarda iken oralarda ezan okudugun vakit ezan1 yiiksek sesle
oku) kisminda sadec bas tarafinin mevkuf oldugunu; Yahya b. Said el-Kattan
Malik vasitasiyla Hz. Peygamber’in de Ebt Said el-Hudri’ye “ezan okudugun

vakit ezani yiiksek sesle oku” seklinde merfu olarak naklettigi rivayetle izah
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etmektedir. (Ibn Hacer, 1987, 2: 89) Bedriiddin el-Ayni, Kirmani'nin riva-
yetin “Muhakkak ki miiezzinin sesinin ulagtig1 cin, insan ve her sey kiyamet
giiniinde onun i¢in sahit olur” ciimlesine kadar mevkuf oldugunu Ibn
Huzeyme'nin rivayeti beyan etmektedir demektedir. Ancak Yahya b. Said el-
Kattan Malik vasitastyla Hz. Peygamber’in de Ebt Said el-Hudri'ye “ezan
okudugun vakit ezani yiiksek sesle oku” tavsiyesinin bagina “Senin ko-
yunlar1 ve kirlar1 sevdigini biliyorum” kismimi merfu metne idrac oldugu-
na dair el-Gazzli, Imamu’l-Haremeyn ve el-Kadi Hiiseyin'i, en-Nevivi ve
Ibn Hacer’in de tenkitlerine deginmekte ve bu kismin mevkuf oldugunu
ifade etmektedir.(Bedreddin el-Ayni, 2006, 8: 106-107) Buhari, Ebt Said
Hudri’'nin kendi kavli gibi rivayet metnini nakletmekte ve sonunda bunu Hz.
Peygamber’den isittigini beyan etmektedir. Ancak rivayetin merfu ve mev-
kuf kismini ayirmamaktadir. Bu durum merfu ve mevkuf kismin ne oldugu
konusunda bir kapalilik olugturmaktadir. ibn Hanbel hocasi ishak el-Huzai,
Ebt Said rivayetinde “Miiezzinin sesinin ulastig1 cin, insan ve her sey kiya-
met giiniinde onun igin sahit olur” kismi Hz. Peygamber’den isittigini ifade
ederek mezkar rivayetin merfu ve mevkuf kismi ayrilmigtir. Bu durumun far-
kinda olarak Buhari’nin mevkuf ve merfu metini ayirmadig: ve bir kusur gor-
medigi anlagilmaktadir. Ancak Buhdri rivayetinde metnin miidrec oldugu ve
yanlis anlamalara sebep oldugu karineleri ile ortadadir. Bu rivayetin biitiin

tarikleri ile degerlendirildiginde ancak asil kisim anlagilmaktadr.

Ornek 5.

Buhari, Hz. Peygamber’in “Sizden birinizin ben su su ayeti unuttum
demesi ne kotiddr. Bilakis unutturuldu. Kur’an-1 muzakere ediniz, onun in-
sanin kalbinden uzaklagmasi hayvanlarin (develerin) uzaklagmasindan daha
hizhidir” seklindeki hadisini Ibn Mesud’tan Ebt Vil ve ondan da Mansur
(Ibn Ar’ara-Sube-Mansur-Ebt Vail-Ibn Mes’ud) vasitastyla rivayet etmis-
tir. (Buhari, 1995, 4: 1921) Ayni hadisi bir bagka yerde yine Ibn Mes'ud’tan
Ebt Vil ve ondan da Mansur vasitasiyla ama bu defa Ibn Ar’ara ve Sube ye-
rine Eba Nuaym ve Siifyan kanaliyla nakleden Buhari, bu rivayetinde yal-
nizca “Sizden birinizin ben su su ayeti unuttum demesi ne kétiidir. Bilakis
unutturuldu” ifadelerini nakletmis ve 6nceki rivayette yer alan “Kur’an-1mi-

zakere ediniz, onun insanin kalbinden uzaklasmasi hayvanlarin (develerin)
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uzaklagmasindan daha hizlidir” ibaresine yer vermemistir. Rivayetin aslinin
“Bilakis unutturuldu” seklinde oldugu ve son kisminin da rivayetin aslindan
istinbat edildigi s6ylenebilir. Ctinkii Miislim bu kismu Abdullah’in s6zii ola-
rak nakletmektedir. (Miislim, 1997, 1: 544) Bu konuda yapilan tespitler de
bu yondedir. (E. b. A. Hatib el-Bagdadi, 1997, 1: 213) Her ne kadar muh-
teva olarak farkli olsa da Kur’an'in unutturulmasindan bahseden benzer bir
rivayeti Ubey b. Ka’b’'tan merfu olarak naklederken Ibn Huzeyme, hadiste-
ki ilk kismin Ubey b. Ka'b’a ait oldugunu ifade etmektedir. (Ibn Huzeyme,
1970, 3: 73) Rivayet déneminde bazi rivayetlerdeki mevkuf olan kisimlarin
merfu olarak nakledilmesi farkls tarikleri ortaya koymaktadir. (Ra'd, 2003:
165-166) Fakat yine ayni dénemlerde Hz. Peygamber'den nakil konusun-
daki ihtiyat sebebiyle, mevkuf rivayetlerde ancak muhtevadaki siyaktan ve
sibakdan hareketle anlagilan bazi miidrec kisimlarin ref edilmesini bir illet

olarak gérmedikleri de séylenebilir.

Ornek 6.

oo

Buhari’'nin Ebt Hureyre tarikiyle merfu olarak naklettigi “Ummetim
Kiyamet giinii cagirildiklar1 vakit abdest azalari parlayarak gelirler. Oy-
leyse kimin imkani varsa parlakligini artirsin.” seklindeki rivayetinde yer
alan “Oyleyse kimin imkéni varsa parlakligini artirsin” ifadesi, merfu met-
ne idrac edilmis mevkuf bir ciimledir. (Buhari, 1995, 1: 63) Lakin Buhari
bu rivayeti yalnizca yukardaki sekliyle rivayet etmis ve takti ya da bas-
ka bir yontemle farkli bir varyantina yer vermemistir. Yani mevcut bilgi-
lerimize gore metnin tamami Buhéri’ye gore merfudur. Fakat Ahmed b.
Hanbel, hadisin son ibaresinin merfu mu yoksa mevkuf mu oldugu konu-
sunda siiphesini beyan etmektedir. (Ahmed b. Hanbel, 199914: 136; 16:
454) Ibn Hacer ise, rey ile idracin tespit edilemeyecegini ifade etmekte-
dir. (A. ibn Hacer el-Askalani, 19871: 258) Miislim de Ebti Hureyre'nin
Hz. Peygamber'den “kisinin kolyesi (bununla kisinin kiyametteki nuru
kastedilmistir) abdest azalar1 kadardir” dedigini duydugunu haber
vermektedir. (Miislim, 1997,s.219, 1: 218,219) Ra’d da Buhari'de nakle-
dilen rivayetin sonundaki Ebt Hureyre’ye ait “Oyleyse kimin imkéni var-
sa parlakligini artirsin” lafzinin, bu rivayetten istinbat edilen bir ciimle ol-
dugunu beyan etmektedir. (Ra'd, 2003180-182)
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5.Hadislerdeki Garib Kelimelere Ravilerce Yapilan
Tefsirlerin Tespiti

Bazi durumlarda hadiste gegen sozlerin veya hadisin i¢erdigi hitkiim-
lerin gerek zaman ve mekén gerekse gesitli agilardan Hz. Peygamber’e aidi-
yeti imkansizdir. Bu gesit verilerden hareketle de soziin sahibinin Hz. Pey-
gamber olmadig1 kolayca anlagilabilmektedir. Cesitli durumlarda, hadiste

idracin olup olmadig hadis alimleri tarafindan bilinebilmektedir.

Ornek 1.

Buhari, Hz. Aise'den naklettigi “Vahyin oncesi ve ilk yillarinda Hz.
Peygamber inzivaya gekilerek tehanniis ederdi” rivayetinin sonunda, “te-
hanniis” kelimesini agiklama sadedinde ‘o ibadettir dedi’ (Buhari, 1995, 1:
4, 6) seklinde bir serh ifadesine yer vermis ama bu tefsiri kimin yaptigin:
belirtmemistir. Ibn Hacer, ibadet anlamina gelen ‘tehanniis’ ifadesinin, Ibn
Sih4b ez-Zithri'ye ait oldugunu ve hadis metninden ayrilmadan metne id-
rac edildigini belirtmistir. (Ibn Hacer, 1987, 1: 23)

Ornek 2.

Buhari, Ebt Liibibe'den sdyle nakletmektedir: “Hz. Peygamber (sav)
yilanlarin umumiyetle 6ldiirtilmesini emrettikten sonra ev yilanlarini 6ldiir-
meyi yasakladi. (Beyaz ve zehirsiz) olan bu ev yilanlar1 [avdmir]dir, (uzun
Smiirliidiirler, yani uzun miiddet evde yasarlar), dedi. (Buhari, 1995, 3: 1201;
Tirmizi, ty., 4: 77-78) Ibn Hacer, hadiste yer alan ve yilanlarin uzun émiirlit
olduklar1 anlamina gelen [avdmir] kelimesinin idric oldugunu séylemis ve
hadis metnine sokulan bu izah ifadesinin Ibn $ihab ez-Ziihri'ye ait oldugunu
ifade etmistir. (es-Siiytti, 1980: 41; Ibn Hacer, 1987, 4: 349)

Ornek 3.

Buhari, oglu Salim vasitasiyla Ibn Omer'den ii¢ ayr tarikle Hz.
Peygamber'den yaptig: bir rivayette gecen ‘Mithey‘a’ adindaki yer ismini

aciklama sadedinde rivayet metninin ortasinda ‘orasi el-Cuhfe'dir” seklinde
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idrach bir sekilde nakletmis (Buhari, 1995, 2: 555), ama diger iki rivaye-
ti idracsiz naklederek “orasi el-Cuhfe'dir” ifadesine hadis metninin sonun-
da yer vermistir. (Buhari, 1995, 6: 2580) Ibn Hacer, bu tefsirin miidrec
oldugu yoniindeki kanaatini ifade etmistir. (Ibn Hacer, 1987, 12: 425) Bu
idrac edilen tefsir nitelikli lafzin, Musa b. Ukbe’ye ait oldugu tespiti yapil-
mugtir. (Bedreddin el-Ayni, 2006, 35: 83)

Ornek 4.

Buhari, Asif hadisi olarak bilinen rivayeti naklederken hadiste gecen
Asif kelimesiyle ilgili Malik’in agiklamasini da metin igerisinde zikretmis,
ama bazen bu tefsirin hadis metnine karigmasini 6nlemek igin ‘... -Malik
soyle dedi: asif, ticretli calisandir-..." seklinde gayet tedbirli davranirken
(Buhari, 1995, 6: 2446, 2510) bazen de yalnizca “asif, iicretli calisandir”
tarzinda dogrudan metin icerisinde ve Malik’i zikretmeden (Buhari, 1995,
6: 2650) nakletmistir. Yine Buhari “el‘Anan” kelimesine “o sehabtir/bulut-
tur” (Buhari, 1995, 3: 1175) veya yazim hatasina/tashife isaretle “el-‘Anan:
el-gamam” (Buhari, 1995, 3: 1197) demek suretiyle metin igerisine tefsir
nitelikli bir lafz1 yerlestirmekte bir beis gérmemektedir. Bu gibi durumlar-
dan onun, bu tiir tefsirleri idrac olarak gormedigi ve bu yondeki tasarrufla-

rinin farkinda oldugu sonucunu ¢ikartabiliriz.

6. Miidrecin Tespitinde Nekaretten Yararlanma

Ornek 1.

Buhari'nin Ebt Hureyre'den naklettigi hadiste yer alan “Su muhakkak
ki, bana Nusaybin cinlerinin bir heyeti geldi. Bunlar ne hos cinlerdir! Benden
azik istediler. Ben de onlar igin Allah'a: Cinlerin ugrayacaklart her kemik ve te-
zek iizerinde kendileri igin bir yemek bulmalarina dua ettim,” (Buhari, 1995,
3:1401) sézlerinin hadise sonradan eklendigi ifade edilmistir. Buna gerek-
ge olarak da, bu kismin metnin bas tarafinin akicihigina uymadig: ve hadiste
birtakim tutarsizliklarin varligi gosterilmistir. Mesela Hz. Peygamber’in ya-
ninda taharetlenmek ve abdest almak i¢in su bulundugu halde, istinc4 igin

tag istemesi pek mantikli goriilmemistir. (Ates, 2011: 104) Tirmizi'nin
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mubhtasar ve Miislim de mufassal olarak Abdullah b. Mesud’tan yaptiklar:
rivayete gore cinler Hz. Peygamber’den neleri yiyebileceklerini sormuglar
ve O da “lizerinde bol et olan besmele ¢ekilmis kemikleri yiyiniz, hayvanla-
riniza da tezekleri yonca olarak yediriniz” dedikten sonra ashabia donerek
“Bunlarla taharetlenmeyiniz, zira bunlar kardeglerinizin yiyecekleridir” bu-
yurmustur. (Miislim, 19971: 332; Tirmizi, tiy, 1: 29; S: 382) Bu durumda
cinlerin yiyecekleri besmele ¢ekilmis etli kemikler oldugu anlagilmaktadur.
Ancak Eba Hureyre rivayetinde de tipki Tirmizi rivayetinde oldugu gibi ri-
vayet muhtasar zikredilmistir. Bu rivayette ihtisar sebebiyle yanls anlagil-

maya yol agmakla birlikte bir idrac olmadigini ifade edebiliriz.

Ornek 2.

Buhari’nin Ibn Abbas’tan rivayet ettigine gore Peygamber (sav) soyle
buyurmustur: “Sizden biriniz yemek yedigi zaman, parmaklarini yalamadik-
ca yahut [yalatmadik¢a] onlar1 bir yere siirmesin.” (Buhari, 1995, S: 2770)
Buhéri'nin bu rivayetine dair Hayri Kirbasoglu su degerlendirmelerde bu-
lunmugtur: “Bu rivayette 6nerilen ‘kisinin yemek bulasms elini bir baskasina
yalatmasi” hususu, birakin bir peygambere, siradan bir insana bile yakigma-
yacak bir 6neridir. En iyimser yaklagimla bu ‘bagkasina yalatma’ kisminin,
ravilerin idracinin triini oldugunu kabul etmek gerekir ki, bu dahi s6z ko-
nusu ifadenin Hz. Peygamber’e aidiyetinin reddedilmesi (icin yeterlidir)
demektir. (Kirbagoglu, 2002: 270) Zira bu konuda Miislim, “Hz. Peygam-
ber ti¢ parmagi ile yemek yedigi ve silmeden parmaklarini sadece yaladig”
rivayetini nakletmektedir. (Miislim, 1997, 3: 1604) Diger bir tarikte de as-
habina yemek yedikleri ellerini ve kaplar1 yalamalarini emrettigi yer almak-
tadir. (Miislim, 1997, 3: 1606) Bu iki rivayetten Hz. Peygamber’in bir bas-
kasina elini yalatmadig: gibi bunu da emretmedigi, sadece yemek yedigi ti¢
parmagini yaladigi ve O’nun bu davramiglarindan hareketle yapilan bazi ravi

yorumlarinin rivayete idrac edildigi sonucu ¢ikartilabilir.
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7.Miidrecin Tespitinde Dilin Semantiginden Yararlanma

Ornek 1.

Buhari'nin Enes b. Malik'den naklettigi rivayette yer alan “Bazi mahal-
leler ise Medine'den dort mil uzakta idi” (Buhari, 1995, 1: 202; 6: 2672)
ifadesi hadis metnine idrac edilmigtir. Ciinkii bu konuda Miislim’in, Zithri
vasitasiyla Enes’ten yaptig rivayetinde bu kisma yer vermedigi goriilmekte-
dir. (Miislim, 1997, 1: 433; 3: 1449) Ebt Davd ise idrac edilen kismi mer-
fu metinden ayirmakta ve bunu Zuhri’ye isnad etmektedir. (Ebt David, ts.,
1: 144) Bu agidan Buhéri'nin naklettigi tarikte hadis miidrectir.

Buhédrinin yukarida gecen rivayetindeki “Bazi mahalleler ise
Medine'den dort mil kadar uzakta idi” (Buhari, 1995, 3: 370, 1385) ifa-
desiyle ilgili olarak Suytti de “Bu ifade Zuhri’ye ait bir agiklamadir” (es-
Siiytiti, 1980, 46) tenkidini yapmaktadir. Sunu da belirtmek gerekir ki mil
(oo JLsl ) tabiri, asr-1 sadette kullamilan bir mesafe 6lgiisii olmayip
daha sonraki dénemlerde fethedilen iilkelerden Islam kiiltiiriine ge¢mis-
tir. Dolayisiyla ‘merfa ya da merfa hitkmiindeki hadislerde s6zii edilen bii-
tiin mil ifadeleri, tabitin ricilinin ya da sonrasindaki ravilerin yorumlaridir.
Buhéri’nin, her ne kadar Peygamber’in fiilini tahkiye etmisse de Ziihri’ye

ait bir sozii hadise idrac etmis oldugu anlagilmaktadur.

Ornek 2.

Buhéri'nin, Ka’b b. Malik’in tebiik gazvesine katilmamas: hakkinda
Abdullah b. Ka’b b. Milik’ten yaptig: rivayetin sonunda yer verdigi “Miica-
hitlerin kiinyelerini muhafaza edici hi¢bir kitap, yani divin defteri tutulmu-
yordu” (Buhari, 1995, 4: 1603) ciimlesindeki “kitabun hifizun” ibaresinin
hangi anlama geldigini agiklayan “ydni divdn defteri” sozii hadisin ashindan
degildir ve bu s6z Ibn Sihab ez-Ziihri'ye aittir. Ciinkii Huzeyfe'den nakle-
dildigine gére Hz. Peygamber “Bana Miisliman oldugunu ifade edenle-
ri bir deftere yazin” ifadesini kullanmis, divan ifadesi ise Hz. Omer done-
minden sonra kullanilmigtir. Dolayisiyla “Divan” ifadesi Zithri'ye ait bir s6z
iken sonradan ravilerce hadise idrac edilmistir. (Ibn Hacer, 1987, 8: 118;
Bedreddin el-Ayni, 2006, 26: 325; es-Siiytti, 1980, 42)
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Sonug

Buhari, Sahih adli eserinde her ne kadar yalnizca sahih hadisleri naklet-
meyi hedeflese de 6zellikle rivayet doneminde ravilerin manay1 nakleder-
ken metnin anlagilmasina y6nelik serh, tefsir ve istinbat gibi bazi tasarruf-
larinin rivayetlestigi, Buh4rinin de dahil oldugu tasnif dénemi hadisgileri
tarafindan da bu sekilde nakledildigi verilen 6rneklerden anlagilmaktadur.
Buhéri bu duruma isaret etmek maksadiyla, takti ya da fasl yontemi gere-
gi yer verdigi bir hadisin farkli tariklerinin hepsinde metne idrac edilen ra-
vilere ait olan sozleri tespite yonelik sarih bir agiklamaya yer vermeyerek
okuyucuyu bilgilendirmektedir. O bunu genellikle sarih olarak ifade eder-
ken bazen de hem idracli hem de idracsiz tarikleri vermek suretiyle ortaya
koymaktadir. Bununla birlikte bir¢cok sahabe ile tabiun ve rivayet donemi
alimlerinin serhlerini, garib kelimelere dair tefsirlerini, rivayetten istinbat
edilen hitkiimleri; vehim, tarihi yamlgi, daha sonraki doneme ait olan ve di-
lin semantigi agisindan asr-1 saadette kullanilmayan kavramlari, metin agi-
sindan nekaret ifadelerini ve 6zellikle sahabe ve tabiun dénemi bazi ravi yo-

rumlarini rivayete idrac ettigi gorilmektedir.

Buhari genel olarak idrac edilen lafzi ravisine isnad etme hususunda iti-
na gosterse de bazi rivayetleri miidrec naklettigi goriilmektedir. Buhari'nin,
ravi tasarruflar1 diyebilecegimiz rivayetin anlagilmasina yonelik serhleri,
garibu’l-hadislere yapilan tefsirleri ve selefin istinbat ettigi hiikiimleri, riva-
yetin sthhatine etki eden bir husus olarak gérmedigini, fespit edilen yukar-
daki miidrec nakilleri ortaya koymaktadir. Onun idracli ve idracsiz nakillere
sahthinde selefe ait ravi yorumlarini mana ile rivayetin sithhatine zarar ver-
medigi sikanin ziyadesi olarak gorduigii soylenebilir. Kiitiib-i sitte eserlerin-
de de bu durum Sahihu’l-Buhéri'den farkl: degildir.

Ozellikle giincel tartismalara konu olan devenin bevline dair idracin, ha-
dis metinleri agisindan da problemli oldugu dikkat gekmektedir. Bu hususla
ilgili kaynaklar1 okumada, bir tarik tizerinden hareket etmek yerine, Buhari
de nakletse bir rivayetin diger hadis kaynaklarindaki tarikleri ile mukaye-
seli bir okuma yontemi takip edilmelidir. Sahih’te yer alan idraclar: tespit-
te, lafza 6nem veren Imam Malik, Ahmed b. Hanbel, Miislim ve Nesai gibi
alimlerin naklettigi tariklerin 6nemli kaynaklar oldugu s6ylenebilir. Mid-

rec rivayetler hadis usulii limlerince miinker kabul edilmektedir.
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Buhéri'nin hadisleri konusunda ilk tenkitleri yapmasiyla istihar eden
Dérekutni, Sahih'in garihlerinden Ismaili, Kirmani, Ibn Hacer ve Ayni gibi
alimlerin, tespit edebildigimiz kadari ile Buhari’nin Sahil’ini bir taraftan
tenkit ederlerken, ayni zamanda diger kaynaklardaki rivayetleri degerlen-
dirmede yine Buhari’nin eserini esas alarak miidrec hadis tespiti yaptik-
lar1 goriilmektedir. Sarihlerin Buhari'nin Sahih’te idracsiz tahric ettigi ri-
vayetleri esas alarak, diger hadis kitaplarinda yer alan baz rivayetlerdeki
isnad ve metne yonelik idraclar: tespit etmiglerdir. Hadislerdeki idraclarin
sebeplerine ve ¢esitlerine bakildiginda da Sahih’teki hususlardan farkl ol-

madig1 séylenebilir.
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ALPHONSO MiNGANA VE BUHART'NIN
SAHIH'INE YONELiK DEGERLENDIRMELERiI*

Dog. Dr. Abdulvahap Ozsoy**

1. Alphonso Mingana

Alphonse Mingana 1878 yilinda giiniimiizde kuzey Irak bolgesinde
yer alan Zaho'nun kuzey dogusu yoniinde yer alan Seranigde dogmus; S
Aralik 1937 Ingiltere Birmingham'da 8lmiis Katolik bir papazdir. Mingana,
1913 yilinda davet tizerine Birmingham’a gitmis; iki y1l boyunca burada ¢a-
lismugtir. 1915 yilinda Manchester'daki John Rylands Kiitiiphanesi Arap-
ca el yazmalar1 koleksiyonunu kataloglamak icin géreve alindi. 1932 yilina
kadar Manchester’da yasad1 ve ayni goreve devam etti. Mingana, eski Siir-
yani ve Arapga el yazmalar toplamak i¢in Orta Dogu’ya ii¢ seyahat gercek-
lestirmistir. Bunlardan ilki ¢alistig1 kiitiiphane ve tnlii bir ¢ikolata fabrikasi-
nin sahibi Dr. Edward Cadbury sponsor olmustur. Bu yolculuktan getirmis
oldugu el yazmalari, Mingana Koleksiyonunun temelini olusturmustur.
Mingana, 1925 ve 1929°da Orta Dogu’ya yapilan iki seyahatte edinilen el
yazmalarini da koleksiyona eklemistir, her iki seyahat de yalnizca Edward
Cadbury tarafindan finanse edilmigtir. 1932’de Mingana, koleksiyonun ka-
taloglamasma odaklanmak igin Birmingham’a geri dénmiistiir. 606 Siir-

yanice el yazmasini tavsif eden ilk katalog 1933’te yayinlanmugtir. 1936'da

*  Bu ¢aligma “Buhari Niishalari ve Niisha Farkhiliklarinin Mahiyeti” isimli galigmamizin

ilgili boliimi esas alinarak gelistirilmistir.
** Atatiirk Universitesi, {lahiyat Fakiiltesi Ogretim Uyesi.
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yayinlanan bir bagka ciltte 120 Hiristiyan Arapca el yazmasi ve 16 Siiryani
el yazmasi yer aldi. 152 Hristiyan Arapga el yazmasi ve 40 Siiryani el yaz-
masini kataloglayan ti¢incii cilt, onun élimiinden iki y1l sonra 1939'da ya-

yinlanmugtir.!

2. Buhari Niishas1

Mingana dogu seyahatlerinden temin ettigi el yazmalariyla olustur-
dugu kiitiiphanesinde “Mingana Arab. (Isl.) 225” numara ile kayitl olan
Buhari'nin es-Sahih niishasini yakindan ele almig ve paleografik inceleme-
si neticesinde niishanin yazim tarihinin hicri 370 ile 391 yillarini goster-
digini tespit etmistir. Bunun tizerine niishaya dair mistakil bir kitap kale-

me almugtir®,

Bu niisha tam bir niisha olmayip Buharinin el-Camiu’s-Sahih’inin
sadece 104 sayfalik/ 52 varaklik bolimiinden miitegekkildir ve Kitibu'z-
Zekat, Kitabu's-Savm ve Kitabu'l-Hac bolumleri yer almakta; zekét boli-

mii de yine eksik olarak bulunmaktadir®.

3.Mingana'nin Degerlendirmeleri

a. Niishanin Tarihine Dair Degerlendirmeleri

Mingana Birmingham'daki bir laboratuvarda yaptirdig1 inceleme ne-
ticesinde yazmanin malzemesinin miladi 970-1000, hicri 360-390 tarihin-

de yazildigini tespit etmistir®. Bunun iizerine niishanin yazim tarihinin 370

1 Hayatiyla ilgili bilgiler i¢in bkz. https://en.wikipedia.org/wiki/Alphonse_Mingana
(erisim tarihi 30.05.2019). Ayrica bkz. Samir Khalil Samir SJ, “Alphonse Mingana
1878-1937 And his contribution to early Christian-Muslim Studies”, A lecture deli-
vered on 25 May 1990 to the First Woodbrooke Mingana Symposium on “Christian
Arabic Apologetic texts during the Abbasid period 750-1258 CE”, Selly Oak Colleges
Birmingham B29 6LQ United Kingdom, 1990.: Abdurrahméin Bedevi, Mevstiatu’l-
Mustesrikin, Daru’l-Ilm, Beyrut, 1993, 5.568.

2 Mingana, an Important Manuscript, s. 26.

3 Mingana, an Important Manuscript, s. 1.

4 Mingana, an Important Manuscript, s. 2.
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oldugunu, Ebti Zeyd el-Mervezi'nin en meshur talebelerinden el-Asili tara-

findan kaleme alindigini iddia etmektedir®.

Yazmanin ilk sayfasinda verilen isnad®, “Ebu Zeyd Muhammed b.
Ahmed bize haber verdi, dedi ki, bize Muhammed b. Yéisuf (el-Firebri ) an-
lattr. O da dedi ki, bize el-Buhari haber verdi...” seklindedir. Daha sonraki
sayfalarda ise “el-Buhari bize haber verdi. Dedi ki...” seklinde isnadlar ve-
rilmistir. Mingana'ya gére bu durum niishanin Ebt Zeyd el-Mervezi'nin ta-
lebesi el-Asili tarafindan olusturulmus olma ihtimalini kabul edilebilir bir
ihtimal olarak giindeme getirmektedir. Ancak bu, niishanin orijinal olarak
bizzat el-Asilinin kendi niishasi oldugu iddiasini kabul etmek i¢in yeterli
degildir. Mingana elindeki yazma ile hicri 1345 yilinda Kahire'de yayimla-
nan Buhari niishasini hac kitdbinin 40. babini mukayeseli olarak incelemis

ve aralarindaki farkliliklar1 ggstermeye caligmugtir’.

b. Kitabin Yazarini Tespite Dair Degerlendirmeleri

Mingana, ister uzun olsun ister kisa, her hadisin “Buhéri bize haber
verdi. Dedi ki...” cimlesiyle baglamadig: tespitiyle konuyu ele almaya bag-

lamugtir®,

Ona gore herhangi bir kitab1 okuyan kisi boyle bir ifade ile karsilagin-
ca bu kitabin yazarinin Buhéri degil de onun talebelerinden biri oldugu so-
nucuna varabilecektir. Kitdbu’s-Savm’da yer alan su isnad bu hipotezi giig-

lendirmektedir®:

@\wbdué)BQ\nglQ{MUr}\

Mingana, an Important Manuscript, s. 7.
Mingana, an Important Manuscript, s. 29.
Mingana, an Important Manuscript, s. 7-9.

Mingana, an Important Manuscript, s. 6.

O 0 I O W»n

Mingana, an Important Manuscript, s. 6-7.
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Mingana'ya gore bu isnad su ihtimalleri giindeme getirmektedir: Bu
kitabin yazar1 ya 6nemli bir hadisciydi ve Buhari’nin metniyle ilgili bil-
gisini iki hadisgi olan Muhammed el-Mervezi ve Muhammed el-Firebri
vasitasiyla bizzat Buhari tarafindan yazilmig bir metinden degil, aksine
bagka birinin yazdig1 metinden elde etmis veya daha biiyiik ihtimalle on-
dan so6zlii olarak yapilan rivayetlerden elde etmistir. Bu kisi de ona gore
el-Asili olmalidir. Bu ¢ercevede Mingana’ya gore Buhéri'nin es-Sahih’i el-
Asili’nin sifdhi olarak el-Mervezi ve el-Firebri vasitastyla Buhdri’nin
rivayetlerini derlemesiyle olusmustur, dolayisiyla el-Céamiu’s-sahih el-

Asili’ye ait bir eser olmalidir'®.

c. Bu Niisha ile Matbu Niisha Arasinda Anlatis
Bicimi Itibariyle de Farkliklar S6z Konusudur.

Mingana elindeki niishanin diger niishalarla karsilagtirildiginda ba-
zen anlatida 6nemli farkliliklar ortaya gikartacak ihtilaflarin oldugunu ve
bu ihtilaflarin es-Sahih’in konuyu anlatis bigimine de yansidigini savun-
maktadir''. Bu durumu gdstermek igin Kitabu’l-Hac’'dan bir béliimii elin-
deki niisha ile matbu niishay: yan yana vermek suretiyle gostermeye ca-

lismaktadir'?.

d. Kitap Isimleri ve Siralamasinda Diger
Niishalarla Ciddi Farkliliklar Vardir.

Mingana'nin bir diger degerlendirmesi ise elindeki niishadaki kitab
isimlerinin diger niishalarla ve matbu niisha ile ayni tertibe sahip olmadi-
g1 seklindedir'®. Ayrica niishalar mukayese edildiginde bir takim idracla-
rin/eklemelerin oldugu gorilmektedir. Mingana'ya gore ilk baglik altinda-
ki idraclar iyi niyetli raviler tarafindan eklenmis olabilir. Ciinki bunlar dua

ctmleleri seklindeki eklemelerdir ve muhtemelen kitabin yazari kitabinin

10 Mingana, an Important Manuscript, s. 7.
11 Mingana, an Important Manuscript, s. 7.
12 Mingana, an Important Manuscript, s. 7-9.
13 Mingana, an Important Manuscript, s. 9.
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hacmini artirmamak i¢in bunlari ihmal etmis olabilir. Ancak ikinci bag-
lik altindaki farkliliklar daha ciddidir. Ciinki diger niishalarda ve Buhéri
metninin matbu halinde bizzat Buhéri s6yle demektedir: “Falan falan ki-
silerden bana aktarildi” veya “Bize aktarildi: Hz. Peygamber soyle yapti,
dedi vs.. Bu niishada ise Buhari dogrudan konusmamaktadir. Aksine, bu
niishanin muhtemel yazar1 olan el-Asili kendisiyle Buhéri arasina girmis
olan iki raviden miitesekkil bir zincir vasitasiyla bu bilgiyi vermektedir. Iki
raviden biri bu bilgiyi dogrudan el-Asili’ye aktaran Ebu Zeyd Muhammed
b. Ahmed el-Mervezi, digeri ise Buhari’den el-Mervezi'ye nakilde bulunan
Muhammed b. Yuasuf el-Firebri 'dir. Mingana bu asamada da yine kitabin
Buharf’ye aidiyetini tartigmaya agmakta ve bir takim sorular sormaktadir:
Bu niishanin yazar1 kendinden 6nceye dayanan bir metni kopyalayan bir
mistensih midir? Yoksa daha eski bir niishadan nakilde bulunan giivenilir
ve yetkin biri mi? Veya el-Mervezi tarafindan kendisine sifdhi olarak akta-
rilan ifadeleri yazmakla gérevli biri midir? $ayet biz bu niishanin yazarinin
sadece bir miistensih oldugunu farz edersek, bu durumda kendinden 6n-
ceki metin ne tiir bir yaprya sahiptir? $ayet bu niisha giiniimiizde elimizde
olan Buhari metni ile tamamen ayni metinse, o zaman miistensih hemen

hemen her satirda kendine gore orijinal metinde olmayan bir ciimle
eklemis olmalidir (Kendisi ile Buhari arasindaki isnadi kast etmekte-

dir). Bu durumda bu kisi sadece bir miistensih degildir. Bizzat Buhari ta-
rafindan yazilan bir metnin siirekli olarak “Buhéri bize anlatt:1” ifadesini ih-

tiva etmis olmasi da miimkiin degildir'*.

Diger taraftan sayet yukarida ifade ettigimiz gibi bu ntishanin yaza-
11 Sahihy’l-Buhdri’yi temiz ve iyi tashih edilmig bir niisha iginde, gelecek
kusaklara birakmak i¢in yazili bir niishadan yazan giivenilir bir yazarsa,
her kitab’in baginda kendi ravileri olan el-Mervezi ve el-Firebri 'nin ismi-
ni vererek “Bize rivayet edildigine gore Buhari s6yle dedi” ifadesini nigin
kullanmigtir? Bu kalip sadece Buhéri metninin kendinden 6nce oldugu
gibi, dogru bir sekilde okunmasini temin edebilmek i¢in midir? Eger 6y-
leyse, onun bu niishas1 sadece Buhéri metnindeki zor kelimelerin yaygin
ve dogru okunmasini temin edecek ve es-Sahih’in biitiin metnini kelimesi

kelimesine ihtiva etmeyecektir. Buhari’nin biitiin metnini ihtiva eden bir

14 Mingana, an Important Manuscript, s. 10.
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niishanin bu metne yonelik sadece bir sozliik ve gramer ¢aligmasi olarak
kabul edilmesi digtintilebilir mi? Yukaridaki fikirleri sunlar takip etmek-
tedir: Bu baglik altindaki farkliliklar kendinden 6ncesine ait sistematik ve
tam bir Buhéri nishasindan nakilde bulunan bir mistensihden veya boy-
lesi bir niisha tizerinde galisma yapan giivenilir ve yetkin birinden kay-

naklanmamus da olabilir'®.

Mingana, bu metnin yazili bir metinden degil de sifahi bilgilerden
olusmus olma ihtimali tizerinde uzun uzadiya durmaktadir. Bu konuda te-

mel dayanak noktasi ise eserde kullanilan rivayet sigalaridur.

e. Niisha farkliliklar: giiniimiizdeki son halini alana
kadar bir¢ok editoriin miidahalesinden gegmistir.

Niishalar arasindaki farklarin Buhari metninin giinimiizdeki standart
formunu almadan 6nce birgok inis gikiglar yasadigini gosterdigini iddia et-

mektedir'®.

Sonugta Mingana’ya gore bu niishanin yazari giiniimiizde standart
halde bulunan ve kendinden énce var olan es-Sahih’in biitiin bir metnine
sahip degildi ve yazmis oldugu bu metnin giivenilir temel kaynag1 hocas:

el-Mervezi idi'”.

Mingana Ebt Zer, Asili, Kabisi, Daviidi ve Ebt Nuaym'dan olusan
tctinct nesil Buhari ravilerine “ilk editor-raviler” ismini vermektedir.
Ona gore bu raviler sozlii rivayetleri yazili hale getirmislerdir'®. Daha
sonraki tabaka ise 6zellikle Ebtr'l-Vakt ikinci “editor-raviler” olarak deger-

lendirilebilir*®.

1S Mingana, an Important Manuscript, s. 11.
16 Mingana, an Important Manuscript, s. 14.
17 Mingana, an Important Manuscript, s. 15.
18 Mingana, an Important Manuscript, s. 16.
19 Mingana, an Important Manuscript, s. 17.
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f. Buhari’nin meshur sarihleri de yazili
bir Buhari niishasina sahip degildi.

Mingana'nin bir diger iddiasi ise Fethii'l-Bdri, Umdetu’l-Kdri ve Irsadu’s-
Sari’yi Buhéri niishalar agisindan inceledigini ve es-Sem’ani, Ibn Asakir, es-
Sagani ve el-Yiinini niishalar1 diginda daha erken doneme ait Buhéri met-
nine sahip olmadiklar1 kanaatine ulastig1 seklindedir. Ona gore bu sérihler
siklikla el-Firebri , Kusmiheni ve diger révilere isaret etseler de onlar tara-
findan yazilmig bir metne sahip degillerdi. Onlarin bu metinlere dair bilgi-
leri sadece Ebti Zer, Ebt']-Vakt ve digerleri gibi sonraki dénem ravilerinin

sifahi rivayetlerine dayanmaktadur.

En eski Buhari sérihlerine bakildiginda hepsinin 559 yilindan sonra
vefat ettigi goriilmektedir. Bu tarih ise Buhari'nin ilk ve en iyi editor-ravileri
olan Ebti Zer ve Ebt’']l-Vakt tarafindan metnin hemen hemen son gekline
getirilmis haline dayanmaktadir. Mingana'ya goére 559 yilindan 6nce ve-
fat eden tek Buhéri sarihi el-Hattabi'dir. Onun vefat: 388 yili olarak veril-
mektedir. Fakat her ne kadar Sem’4ni, ibn Hallikin ve Brockellman tarafin-
dan el-Hattabi'nin Buhéri’nin es-Sahih’i tizerine bir serhinden bahsedilmis
ise de el-Hattabi'yi 6zel bir boliimde inceleyen Zehebi ve Subkinin onun
boyle bir eser yazdigina deginmemeleri oldukga ilgingtir. Buradan hare-
ketle el-Hattabi’nin de elinde derli toplu bir metin olmadigini, onun diger
alimlerin eserlerinde daginik olarak yer alan rivayetlere dayanmis olabile-
cegini iddia etmektedir. Ona gére Istanbul’da bulunan el-Hattabi yazmasi-
nin Buhéri’nin metniyle mukayese edildiginde, hacminin kii¢iik olmas: da
bu iddiay1 desteklemektedir. Bu yazma basilip, giivenilirligi ortaya konula-
na kadar, onun Buhéri metninin rivayet tarihindeki 6nemiyle alakal: bir ka-
naate varamayiz*'. Ayrica Buhari yazmalarinin ¢ogunun kenarlarinda bu-

lunan bilgilerde el-Hattabi’ye isaret eden bir bilgi de yer almamaktadir??.

Mingana'ya gore sayet el-Firebri sistematik bir sekilde Buhérinin bii-
tin metnini yazmig olsaydi, bu metin bizzat Buhérinin kendi metni ka-

dar degerli olurdu. Higbir hadis dlimi ondan vazge¢mez, onun niishalari da

20 Mingana, an Important Manuscript, s. 19.
21 Mingana, an Important Manuscript, s. 20.
22 Mingana, an Important Manuscript, s. 21.
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gogalirdi. Ancak ne el-Firebrinin ne de el-Mervezinin elimizdeki niishay1

yazdiklarina dair bir delil bulunmaktadir®.

Buhari metninin en eski varyantalar1 Kusmiheni, Asili ve Kabisi’ye ait-
tir**. Mingana bu kanaati megrik tarafinda Kugmihen rivayetinin, magrib
tarafinda ise Asili ve Kabisi rivayetinin yaygin olduguna dair bilgilere daya-
narak yapmaktadir. Kébusi niishasi ise ashinda Asili'nin tashihinden gegtigi

icin Asili kadar 6nemli degildir**.

Mingananin el-Firebri ve el-Mervezinin yazih birer niishalarinin ol-
madigina dair temel dayanak noktasi kaynaklarda yer alan, onlarin Buhéri’yi
rivayet ettiklerine dair bilgilerde “haddese” ve “reva” fiillerinin kullanilma-
sidir®®. Mingana “reva an” ve “haddese an” ifadelerinin bir kitap yazarindan
isitme veya ondan yazmay ifade ettigini, ancak kendinden 6nce var olan
yazili bir dokiimana isaret etmedigini soylemektedir*’. Fakat M. Fuad Sez-
gin bu alginin tamamen yanlig oldugunu bu ¢aligmadan yaklagik 15 yil son-

ra “Buhari’nin Kaynaklar1” isimli galigmasiyla ortaya koymugtur®®.

Sifahi rivayetle ilgili olarak batida Sprenger ile baglayan oldukga yay-
gin bir tartisma alaninin oldugu gorilmektedir. Bu tartigmalarin giinimiize
kadar geldigi anlagilmaktadir. Zira Cagdas oryantalistlerden Gregor Schoe-
ler de sifahi rivayet konusuna dair ¢aligmalariyla 6n plana ¢ikmug bir isimdir.
Onun bu konuya dair yaklagimi erken dénem bir musannife atfedilen eserin,
degisik niishalarindaki farkliliklarin basitge sifahi rivayeti farz ederek acikla-
namayacag}, yazili ve sifahi naklin birlestirilmesi yoluyla ve 6grencilerin ho-
calarindan aldiklar1 malzemeyi kisaltarak, birlestirerek hatta degistirerek ri-

vayet etmeleri seklinde agiklamanin miimkiin goziiktiigii seklindedir?.

23 Mingana, an Important Manuscript, s. 23.
24 Mingana, an Important Manuscript, s. 24.
2S5 Mingana, an Important Manuscript, s. 25.
26 Mingana, an Important Manuscript, s. 24-25.
27 Mingana, an Important Manuscript, s. 21.

28 Sezgin'in yaklasiminin degerlendirmesi i¢in bkz. Hiiseyin Hansu, “Fuat Sezgin'in
Modern Dénem Hadis Tartigmalarina Katkisi: Yazili Rivayet Teorisi ve Etkileri”, Ha-
dis ve Siyer Arastirmalar, 2019, cilt: V, say: 1,s. 67-89.

29  Ayrmtih bilgi igin bkz. Dilek Tekin, “Batili Aragtirmacilarin Hadislerin Yazili-Sifahi
Rivayeti Meselesine Bakislar1”, Karadeniz Teknik Universitesi [lahiyat Fakiiltesi Dergisi,
Cilt:2, Say1:1, (2015 Bahar), 41 vd. Krs. Nimetullah Akin, “Hadislerin Yazil Kaydi ve
Literatiir Esash Bir Disiplin Olma Siireci: A. Sprenger, I. Goldziher ve G. Schoeler’in
Yaklagimlar1”, Hadis Tetkikleri Dergisi, 7/1 (2008), ss.....
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Guntmiizde bile oryantalistler tizerinde en etkili olan aragtirmacila-
rin baginda gelen Goldziher ilk basta hadislerin erken donemde yazildigim
kabul etmigken daha sonra kendi tezini destekleyecek olan, hadislerin sifa-
hi rivayeti tezini kabul etmistir’®. Goldziher bdylece hadisleri ilk defa yazi-
ya gecirenin Buhari oldugunu idda etmektedir®'. “Buhari'deki biitiin hadis-
ler Buhari’nin devrinde yagamus olan fikir ekollerinin disiincelerinden ve
icatlarindan ibarettir. Yani bunun peygamberle bir alakasi yok! Bunlar sade-
ce devrin fikirlerini aksettirir. Buhari bu fikirleri toplamugtir, rivayetler zin-

ciri ilave etmistir, yani uydurmugtur.”2.

Mingananin Buhari'nin el-Camiu’s-Sahih isimli eserine dair ileri siir-
dugii iddialarin bu temel iizerine bina edildigini ve Goldziher’in tahminin-
den ¢ok daha sonralar sifahi olarak aktarilan bilgilerin derlendiginin iddia
edildigini savundugu s6ylenebilir. Yani Josef Schacht ve Juynboll nasil ki
Goldziher’in isnatlarla ilgili teorisini temellendirmeye ve daha ileriye go-
tirmeye ¢aligmuglarsa Mingana’'nin da bu eser ile Goldziher’in sifahi kalti-
riin yazili kiiltiire intikaline dair Goldziher’in iddialarini daha ileriye gotiir-

digi s6ylenebilir.

Mingana’ya gére metinde yer alan “el-Mervezi bize anlatt:” ifadeleri
el-Mervezi'nin iki talebesinden birini, yani ya Asili'nin ya da Kébisi'nin bu
niishay1 yazdigin gostermektedir. Muhtemelen el-Mervezi hayattayken bu
niisha yazilmigtir. Kabisi, Asiliile akrandir ve onunla birlikte el-Mervezi'den
Buhéri’yi dinlemistir ve Kébisi'nin niishasini Asili tashih etmistir. Bu bilgi-

ler eldeki niishanin Asili’ye ait olma ihtimalini giiclendirmektedir®>.

Mingana’nin cevabinin zor oldugunu ifade ettigi soru ise “Buhéri
metninde yer alan “Buhari bize anlatt1” ifadesi ve daha sonraki ravilerin

isimleri metinden ne zaman ¢ikartildi” sorusudur®*. Bu sorunun cevabini

30 Hansuy,s. 74.
31 Sezgin,s. 81.

32 Fuat Sezgin, Bilim Tarihi Sohbetleri. Sdylesiyi yapan: Sefer Turan, Istanbul: Timas Ya-
yimlar1 2013, s. 75.

33 Mingana, an Important Manuscript, s. 27.
34 Mingana, an Important Manuscript, s. 26-27.
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ararken bir agamadan bahsetmektedir. Buna gore Ebti Zer ile baslayp,
Ebt’l-Vakt'le devam eden ve es-Sem’ani, Ibn Asakir, es-Sagani, el-Yanini

ile kemale eren bir siirecten bahsedilebilir*®.

Mingana elindeki 104 sayfa (52 varak) yazmadan yalnizca 9 sayfasi-
na galismasinda yer vermistir. {lk bagta biitiin varaklari yayinlamay: diisiin-
miis, ancak niishanin daha fazla zarar gérmemesi igin ve biitiin bir niishay1
yayimlamanin ¢ok da gerekli olmadigimi diisiinerek yazmay: yayinlamak-
tan vazgegmistir®’. A. Guillaume vefatindan bir y1l sonra yazmis oldugu ki-
tap tenkidinde “Mingana kegke biitiin bir niishay1 yayimlasayd:” temenni-

sinde bulunmustur®’.

Sonugta Mingana’ya gore Buhari'nin es-Sahih adiyla yazmis oldugu id-
dia edilen eser, aslinda onun sifahen rivayet etmis oldugu hadislerin ti¢iincii

tabaka ravilerinden olan el-Asili tarafindan yaziya aktar1ldig1 bir metindir.

Sonug

Tarih tespitine yonelik olarak yapilan bilimsel incelemelerin gegerliligi
ayr1 bir tartigma konusu olsa da niishanin yazili oldugu malzemenin tarihi
ile yazinin tarihinin her zaman i¢in ayni zaman dilimine ait olmama ihtima-
li tizerinde durulabilir. Ciinkii bir yaz1 ¢ok 6nceleri tiretilmis bir kagit tizeri-
ne yazilmis olabilir. Bu durumda yazinin kayit altina alindig kagit vb. mal-
zemenin tarihi ile yazinin/ntishanin tarihinin ayni oldugunu séylemek her
zaman i¢in mimkiin olmayabilir. Bu duruma laboratuvar ortaminda yapi-
lan karbon 14 metodunun yaklagtk 100-200 yillik bir yanilma pay1 **da ek-
lenince sadece bu yontemle tespit edilen tarihin dogru olamayabilecegi ih-

timali mutlaka g6z 6niinde bulundurulmalidir.

3S Mingana, an Important Manuscript, s. 27.
36 Mingana, an Important Manuscript, s. 27.

37  A. Guillaume, “An Important Manuscript of the Traditions of Bukhéri by A. Minga-
na”, Journal of the Royal Asiatic Society of Great Britain and Ireland, No. 1 (Jan., 1938),
pp- 155-156

38 Saifullah, M. - Ghali Adi, Abdullah David, Radyokarbon (Carbon-14) Tarihleme
Yontemi ve Kur’an Yazmalari, geviren: Mehmet Dag, Bilimname : Diisiince Platformu,
2007/2, cilt: V; say1: 13,5.191-192.
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Diger taraftan yazma tizerindeki sema kayitlarina bakildiginda en eski

istinsah tarihi hicri 464 yilin1 géstermektedir:

A et T
ﬂ”w'é“ﬁ»‘%“ﬂgum
d({ _}“’J" ﬂ’”_{"#’@»&wﬂ I
; LY ”.'f.‘-"",'&- "'"" 614;,')M““yb-\~'
S et

Bu durumda kagt tarihi 370 olsa da yazmanin istinsah tarihinin 464

olma ihtimali giindeme gelmektedir.

Mingananin Buhari'nin es-sahih isimli eserine dair bu degerlendirme-
lerin temel dayanak noktas1 hadis eserlerindeki haddesena ve ahberana gibi
tehammiil ve eda usullerinin sifahi rivayete delalet ettigine dair kendi d6ne-
minin yaygin kanaatinin oldugu anlagilmaktadir. Ancak bu eserin yazilma-
sindan ¢ok kisa bir siire sonra Tiirkiye'de merhum Fuat Sezgin tarafindan
tespit edildigi tizere bu ifadeler her zaman sifahi rivayete delalet etmemek-
tedir. Yazinin hadis ilminde yaygin olarak kullamilmasinin hicri ikinci yizy1-
la kadar varmaktadir. Yazili hadis malzemelerinin ortaya ¢ikmasi ile birlik-
te yazidan kaynaklanan problemleri gidermek i¢in sema ve kiraat meclisleri
zorunlu tutulmus, yazili eserler bu meclislerde gozden gegirildikten sonra
sifahi rivayete delalet eden lafizlarla sonraki nesle aktarilmigtir. Aslinda ak-
tarilan gogu zaman yazili bir niisha olmustur. Mingana bu durumu saglik-
l1 olarak degerlendiremedigi icin elindeki niishada yer alan kitap isnadlarini
tek tek hadislerin isnad1 olarak anlamis ve buna dayali olarak Buhari'nin es-
sahil’inin aslinda Buhéri'den yapilan sifahi rivayetlerin daha sonraki raviler
tarafindan kitaplastirilarak olusturuldugunu iddia etmistir. Elindeki niis-
hay1 matbu niisha ile karsilastirarak tespit etmis oldugu farklarin da bunu
teyit ettigi sonucuna ulagmistir. Kitaptaki isnatlardan hareketlerde yazma

metninde yer alan son ravi; yani Ebu Zeyd el-Mervezi'nin talebeleri tizerine
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yogunlagmus ve Buhari'ye nispet edilen eserin ilk yazili halini el-Asili'nin
kaleme aldigin1 sonraki donem ravilerin de ¢abalariyla eserin el-Yuniniye

kadar tamamlandigini savunmustur.

Niishalarin el degistirmesi sebebiyle kenarlarina diisiilen notlar do-
gal bir stirecin tirtint olmalidir. Tarihin tiim donemlerini sanki matbaa var-
mus gibi tahayyiil etmenin sonucunda anakronik bir bakis agis ile niishalara
yaklagmanin tiriind bir takim yorumlar yapilabilir. Ancak bunlar ilmi deger-

lendirmeler olmayacaktir.

Mingana yapmis oldugu degerlendirmeleri sadece kendi elindeki niis-
ha ile matbu Buhéri niishasini kargilagtirarak ve serhleri incelemek suretiyle
yapmustir. Bu durum da degerlendirmelerinin saglam temellere dayanma-
mast sonucunu dogurmustur. Zira zaten kendi elindeki niisha eksik bir niis-
hadir. Diger taraftan Buhérinin es-sahih’inin diinya kiitiiphanelerinde tes-
pit edilebilmis 2500 civarinda tam veya eksik niishasi bulunmaktadir®®. Her
bir niishada ise gerek miistensih kaynakli, gerek yazi malzemesi, gerekse ri-
vayete esas olan niishalar merkezli bir¢ok farklilik bulunmaktadir. Bunlarin
sadece birini merkeze alarak degerlendirmelerde bulunmanin ne kadar sag-

likli olacag ise konunun uzmanlarinin malumudur.

Mingananin bu degerlendirmelerine yonelik ilk tepkinin bizzat ken-
di meslektaglarindan geldigi gértilmektedir. Mezkar eseri bir makale ile
degerlendiren Fiick, Mingana'nin iddialarini reddetmistir. Fuat Sezgin de
Mingana'nin yapmus oldugu bu hatali degerlendirmelerin sebebini ‘Islami ri-

vayetin bazi hususiyetlerine agina olmamak’ seklinded tespit etmektedir*.

Gerek Fick'un bu makalesinde ortaya koymus oldugu degerlen-
dirmeler, gerekse Fuat Sezgin'in ilgili caligmasi neticesinde olsa gerek,
Mingana’'nin Buhari'nin es-Sahih’'ine dair iddialarmin diger oryantalistler

tarafindan ¢ok da dikkate alindig1 gérilmemektedir.

39 Aynntili bilgi igin bkz. Abdulvahap Ozsoy, Buhari Niishalar1 ve Niisha Farkliliklari-
nin Mahiyeti Uzerine, Fenomen Yayncilik, Kayseri, 2016, s.153 vd.

40  Sezgin, 5.204 (dipnot 109).
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OsMANLI DONEMiINDE
BUHARIHANLIK GELENEGININ BASLAMASI
VE OSsMANLI HADiSCiLiGINE ETKisi

Dr. Mustafa Celil Altuntag*

Giris

Imam Buhari'nin el-Cdmi‘u’s-sahih’i sadece sahih hadisleri derleme id-
diasindaki onciliigii ve bu konudaki basarisindan 6tiirii zamanla ulema
nezdinde itibar1 artarak devam eden bir eser olmustur.! Sahih-i Buhdri'nin
ulema arasinda yayginligi zamanla toplumun genis kesimlerine yayilmig ve
Buhéri hatim meclisleri tertip edilmigtir. Bu meclislerin teberriiken okunan
Sahih-i Buhdri meclislerine déniismesiyle giderleri vakiflardan kargilanan
kurumsal bir hiiviyet kazanmistir. Devlet sultanlarinin da bizzat katilarak
dahil oldugu bu hatim meclisleri savas, hastalik ve kitlik zamanlarinda cami

ve tiirbelerde teberritken okunan bir gelenege dontismiistiir.

Osmanli déneminde de Sahih-i Buhdri’ye has bir hatim gelenegi olus-
mus, vakfiyelerde belirlenen mekén ve kurumlarda Buhdri okutan dersi-
amlara Buharihan denilmistir. Buytik cogunlugu selitin vakiflarindan kar-
silanan Buharihanhk 6zellikle son dénemlerde Osmanl cografyasinin
tamaminda goriilen bir gelenege donitigmiistiir. Ayni zamanda bir¢ok padi-

sahin turbesinde Sahih-i Buhdri hatimleri yapilmistur.

*  Istanbul Universitesi, [lahiyat Fakiiltesi Aragtirma Gorevlisi.

1 Bk: Cakin, Kamil, “Buharinin Otoritesini Kazanma Siireci”, Islimi Arastirmalar,
1997, cilt: X, say1: 1-2-3,s. 100-109
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Islam Diinyasinda Buhari Hatimlerinin Baglamasi
ve Yayginlagmasi

Islam Diinyasinda teberriiken Buhari* okumalarinin ne zaman basladi-
g1 tam olarak tespit etmenin zorlugu agiké4rdir. Ancak en azindan ne zaman
yayginlastigin gorebilmek miimkiindiir. Memlitk dénemi tarihgilerinin eser-
lerinde siklikla Buhéri kiraati veya Buhari hatminden bahsedilmesi teberriiken
Buhéri okumalarinin 7/13. asirda var oldugunu gosterir. Bu asirda Mogollarla
Memliiklerin yaptigi miicadelede Memliik sultanlar: tarafindan Buhéri oku-
malarinin emredildigi bilinmektedir. Ibn Dakikulid’in (6. 702/1302) kera-
metleri arasinda zikredilen bir olay bunun bir 6rnegidir. Sultanin emri tizerine
ulema heyetinin Buhéri okumalarini tamamlayip hatmi Cuma giiniine erte-
ledikleri bir giin, heniiz ordunun galip oldugu haberi sehre ulasmadan 6nce
Ibn Dakikulid Buhéri okuyan alimlere gelip “Buharinizle ne yaptiniz? Diin
Miisliimanlar galip geldi ve muzaffer olarak gecelediler” der. Ertesi giin Miis-
liimanlarin galip geldigi haberi ulagir ve Ibn Dakikulid’in bunu bir giin énce-
den haber verdigi kaynaklarda zikredilir.* Bu onun teberritken Buhari okuma-

larina olumlu yaklagtigim da gostermektedir.

680/1281 yilinda Mogollarin Suriye'ye girmesi dolayisiyla Sultan
Kalavun'un (6. 689/1290) Buhéri okumalar1 yapilmasini tegvik ettigi bilin-
mektedir.* Sultan Kalavun'un boyle bir uygulamay: talep etmesi teberriik
okumalarinin daha 6ncelere dayandigim da gésterir. Buhari kiraatindan ilk
defa yaygin bir uygulama olarak en ¢ok bahseden ise tarihgi Safedi'dir (6.
764/1363). 8. asrin ortalarinda teberritken Buhari okumalari ¢ok genis bir
alana yayilan bir uygulama haline gelmistir. Mogollarin 700/1300 senesinde
Haleb’e girmesiyle halk Buhari kiraatine baslamstir.® 707/1307-8 senesinde
Dimagk’ta bir yagmur duasi sebebiyle Buhari kiraat edilmis,® 749/1348-9
senesinde veba ve taun salgini sonras1 Dimagk’ta Emeviye Camii'nde ve son-
rasinda Kahire'deki Ezher Camii’nde Buhari kiraat edilmistir.”

2 Cahsmada genel olarak Buhari, Sahih-i Buhdri anlaminda kullanilmigtir.

Zeynuddin Ibnu’'l-Muvaffak, Mursidu'z-zuvvar ild kubdri'l-ebrdr, 11, 29; es-Safedi,
A’yanu'l-asr ve a'vanu'n-nasr, IV, 583; Tacuddin es-Subki, Tabakdtu's-Sdfi‘iyye, IX, 211.

4 Kandemir, M. Yasar “el-Camiu’s-Sahih”, TDV Isldm Ansiklopedisi, https://islamansik-
lopedisi.org.tr/el-camius-sahth--buhari (03.07.2019); es-Safedi, Aydnu'l-Asr, IV, 583.

es-Safedi, A’yanu'l-asr, V, 82; es-Safeds, el-Vifi, IV, 254.
Ibn Kesir, el-Biddye ve'n-nihdye, s. 106.
el-Makrizi, es-Suliik, IV, 85-86.
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Kirmani (6. 786/1384), Buhari serhini yazma sebebini Sultan’in hasta-
ligindan sifa bulmak amaciyla sehirlere emir gondererek Buhari kiraat edil-
mesini talep ettigini, ancak insanlarin Buhéri okurken isimleri karistirip
dogru okuyamadiklarini, serhinin telif sebeplerinden biri olarak nakleder.®
Yemenli tarih¢i Ali b. Hasan el-Hazreci (6. 812/1410) Zebid'de gercekle-
sen dogal felaketlerden sonra insanlarin Kur’an-1 Kerim yaninda Buhéri ki-
raat ettiklerini zikreder.” Ibn Hacer, Kahire'de vuku bulan bir depremden
sonra Sultan’in huzurunda Buhéri kiraatine baglanildigini ve Zeyniiddin el-
Iraki'nin kari oldugu bu meclislere Ahmed b. Ali el-Uryani'nin de katildigim
belirtmistir.'® ibn Hacer 790/1388 senesinde Ezher ve Hakimi Camii’nde
veba salginindan 6tiirti Buhari kiraat edildigini hatmin akabinde ise veba-

nin yok olmasi igin dua edildigini belirtir."!

Bu bilgilerden Osmanli déneminde yayginlasacak bu uygulamanin
aslinda Memliikler doneminde de yapildig1 anlagilmaktadir. Nitekim Os-
manli-Memliik miicadelesinde de 6zellikle Memliik Sultan1 Kayitbay (6.
901/1496) déneminde 893/1488 senesinde Osmanli ordusuna kars: elde
edilen zafer sebebiyle sonra $am'da ulemanin bir araya gelmesiyle Buhari
kiraati yapilmugtir.'* Teberriiken Buhéri okumalar1 Memliikler déneminde
yayginlasip daha sonra Osmanli'ya intikal etmistir. Nitekim Tagkoprizade
(6. 968/1561), kim Buhari’yi hangi niyetle hatmederse niyetinin en giizel
sekilde gerceklesecegini belirtip 6zellikle tatn zamaninda tatina yakalanan-
larin bulundugu evde okunursa ev halkinin tatindan korunacagini zikret-
migtir."> Bu bilgiler Osmanl déneminde heniiz hatimler yayginlagmadan
once Buhari’nin teberritken okunmasi hakkindaki bilgilerin ulema tarafin-

dan bilindigini de gosterir.

el-Kirmani, el-Kevakibu'd-derdri, 1, S.
9 el-Hazreci, Ali b. el-Hasan el-Ukddu'I-lu’luiyye, 11, 163.
10  Ibn Hacer, Inbdu’l-gumr, 1, 61.
11  Ibn Hacer, Inbau'l-gumr, I, 354.
12 Ibn Tolun, MufakehetuI-hilldn, 1, 83.
13 Tagkoprizade, Miftdahu's-sadde ve misbahu’s-syydde fi mevzuati’l-uliim, 11, 134.
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Osmanlr’da Buhéri Hatimlerinin Baslamasi
ve Yayginlagmasi

Osmanli déneminde Buhari hatimlerinin yapildigini gosteren en
onemli bilgi Ayasofya Kiitiiphanesi agilirken yapilan Sahih-i Buhdri hat-
midir. Sultan I. Mahmud (6. 1168/1754) Ayasofya Kiitiiphanesi ile Fatih
Camii'nin haziresine yaptirdig: kiitiiphanelerin agiisinda Buhéri hatimleri
yaptirmustir. Ayrica Kiitiphane'nin vakfiyelerine Buhéri okuyacak gorevli-
ler tayin etmis ve bunun i¢in tahsisat ayirmustir. Ayasofya Kiitiiphanesi i¢in
15 Sevval 1152/15 Ocak 1740 tarihinden hazirlanan vakfiyenin Buhéri hat-

mi ile ilgili bolumi soyledir:

“Ruhéniyyet-i Hazret-i hitemii’'l-enbiya ve sefi“i raz-i cez4 aley-
hi efdalu’t-tahéyéya tevessiil-i birle riz&’'en-lillah tavassut kasdiy-
la kitdbhane-i hiimaytn hiz4dsinda Ayasofya Cami-i serifinde
miiceddeden bin4 buyurulan mahfilde kirdat ve tilavet ve be-
her re’s-i sehirde tekmil ve hatm olunmak tizere her biri micel-
led otuz aded kita ve ecza-y1 makstm bir Sahth-i Buhdri vakf
olunup ilm-i hadis-i serif ile 4sind on nefer kimesne ol-eczi-
y1 serifeyi beher yevm ale’t-tertib tilavet ve mahfil-i mezkarda
eczd-y1 mesahif-i serife gibi kirdat ve ber-minval-i muhar-
rer tekmil ve hatm ediip devim-1 devlet-i Padisahi ve feth ve
tasarruf-1 cihin-bani da‘vatiyla miskiyyeti’l-hitim kilinip bu
hizmet-i celile mukéabelesinde galle-i vakifdan her biri beher
yevm on beser ak¢e mutasarrif ola ve hizmetinde mukaddem ve
beher yevm cami‘i serif-i mezkdra miildzim bir kimesne nok-
tac1 vaz’ olunup zikr olunan on nefer kimesnenin hizmetlerine
nezaret edib mukabelesinde beher yevm yirmi akge vazifeye
mutasarrif ola ve zikr olunan ecza-y1 serifeyi hifz iciin bir san-
duk ittihdz olunup beher yevm tilavete bed’ vaktinde ecza-y1
serifeleri ihric ve kirdat ve bunlara tevzi‘ ve ba‘'de’t-tilavet yine
sanduk-1 mezkira va‘z ve hifz hizmeti Ayasofya-i Kebir Camii
serifi kayyumbagilarina mahstis olub hizmeti mukabelesinde

yevmi on akge vazifeye mutasarrif ola.”**

14 Ahmed Akgiindiiz vd., U¢ devirde bir mabed Ayasofya, s, 445.
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Zikredilen vakfiye geregi her ay bir hatim yapilmas: kararlagtirilmagtar.
Hatim i¢in otuz ciltlik bir niishamin hazirlandigi bunun hatmin devam et-
mesini saglamakla gorevli noktacinin sorumlulugundaki sandiga konuldugu

ve noktacinin her giin sandif1 agarak gorevlilere vermesi kararlagtirilmistur.

24 Muharrem 1153/21 Nisan 1740 tarihinde acilan Ayasofya Kiittip-
hanesi'nin agildig1 giin ise Sultan I. Mahmud ve devlet esrafi Ayasofya'da
hazir bulunmugtur. Sultan ders mekéni olarak belirlenen sebikenin igi-
ne girmis devlet esrafi sebikenin disinda, Buhéri okuyacak Buharihanlar
ise sebikenin ontine oturmuglardir. A¢ilis merasiminde Buhéri hatmi ta-
mamlandiktan sonra Imam Sihib Efendi hatim duasi yapmugtir. Her giin
kusluk vaktinden sonra baglayan hatmin yani sira Persembe giinleri Uskii-
darli muhaddis efendinin Buhéri’'den hadis nakletmek tizere, Buhari sarihi
Yusufefendizdde Abdullah Efendi'nin (6. 1167/1754) ise her Carsamba

Kur’an-1 Kerim kiraat eylemek iizere tayin edildigi belirtilmistir.'s

I. Mahmud ayni1 sekilde Fatih Camii’nde ikinci bir kiitiiphane daha yap-
tirmis ve orada da Buhari hatmi yapilmasini talep etmistir.'® 26 Rebiiilevvel
1163/5 Mart 1750 tarihinde Sadrazam, $eyhiilislam ve Yenigeri agas: gibi
devlet ricilinin katildig1 merasimde Padisah, caminin i¢inde kiitiphaneye
bitisik yapilan sebikeye tegrif etmis akabinde Buharih&nlar hatimden kalan
son kismi okumuglar ve sonrasinda Fatih Camii seyhi Abdiilhalim Efendiile
Reisi’l-muhaddisin hatim duasi yapmiglardir. Daha sonra ise Abdilhalim
Efendi, sebike icindeki kiirsiide bir hadis naklederek va‘z etmistir.'”

1S  Subhi Mehmed Efendi, Subhi tarihi, 174",

16  Sultan I. Mahmud déneminde kurulan Fatih Kiitiiphanesi'nin vakfiyesi tespit edileme-
diginden bu konudaki malumat tarih kaynaklarindan elde edilmektedir. Kadi Omer
Efendi’ye ait Ruzname'de “beher mdh hatm-i Buhdri-i serif icrd etmek iizere ehil on kimesne
tayin” edildigi belirtilmistir. Bk. Eriinsal, Osmanlilarda Kiitiiphaneler ve Kiitiiphanecilik,
s, 203, dipnot, 281. Ancak Osmanh Argivinde yer alan 1278/1862 tarihli bir belgede
Fatih Kittiphanesine yapilan bir Buharihdn tayininde bu gérevin giderinin Ayasofya
Kiitiiphanesi vakfindan kargilanacag@: belirtilmistir. Bk. BOA, EV.BRT.146/30. Bu bil-
gilerden Fatih Kiitiiphanesi i¢in yeni bir vakfin tesis edilmedigi giderlerinin on yil 6nce
kurulan Ayasofya Kitiiphanesi vakfiyesine havale edildigi anlagilmaktadur.

17 Silleyman Izzi Efendi, Tarih-i Izzi, Istanbul, 1199, 219%; Semdanizide Siileyman
Efendi, Semddanizade Findiklils Siileyman Efendi tarihi [ Miir i't-tevarih], 1, 96.

—189 —



ikinci BOLOM | SAHiH-i BUHARI ILE [LGiLi MUHTELIF CALISMALAR

Sultan I. Mahmud’un Fatih Camii'ne yaptirdig: kiitiiphanede ayni za-
manda Buharihéne tesis ettigi zikredilmistir.'"® Uzuncarsil'nin (6. 1977)
Buharihane dedigi mekan Izzi Tarihi'nde “kiitiibhdneyi mezbireye mutta-
sil dertin-1 camide miiceddeden bind buyurulan miisebbek dershane” denile-
rek anlatilan caminin sag 6n tarafindaki kisim olmalidir.'® Caminin igine
yapilan bu kismin Buhéri kirdati amaciyla yapilmis olmasi Osmanli dne-
mindeki Buharih4nlk geleneginin miigahhas hale gelmis bir meké4ni olma-

st agisindan 6nemlidir.

Buhari Okuyan Ilk Alimler (Buharihanlar)

Istanbul'da Buhari okumalarinin bagladigi Ayasofya Kiitiiphane-
si'ndeki hadis derslerini veren Uskiidarli Muhaddis Efendi, kiitiiphane
binasiyla vaz’ edilen Ayasofya Camii hadis va'z kiirstisiine tayin edilmis-
tir. Subhi Efendi Tarihi'nde ismi zikredilmeden sadece Uskiidarli Mu-
haddis denilmesinin farkli sebepleri olmalidir. Semdanizade, Tarihi’'nde
Buhari dersi veren Uskiidarli muhaddisin Ibn Himmat [Himmatzade]
(6. 1175/1761) oldugunu kaydetmistir.”® Sam'dan gelip Istanbul’a yer-
lesen ve Istanbul'da vefat eden Himmatzade bu dénemde Uskiidar'da
hadis dersleri akdetmekteydi. Nitekim hadis 1stilahina dair eser yazan
Bandirmavi Kiigiik Haimid Efendi (6. 1172/1758), 1140/1727 senesin-
de Uskiidar’da Himmatzade'den hadis dersleri aldigini bizzat kaydeder.**
Bandirmavi’nin déneminde Himmatzade'yi “Muhaddisii Uskiidar” olarak

anmasi da bunu teyit eder.??

Kendisini el-Muhaddisii'l-ezheri ve Muhaddisii Ayasofya olarak tanitan
Ahmed b. Ali el-Gazzi de (6. 1179/1765), Sultan 1. Mahmud'un Ayasofya
Camii'nde Buhari kiraatini baslattigim belirtir.>* Miihim konularda kiraatinin

18  Uzungarsili, Osmanli tarihi, IV, (1. Boliim) 328.

19  Siileyman Izzi Efendi, Tarih-i [zzi, 219".

20 Semdanizade’nin Miir'i't-tevarih isimli tarihini yayinlayan Minir Aktepe, Ibn
Himmatin ismini Ibn Hiim4 olarak okumustur. Ancak $emdénizade tarihinin yazma

niishasinda Ibn Himmat oldugu gériilmektedir. Bk. Semdénizade, Miir'it-tevdrih, Be-
yazit Devlet Kiitiiphanesi, 5144, 383".

21 Bandirmavi, Taninu'l-miicelceldt, s, 329.
22 Bandirmavi, Taninu'l-miicelceldt, s, 157.

23 Ahmed el-Gazzi, el-I'lamu’l-miiltezem bi-fazileti Zemzem isimli risalesinin baginda eseri
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tecriibe edildigini zor ve sikintili durumlarin 6nlenmesinde bereketinin go-
rildigini zikreder. Aym zamanda Sultann kendisini Ayasofyada yapila-
cak Buhari kiraatinin reisi olarak atadigini kaydeder. Akabinde ulemadan baz:
kimselerin kendisinden Ibnii'l-Cezeri'nin el-Hiddye fi ilmi mustalahi'r-rivdye
isimli eserini serh etmesini talep ettiklerini ve kisa bir zamanda bir serh yaz-
digini ve yazdig serhi Ayasofya Kiitiiphanesine hediye ettigini belirtir. Ah-
med el-Gazzi tiim bu anlattiklarini [bnii’l-Cezeri'nin el-Hiddye isimli hadis
istilahlar risalesini istinsah ettigi niishanin baginda kaydetmistir.** Ahmed
el-Gazzi'nin zikrettigi en 6nemli konu ise hi¢ kimsenin bu uygulamay1 baglat-
ma konusunda Sultan Mahmud'un 6niine gegmedigidir. Dolayisiyla bu ifade-
den Osmanl déneminde teberritken yapilan Buhéari kiraatinin Sultan I. Mah-
mud déneminde Ayasofya Kiitiiphanesi'nin agilis1 vesilesiyle bagladigi kendi

doneminde net olarak ifade edilmistir.

Osmanlr’'da Buhéiri Hatimlerinin Baglamasina
Etki Eden Sebepler

Osmanli déneminde teberritken Buhéri okumalarinin bagladig: dé-
nem Sultan III. Ahmed’in (6. 1149/1736) daha sonra Lale devri olarak
tarif edilecek damadi Nevsehirli Damad Ibrahim Pasa (6. 1143/1730) ile
birlikte litks ve sefahate dustiikleri ve devlette israfin arttig1 yoniinde dini
gevrelerde bir hognutsuzluk meydana getirdigi dénem olarak bilinmekte-
dir. Patrona isyam: sonrasi III. Ahmed yonetimden el ¢ektirilirken yegeni
I. Mahmud tahta ¢ikmisti. Sultan I. Mahmud tahta geldikten sonra isyan-
cilarin tepkilerini dikkate almig ve Lale devrinin sembol yapilarindan olan

Sadabad’daki kogklerin isyancilar tarafindan yikilmasina miisaade etmistir.

1142/1729-30 senesinde yazdigini belirtir. Bu risalenin baginda kendisi Ayasofya-i
Kebir Muhaddisi olarak zikretmektedir. Risalenin bagina donemin alimlerinden tak-
rizler almigtir. Bu kisiler Seyhiilislam Mirzazade Mehmed Efendi, Anadolu Kazas-
keri Pirizade Mehmed Efendi, Anadolu Kazaskeri Mirzazade Ahmed Neyli Efendi,
Anadolu Kazaskeri Mesgizade Abdullah Efendi'dir. Risalenin sonunda takriz yazanlar
eklenmigtir. Bunlar Yusufefendizide Abdullah Efendi, Bik4izide Ahmed Efendi es-
$ami ve Imam-1 Evvel es-Sultini Abdurrahman Efendi'dir. Bk. Laleli, 399.

24 Ibnit'l-Cezeri, el-Hiddye fi ilmi mustalahi’r-rivaye, Servili, 52, 102°; Ibni'l-Cezeri'nin
el-Hiddye isimli eserinin Tiirkiye Kiitiiphanelerinde ii¢ niishasi bulunmaktadir. {lki
miiellif niishasi olan Laleli Koleksiyonundaki 800 tarihli niisha, bir digeri ise Ahmed
el-Gazzi'nin istinsah ettigi niishadir. Bk. Laleli, 70; Laleli, 393.
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Sultan I. Mahmud, tahta ¢iktiginda halkin devlete karg: tepkilerini dikka-
te almig ve toplumun dini duygularina y6nelik faaliyetleri artirmistir. Bu-
nun en bariz 6rnegi kiitiphane agilislarinda Buhéri okumalarini bir gelene-

ge donistirecek uygulamay baglatmasidir.

Halkin devlete kars1 tepkisini dindirmek igin bagka bir faaliyetin degil
de Buhéri okumalarinin baglamasi ise Képriililer doneminde Hicaz ve Sam
ulemasinin Istanbul’a gelip hem hadis iczetlerini Istanbul’a tagimalar1 hem
de Buhéri kirdati yapmak igin 6zellikle Sam'da Emeviye Camiinde Buhéri

dersleri yapmak i¢in devletten berat almalarinin etkisini akla getirmektedir.

Silleyman Fazil Efendi (6. 1134/1722) 1080/1669 tarihinde
Kopriiliizdde Fazil Mustafa Paga (8. 1102/1691) ile Amcazade Hiiseyin
Paga’yla (6. 1114/1702) birlikte Hicaz ve Sam'da topladig hadis icazetleri
Istanbul'da hadis ilminin tedrisinde yeni bir donemin baglangici olmustur.
1112/1700-1 tarihinde Amcazade Hiiseyin Paga'nin yaptirdigi darulhadise
atanan Siilleyman Fazil Efendi, sonraki donemde Ayasofya Camii'nin vai-
zi de olmus ve burada hadis dersleri yapmigtir.>* Abdulgani en-Nablusi (&.
1143/1731) 1075/1664-5 tarihinde Istanbul’a gelmis. Istanbul'dan Eme-
viye Camii'nde Buhari tedris etme vazifesini alarak Sam’a dénmiistiir.¢ Is-
mail b. Muhammed el-Cerrahi el-Acluni, (6. 1162/1749), 1119/1707 se-
nesinde Istanbul’a gelmis Ayasofya vaizi Siileyman Fazil Efendi'den (6.
1134/1722) icazet aldiktan sonra Kubbetiin-nesr’de hadis tedris vazife-
sini uhdesine alarak Sam’a dénmiistiir.>” Ahmed el-Menini (1172/1759),
Istanbul’u ziyareti esnasinda Siileyman Fazil Efendiden ders almistir.*®
Hamid b. Yésuf el-Bandirmavi (6. 1758/1172), hocast Himmatzade'nin
Uskiidar'da alt1 aydan fazla siiredir hadis dersi akdettigini ve kendisinden
hadis icazeti aldigini bildirmektedir.*® Sultan I. Mahmud, tahta ¢iktiginda

25  Altuntag, Mustafa Celil, Osmanli doneminde hadis ilmi, s, 78-84.

26 Abdiilgani en-Nablusinin Emeviye Camii'ndeki Sahih-i Buhdri tedrisi gérevini ogul-
larina biraktigr ile ilgili berat i¢in bk. BOA, MEB, 43.

27  Ismailb. Muhammed Acluni, Hilyetu ehli'lfazl ve'l-kemal bi-ittisali'l-esdnid bi-kiimmeli’r-
ricdl, s, 129-130; Muradyi, Silkiid-diirer, I, 259-260; Kettani, Fihrisu'l-feharis, 1, 98.

28 DIA, “Ahmed el-Menini”, TDV Islim Ansiklopedisi, https://islamansiklopedisi.org,
tr/ahmed-el-menini (04.07.2019).

29  Bandirmavi, Taninu'l-miicelcelat bi-tebyini’l-miiselselat, s, 329.
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Istanbul'da, hadis ilminde Hicaz ve $am merkezli yeni bir canlanmanin et-
kisinin oldugu goriiliir. Sultan I. Mahmud, bu alandaki hareketliligi vakiflar
kurarak devlet destegiyle yapilan bir faaliyete dontistirmistir.

Heniiz I. Mahmud tahta ¢ikmadan 6nce Safer 1131/Ocak 1719 tari-
hinde Mekke'de yapilacak bir merasimle ilgili Istanbul'dan génderilen bir
fermanda Makam-1 Hanefiye'de Istanbul'dan gdnderilen defterde isimle-
ri yazili muhaddislerin Buhéri-i serifin “Bed’’l-vahy” kitabindaki hadisleri
naklettikten sonra kendilerine hil‘atler giydirilmesine dair bir emir zikredi-
lir.3° Ozellikle bu belge 1740 senesinde Istanbul'da baslayacak Buhari ha-
timlerinin Hicaz-$am ulemasinin Istanbul ulemasiyla artan irtibatinin so-

nucu olarak giindeme gelmeye basladigini gostermektedir.

Buhari Okunan Yerler

7. asrm sonlarindan itibaren teberritken okunmaya bagladigin tes-
pit ettigimiz Buhéri hatimlerinin 6zellikle $am Emeviye Camii'nde ve Ezher
Camii'nde okundugu bilinmektedir. Bunun yaninda Memliik déneminde sul-
tanlarin himayesinde Sultanin huzurunda Buhari kiraati yapilmigtir.®! Sultan

vefat ettikten sonra Sultann tiirbesinde Buhéri hatmi tertip edilmistir.*>

Yukarida zikredildigi tizere Osmanli déneminde Istanbul'da teberrii-
ken Buhéri hatmi, ilk olarak kiitiiphane agilis vesilesiyle Ayasofya Camii
icerisindeki sebikenin iginde icra edilmistir. Ayasofya Camiindeki Buhari
hatimleri agilig tarihinden itibaren yapilmaya devam etmistir. Daha sonra
Fatih Camii'nin i¢indeki kiitiphaneye bitisik dershane olarak anilan bol-
mede Buhéri kirdati yapilmistir. Sonraki donemde ise Buhari hatimlerinin

icra edildigi en 6nemli mekéanlar camiler olmaya devam etmistir.

Sultan I. Mahmud'un ilk olarak yaptirmaya basladig1 ancak ITI. Osman
(6. 1171/1757) déneminde tamamlanan Nuruosmaniye Camii'nde de

Buhérihanhk gérevine atamalarin yapilmasi Sultan I. Mahmud’un Buhari

30 BOA, A.DVNSMHM.d, 111. Hiikiim no: 2170.
31 es-Sehavi, ed-Dav'u’l-lami’, 1, 241.
32 es-Sehavi, ed-Dav’l-lami’, 111, 181.
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okumalarindaki 6ncii roliinii fazlasiyla ustlendigini gosterir. 1169/175S-
6 tarihli bir belgede Nuruosmaniye Camii'nde biri Ser-Buhérihan olmak
tizere 10 Buharihan, Buharihanlar takip etmekle gorevli bir noktaci bir de
kirdatin akabinde dua okuyacak gorevli olmak tizere 12 kisinin bu gérev
icin atandig1 gdriiliir.>® Ayrica ayni belgede haftada iki giin ders vermek sar-

tiyla bir muhaddis atamasi yapilmustir.>*

Buharihanlik uygulamasinin kiitiiphane agiliglarindaki hatimlerin
akabinde artmasina dair en 6nemli 6rnek Sadrazam Mustafa Paganin
Galata'daki Kursunlu mahzenindeki zaviyesi ve Eytip’teki Murad Buhéri
Naksibendi zéviyesinde Buhari-i serif dersidmlik vazifelerinin tayinidir.
22 Cumédelahire 1166/26 Nisan 1753 tarihli bir beratta Naksibendi
zaviyesinde Buhéri dersidmlik vazifesi Seyh Mehmed b. Seyh Murad
Efendi'ye tevcih edilmistir.’® Ayni gérev Mehmed Efendinin vefatin-
dan sonra 12 Rebiulevvel 1169/16 Aralik 175S tarihinde oglu Seyh Ali
Efendi’ye tevcih edilmistir.>®

Sultan II. Mahmud da kurdugu vakiflarla Buhari okuma geleneginin
yayginlasmasima etki eden 6nemli padisahlardandir. Bu donemde 6zellik-
le Ravza-i Mutahhara'da Buhéri atamalariyla alakali birgok bilgi bulunmak-
tadir. 25 Ramazan 1258/30 Ekim 1842 tarihli bir beratta Ravza'da iki kisi
Buhari serif ve iki kisi de $ifa-i serif okumak i¢in gorevlendirilmistir. Konevi
Seyyid Omer Efendi ile Dersiim Mehmed Alim Efendi’ye Buhari ciheti,
yarimsar hisse olarak Sadullah ve Kirimi Omer Efendi Sifa-i serif cihetine

tayin edilmiglerdir.>”

Hirka-i Serif Camii'nin bu hatimlerde 6zel bir yeri vardir. Sul-
tan Abdilmecid’in 1267/1851 senesinde yeniden yaptirdigi Hirka-i
serif Camii'nde 1270/1854 tarihinden itibaren, Buhari okumak isteyen

dersidmlarin talebi kabul edilmis ve yeni bir vakif ciheti tertip edilerek

33 BOA, D, 4284/2.

34 BOA, D, 4284/2.

35 BOA, C.MF, 56/2758.

36 BOA, AE.SOSM.III, 90/6913.
37 BOA, EV.BRT, 124/28.
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Hamidiye vakfindan kargilanmasi karar kilinmistir.®® 1854 tarihinden
sonra Buhéri kirdati Hirka-i serif Camii'nde son donemlere kadar oku-

na gelmigtir.

II. Mahmud’un validesi olan Naksidil Sultan’in Fatih'teki tiirbesi ile
babasi I. Abdilhamid’in Eminénideki Hamidiye Tirbesi olarak bilinen
tiirbesi Istanbul’da Buhari okunan tiirbelerin baginda gelmektedir. Bunun
yaninda Bursa'da medfun bulunan Osmanli Devleti'nin ilk alti padigahi-
nin tiirbeleri de sultanlarin tiirbelerinde Buhari kiraatinin yayginligini gos-
termesi agisindan 6nemlidir. Ayn1 zamanda Bursa'daki Emir Sultan Tiir-
besi, Sivas'taki Semseddin Sivasinin tiirbeleri Buhari kiraatinin yapildig:
mekanlardir.®® Eyiip Sultan Tiirbesinde de Buhari okuyan on kisiye aylik

yiizer kurustan toplam bin kurus verilmektedir.*’

Osmanli déneminde Istanbul diginda da Buhéri hatimlerinin yapil-
masina gayret edildigi goriliir. 1188/1774 senesinde Haremeyn, Kudiis ve

Sam’da Buhari hatimlerinin tamamlanmast i¢in emirler gdnderilmistir.*'

Seyhiilislam'in Duéhane'de padisahin emriyle yapilan Buhéri kiraati
icin atryye istedigi bir belgede her hatmin sonunda seyhiilislamin huzurun-

da hatim duas1 yapildig belirtilmistir.**

Kitiphane vakiflarindan camilerde Buhari kiraatinin yani sira biz-
zat kittiiphanelerde de Buhéri kiraati yapilmigtir. 1214/1799-1800 tarihli
bir belgede Bostancilar kiglas: bitisigindeki kiitiiphanede bes kisiye hatmin

akabinde otuzar kurus tahsisat ayrildig: belirtilmistir.**

38 BOA, 1.DH. 306/19406.

39 Altuntas, Mustafa Celil, Osmanli ilim geleneginde buhdrihdnlik, s, 101.108.
40 BOA,MB.I, 69/11-16-18.

41 BOA, C.AS. 1136/50481.

42 TSMAE, 310.

43 BOA, HAT, 1475/42.
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BuhAri Okunan Zaman ve Hatim Merasimi

Buhéri kiraatinin genel olarak ti¢ aylarda bagladigi ve yine ti¢ aylarda
tamamlanmasi yaygin bir uygulamadir. Ayrica hatmin sonunda bir merasim
yapilmast ve devlet esrafinin, uleménin ve halkin katiliminin saglanmasi bu
uygulamanin toplumun farkli kesimlerine hitap eden bir yoniiniin oldugu-

nu vurgular.

Osmanli Devletinde de Memliikler dénemindeki Ramazan ayinda
hatmin tamamlanmasi uygulamasinin devam ettirildigi gortilir. Hirka-i
Serif Camiinde Ramazan ayinda tamamlanan Buhéri hatimlerinin Rama-
zan aymn kaginci giind tamamlanmasmim uygun olacag: hakkinda Ev-
kaf Nezéreti'nin Sadarete gonderdigi yazilar mevcuttur. 1305/1888 ve
1321/1903 Ramazan'inda hangi giin tamamlanmasinin uygun olacag: hak-
kinda Evkaf Nezareti'nden bir¢ok yazi kaleme alinmigtir. Hatmin sonunun
devlet erkdninin katilimina gére belirlendigi anlagilmaktadir. Her ne kadar
14 Ramazan 1299/30 Temmuz 1882 tarihli bir belgede hatmin her sene
Ramazan’in on beginde tamamlanmasi emredilse de** her sene teyit edile-
rek devlet erkdninin katilacag: bir zamanda yapildig1 anlagilmaktadir. Ayri-
ca 1299/1882 senesinde Hirka-i gerifte tamamlanan Buhari hatim duasinin

Mabeyn-i Hiiméaytin'da icra edilmesi talep edilmistir.**

Buhéri Kirdatinin Yapilis

Buhéri okumalarinin nasil yapildigs ile alakali bazi bilgiler bulunmak-
tadir. Misir'da yapilan bir hatimde Buhéri'nin on iki ciltlik bir niishasinin
getirildigi zikredilmektedir.* Bu bilgi, hatim meclisinin on iki kisiden olu-
san bir heyetle okundugunu ve herkesin elinde Buhéri’nin belli bir kismi-

nin oldugunu gosterir.

Ayasofya Kitiiphanesinde bulunan bazi Sahih-i Buhdri nishalarinin
bir¢ok ciltten olugsmasi bu ciltlerin Buhari hatimleri i¢in hazirlanmig niisha-
lar oldugunu gésterir. Nitekim Ayasofya Kitiiphanesi, 831-838, 821-830

44 BOA.MB., 102/167.
45 BOA.MB.L, 102/158.
46 Ibnu’l-Muvaffak, Mursidu’z-zuvvdr, 11, 29.
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numaralarda bulunan niishalar tek ntishanin farkl ciltleridir. Bu durum ha-
tim meclisine katilan her Buhéarithan'in elinde Buhari'den bir bolim oldu-
gunu gosterir. Fatih Kitiiphanesi'ndeki 1060-1073 numaralarda bulunan
bazilar birlikte ciltlenmig 30 ciltlik Buhari'nin de kiraat amach kullanilan
niishalardan olma ihtimali bulunmaktadir. Yine 10 ciltlik 1074-1083 numa-
ralar arasinda bir niisha bulunmaktadir. Ayrica miiselsel olmayan farkli on
ciltlik niishalar da bulunmaktadir. Bu bilgiler Buhari okumalarinin bir he-
yetle birlikte icra edildigini gosterse de keyfiyeti hakkinda net bilgiler ver-
mez. Ozellikle hatim meclislerin tek kisinin sesli okuyup diger kisilerin din-
lemesi mi yoksa ayn1 anda herkesin kendisinin sessiz olarak m1 okundugu
konusunda su ana kadar herhangi bir bilgiye rastlanmamistir. Ancak genel
uygulamanin tek kisinin okuyup digerlerinin dinlemesi seklinde gercekles-

mesi miimkiindiir.

Buhari Okuma Sebepleri

A A

Savag, kitlik gibi zamanlarda okunan Buhari'nin 6zellikle devlet sava-
sa girdigi zaman okunmasi yaygin bir uygulamadir. Diismanin hezimeti igin
yapilan Buhéri hatimleri 6zellikle III. Selim déneminde siklikla goriilmek-
tedir. Bu artista cephede alinan yenilgilerin halk tizerindeki etkisini azaltma
ve gegilmeye calisilan yeni nizama yonelik tepkileri azaltmaya yonelik ol-

mas1 muhtemeldir.

Buhédri hatmiyle alakali isimsiz olarak padisaha takdim edilen
1213/1798-9 tarihli bir belgede ulemadan bir zat Buhéari okumalarinin
gerekgesini soyle takdim etmistir: Hz. Peygamber zamaninda bes miisrik
bir araya gelerek bir ittifak kurmus ve emr-i ildhi olarak Hz. Peygamber ve
dort halife de ittifak kurarak mugriklerin tuzaklarini boga ¢ikarmigtir. Fran-
sa Devletinin Memalik-i Osmaniye’ye kastetmesi tizerine her giin bes kisi-
nin Buhéri okumak i¢in bir araya gelmesi gerekmektedir. Fransa Devleti'nin
de karar mevkiinde beg kisi bulunmaktadir. Arzuhal sahibi devaminda pa-
digahtan halis niyet ile iki rekat namaz kilmasini ve ehl-i hadisten beg kisi-
nin her ayda bir hatim yapmak tizere ‘Buhéri okumaya baglasinlar” seklin-
de bir emr-i hiimaytn yayimlamasini talep etmektedir. Ayrica her ne kadar

Enderun-i Hiiméytn'da Buhéri okunmakta ise de bagka bir yerde Buhari
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okuyacak bes miittaki ve salih kisiyi bulabilecegini belirtmistir. Padisahtan
talep edilen ise iki rekat namaz kilip kendisine hitaben “Bes adam bulasin
ve Buhari-i serif okutasin” yazisini iceren bir emr-i hiimayun oldugu 6zel-
likle belirtilmigtir. Ayrica arzuhal sahibi bu uygulamaya sirr-1 hams denildi-
gini, bes biiyiik peygamber oldugunu (Nuh, Ibrahim, Musa, Isa ve Hz. Mu-
hammed) bunun yaninda Hz. Peygamber, Hz. Ali, Hz. Hasan, Hz. Hiiseyin
ve Hz. Fatima'nin bes kisi oldugunu belirtir. Sirr-1 hamsin faydah olacagin
“Biriniz bir tasa bile itikad etse o tas ona fayda verir”*” anlamindaki rivaye-

ti aktararak delillendirmistir.*®

Sultan III. Selim déneminde hem Ruslar hem de Fransizlarla yapilan
miicadelelerde Buhéri kiraat edildigine dair bircok belge bulunmaktadir.*
Ayrica savas esnasinda orduda da Buhéri okumalar: yapilmaktadir. Ordu
sefer halindeyken tilavet edilen Buhari hatimlerinin orduyla beraber se-
fere gikarilan liva-i gerifin (sancak) muhafaza edildigi mekanda okundu-

gu belirtilmistir.>°

Ordu seferde iken Buhari kiraat eden Buhari Miiderrisi Seyh Adem
Efendi, kirdati ordu Istanbul'dan hareket ettigi andan itibaren okumaya
bagladigini ve aksatmadan her giin ikindi namazindan sonra tilavet ettigi-
ni belirten bir arzuhal kaleme almigtir. Bu arzuhalde Seyh Adem Efendi,
“mansuriyet-i asakir-i miislimin ve makhuriyet-i a'd4-y1 miigrikin i¢in okunan

Buhari kiraatinde bazi miijdeli yerlere tesaduf ettigini s6yle agiklamugtur:

“Ald sebili’t-tefe’iil, Buhdri-i serifin birer besdretli mahalline tesadiif
eylediginden kat’-1 nazar Nemge Kralt'nin biiyiik ordusu kendii bera-
ber oldugu halde satvet-i kahire-i Islimiyye'ye tab-aver mukdvemet
olamayup tiftan u hizdn makhiiren ve miinhezimen firar edecegi gece
Buhdri-i serifin kitdb-i tefsirinde siire-i Feth-i serifin tefsirine dair

47 (& fo-d\;rgLI.’x;pl #) Farkli lafizlarla nakledilen bu rivayete alimler ittifakla
mevzu demislerdir. Bk., Ibn Teymiyye, el-Fetdva'l-kubra, 111, 44; Tbnii’l-Kayyim, el-
Mendru'l-miinif, s, 139; Sehavi, el-Mekdsidu'l-hasene, s, 542; Aliyyw’l-kari, el-Esrdru’l-
merfiia fi ahbdri’l-mevdii'a, 1, 288, 335, 496.

48 TSMA.E, 428/30.

49 BOA, C.AS, 1136/50481.

50 BOA, C.AS,314/12951
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olan ehddis-i serifeye gelinmisti. Tefsir-i siire-i Feth-i serif ol-giin
vakt-i asirda tekmil olunup ol-gece diisman-1 din hizy u hasrdne
karin oldugu halde firar eyledigi ma'lim-1 dsafaneleridir.”>'

Bu belgede orduda Buharihan olan Adem Efendi, Buhéri'nin Fetih Sii-
resi ile ilgili naklettigi hadisin okundugu giiniin gecesinde diigmanin mag-
lup edildigini belirterek Buhari okumalarinin tesirini yonetime bizzat ifa-
de etmistir. Bagka bir belgede savas sirasindaki bu okumalar1 “istimddd-1
Sfuylizdt-1 ma‘neviyye zimmnda hatm-i Buhdri-i serif meymenet redif olunma-

st pek miinasip ve yolunda” ifadesiyle gerekgelendirilmistir.*>

BuhAri Hatimlerinin Osmanli Donemi
Hadisciligine Etkisi

Sultan III. Mustafa doneminde Manisa'daki Hafsa Sultan vakfindan
Sahih-i Buhdri tedris vazifesinin verilmesi sultan vakiflarinin bu gérev igin
yeniden tanzim edildigini gosterir.’® Hafsa Sultan vakfiyesinde Buhari ted-
risi gibi bir faaliyetin olmamasi®* daha sonra Buhari hatimlerinin ve ted-
risinin yayginlagarak vakfiyelerdeki miiderris-dersiye vazifelerinin Buhéri
tedrisine donustiginii gostermektedir. Nitekim Hirka-i serif Camii Sul-
tan Abdiilmecid tarafindan yeniden insa ettirildiginde bes alim tarafindan
kendilerinin Buhérihé4n olarak tayin edilmesinin talep edilmesi Buhari oku-
malarinin yayginlk kazandigini vakfiyelere miilhak vakif olarak eklemeler
yapildigini ya da var olan tedris vazifesine Buhéri kiraati i¢in atamalar yapil-

digini gosterir.

Sultan I. Mahmud déneminde baslayan bu hatimlerin ulemanin ilgi-
sini Istanbul’a ydneltmesine sebep oldugu anlagilmaktadir. 20 Cumadeltila
1171/30 Ocak 1758de Istanbula gelen Muhaddis Mehmed Efendi,

Haremeyn'de tedris ile mesgulken Istanbula geldigini Nuruosmaniye

51 BOA, AE.SABH.I, 22/1802.
52 BOA, MBI, 13/5.
53 BOA, C.MF, 136/6779.

54 Hafsa Sultan’n vakfiyesinde Buhari tedrisiyle alakali bir vazifenin olmadigs ile ilgili
bk. Ibrahim Hakk: Konyaly, “Kanuni Sultan Siileyman’mn Annesi Hafsa Sultan’in Vak-
fiyesi ve Manisa'daki Hayir Eserleri’, s, 47-56.
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Camii ile Ayasofya Camii'nde hasbi olarak Sahih-i Buhdri ve Sifd-i serif ted-
ris ettigini belirtip “hizmetiyle serefydb oldugu ehddis-i nebeviyeye ihtiramen”
kendisine maag baglanmasini talep etmistir. Kendisine Sadrazam’in buyrul-

dusuyla Istanbul Giimriigii'nden kirk akge baglanmasi kararlagtirilmigtir.>

Buhéri okumalarinin, Buhéri niishalarinin Istanbul’a taginmasi ve niis-
ha tiretimi konusunda da 6nemli etkileri olmugtur. Bir¢ok bolgede okunan
Buhari i¢in niishalar tiretilmigtir. Bunun icin kitabet vazifelerinin de veril-
digi anlagilmaktadir. Mekke miicavirlerinden olan bir z4tin verdigi bir arzu-
halde kendisinin “Buhari-i serif birinci kitabeti” vazifesi yaptigini belirtme-

si bunu desteklemektedir.>®

Sahih-i Buhdri'nin Sultaniye niishasi olarak bilinen IT Abdiilhamid’in
emriyle Bulak’ta yaptirilan baskisinin o dénemde artan Buhari hatimlerine
niisha temini oldugu anlagilmaktadir. Nitekim bu dénemde Buhéri hatim-
leri o kadar artmustir ki 1303 /1886 senesinde sadece Istanbul’da sekiz farkl:
mekénda kirk bes Buharihan tarafindan Buhéri hatimleri tertip edildigi be-
lirtilmistir.>” Sultan Osman Gazi Tiirbesinde okunan Buhari hatimleri icin
tezhib maksadiyla Istanbul’a génderilen niishanin baz ciltlerinin tezhibi-
nin yapilarak gonderildigi belirtilmistir.*® Bu durum hem Buhri niishalari-
nin giiniimiize intikali hem de korunmasi konusunda Buharihanlik gelene-

ginin etkisini gosterir.

BuhAri Hatmine Yonelik Tenkitler

Ibnii’l-Hac el-Abderi'nin (8. 737/1336) bidatlere karsi kaleme aldi-
g1 eserinde insanlarin Mevlid kandilinde yaptig1 bidatlerden bahsettikten
sonra bazi insanlarin bidatlerden sakinmak i¢in o giinlerde Buhéri kiraat et-
tiklerini her ne kadar hadis okumanin Allah’a yakinlik, ibadet, bereket ve
hayra ulagma niyetiyle yapilsa da Mevlid vesilesiyle okumanin yanls oldu-

gunu belirtir.>°

5§ BOA, AE.SMST.IIL, 25/1727

56 BOA, A.MKT.DV, 162/20-2.

57 BOA,Y.A.HUS, 188/10/2.

58 BOA, A.MKT.MHM, 346/24; 346/62.
59  Ibnu’l-Hac, el-Medhal, 11, 25.
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Sirat-1 Mistakim idaresine 1911 yilinda génderilen bir mektupta kole-
ra ve veba gibi hastaliklarin sifasi igin eskiden hafizlarin memleketi dolagti-
rildig1 hastaligin oldugu o giinlerde nigin boyle bir tesebbiisiin olmadig so-
rulmustur. Bunun iizerine Mehmed Akif (6. 1936), s6yle bir yaz1 yazmustur:

“Evet boyle bir eski usul vards. Lakin hi¢bir vakit dindardne degil idi!
Hiikiimet-i sabika, mevkiini tahkim igin millete savlet eden felaketler-
den bile istifade etmek isterdi, yoksa sdri hastaliklara kars: nizdmdt-1
sthhiyeyi tamamiyle tatbikten baska bir tedbir olmayacagim pekald
bilirdi.” “Yildiz da yiikses sesle tilavet edilen Buhdriler hastalig: def et-
mek igin degil, sadedil halkin hissiydt-1 diniyesini oksayarak huluskar
bir padisaha ihlas celb etmek igin idi. lyice bilmeliyiz ki gerek miinferit
gerek sarine kadar hastalik varsa izalesi i¢in tababetin tavsiye edecegi

tahaffuzi, sifdi tedabirden baska yapilacak bir sey yoktur.”*®

Resid Riza (6. 1935), Buhari kiraati ile diigmanlara karsi yardim talebi-
ni Islam’in ruhuna uymayan bir uygulama olarak nitelendirmistir.* Ahmed
Hamdi Akseki (6. 1951) de Resid Rizd'nin bu konudaki gériisiinii Akdid-i
Islamiye isimli eserinde nakletmistir. “Harpte kuvve-i askeriyeden baska seyler
ile nusret talep etmek, hasta olan bir kimsenin —Allah tarafindan hidayet olun-
dugumuz edviyeyi istimal etmeksizin sifayab olmasin istemek, diinya ve ahiret-
te mesut olmak i¢in Cendb-1 Allah'in megru kildigi kavanin-i fitriyeyi birakip da
saadeti baska yollarda aramak, kendileri de muhtac-1 muavenet bir takim kim-

selerin muavenetini, duasini talep etmek mahz-1 sirktir.”®

Sonug

Osmanh doneminden 6nce 6zellikle Memliikler déneminde yayginla-
san teberriiken Buhari okumalarinin Osmanli’nin ilk dénemlerinde var ol-
duguna dair herhangi bir kayda rastlanmamugtir. Ancak Taskoprizdde’nin de
ifade ettigi gibi Buhari'nin teberritken okundugu ve tatin gibi hastaliklara kar-

s1 hatmedildigi takdirde sifa bulunacagina dair bir diiiincenin var oldugu

60 Kara, Ismail, Din ile modernlesme arasinda, s, 211; [Mehmet Akif, “Hasbihal: Kolera-
ya dair”, Sirat-1 Miistakim, V/115,'s, 178.]

61 Muhammed Resid Ruza, Tefsiru’l-Mendr, IV, 99.

62 Kara, Ismail, Din ile modernlesme arasinda, s, 211; [Resid Ruza, Akdid-i Islamiye, trc.
Aksekili Ahmed Hamdi, Sebiliirresad, X/250, s, 256 ]
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ulema arasinda bilinmekteydi. Kopriililer dsneminden sonra Sam ve Hicaz
bolgesi dlimleriyle devlet ve ulema nezdinde artan irtibat Hicaz ve Sam bolge-

sindeki Buhari okumalarini devletin finanse etmesinin 6niinii agmugtir.

I. Mahmud dénemine gelindiginde ise Ayasofya ve Fatih Kiitiiphane-
leri agiliginda Buhéri hatimleri tertip edilmigtir. Kitiiphane vakiflarindan ise
Ayasofya ve Fatih Camii'nde Buhéri hatimleri diizenli olarak yapilmasi karar-
lagtirilmig Uskiidar Muhaddisi olarak anilan Himmatzide Ayasofya'da haf-
tada bir Buhari dersleri yapmakla gorevlendirilmistir. Bu dénemden sonra
SultanI. Abdiilhamid’in Hamidiye vakfiyesi, Sultan IT. Mahmud'un Naks:dil
Valide Sultan Ttrbesi, Hicaz ve Eytip Sultan Tiirbesi, Sultan Abdilmecid’in
Hirka-i serif Camii vakfiyesi ve Sultan II. Abdiilhamid’in zikredilen yerle-
rin yaninda devlet daireleri ile Hicaz ve $am basta olmak tizere cografyanin
bir¢ok sehrinde Buhéri okumalarini finanse ettigi gorilir. Tim bu uygula-
malarin devlet ve yoneticiler nezdinde 1slahat ve yenilikgi diisiincelerin art-
t181 ve bundan dolay: tenkit edildigi donemlerde yogunlasmasi Buhéri oku-
malarinin devletin halki ikna etme ¢abalarinin bir sonucu olarak okunabilir.
Hatimlerin Osmanlilarda 18. asirda cephede yenilgilerin iyice hissedilme-
ye bagladig1 bir désnemde ortaya gikmasi da askeri alanda alinan yenilgilerin
toplumdaki etkilerini azaltmaya yonelik cabalardan birisi olsa gerektir. Bu
uygulamaya karg1 ¢ikanlar da bu ¢abalarin beyhude oldugunu bu yenilgilerin
ancak ‘teknik’ ilerlemeyle miimkiin olabilecegini belirtmislerdir.

Sahih-i Buhdri'nin teberriiken okumalar1 Osmanh cografyasindaki
ulemanin dikkatini gekmis ve gerek daha 6nce yapilmig imaretlere miilhak
vakiflar eklenerek gerekse yeni vakiflar kurularak Buharinin ders olarak
okutulmas: faaliyetleri agirlik kazanmugtir. Dolayisiyla Buhérihanlik uygu-
lamasi sadece bir hatim gelenegi olarak kalmamus farkli cami ve bolgelerde

Buhari dersiyesi vazifelerinin artmasini saglamugtur.

Buhari hatim gelenegi aymi zamanda Sahih-i Buhdri nishalarinin
Istanbul’a taginmasini, Istanbul’da niisha iiretiminin yapilmasini saglamis-
tir. Ozellikle devletin son donemlerinde artan Buhari okumalarinin ihtiya-
cini kargilamak tizere devlet tarafindan matbaada basim siirecine girilmis-
tir. Cumhuriyet kurulurken meclisin acilist 6ncesinde Buhéri hatimleri i¢in
vilayetlere tamimler gonderilmesi daha sonra bir hadis terciimesi yapilaca-
g1zaman Babanzide’ye Buhari terciimesi vazifesi verilmesi zikredilen ortak

toplumsal hafizanin sonucu olarak gériilmelidir.
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IMAM AL-BUKHARI AND THE HANAFIS:
UNDERSTANDING AL-BUKHART'S ATTITUDES

TOWARDS HANAFI SCHOLARSHIP

Bilal Ali Ansari*

Before Muhammad b. Isma ‘il al-Bukhari embarked on his celebrated
and extensive travels in pursuit of hadith, his early academic career
involved studies in Islamic law under distinguished Hanafi jurists of
his home-city of Bukhara. Preeminent amongst these scholars was the
Mufti of Bukhara, Abii Hafs al-Kabir, a companion of Muhammad
b. al-Hasan al-Shaybani. According to al-Bukharis own account, by
the age of sixteen he had memorized the works of Abu Hanifah's di-
rect students, Ibn al-Mubarak and Waki‘, and understood the dis-
courses of the “Companions of Ra’y (Legal Analytical Reasoning)”.
Nevertheless, al-Bukharis subsequent journeys outside of Bukhara in
pursuit of hadith marked the beginning of a lifelong departure from
the school of his teachers in law. Muslim scholars, Hanafi or other-
wise, don’t agree on either the particulars or the extent to which al-
Bukhari departed from the legal positions and interpretive method-
ologies of Abii Hanifah and his intellectual inheritors. While many
accept that al-Bukhari’s attitude towards them was more critical
than approving, others attempt to portray his contentions with the
Hanafis as exaggerated or misunderstood. Through a study of al-
Bukharis intellectual biography, his various works, and historical re-

ports about his expulsion from Bukhara, this study investigates both

*

Darul Qasim Faculty, Liaison of the Department of Hadith.
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the claims of al-Bukhari’s alleged partiality towards the Hanafis as
well as the underlying causes for his shift in attitude towards them.
More specifically, the study explores the biographies of potential-
ly influential teachers who may have harbored prejudicial views to-
wards Abii Hanifah, particularly al-Humaydi, Isma‘il b. ‘Ar‘arah,
Nu‘aym b. Hammad, Ibn Abi Shaybah, and Ishaq b. Rahawayh.
Further, the study addresses claims that such a prejudice is evident
in al-Bukhari’s seminal work, al-Jami‘ al-Sahih, particularly when
he addresses dissenting opinions with the indeterminate expression,
“Some said...” (qala ba‘d al-nds). The study documents the analy-
ses of these expressions by scholars who attempted to identify wheth-
er the intended targets of al-Bukhari’s criticism were relatively indis-

criminate or aimed exclusively at Abi Hanifah.

Introduction

At the forefront of that great list of Divinely-supported scions of ha-
dith (prophetic reports)" scholarship is the celebrated figure of Muham-
mad b. Isma‘il b. Ibrahim al-Bukhari (194-256/810-870), bearer of the
honorable epithet “Leader of the Believers in Hadith” (amir al-mu’minin
fi al-hadith) and staunch arbiter of the prophetic tradition. Proportion-
ate to the academic service devoted to his works over the last thousand
years, the biographical information on this master of hadith is also remark-
ably rich, especially when compared to the biographies of the other re-
nowned traditionists (muhaddiths) of his time. The first known but now
non-extant biography of al-Bukhari was written by his direct student, trav-
el-companion, and copyist Abu Ja‘far Muhammad b. Abi Hatim al-Bukhart
al-Nahwi al-Warraq in a work titled Shama’il al-Bukhari.* This early and

1 The term “hadith” often refers simply to anything that is associated with the Prophet
Muhammad, may Allah bless him and grant him peace, but more broadly can encom-
pass all such reports that document the statements, actions, and tacit approvals of the
Prophet as well as the statements and actions of his Companions and their Successors.
See Jalal al-Din al-Suyuti’s Tadrib al-Rawi, 2:36.

2 Widely referenced by later biographers as a primary source for al-Bukhar’s biogra-
phy, only those portions of the work that were reproduced in later biographies are
now preserved. Shams al-Din al-Dhahabi describes this work as a large (dakhm) vol-
ume, while al-Sakhaw gives its size as comprising two quires (kurrdsahs), one quire
being approximately thirty manuscript leaves.
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primary source document was followed by a long series of notable mon-
ographs authored over the following centuries, most still relatively un-
known. Notable amongst them are Aba Sa‘d ‘Abd al-Karim al-Sam‘anf’s
(506-562/1113-1166) Bukhar Bakhiir al-Bukhari®, Abi al-Rabi‘ Sulayman
b. Miisa al-Balanst's (565-634/1170-1237) al-I'lam bi-Akhbar al-Bukhari
al-Imam®*, Shams al-Din al-Dhahabi’s (673-748/1274-1348) Mandagqib al-
Bukhari®, Siraj al-Din Ibn al-Mulaqqin’s (723-804/1323-1401) volume
referenced by Shams al-Din al-Sakhawi (831-902/1428-1497), Ibn Nasir
al-Din al-Dimashqt’s (777-842/1375-1438) Tuhfat al-Akhbari bi-Tarjamat
al-Bukhiri, and Ibn Hajar al-‘Asqalant’s (773-852/1371-1449) Hidayat al-
Sari li-Sirat al-Bukhari. Amongst modern biographical works, Jamal al-Din
al-Qasimf’s (1283-1332/1866-1914) Hayat al-Bukhri is a concise volume
less than one hundred pages in length but rich in content and unique in
discussions, and ‘Abd al-Salam al-Mubarakfari’s (1289-1342/1872-1923)
Sirat al-Imam al-Bukhari dedicates two substantial volumes to al-Bukhar's

biography, his works, and a defense of his person and Sahih.5

Al-Bukhari’s Early Teachers

A charitable portion of al-Bukhari’s biographical information in these
works comprise rich details of his distant and copious travels in the col-

lection of hadith, a nearly lifelong and unending venture that began at the

3 The author describes this work as comprising twenty bundles (tagahs), which is ap-
proximately two hundred manuscript leaves.

4 'The full name is al-I'lam bi-Akhbar al-Bukhari al-Imam wa Man Balaghat Riwayatuhu
‘anhu min al-Aghfal wa al-A‘lam. Ibn ‘Abd al-Malik al-Marakishi describes its size as
being a large quire (kurrdsah).

S Al-Dhahabi cites this monograph in a number of his other works and describes it as
a large volume. An eighty-page summary of its contents is included in his notice on
al-Bukhari in his Siyar A ‘lam al-Nubala’.

6 Originally published in Urdu in 1329 AH/1911 CE and translated into Arabic by
‘Abd al-‘Alim b. ‘Abd al-‘Azim al-Bastawi and published by Dar ‘Alam al-Fawa’id
in Makkah in 1422/2001. The full title of the book is Sirat al-Imam al-Bukhari Sayy-
id al-Fugaha’ wa Imam al-Muhaddithin. The author was a student of the renowned
Ahl-e Hadith scholars, ‘Abd al-Rahim al-Mubarakpri (d. 1330/1912) and ‘Abd al-
Rahman al-Mubarakpari (d. 1352/1933), and attained certifications (ijazahs) in ha-
dith from al-Sayyid Nadhir Husayn al-Dihlawi (d. 1320/1902) and al-Qadi Husayn
b. Muhsin al-Yamani (d. 1327/1909).
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age of sixteen. However, relatively little information has been document-
ed about Imam al-Bukhari’s earlier studies, meaning his academic career
before embarking on his celebrated journeys, and the influences and im-
pact of the teachers of his youth. These studies, which begin around the
age of ten with local scholars in his home-city of Bukhara, are of critical im-
portance to researchers hoping to fully appreciate the development of al-
BukharT’s academic positions and the origins of his attitudes towards var-
ious strains of scholarship expressed in his writings. Of particular interest
is al-BukharTs allegedly unfavorable view of the eponymous founder of
the Hanafi school of law, Aba Hanifah Nu‘man b. Thabit (80-150/699-
767) and his early followers, especially given the evidence that al-BukharT’s
early education began under distinguished HanafT scholars like the Mufti
of Bukhara, Abi Hafs Ahmad b. Hafs al-Kabir al-Bukhari (150-217/767-
832), a companion of Abi Hanifah's preeminent student Muhammad b. al-
Hasan al-Shaybani (131-189/749-805) and an outstanding scholar, jurist,

and hadith transmitter.

According to Bukhara’s early historian, Aba Bakr Muhammad b. Ja*-
far al-Narshakhi (286-348/899-959), the influence of Abit Hafs al-Kabir
on the people of Bukhara was so remarkable that “because of him, Bukhara
became the ‘Dome of Islam™ and the great boon in learning in Bukhara
and the high rank of its scholars was to his credit. He also describes him
as unparalleled in spiritual station (wildyah) and an ascetic scholar,” per-
haps why he is occasionally referred to simply as Ahmad b. Hafs al-Zahid
(The Ascetic). Shams al-Din al-Dhahabi honors Abit Hafs with the ep-
ithet: “the shaykh of Transoxiana and the jurist of the East” in his Siyar
A‘lam al-Nubala’, and notes that both Aba Hafs al-Kabir and his son Aba
Hafs al-Saghir (d. 264/878) after him enjoyed supremacy amongst the
Hanafi scholars of Bukhara.®

7 Abu Bakr Muhammad b. Ja‘far al-Narshakhi. Tarikh Bukhara, 86-87.

8 al-Dhahabi, Siyar A‘lam al-Nubala’, 10:157. Describing his devoutness, al-Narshakhi
notes that Aba Hafs used to complete a Qur’an recital twice in a day and night despite
being occupied in teaching and instruction. Only when he became very old in age, he
remarks, did Aba Hafs change his daily routine to one complete Qur’an recitation.
‘When he became very weak, he reduced it to one half of the Qur’an daily until he ulti-
mately passed away. See Tarikh Bukhara, 87.
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Muhammad b. Isma‘il al-Bukhari’s father, Isma‘il b. Ibrahim, was a
close friend and associate of Aba Hafs al-Kabir, and a companion of ‘Abd
Allah b. Mubarak (118-181/726-797).° Through his chronicling of some
of their unique personal interactions, Aba Hafs can be credited with the
preservation of a fair amount of Isma ‘il's biographical information. He nar-
rates, for example, the following details of Isma‘il's death, which Ibn Hajar
al-‘Asqalani quotes in his Huda al-Sari through Muhammad b. Abi Hatim
al-Warraq, in which Aba Hafs states: “I came to Isma ‘il at the time of his de-
mise. He said, ‘T do not know of my wealth any dirham that is illicit or even
doubtful”*® He also attests to Isma‘il’s brilliance and insight while provid-
ing evidence of their close relationship while recalling an interaction that
took place between them regarding the interpretation of a dream. Aba Hafs
once observed the Prophet (may Allah bless him and grant him peace) in
his dream wearing a tunic (gamis) and next to him was a woman who was
weeping. In his vision, the Prophet (may Allah bless him and grant him
peace) says to the woman, “Do not weep. When I die, then you may weep.”
Abu Hafs remarks, “I could not find anyone who could interpret it for me
until Isma‘il, the father of al-Bukharj, said to me, ‘(The vision symbolizes

that) the prophetic tradition (sunnah) remains established.”**

More importantly, biographers like al-Dhahabi list Aba Hafs as one
of al-BukharT’s teachers, mentioning that both al-Bukhari and Aba Hafs’s
son Muhammad b. Ahmad b. Hafs (Aba Hafs al-Saghir) studied togeth-
er under Abu Hafs al-Kabir in Bukhara during their youth. Al-Dhahabi
quotes al-Warraq as stating that he heard his father say, “When he was
young, Muhammad b. Isma‘il (al-Bukhari) would frequent the gathering
of Ab Hafs (al-Kabir) Ahmad al-Bukhari. One day I heard Abi Hafs pro-
claim, “This is an intelligent young man. I expect him to gain prominence

and fame.”'> When Isma‘il passed away while al-Bukhari was yet a child,

9 Sayyid Ahmad Rida Bijnari, Anwar al-Bari, 1:207.
10  See the first volume of Fath al-Bari, most accurately titled Huda al-Sari, 1:669.
11  al-Dhahabi, Siyar A ‘lam al-Nubala’, 10:157.

12 See al-Dhahabi’s notice on Abu Hafs al-Saghir, Aba ‘Abd Allih Muhammad b. Ah-
mad b. Hafs in his Siyar A ‘lam al-Nubala, 12:617-618, in which he quotes Ibn Man-
dah as saying that he was “the scholar of the people of Bukhara and their shaykh”.
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Abu Hafs attended to al-Bukhari with kindness and good will. In Ghun-
jar’s Tarikh, Abu Sa‘id Bakr b. Munayyir relates that once Aba Hafs dis-
charged some merchandise to Muhammad b. Isma‘il al-Bukhari. Some
merchants joined him in the evening and sought to purchase the mer-
chandise at a five-thousand dirham profit. Al-Bukhari had them depart
that night, however, without completing the sale. The following day, an-
other group of merchants came to him seeking the same merchandise but
at a ten-thousand dirham profit. However, he refused them, saying, “Yes-
terday, I intended to hand over the goods to the first ones (merchants)”.
He sold the goods to the first group of merchants, stating, “I do not like

to rescind my intentions”'?

As one of al-BukharTs first teachers, Aba Hafs taught al-Bukhari both
law and the prophetic traditions. He transmitted Sufyan al-Thawri’s (97-
161/715-778) now non-extant Jami‘ to him and encouraged him along
his education path through adoring comments for his astuteness. Al-Khatib
al-Baghdadi (392-463/1002-1071) narrates in Tarikh Baghdad from Aba
Sa‘id b. Bakr b. Munayyir that he heard al-Bukharl narrate: “I was with
Abu Hafs Ahmad b. Hafs listening to Kitab al-Jami‘, Jami Sufyan, from my
father’s book when Aba Hafs passed over a word which I did not have men-
tioned with me (in my book copy), so I asked him to reiterate. He repeated
it a second time. I asked him to reiterate a second time. He said the same,
so I asked him to reiterate a third time. He remained silent for a short mo-
ment, then asked, “Who is this (asking for reiteration)?” They said, “This is
the son of Isma‘il b. Ibrahim b. Bardizbah.” Abta Hafs exclaimed, “It is as he
said. Be mindful, for verily he will one day become a (great) man.”**

Notably, some narrations in al-BukharTs biographies mention that his
early hadith studies - at the age of ten even - include a teacher he identifies
simply as “al-Dakhili”> Most probably, “al-Dakhili” is another name for Abu
Hafs al-Kabir al-Bukhari, who resided within the “inner” (dakhil) city walls of
Bukhara near the “Path of Truths Gate” (Bab Haqqrah). A popular childhood

incident often invoked to demonstrate al-BukharT’s sharp young mind occurs

13 Ibn Hajar, Huda al-Sari with Fath al-Bari, 1:671-672.
14 al-Baghdadi, Tarikh Madinat al-Salam or Tarikh Baghdad, 2:322.
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between him and this “al-Dakhil’’, and is markedly similar to the aforemen-

tioned incident that took place with Aba Hafs. In both stories, al-Bukhari is

correcting his teacher’s narration of a report through Sufyan al-Thawri:

Muhammad b. Abi Hatim al-Warraq once asked al-Bukhari:
“What was the beginning of your (career) like?” al-Bukhari re-
plied: “I was inspired to memorize hadith when I was but in ele-
mentary school (kuttab).” He asked: “What was your age then?”
Al-Bukhari elaborated: “Ten years or less. Then I left elementa-
ry school after ten and began to frequent (the scholarly circles
of ) al-Dakhili and others. One day he said during his (hadith)
readings for the people, ‘Sufyan transmits from Aba al-Zubayr
from Ibrahim...” So I said to him: “Aba al-Zubayr does not trans-
mit from Ibrahim. He brushed me off, so I said to him: ‘Con-
sult the original copy. He entered (his quarters) and looked in it,
and then came back out, saying, ‘How is it then, lad?’ I said: ‘It is
(in fact) al-Zubayr b. ‘Adi from Ibrahim (and not Abd al-Zubayr
from Ibrahim)’ He took the pen from me, rectified his book, and
said: “You have spoken correctly’ Al-Bukhari was asked: ‘How
old were you when you refuted him?” He replied: ‘Eleven years
old. When I reached sixteen years of age, I had memorized the
works of Ibn al-Mubarak and Waki‘ and become acquainted
with their discourses (the discourses of the Ashab al-Ra’y, or
People of Analytical Reasoning). Then I set out with my moth-
er and my brother, Ahmad, towards Makkah. Once I had per-
formed the Hajj pilgrimage, my brother returned with her and I
stayed behind in the pursuit of hadith.”'

In his brief tract Tahqiq Ismay al-Sahihayn wa Ism Jami‘ al-Tirmidhi

(An Investigation into the Titles of the Two Sahihs and the Title of al-Tir-
midhi’s Jami‘)'¢ Shaykh ‘Abd al-Fattah Aba Ghuddah (1336-1417/1917-
1997) relates the above incident with the following conclusions on his at-

tempt to identify al-Dakhili:

15

16

al-Baghdadi, Ta’rikh Baghdad, 2:7; al-Subki, Tabaqat al-Shafi‘iyyat al-Kubra, 2:216;
al-Dhahabi, Siyar A ‘lam al-Nubala’, 12:393; Ibn Hajar, Huda al-Sari, 478-479.

Abu Ghuddah. Tahqiq Ismay al-Sahihayn wa Ism Jami‘ al-Tirmidhi, 14.
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I have not been able to discover the name nor the biography of
“al-Dakhili” despite having searched for it for more than thirty
years. I did not leave a book that reached my hand in which I be-
lieved that there was any possibility of its presence in it except
that I examined it and searched through it... Al-Dakhili is one
al-BukharT's teachers from his youth. However, I have not found
a biography for him in the sources which I referred to in which it
is to be expected to be found, nor has al-Sam ‘ani mentioned (his
biographical information) in his al-Ansab. The apparent context
of the expression here is that he is amongst al-BukharT’s teachers
who he grew up with. It appears more probable to me that his at-
tribution is to the inner (dakhil) city of Bukhara, that which is in-
side the second, smaller city wall and surrounded by the larger,
first city wall, in accordance with what I understood under the
discussion of “Bukhara” 1:353 and the “City of Bukhara” 5:79 in
Mu‘jam al-Buldan."”

In this vein, Ibn Hajar al-‘Asqalani mentions that he is not able to locate

any biography of al-Dakhili and that he finds no mention of the attribution of
“al-Dakhili” by scholars of lineages like Abit Sa“‘d al-Sam‘ani (506-562/1113-
1166) and Aba Muhammad al-Lakhmi al-Rushati (466-542/1074-1147)'8
in their respective dictionaries of lineages (al-ansab). However, he instead
surmises that the attribution “al-dakhili” is to the inner (dakhil) city of Nis-

hapur instead of Bukhara. However, Muhammad Mu‘awiyah al-Sa‘di, bi-
ographer and collator of ‘Abd al-Fattah Aba Ghuddah’s research findings,
agrees with Aba Ghuddah’s conclusion that al-Dakhili is an attribution to

17  Ibid. Al-Narshakhi locates his home near one of the seven inner city gates called “Bab

18

Hagqgqrah”, short for “Bab Haqq Rah’, or “The Path of Truths Gate”, because the peo-
ple would bring their legal enquiries (fatwds) to Abi Hafs al-Kabir at that gate. Be-
cause they called fatwas “al-haqq” (truths), they named the gate “The Path of Truths
Gate”. See Tarikh Bukhara, 88-89.

Abt Muhammad ‘Abd Allah b. ‘Ali b. ‘Abd Allah al-Lakhmi al-Andalasi al-Rushati,
a scholar of hadith and lineages, al-Rushati being an attribution to one of his fore-
fathers. He was from Orihuela in Muslim Spain. He authored Iqtibas al-Anwar wa
Iitimas al-Azhar fi Ansab al-Sahabah wa Ruwat al-Athar on a pattern similar to Ibn al-
Sam‘ani’s al-Ansab. He also authored al-I‘lam bima fi Kutub al-Mu talif wa al-Mukhta-
lif i al-Daraqutni min al-Awham and Izhar Fasad al-I'tigad.
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the inner city of Bukhara on the basis of the similarity between the two re-
ports. Al-Sa‘di proposes that they are likely speaking of the same incident as
they both mention the correction of a hadith chain through Sufyan al-Thaw-
ri, a proposal supported by Jamal al-Din al-Mizzi’s (654-742/1256-1342)
notice on al-Bukhari in his Tahdhib al-Kamal in which he mentions that
Abu Hafs Ahmad b. Hafs al-Bukhari is one of the shaykhs from whom al-
Bukhari narrates outside of his al-Jami‘ al-Sahih.'® Al-Sa“di then remarks, “It
is similarly also established that Imam al-Bukhari attained legal training in
the law of Abt Hanifah, the law of the people of his land, and then he stud-
ied the works of the Hanafi jurists and became well-acquainted with their
discourses. In fact, this is what distinguished him as a jurist (faqih) from all

other narrators and hadith transmitters.”*°

Al-Sa‘di highlights here another key detail of al-Bukharf’s narrative of
his early education: that by the age of sixteen, before he had set out on his
famed journeys and interacted with a great multitude of scholars of the Ahl
al-Hadith persuasion, he had become well-versed in the discourses of the
Ahl al-Ra’y and had memorized the works of at least two of Aba Hanifah’s
prominent students: Waki® b. al-Jarrah (129-197/ca.747-812) and ‘Abd
Allah Ibn al-Mubarak.?! The Kufan Waki‘ b. al-Jarrah b. Malih al-Ru’asi
was, according to al-Dhahabi, the preeminent “muhaddith of Iraq” and is de-
scribed by the incomparable Hanafi polymath Muhammad Zahid al-Kaw-
thari (1296-1371/1879-1952) as “one of the most dutiful of Abi Hanifah’s
companions towards Aba Hanifah”. He gave legal rulings (fatwa) in accord-
ance with the positions of Abii Hanifah??, as evidenced by what al-Khatib
al-Baghdadi narrates through Yahya b. Ma‘in in which he states, “I have not

seen anyone more excellent than Waki‘ b. al-Jarrah,” upon which Yahya was

19  al-Mizzi, Tahdhib al-Kamal, 24:433.

20  al-Mizzi, Tahdhib al-Kamal, 24:433, and Muhammad Mu ‘awiyah al-Sa‘di, Al-Shaykh
‘Abd al- Fattah Abi Ghuddah fi Daw’ Ta lifatihi wa Tahqiqatihi, 321-323.

21 al-Baghdadi, Ta’rikh Baghdad 2:7. These works may include Ibn al-Mubarak’s Kitab
Riga“ al-Fatawa and/or his Kitab al-Sunan fi al-Figh.

22 al-Kawthari, Ta’nib al-Khatib, 72; al-Dhahabi, Tadhkirat al-Huffaz, 1:224. Al-Kaw-
thari also cites al-Duri’s transmission of Ibn Ma‘in’s Tarikh to prove that Waki‘ gave
fatwa based on the positions of Aba Hanifah. However, I was unable to locate the
reference in the published version of the book.
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asked, “Not even Ibn al-Mubarak?” He replied, “Ibn al-Mubarak had excel-

lence, but I have not seen anyone more excellent than Waki‘. He would face

the giblah and memorize hadith. He would stand in the night (in prayer) and

continuously fast. He issued legal judgments in accordance with the posi-
tions of Abi Hanifah. He had heard a lot (of knowledge) from him.”**

Ibn al-Mubarak’s companionship with and praise for Aba Hanifah is

also well-established.** Although some argue that Ibn al-Mubarak aban-
doned the school of Ab@ Hanifah near the end of his life®S, it is undenia-

ble that for the majority of his illustrious academic and spiritual career,

he not only praised Aba Hanifah but also followed his legal opinions.

23

24

25

Tarikh Baghdad, 15:647. See also al-Kawthari’s response to al-Baghdadi’s transmis-
sion of Waki‘s report claiming that “we found that Aba Hanifah contradicted two
hundred hadith” in Ta nib al-Khatib,144-145.

Itis interesting to note that although Jamal al-Din al-Mizzi clearly lists Ibn al-Mubarak
under the students of Aba Hanifah in his Tahdhib al-Kamal, Ibn Hajar fails to do so in
his redaction-abridgment Tahdhib al-Tahdhib, leading Sayyid Ahmad Rida al-Bijniri
to conclude that Ibn Hajar’s omission was intentional and for the purpose of conceal-
ing any potential praise for Aba Hanifah given how illustrious Ibn al-Mubarak was as
a traditionist. He quotes his teacher, Anwar Shah al-Kashmiri, as claiming that no one
caused an equivalent degree of damage to [the reputation of ] “Hanafi transmitters”
(rijal Hanafiyyah) as al-Hafiz Ibn Hajar. See al-Bijniiri’s Urdu Sahih al-Bukhari com-
mentary Anwar al-Bari, 2:221.
Qadi ‘Tyad’s Tartib al-Madarik includes al-Shirazi’s claim that Ibn al-Mubarak learned
figh with Malik and al-Thawri, and that he was one of Abta Hanifah’s early companions,
but also that he eventually left him and abandoned his school. It also includes Ibn Wadd-
h's statement, “In the end, he avoided Aba Hanifah in his books and did not read his
work to people” ‘Abd al-Rahman b. Yahya al-Mu‘allimi supports the claim that Ibn al-
Mubarak abandoned Aba Hanifah’s school and denies claims otherwise in his defense of
Ibrahim b. Shammas in al-Tankil, where he defends Ibrahim’s report that states that Ibn
al-Mubarak instructed his students to disregard the hadith of Aba Hanifah near the end
of his life. He is in fact responding to al-Kawtharf’s criticism of Ibrahim’s report due to
its contradicting the fact that the various Musnads of Aba Hanifah are filled with Ibn al-
Mubarak’s transmissions through Aba Hanifah. Al-Mu‘allimi, in one of many defenses
of narrators whose reports disparaged Aba Hanifah, claims that some of the narrators of
these Musnads are weak, and as for the narrators of the Musnad who are reliable, some of
the chains up to Ibn al-Mubarak within them contain unreliable narrators. Lastly, he ar-
gues that even the authentically attributed transmissions of Ibn al-Mubarak through Aba
Hanifah may be the transmissions of an earlier time in his life, before his opinion of Aba
Hanifah changed to the extent that he instructed his students to disregard Aba Hanifah
altogether as a narrator. See the two-volume al-Tankil bi-ma fi Ta’nib al-Kawthari min
al-Abatil, volumes 10 and 11 of Athar al-Shaykh al-‘Allimah ‘Abd al-Rahman b. Yahya
al-Mu‘allimi, 1:829.
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Muhammad b. Muzahim claims that he heard Ibn al-Mubarak saying: “If
Allah had not aided me through Abi Hanifah and Sufyan (al-Thawri) I
would have been like the rest of the people.”®® Ibn al-Mubarak also said
in his praise: “The most knowledgeable of people in figh is Aba Hanifah.
I have not seen anyone like of Abta Hanifah in figh,” and: “When Sufyan
and Abu Hanifah come together, who can oppose the legal ruling?” Both
al-Thawri and Ibn al-Mubarak agreed: “Abu Hanifah in his time was the
most knowledgeable of all people on the earth.” Most importantly, ‘Abd al-
Razzaq relates that he heard Ibn al-Mubarak say: “If there is anyone whose
opinions should be adopted (yaqiilu bi ra’yihi), it is Aba Hanifah”>’

‘Abd al-Fattah Aba Ghuddah stresses the importance of recognizing
that both Ibn al-Mubarak and Waki‘ are Hanafis, i.e. companions of Abu
Hanifah and followers of his madhhab. Imam al-Bukhari gained his initial
legal (figh) training in Abit Hanifah's legal methodology, the predominant
legal methodology of the scholars of Bukhara, he claims. “It is not odd,” he
therefore states, “if that which he possessed in terms of sharpness in figh,
immersion into abstruse concepts, and allusion to obscure and wondrous
understandings in the sacred texts is associated with the grounding of his
legal upbringing under the Hanafi jurists of his city, coupled with the rare

and marvelous acumen accorded to him by Allah the Exalted.”*®

26 Al-Dhahabi, Managib Abi Hanifah and Ibn Hajar, Tahdhib al-Tahdhib, 10:449-452;
Also see al-Nu‘mani, Makanat al-Imam Abi Hanifah fi al-Hadith, 94. Al-Dhahabi re-
lates the wording as, “...I would have been an innovator”

27 Ibid., 95. More of Ibn al-Mubarak’s praise of Aba Hanifah can be found in Ibn Hajar
al-Haytami’s al-Khayrat al-Hisan, al-Bazzaz al-Kurdi’'s Managqib al-Imam Abi Hanifah,
and Ibn ‘Abd al-Barr’s Jami‘ Bayan al-‘Ilm.

28 Abu Ghuddah, in the preface to ‘Abd al-Ghani al-Maydani’s Kashf al-Iltibas ‘amma
awradahu al-Tmam al-Bukhari ‘ala Ba‘d al-Nas, 9. Amongst al-BukharT’s other pre-
rihlah teachers are ‘Abd Allah b. Muhammad b. ‘Abd Allah b. Ja‘far b. al-Yaman al-
Ju‘fi al-Musnadi (d. 229/844), who it is said was called “al-Musnadi” because of his
preference for collecting only musnad reports and avoiding broken-chained ones. He
also studied during this time with the proficient jurist (kdna yatafaqqahu) and hadith
transmitter Muhammad b. Salam al-Bikandi (d. 225/839), a student of Waki‘.
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The few biographical reports available to us about al-Bukhar's early
education demonstrate that not only was al-Bukhari immersed in the dis-
courses of Aba Hanifah during the formative years of his youth -between
the ages of ten and sixteen - but that he had also enjoyed the company and
instruction of the most eminent and celebrated HanafT jurist of his city,
Abu Hafs al-Kabir, who was not only a family friend but also a compas-
sionate custodian. Despite these early life experiences with Hanafi schol-
arship, al-Bukhari is curiously characterized by some scholars as being the
most partial of the famed traditionist compilers of his era in his view of
Abu Hanifah and his followers.

Claims Of Partiality Towards Aba Hanifah

The investigative research scholar and committed advocate of
Abia Hanifah, Muhammad ‘Abd al-Rashid al-Nu‘mani (1333-1420/1915-
1999), includes a critical discussion of the attitudes of the authors of the six
canonical hadith collections towards Aba Hanifah and his companions in
his al-Imam Ibn Majah wa Kitabuhu al-Sunan (Imam Ibn Majah and his Su-

nan Work)??, in which he remarks:

The harshest of them in departure from the most august imam
(al-Imam al-A‘zam) and his companions was Imam al-Bukhari,
for he mentions him and his companions with every iniquity,
as if he is angry with him and infuriated by him. Hafiz Jamal al-
Din al-Zayla‘1 (d. 762/1360) says in Nasb al-Rayah li-Ahadith al-
Hidayah under the discussion of reciting the basmalah (to recite
bismillah) aloud (in prayer): “Al-Bukhari, may Allah grant him
mercy, despite his intense partiality and immoderate prejudice
against the madhhab (school) of Aba Hanifah, does not place a

29 Al-Nu‘mani, al-Imam Ibn Majah, 131-132. Originally titled Ma Tamussu ilayhi
al-Hajah li-man Yutali* Sunan Ibn Majah and published along with Sunan Ibn Ma-
jah several times in the Indian subcontinent, it was retitled by ‘Abd al-Fattah Aba
Ghuddah with the permission of the author and published separately as al-Imam
Ibn Majah wa Kitabuhu al-Sunan. This edition includes Aba Ghuddah’s occasional
footnotes and a notable thirty-page appendix with Shamim Muhammad al-Bang-
ladeshi al-Silhati’s refutation of Muhammad Nasir al-Din al-Albant’s declaration of
Ibn ‘Umar’s report on not raising the hands in prayer as unsubstantiated.
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single hadith in his Sahih from (the hadiths on reciting the bas-
malah aloud)”*® He also says, “Al-Bukhari is abundant in his pur-
suit of objections against Aba Hanifah using the traditions. He
will mention a hadith and then intimate in mentioning it, stat-
ing, “The Messenger of Allah, may Allah bless him and grant him
peace, said such and such... but some people say such and such,
hinting towards (Aba Hanifah) with (the expression) ‘some peo-
ple’ and condemning him for differing with the hadith.”*'

The Indian Hanafi polymath and exceptional hadith lecturer Anwar
Shah al-Kashmiri (1292-1352/1875-1933) notes that although al-Bukhari
is relatively hush in his pursuit of Aba Hanifah in the Sahih, his other
works demonstrate far more harshness against his adversaries. He com-
ments: “In Sahih al-Bukhari, (al-Bukhari) remains taciturn, but outside
of it, in his other works and monographs, (such as) Juz’ al-Qira’ah Khalf
al-Imam, Juz’ Raf* al-Yadayn, etc... he employs a sharp tongue.”** Sayyid
Ahmad Rada al-Bijnari expresses his disappointment that in the Juz’ Raf‘
al-Yadayn, rather than the impartiality and fairness that one expects from
someone as esteemed as al-Bukhari, various places in the work demon-
strate a “color of fanaticism” in discussing the evidence.*® ‘Abd al-Fattah
Abi Ghuddah similarly asserts that al-Bukhari’s prejudice (tahamul) to-
wards Abu Hanifah is “established without doubt” before discussing its
various potential causes in his marginal notes on the Maliki jurist and
master traditionist Yisuf b. ‘Abd Allah Ibn ‘Abd al-Barr al-Qurtubi’s (d.
463/1070) al-Intiqa’ fi Fada’il al-A’immah al-Thalathah al-Fuqaha’ (The

Choice Selection in the Virtues of the Three Jurist Imams).>*

Yet some scholars, Hanafis and non-Hanafis alike, maintain that al-

Bukhari did not hold prejudicial views against Aba Hanifah and that his

30 al-Zayla‘i, Nasb al-Rayah, 1:35S.
31 al-Zayla‘i, Nasb al-Rayah, 1:356; al-Nu‘mani, al-Imam Ibn Majah, 131-132.

32 As quoted by his student Sayyid Ahmad Rada al-Bijnuri in the preface to his Urdu
commentary on Sahih al-Bukhari entitled Anwar al-Bari, 2: 230.

33 Ibid.
34 al-Intiga’, 279.
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adversarial language and transmission of reports denigrating Aba Hani-
fah were not the result of any bias or antagonism.** Instead, the harsh-
ness of his refutations can be understood to be in the spirit of a defense
of the sunnah in the face of those who he deems to be violating it. As
for his narration of historical reports that disparage Aba Hanifah's image,
they would argue that they are simply attempts to faithfully document
the relevant historical information he received from his teachers. Perhaps
al-Bukhari disagrees with Aba Hanifah in his positions and general meth-
odological approach; but, though he may not have considered him to be
a reliable narrator of hadith, he may still have viewed him as an eminent
jurist. Nevertheless, in a number of discussions provided by impartial re-
search scholars who offer apologies for both Aba Hanifah and al-Bukhari
and who defend both figures from disparagement, ample evidence can be
found to indicate that not all apologists are prepared to outright deny a

bias, as will be demonstrated later.

Some apologists, in fact, appear more concerned with how the plen-
titude of al-Bukharf’s refutations of views held by Aba Hanifah and his
followers may reflect negatively on the Hanafis and how they may pres-
ent their school as anti-hadith in the eyes of the uncritical reader. Ad-
dressing this concern more than the question of a bias, they suggest that
al-Bukhari’s concurrence or difference with Aba Hanifah, or any other ju-
rist imam for that matter, does not necessitate partiality. Muhammad Badr
‘Alam al-Mirathi, the compiler of Anwar Shah al-Kashmiri’s lecture notes
on al-Bukhari entitled Fayd al-Bari (The Divine Emanations of the Crea-
tor), states in his preface to the work: “Al-Bukhari is a mujtahid. There is
no doubt in this. That is has become popular that he is a Shafi‘i is due to
his concurring with him (al-Shafi‘i) on the popular issues. Otherwise, his
concurrence with the most august imam (al-Imam al-A‘zam) - Aba Hani-
fah - is no less than his concurrence with al-Shafi‘i”*¢ Al-Mirathi gracious-

ly provides a detailed index of the many issues in which al-Bukhari concurs

35  See, for example, Jamal al-Din al-Qasimi’s explanation of ba‘d al-nds in his Hayat
al-Bukhari and ‘Umar b. ‘Abd Allah al-Mugbil’s response to a question on why al-
Bukhari avoids Aba Hanifah’s reports.

36 Muqaddamat Fayd al-Bari, 1:57. This discussion, despite being in the preface, is also
based on the notes compiled from al-KashmirT’s lectures.
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with the positions of Aba Hanifah at the end of the indexes that he wrote
for Fayd al-Bari. However, he clarifies that his intention in gathering this
list of concurrences is to serve “as a reproach for the prejudices of those
people who claim that the Hanafis have no share in the realm of hadith”
In other words, al-Mirathi’s objective is not to prove or disprove any bias
towards Aba Hanifah as much as it is to defend the Hanafis against the
sophistry of simpletons who might understand al-Bukhari’s contentions
with the Hanafis to mandate the dismissal of Abai Hanifah’s madhhab and
methodology. Similarly, in light of his admittance of an undeniable preju-
dice (tahamul), one cannot understand ‘Abd al-Fattah Aba Ghuddah to be

denying a bias when he states:

Imam al-Bukhari, may Allah grant him mercy, was Hanafi in
his juristic upbringing — as we observed in the earlier quotes —
and a jurist, traditionist, and mujtahid during the prime and vig-
or of his youth. It it thus no wonder that he differs with those
who preceded him, the Hanafis or anyone else, in either many
or some issues. These twenty-five issues®” are nothing (of sig-
nificance) in comparison to the three-thousand, two hundred
and eighty-three (3,283) chapters that comprise many manifold
more legal issues in which his independent judgements (ijtihad)
agree with the independent judgments of those before him, the
Hanafis and other than them.

So, if we were to - hypothetically (tasawwuran) - consider him to
be Hanafi in madhhab like Imam Aba Yasuf, Imam Muhammad,
Imam Zufar b. al-Hudhayl, and others from the eminent jurists
of the Hanafi madhhab, then certainly those eminent and sen-
ior Hanafi imams, who set their foundations and developed le-
gal proficiency under Imam Abu Hanifah and followed or con-
curred with him in the majority of the issues of the madhhab
also disagreed with him on many issues, as is known to anyone
who studied Hanafi law or read the Muwatta of Imam Muham-
mad. It is thus no wonder that Imam al-Bukhari differs with the

37 Referring to the twenty-five places in the Sahih in which al-Bukhari addresses an unna-
med adversary as simply ba‘d al-nds, or “some people”, the details of which are to come.
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madhhab of the Hanafis or anyone else in some issues or even
many, because the proof that is most appealing to a particular

mujtahid may not necessarily appeal the same way to another.*®

Key to a correct contextual reading of the above passage is Aba Ghud-
dah’s expression “hypothetically” (tasawwuran). Clearly, he neither be-
lieves al-Bukhari to have remained a “Hanafi” nor is he denying a bias to-
wards Abu Hanifah. He, like Badr ‘Alam al-Mirathi, is simply denying any
necessary correlation between al-Bukhari’s views and necessary truth in
a hope that readers of al-Bukhari’s books will not be so struck by wonder
over how often on the popular issues he disagrees with Aba Hanifah that
they resultantly formulate a poor opinion of Abta Hanifah, his madhhab,

or his companions.

Exploring The Evidence Of Bias

So, if scholars like al-Kashmiri, al-Nu‘mani, and Aba Ghuddah are
convinced that al-Bukhari’s view of Abai Hanifah and his followers was in-
equitable, what are their evidences of this partiality? A broad review of the
literature on the topic allows for the possibility of a broad categorization of

the potential evidences into two groups:

(1) Implicit evidences, found in al-Jami‘ al-Sahih and other po-
lemical monographs, like Juz’ Raf* al-Yadayn and Juz’ al-Qira’ah
Khalf al-Imam.

(2) More explicit evidences found primarily in his prosopo-

graphical (tarikh) works.

Implicit Evidences

From the implicit, inferable evidences found in al-Bukharis Sahih,
three in particular merit attention. The first is al-Bukhari’s refutation of nu-
merous positions the Hanafis held on some of the most recognizable and

defining early theological and legal issues. Even though nowhere in the

38 Preface to al-Maydani’s Kashf al-Iltibas, 12.
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Sahih nor in his Juz’ works does al-Bukhari openly name Aba Hanifah or
his companions when arguing with their positions, it is clear in most of
these cases that his targets of criticism can include them. Furthermore, al-
though his many refutations are often clothed in relatively tame language,
on some key theological and legal issues the language he uses in rebutting

his nameless opponents is decidedly abrasive.

The second type of inferable evidence of bias that is popularly iden-
tified by scholars is found in the set of approximately twenty-five issues
in the Sahih in which al-Bukhari addresses his opponents’ positions with
the indeterminate but conceivably demeaning expression: “Some people
said...” (qala ba‘d al-nds). Whether al-Bukhari indiscriminately targets the
Ahl al-Ra’y in these discussions or is exclusively addressing Aba Hanifah
in any or all of these cases is no doubt contentious. However, supposing
that the Hanafis can be included in any of these critiques and the rhetor-
ical device found in the ambiguous expression “some said...” was intend-
ed to denigrate his opponent, then a certain degree of prejudice may never-
theless be established.

Lastly, some argue that al-Bukhari’s choice omission of Aba Hanifah
as a narrator in the Sahih is not incidental. Coupled with the absence of
any positive mention of Aba Hanifah in his various works, it reflects an in-
equitable dismissal of Aba Hanifah as an authoritative carrier of the pro-
phetic tradition. The nature of these evidences and the debates that sur-
round them will follow an enumeration of the more explicit evidences of

bias present in al-Bukhari’s prosopographical works.

Explicit Evidences

The more blatant and explicit proofs of bias are evident in al-Bukhari’s
al-Du‘afa’ al-Saghir, al-Tarikh al-Kabir, and al-Tarikh al-Saghir in the form
of his damaging biographical notices on Aba Hanifah. In his al-Du‘afa al-
Saghir, Abi Hanifah’s entry (no. 388) reads:
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al-Nu‘man b. Thabit, Aba Hanifah, al-Kafi. He died in 150.
Nu‘aym b. Hammad narrated to us, (saying) that Yahya b. Sa‘id
and Mu‘adh b. Mu‘adh narrated to us that we heard (Sufyan)
al-Thawri saying: “Aba Hanifah was made to repent from dis-
belief (kufr) twice. Nu‘aym (also) narrated to us, (saying) that
al-Fazari narrated to us (saying) that I was once with (Sufyan)
al-Thawri when Aba Hanifah’s death was announced. Thereup-
on he exclaimed: “All praise is for Allah” and fell into prostration.
He then said: “He was destroying Islam one support (‘urwatan
‘urwatan) at a time.” And he, meaning al-Thawr, also said: “No
one has been born in Islam more ominous than him”. A compan-
ion of ours narrated to us from Hamdawayh that he said: “T asked
Muhammad b. Maslamah: “Why is it that the analytical reason-
ing of al-Nu‘man (Abi Hanifah) has entered all cities except
Madinah?’ He replied: ‘Verily the Messenger of Allah, may Allah
bless him and grant him peace, said: ‘Dajjal will not (be able to)

enter it, nor the plague’ He was one of the dajjals.”

Similar reports are transmitted by al-Bukhari in al-Tarikh al-Saghir®®
and al-Tarikh al-Kabir*’, the latter in which he adds: “He was a Murji’i.
They were reticent about him (sakatii ‘anhu), his analytical reasoning, and
his hadith.” The scholars of narrator criticism explain that when al-Bukhari
uses the expression “they were reticent about him” it conveys that the criti-
cal hadith scholars disregarded that narrator’s hadith. The expression is, in
fact, one of the harshest forms of explicated discreditation (jarh mufassar)
that al-Bukhari uses in his works to describe narrators whose errors are pre-
dominant. As Muhammad ‘Abd al-Hayy al-Laknawi (1264-1304/1848-
1886) notes, al-Bukhari rarely uses expressions like “he is a liar” or “he is
a fabricator” when discrediting narrators. Instead he will use more lenient
expressions like “so and so declared him false (kadhdhabahu fulan)” or “so
and so accused him of falsehood”. Thus, even the expression “they were ret-
icent about him” is to be considered of the category of severe discreditation

with respect to al-Bukhari’s narrator criticism.*!

39  al-Bukhari, al-Tarikh al-Saghir, 2:93.
40  al-Bukhari, al-Tarikh al-Kabir, 8:81.

41 See al-Laknawi, al-Raf wa al-Takmil, 402, and al-Sakhawis Fath al-Mughith,
1436/2015), 2:290.
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As for al-Bukhari’s labeling Abat Hanifah a Murji’i (one who does ir-
ja’), whether al-Bukhari used the label pejoratively or not is open to ques-
tion. Muhammad b. Yasuf al-Salihi (d. 942/1536) notes from Sharh
al-Mawagif that it is mentioned that “Ghassan (al-Kifi), the Murji‘i*?, used
to associated his irja’ beliefs to Imam Abu Hanifah and claimed him also to
be one of the Murji‘is — meaning, the misguided Murji’is who asserted that
faith is simply confirmation of the heart and that abandoning good acts is
not harmful . This is a slander against him. Ghassan but intended to propa-
gate his own position by claiming it conformed with a great and renowned
man.”*? If al-Bukhari truly intended the “Murji’i” label as a pejorative, this
false attribution of a heterodox belief to Aba Hanifah by the likes of Ghas-
san al-Kafl is likely one of the reasons for the misnomer. However, as ‘Abd
al-Fattah Aba Ghuddah points out, the term irja’ (lit. postponement, de-
lay, deferment) may apply to a variety of meanings, including someone: (1)
who defers judgment on which group was right in the civil strife that fol-
lowed the martyrdom of ‘Uthman (may Allah be well-pleased with him),
or someone (2) who asserts that as long as one believes in their heart and
testifies to their faith with the tongue, that they are a true believer even if
their sins merit temporal punishment in the Fire, and also to (3) someone
who defers judgment about those who commit major sins and neglects the
basic obligations of Islam, and refuses to judge them as deserving of pun-
ishment in the Fire, the last meaning being the only one that is a theologi-
cal innovation.** Aba Ghuddah asserts that it is therefore necesssary to de-
termine the intent of the one producing the label. If the term is being used
by them to describe what ‘Abd al-Hayy al-Laknawi describes as irja’ sunni
(referring to the second of the aforementioned possibilities), then it would
be erroneous to judge the label as indicitave of any heterodoxy. If, however,
the term is being used to describe a theological innovation, or what al-Lak-
nawi calls irja’ bid‘1 (referring to the third of the above possibilities), then
and only then will the label carry a negative connotation. Al-Laknawi as-
serts that the labeling of Aba Hanifah as a Murji’1 should not lead to the

assumption of the latter meaning, an idea which Aba Ghuddah reinforces

42 Ghassan al-Kafi believed also that faith (iman) increases but does not decrease. The
Ghassaniyyah sect is named after him.

43 See the footnotes on Ibn ‘Abd al-Barr’s al-Intiqa’, 293
44 Tbid, 294.
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with the examples of Ibrahim b. Tahman (d. 163/780), Ibrahim b. Yasuf
al-Bahili al-Balkhi (d. 239/854), and al-Hasan b. Muhammad b. ‘Ali b. Abi
Talib al-Hashimi al-Madani (d. 100/718), all of whom some critical schol-
ars considered reliable narrators despite being labeled as Murji’is or being
associated with irja’. Reliable hadith scholars narrated from them and later
traditionists defended the reliability of their reports because their irja’ was

one of the former two types.*®

A more obvious evidence of bias is found in al-BukharT’s al-Tarikh al-
Saghir where he reproduces his teacher ‘Abd Allah b. Zubayr al-Humay-
dr’s (d. 219/834) disparaging comments and questionable story of one of
Abu Hanifah's trips to Makkah:

I heard al-Humaydi saying, “Aba Hanifah said, ‘T arrived in Mak-
kah and learnt three prophetic traditions from a barber (hajjam)
when I sat before him. He told me, ‘Face the giblah, and began
with the right side of my head and ended at the two bones? ( ‘ad-
mayn).”*¢ Al-Humaydi stated, “How can a man be followed in
respect to Allah’s injunctions on inheritance, obligations, charity
(zakah, prayer (salah), and (generally) the affairs of Islam when
he does not have knowledge of the traditions (sunan) of the Mes-
senger of Allah, may Allah bless him and grant him peace, nor his

Companions on issues of the rites of pilgrimage or otherwise?”*’

45 Ibid., 294-295. See also al-Laknawi's al-Raf* wa al-Takmil, 352.

46  This much of the report is also transmitted by Yahya b. Ma‘in in the Tarikh Ibn Ma‘in
with the transmission of al-Diri, 475.

47  al-Bukhari, al-Tarikh al-Awsat through the transmission of al-Khaffaf, 2:38-39.
The dual master of hadith and law, Zafar Ahmad al-Tahanawi al-‘Uthmani, offers
a fascinating response to al-Humaydi’s report in his work al-Imam Abu Hanifah
wa Ashabuhu al-Muhaddithiin (pg. 28), one of three illuminating prolegomena to
his I‘la’ al-Sunan, an encyclopedic compendium of over six thousand hadith re-
ports that support the Hanafi legal positions. Al- ‘Uthmani remarks that despite al-
Humaydi’s intention to use the story to disparage Imam Abu Hanifah, it conversely
serves as a proof of his humility, nobility, and gratitude towards those who provide
him knowledge. He criticizes al-Humaydi for his ill-mannerism and clear disregard
for the many praises his predecessors and teachers directed towards Aba Hanifah.
He adds that we have no knowledge of whether the incident took place during
Abu Hanifah’s youth, or if the person who shaved his head was in fact a scholar
from the Successors who was narrating the three sunnah through a chain up to
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Al-Bukharf’s uncritical transmission of the story indicates his valida-
tion of both al-Humaydr's broken-chained report as well as his approval of

al-Humaydi’s disparaging comments that follow.

Similarly indicative is al-BukharTs impugnment of Aba Hanifah
through his student Muhammad b. al-Hasan al-Shaybani in his Khalg Af‘al
al-‘Ibad, where he transmits Yazid b. Haran’s untenable labeling of Muham-
mad as a Jahmi.*® In the context of theology, the “Jahmi” label refers to an
association with Jahm b. Safwan al-Tirmidhi al-Samarqandi (d. 128/745),
astudent of Ja‘d b. Dirham (d. 124/742) who was the first known advocate
of the idea that the Qur’an is created and because of whom Jahm adopted
the same theological position.* In his refutation of the anthropomorphism
of Mugatil b. Sulayman (d. 150/767), Jahm’s exaggerated denial of any like-
ness between Allah’s attributes and His creation’s led also to a denial of Al-
lah’s eternal divine attributes. Other heretical beliefs are attributed to Jahm
b. Safwan, such as fatalism, the denial of the Beatific Vision in the next life,
and the transience of the Garden and the Fire. Al-Kawthari notes that Jahm
is charged with a number of opinions, yet no formal sect emerged from
him. His views began to be represented by others according to their own
investigations instead of what Jahm himself believed. In any case, Jahm’s
name is commonly used as a pejorative against theological adversaries due

to his unfavorable reputation amongst the various sects.>

In both cases, al-Bukhari’s uncritical transmissions demonstrate a will-
ingness to overlook questionable reports that damage the image of Aba

Hanifah and his inner circle of followers. It is likely due to these popular

the Prophet, may Allah bless him and grant him peace, or one of his Companions.
Were not many of the great hadith masters also builders, or tailors, or wood-col-
lectors, or merchants? Lastly, al-‘Uthmani retorts that even if al-Humaydi chose to
question Abu Hanifah’s merit as an authority, figures far superior and senior to al-
Humaydi amongst the traditionists, jurists, ascetics, ministers, caliphs, and kings
chose to venerate and/or follow him.

48  See Khalg Af‘al al-‘Ibad, 36.

49  al-Kawtharl, Mugaddimat al-Imam al-Kawthari, in the introduction to Tabyin Kadhib
al-Muftari, 43.

50 Ibid.
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misrepresentations of this scholarly community by advocates of the hadith
tradition that the Egpytian HanafT traditionist-jurist, Aba Ja‘far al-Tahawi
(229-321/843-933), devoted his celebrated treatise on Islamic creed to “an
elucidation of the (true) creed of the Ahl al-Sunnah wa al-Jama‘ah accord-
ing to the madhhab of the Muslim jurists (fugaha’ al-ummah): Abi Hani-
fah al-Nu‘man b. Thabit al-Kuafi, Aba Yasuf Ya‘qab b. Ibrahim al-Ansari,
and Abu ‘Abd Allah Muhammad b. al-Hasan al-Shaybani, may Allah Exalt-
ed be pleased with them all, and what they (truly) believed about the theo-
logical foundations of the faith upon which they base the adherence to the

religion of the Lord of the worlds.”$!

Further, in his al-Tarikh al-Saghir, al-Bukhari narrates a conceivably ac-
cusatory report through his relatively unknown teacher, Isma‘il b. ‘Ar‘a-
rah, in which he states: “T heard Isma‘il b. ‘Ar‘arah stating, ‘Aba Hanifah
said that a woman of Jahm>> came to us here and educated (addabat) our
women”** In light of al-Bukhari’s transmission of the accusation against
Abu Hanifah’s student, Muhammad b. al-Hasan al-Shaybani, that he was
a Jahmi, it follows that al-Bukhari, in transmitting Isma‘il’s report, intend-
ed to cast suspicion on Aba Hanifah's theological grounding and to suggest
that he was influenced by heterodox Jahmi ideologies. A discussion of this
report as well as those of al-Humaydi and Nu‘aym b. Hammad’s reports
along with the various problems identified by the critics will follow in the
more detailed examination of some of al-Bukhari’s teachers and their influ-

ence on his alleged biases.

S1  Seeal-‘Agidah al-Tahawiyyah with ‘Abd al-Ghani al-Maydani’s commentary, ed. ‘Abd
al-Salam b. ‘Abd al-Hadi Shannar, 16-25.

52 Anattribution either to the Jahm tribe or to Jahm b. Safwan, the latter understanding
which is supported by other dubious reports, such as that which the aforementioned
Nu‘aym b. Hammad transmits through Nuh b. Abi Maryam Abu ‘Ismah that he
heard him state, “We were with Aba Hanifah when Jahm (b. Safwan) first emerged.
A women from Tirmidh (Termez) came to him who used to accompany Jahm...”
(See al-Bayhaqf’s al-Asma’ wa al-Sifat, 2:337-338) The association of Jahmi thought
to Aba Hanifah appears dubious on the basis of his clear antipathy to Jahmi beliefs,
evidenced amongst other things by his open declaration of the heterodoxy of their
positions. Even if the report al-Bukhari transmits is true, it is implausible that the
attribution is to the theological school and not the tribe.

53 al-Bukhari, al-Tarikh al-Saghir, 2:31.
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Al-Bukhari’s Rebuttals

We have previously discussed the argument presented by scholars like
al-Kashmiri, al-Mirathi, and Aba Ghuddah, that the existence or even num-
ber of contentions on issues is not necessarily indicative of prejudice or antag-
onism, just as the abundance of agreement on issues is not necessarily indic-
ative of emulation or rapport. Although scholars like Taj al-Din al-Subki (d.
771/1370) classify al-Bukhari amongst the Shafi‘is** and Ibn Hajar al-‘Asqa-
lani mentions that “the majority of his legal discussions are derived from al-
Shafi‘i, Abi ‘Ubayd, and their like”*, al-Mirathi points out that al-Bukhari
agrees with Aba Hanifah as much as he does al-Shafi‘i*%, and Shah Wali Allah
(1114-1176/1702-1763) argues that although al-Bukhari is often associated
with the Shafi‘is, he differs with al-Shafi‘i as much as he concurs with him.>’
Therefore, just as al-BukharTs concurrences do not validate his association
with the Shafi‘is, his differences with the Hanafis do not independently evi-
dence any antagonism. Similarly, as mentioned earlier, Aba Ghuddah notes
that the issues of contention between al-Bukhari and the Hanafis are insignif-
icant in light of the three-thousand, two hundred and eighty-three (3,283)
chapters of the Sahih and the plethora of issues within in which al-Bukharf’s
judgements agree with those of the Hanafis and others.*®

These arguments, independent of all other evidences, appear quite
convincing. However, they fail to account for the abundance of corrobora-
tive evidences, both implicit and explicit, that demonstrate that al-Bukhari’s
opposition to the Hanafis was more than just a cordial, academic disagree-
ment between perceived intellectual peers. Moreover, the disagreements
themselves happen to be both plentiful and, more importantly, centered on
defining issues of the Ahl al-Hadith identity. Discussions surrounding the
definition of faith and its ability to increase and decrease, the imperative to

recite between the imam in prayer, and to raise one’s hands before and after

54  See al-Subki’s Tabaqat al-Shafi‘iyyat al-Kubra.

55 Ibn Hajar, Fath al-Bari, 1:213.

56  al-Kashmirl, Muqaddamat Fayd al-Bari, 1:57.

57  Shah Wali Allah al-Dihlawi, al-Insdf fi Bayan Sabab al-Ikhtilaf (Beirut print), 86.
58 al-Maydani, Kashf al-Iltibas, 12.
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bowing, etc... are issues that demarcate - at least in the eyes of al-Bukhari -
the boundaries of a great and impassable schism between two scholastic par-
ties deeply at odds with one another: the Ahl al-Hadith and the Ahl al-Ra’y.

Al-Bukhari’s language in rebutting his unnamed opponent(s) in his
monograph, Juz’ Raf* al-Yadayn fi al-Salat, for example, demonstrates that
for al-Bukhari the issue of raising the hands during the bowing action of
prayer is not a secondary issue of mere preferability. The contention, in
his eyes, is not between two parties of orthodox academics but instead
between upholders of the tradition of the Messenger of Allah (may Allah
bless him and grant him peace), the Companions, the Successors, and the
Early and Later Muslims on one hand, and non-Arab innovators with an
aversion in their hearts for the prophetic tradition on the other.** Sayy-
id Ahmad Rada al-Bijnari remarks that when one reads parts of the Juz’
Raf* al-Yadayn and al-BukharT’s other monographs, they begin to doubt
that he was even willing to concede that Aba Hanifah and his companions
are from “the people of knowledge”*° In his Juz’ al-Qira’ah Khalf al-Imam,
for example, al-Bukhari alludes to Aba Hanifah’s opinion that the wean-
ing period for a suckling infant is two and half years and then exclaims:
“and this is in contradistinction to the content of Allah’s word. Allah says:
[mothers suckle their children] for two whole years, if they wish to complete the
nursing (al-Bagarah 2:233)” but then, as al-Bijnari complains, al-Bukhari
proceeds to accuse the same person of claiming that swine (al-khinzir al-
barri) is permitted and of believing in the permissibility of shedding the
blood of the Muslims (yara al-sayf ‘ala al-ummah).®* The falsehood of this
attribution to Aba Hanifah has been laid bare by Taqi al-Din Ibn Taymi-
yyah (661-728/1263-1328) in his Minhdj al-Sunnah,®* which al-Bijniri
admits that, before reading it, it would never have even crossed his mind
that al-Bukhari could be included amongst those who attribute outlandish

false claims to Aba Hanifah.%

59  al-Bukhari, Kitab Raf* al-Yadayn fi al-Salat, 17-20.
60  al-Bijnari, Anwar al-Bari, 2:232.

61 al-Bukhari, al-Qira’ah Khalf al-Imam, 40-41.

62 Ibn Taymiyyah, Minhaj al-Sunnah, 1:359.

63 al-Bukhari, al-Qira’ah Khalf al-Imam, 40-41.
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It should not be doubted that al-Bukhari’s harsh tone is born out of
a spirit to defend the prophetic tradition against perceived attack. Never-
theless, on such relatively less significant issues as the raising of hands dur-
ing the bowing in prayer, al-BukharTs rebuke of his opponent is in stark
contrast to his subdued tone of rebuttal in the Sahih. A case in point is al-
BukharT's prolonged denunciatory heading with which he commences his
Juz’ Raf* al-Yadayn fi al-Salat:

The refutation of those who reject the raising of the hands in
prayer during the bowing and when raising the head from the
bowing: which was unintelligible to some non-Arabs (al-‘a-
jam)®* who took upon themselves what was not appropriate
for them in terms of what has been proven from the Messen-
ger of Allah, may Allah bless him and grant him peace, (includ-
ing) sound reports of his actions and his statements and the ac-
tions of his Companions and their narrations as well, then also
the actions of the Successors and the emulation of the Early
Muslims (salaf), (which were transmitted) from some reliable
upright Later Muslims (khalaf) narrators to others, may Allah
grant them all mercy and carry out for them what He has prom-
ised them. (All of these prove the practice of raising the hands
in prayer) despite the rancor in his chest (daghinat sadrihi) and
the distress of his heart (harjat qalbihi) due to an aversion for
the traditions of the Messenger of Allah, may Allah bless him
and grant him peace, laying a claim to what he carries out of
haughtiness and enmity for the people of (the traditions) due
to reprehensible innovation (bid‘ah) having intermixed with
his meat, bones, and brain, which he acquired through delu-

sively surrounding himself with non-Arabs.%

64 Literally, those who cannot speak, or, to whom Arabic, in particular, is unintelligible.

65 See Badi‘ al-Din al-Rashidr’s edition which gives the title as Kitab Raf* al-Yadayn fi al-
Salat with his marginal takhrij entitled Jala’ al-‘Aynayn bi Takhrij Riwayat al-Bukhari
fi Juz’ Raf* al-Yadayn, 17-20, but which was edited by Badr b. ‘Abd Allah al-Badr to
conform to the Cairo Dar al-Kutub manuscript in which the last sentence reads dif-
ferently: “and his cordiality in assembling non-Arabs around him delusively”
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Further into the treatise, al-Bukhari launches into a tirade against his
detractors, accusing them of blindly following their leaders even when in
clear contradiction of the sound prophetic traditions. He labels them “peo-
ple of caprice and desires” who find faults in hadith reports simply because
they don’t conform to their whims and fancies. He considers Waki* b. al-Jar-
rah’s censure as appropriate for them, that: “The adherent to the sunnah is
the one who accepts hadith as they are, and the adherent to reprehensible
innovation is the one who seeks out hadith to reinforce their whims.” Al-
Bukhari then states that submission to the soundly-established hadith rath-
er than finding defects in it simply to reinforce one’s whims, is an obligation
mentioned in the prophetic report: “No one truly believes until his whims

are subject to what I brought”.

Curiously, he quotes Ma‘mar’s rebuke, “To the people of (true)
knowledge, the earlier the person the more knowledgeable they are con-
sidered, yet to these people the later the person the more knowledgable
they are considered”, which al-Bijnari finds odd in light of al-Bukhari’s
transmission of the following report of the relatively late Ibn al-Mubarak
in which he states, “I was praying next to al-Nu‘man b. Thabit when I
raised my hands (when bowing). He said, “Are you not afraid you will fly
away?” I replied, “If I did not fly away the first time I would not the sec-
ond time”. Waki‘ then comments, “May Allah grant Ibn al-Mubarak mer-
cy. He was quick-witted (hadir al-jawab) and the other was baffled.”®® To
al-Bijnari, it is odd that al-Bukhari does not find Ma‘mar’s report as ev-
idence against raising the hands in prayer instead of in favor of it, since
Ibn al-Mubarak is a student of Aba Hanifah, Sufyan al-Thawri, and Malik
b. Anas and thus their junior, and all asserted that the hands should not
be raised before or after bowing in prayer. To al-Bijnari, Ma‘mar’s report
actually helps more accurately interpret the context of Aba Hanifah's
exchange with Ibn al-Mubarak, because he is jokingly rebuking Ibn al-
Mubarak for a practice that contradicted the way of the earlier masters.®’

Ibn al-Mubarak’s convention, in fact, when it came to legal judgments

66 al-Bukhari, Raf* al-Yadayn fi al-Salat, along with the takhrij entitled Qurrat al-
‘Aynayn, 1:37.
67  al-Bijnari, Anwar al-Bari, 2:233-235.
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was to adopt the positions upon which his teachers Aba Hanifah and Su-
fyan al-Thawri agreed. Given that even Malik didn’t take the position of
raising the hands in prayer, it should not be surprising that Aba Hanifah
would find Ibn al-Mubarak’s stance on the issue contrary to convention
and point it out. He bemoans that rather than interpret Aba Hanifah’s
comment to be in a jovial spirit and part of a benign exchange between
teacher and pupil, al-Bukharl misinterprets it as an assault on the sun-
nah due to his own biases and vexations. Expectedly, al-Bijnari is even
more shocked by al-BukharT’s historically indefensible false charge that
Abu Hanifah generally permitted the spilling of the blood of Muslims

(given again the assumption that al-Bukhari is indeed referring to him).%®

Some People Said...

It is perhaps due to this diverse body of both explicit and inferred evi-
dences of bias, amongst other proofs forthcoming, that it came to be com-
monly believed that the obscure phrase “some people said...” (gala ba‘d al-
nas) that al-Bukhari utilizes approximately twenty-five times in his Sahih
to describe his opponents’ positions is both aimed at Aba Hanifah and in-
tended to demean him. In explaining his reasons for authoring an entire
treatise to provide clarity on these references, the Damascene Hanafl ‘Abd
al-Ghani al-Maydani (1222-1298/1807-1881) remarks that “it has be-
come popular amongst many, a huge throng in fact, that the intent of al-
BukharT's statement, ‘Some people said’ is the foremost mujtahid and most
eminent imam (Aba Hanifah)”% This popular perception was shared by
a great number of scholars, including the Hanafi traditionist Jamal al-Din
al-Zayla‘i (d. 762/1360), and the Sahih’s famous commentators Shams al-
Din al-Kirmani (717-786/1317-1384), Sirj al-Din Ibn al-Mulaqgin (723-
804/1323-1401), Ibn Hajar al-‘Asqalani, and Shihab al-Din al-Qastallani
(851-923/1447-1517). Al-Zayla‘i, for example, states: “Al-Bukhari pur-
sues objections abundantly against Aba Hanifah using the traditions. He

mentions a hadith and then intimates when mentioning it and states, “The

68 1Ibid., 2:232-233.
69 Kashf al-Iltibas ‘amma Awradahu al-Imam al-Bukhari ‘ala Ba‘d al-Nas, 59.
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Messenger of Allah, may Allah bless him and grant him peace, said such and
such... but some people say such and such, hinting towards (Aba Hanifah)
with (the expression) ‘some people” and condemning him for differing with
the hadith.”’® Similarly, the Maghribi Maliki traditionist and Sahih com-
mentator Muhammad b. ‘Abd al-Wahid al-Safaqisi (d. 611/1214), popu-
larly known as Ibn al-Tin, seems to understand that Aba Hanifah is the in-
tended target in at least the Chapter of Zakat (bab fi al-rikaz al-khumus)
where al-Bukhari states: “Some people said: “The mine is rikaz’ (lit. treas-
ure buried in the earth)”. Commenting on the phrase “some people”, Ibn al-
Tin states: “The intended (person) is Abi Hanifah””*

However, as al-Maydani clarifies in the aforementioned treatise enti-
tled Kashf al-Iltibas ‘amma Awradahu al-Imam al-Bukhari ‘ald Ba‘d al-Nas
(The Removal of Ambiguity Regarding What Imam al-Bukhari Alleged
About “Some People”), al-‘Ayni protests this attribution strongly in his
‘Umdat al-Qari (The Reliance of the Reader), where he exclaims:

Ibn al-Tin asserts that Aba Hanifah is intended. From where
did he get this? Why is it not possible that the intent is Sufyan
al-Thawri, who is of the people of Kufa, or al-Awza ‘1 of the peo-
ple of Sham, since they both also hold the same position as Aba
Hanifah: that a mine is similar to buried treasure (in legal rul-
ing), and that a fifth (khumus) is owed upon it, (be the contents
of the mine) meager or plentiful, based on the apparent meaning
of (the Prophet’s) statement, may Allah bless him and grant him
peace, that “A fifth (khumus) is owed upon the rikaz”. However,
apparently when Ibn al-Tin came across what al-Bukhari said in
respect to Aba Hanifah in his Tarikh, which should not be men-
tioned about any category of people (atrdf al-nds) let alone in re-

spect to an imam who is one of the pillars of the faith, he declared

70  Nasb al-Rayah, 1:355-356.

71 ‘Abd al-Wahid b. al-Tin al-Safaqisi al-Maghribi’s unpublished commentary is al-
Mukhbir al-Fasih al-Jami‘ li Fawa’id Musnad al-Bukhari al-Sahih. See Hadiyyat al-
‘Arifin, 1:630, Shajarat al-Niir al-Zakiyyah fi Tabaqat al-Malikiyyah, 1:242, and Kashf
al-Zuniin, 1:546.
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that (Aba Hanifah) is the intent of “some people” However, “it is
k72». 73

but a tree bearing fruits that is being struc

Similarly, Aba Ghuddah laments that “it has become popular belief,
without proper verification, that Imam al-Bukhari in all of (those twen-
ty-five) statements means Imam Abii Hanifah, may Allah Exalted grant him
mercy. This is not a general rule, as more than one scholar has pointed out.””*
As evidence, he presents al-KashmirT’s crucial comments on the first instance
al-Bukhari uses the expression in the Sahih in the same chapter on zakat (bab
fi al-rikaz al-khumus): “Know that this is the first instance in which the au-
thor - al-Bukhari - uses this expression. He does not intend by it Aba Hani-
fah in all of the instances, as it is claimed, even if the intent is the honora-
ble imam here. Rather, in some instances the intent is ‘Isa b. Aban, and in
some other instances it is al-Shafi ‘T himself, and in even others it is Muham-
mad b. al-Hasan”® In his lectures notes on Jami‘ al-Tirmidhi, entitled al-‘Arf
al-Shadhi, al-Kashmiri adds the name Zufar b. al-Hudhayl to this list. Nota-
bly, all of these figures, including al-Shafi‘i, were perceived as Ahl al-Ra’y by
many scholars of the Ahl al-Hadith and therefore the exclusion of their names
in these instances could be understood to be indicative of an intent to censure
them, especially given that ambiguity is commonly used in Arabic expres-
sions as a rhetorical device to censure opponents and to deny them the digni-
ty of being identified. More indicative is the fact that his teacher, al-Humaydj,
would use ba‘d al-nas to refer to Abti Hanifah. However, as al-Kashmiri also
points out in Fayd al-Bari, al-Bukhari does not use the expression “some peo-
ple” exclusively for rebuttals. In fact, he may use the expression with issues in

which he is ambivalent or even for positions with which he agrees.”®

72 The metaphor of a benevolent fruit tree that benefits through its falling fruit even
those who hurls stones at it is being used to describe Aba Hanifah’s figh as magnani-
mous and beneficial to even those who hurl accusations at it.

73 al-‘Ayni, ‘Umdat al-Qari, 9:100; al-Maydani, Kashf al-Iltibas, 62.

74 al-Maydani, Kashf al-Iltibas, 7.

7S al-Kashmiri, Fayd al-Bari, 3:54.

76  Al-Kashmiri believes that the second instance in which the expression is used (Kitab
al-Hibah, bab idha qala akhdamtuka hadhihi al-jariyata...) is a case of al-Bukhari
agreeing with the position described and that the third instance of the expression’s

use (Kitab al-Hibah, bab idha hamala rajulan ‘ald faras...) is a case in which al-
Bukhari is ambivalent. See Fayd al-Bari, 3:381-382 for both cases.
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Still, it is nevertheless erroneous to conclude, as Ahmed El Shamsy
does in the notes on his The Canonization of Islamic Law: A Social and In-
tellectual History,”” that these later Hanafi scholars, like al-‘Ayni, al-May-
dani, or al-Kashmiri, outright deny any link between al-Bukhari’s rebut-
tals in these expressions and Aba Hanifah, Commenting on al-Humaydf’s
use of ba‘d al-nds to refer to Abi Hanifah’®, El Shamsy notes that al-
Bukhari appears to use the same expression to refer to Abt Hanifah in his
Sahih, but states that “later Hanafis have rejected this link” citing al-May-
dant’s Kashf al-Iltibas.”

Al-Maydani’s purpose is, in fact, not to reject the link but rather to re-
fute (1) an exclusivity of the link with Abi Hanifah since he is not alone in
taking that stance on the issue, (2) or to declare the link to Abit Hanifah to
be erroneous even if al-Bukhari intended it, or (3) to clarify that al-Bukhari
misunderstood the nature of Abit Hanifah’s stance and/or evidences on the
issue while, again, acknowledging the link, or even (4) to accept the link
but to chalk up the issue to a real and valid contention. To first two of these
four objectives are explicated by al-Maydani himself in the introduction to
Kashf al-Iltibas where he states:

This is a treatise in which I will discuss the particular issues
which Imam al-Bukhari mentioned in his Sahih with the expres-
sion: “Some people said...” and to which he objects vigorous-
ly, to the point that he attributes carelessness (tasahul) and in-
defensibility (idhad) to their proponent, and in some of which
he opposes the Qur’an, the prophetic tradition, and the majori-
ty of the imams. Many of the imams met him with strong resist-
ance and answered his objections with satisfying and sound re-
sponses. I thus desired to mention what they have stated after
mentioning what (al-Bukhari) stated, so that doubts may be re-

moved and the affair becomes cleared up, since what has become

77  Ahmed El Shamsy, The Canonization of Islamic Law: A Social and Intellectual Histo-
ry, 152.

78  See Ibn Hibban al-Busti, Kitab al-Majrithin, 2:330.
79  Shamsy, The Canonization of Islamic Law, 152.

—236—



SAHIH-1 BUHARI | GELENEKSEL VE CAGDAS YAKLASIMLAR

popular amongst many, a huge throng in fact, is that the intent of
al-BukharT’s statement, “Some people said” is the foremost mu-
jtahid and most eminent imam (Aba Hanifah). Hearing the likes
of this from that imam may cause some followers (mugqallids)
to fall into doubt and confusion even though the attribution of
some of (these particular positions) to (Aba Hanifah) is not cor-
rect, because his position is in fact clearly contrary to it. As for
the rest (of the particular issues), even though they are a part of
his madhhab, he is not isolated in them. Rather, other mujtahids

and early imams concurred with him in them.®

In addition to al-Maydani, when commentators on Sahih al-Bukhari
like Ibn al-Mulaqqin, Ibn Hajar, and al-‘Ayni discuss the positions and ar-
guments of those who are referred to with ba ‘d al-nas, they appear to con-
cede that even if Abid Hanifah is not intended exclusively (or accurately
associated with the positions in the first place) al-Bukhari’s intention is
nevertheless to criticize the Ahl al-Ra’y, and in general there appears to
be little doubt that in al-Bukhari’s eyes Aba Hanifah is one of the Ahl al-
Ra’y. In his book al-Ittijahat al-Fighiyyah ‘inda Ashab al-Hadith fi al-Qa-
rn al-Thalith al-Hijri, the Shafi‘1 research scholar ‘Abd al-Majid Mahmad
‘Abd al-Majid discusses in satisfying detail the one hundred and twen-
ty-five contentions that al-BukharT’s teacher, the Kufan traditionist Abu
Bakr b. Abi Shaybah, has with Aba Hanifah and who he argues with by
name in his Musannaf under a chapter titled “The Refutation of Abu
Hanifah” (Kitab al-Radd ‘ala Abi Hanifah), which leaves no doubt as to
the target of his criticism. ‘Abd al-Majid then proceeds to compare Ibn
Ab1 Shaybah’s contentions with those of al-Bukhari, which are both far
more scarce and indirect, and concludes that al-Bukharl’s argument all
in all is not with Aba Hanifah in particular but with Aba Hanifah and his

followers in general (the Hanafis). He states:

We have seen in the previous section how Ibn Abi Shaybah direct-
ed his criticism towards Aba Hanifah specifically. As for al-Bukhar,
the quarrel is between him and the Ahl al-Ra’y collectively, not

80 al-Maydani, Kashf al-Iltibas, 59.
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exclusively with Aba Hanifah. Rather, his criticism is sometimes
directed towards him and sometimes it is directed towards some-
one else from his companions, which is why he does not clarify
the name of his opponent nor their attributes. Instead, he speaks

of them using the expression ‘some people said’*!

Clearly, ‘Abd al-Majid, like those before him, does not deny that al-

Bukhar is targeting Aba Hanifah, only that he is refuting him exclusive-

ly. He simply deflects the criticism for Aba Hanifah exclusively to him and

“someone else from his companions’, referring collectively to a group he
calls the Ahl al-Ra’y. The inference is that to al-Bukhari Aba Hanifah and

his companions comprise the Ahl al-Ra’y. He also crucially distinguishes

between his refutations in these instances with those on other issues where

al-Bukhari is clearly accusing his opponent of opposing the hadith. Here,
‘Abd al-Majid notes:

Al-Bukhari’s purpose in his criticism of the Ahl al-Ra’y is not to
make evident their opposition to the hadith as much as his con-
cern is centered on exposing their inconsistencies and on an at-
tempt to take them to task for what is considered the necessary
consequence of their positions. He did not accuse them of op-
posing hadith except on the issue of retracting a gift (hibah).
That is why his contention with them in most of these issues
stem from a difference in understanding, interpretation, estima-
tion - meaning in exercising ijtihdd in the source texts - prefera-

bility, or reconciliation of the source texts.*

81

‘Abd al-Majid, al-Ittijahat al-Fighiyyah ‘inda Ashab al-Hadith fi al-Qarn al-Thalith
al-Hijri, 577-630, from Abt Ghuddah’s preface to al-Maydani's Kashf al-Iltibas,15-16.
‘Abd al-Majid adds here: “Al-Bukhari utilizes this statement several times in his
Sahih in reference to the Ahl al-Ra’y and pointing out their contradictions. There
is no doubt, however, that his contentions with the Ahl al-Ra’y are not restricted to
these issues. Rather, he disagrees with them on many other issues and mentions in
his Sahih his preferred view without mentioning with whom he is differing. In some
instances he has penned independent works on the issue, such as the issue of raising
the hands before and after bowing, and the issue of reciting behind the imam.”

82 See the preface to al-Maydani, Kashf al-Iltibas, S0.
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To fully appreciate both this conclusion and also the true nature of
the defense by Aba Hanifah’s apologists, it will be helpful to topically or-
ganize the twenty-five instances in which ba ‘d al-nds is used. In brief, the
ten main topics al-Bukhari’s addresses in these instances and the chapters
in which they are contained are the following according to al-Maydani,
with the additional (26th) nabidh issue identified by ‘Abd al-Majid (be-

tween numbers 6 and 7):

Issue Chapter

Definition of and rulings on

underground treasures (rikaz) Kitab al-Zakat (Charity) !
Is the statement “I grant you the . . ) A

service of his slave-girl” a gift or loan? Kitah atHibah (Gifis) 2
Is the statement “I grant your Kitab al-Hibah (Giffs) 3

carriage on this horse” a gift or loan?

Accepting the testimony of a false accuser
of adultery after they have repented

Acknowledging debts by a terminally

ill person owed to their own heir Kitah ab-Wasdya (Bequests) S
Mute husband making false charges of e B} )

infidelity (Iian) by movements or writing Kitab al-Talaq (Divorce) ©
Definition of and ruling on nabidh beverages Kitab al-Ayman (Vows) ?
Validity of sales and gifts done under coercion Kitab al-Ikrah (Coercion) 7
Case of one who is told “Either you drl:lk : Kitab al-Tkrah (Coercion) L8

wine or I will kill your father or son...

Validity and ethics of various legal stratagems  Kitab al-Hiyal (Legal Stratagems) : 9-23

Validity of sending written judgments by a Kitab al-Ahkam (Judgments) 24

lawmaker to another on fixed penalties

Requiring two translators for - -
lawmakers before making judgments Lty it (| s 25

As the table demonstrates, al-Bukhari is particularly concerned with
the issue of legal stratagems, as he utilizes the expression ba‘d al-nas four-
teen times in a chapter entirely devoted to discussing their legal and ethi-
cal validity. “Abd al-Majid believes that al-Bukhari’s objective in compos-
ing an entire chapter on legal stratagems was as a refutation of the Ahl
al-Ra’y. He notes, “This number of repetitive mentions exceeds all other

mentions (of the expression) in Sahih al-Bukhari, which makes clear that
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the issues of legal stratagems as a whole are a point of contention and dis-
pute between al-Bukhari and the Hanafis”*® The reality of these conten-
tions, however, is far from black and white, as commentators clarify that
many of the hiyal that al-Bukhari criticizes have been misunderstood, mi-
sattributed, or misrepresented. Even the legal stratagems that can be prop-
erly attributed to Abt Hanifah, Aba Yasuf, Muhammad, or other “Ahl al-
Ra’y”, are only valid in their view on the condition that they are utilized
for good purposes (qasd al-haqq), as the Shafi‘i Ibn Hajar impartially clar-
ifies in Fath al-Bari.®* Al-Bukhari, we assume, should have been some-
what familiar with the Hanafi positions on legal stratagems. After all, he
considered himself well-versed in the discourses of the Ahl al-Ra’y, had
memorized the works of Waki‘ and Ibn al-Mubarak, and was a student of
Abt Hafs al-Kabir, a transmitter of Muhammad’s al-Hiyal work.** How-
ever, ‘Abd al-Majid points out that none of the legal stratagems that al-
Bukhari has taken the Hanafis to task for are actually stratagems that can
be accurately ascribed to them other than those relate to zakat and shuf‘ah
(preemptive rights). Even in such cases, the criticism can only be proper-

ly directed to Abu Yisuf and his followers on the issue.®®

Exclusion of Abit Hanifah's Reports

In support of the idea that al-Bukhari held prejudicial views against
Abu Hanifah, some investigative scholars also cite the curious fact that
nowhere in his Sahih does he narrate through him even though he met
and acquired hadith from several junior students of his students.®” As al-
Kashmiri notes, one may “find many narrators in the Sahih from the stu-

dents of Aba Yasuf and Muhammad, may Allah grant them both mercy,

83  al-Maydani, Kashf al-Iltibas, 32.

84  Ibn Hajar, Fath al-Bari 12:290; see also al-KawtharT's Husn al-Taqadi fi Sirat al-Imam
Abi Yasuf al-Qadi, 187-193 (under the heading kalimah fi al-makharij wa al-tadabir
al-fighiyyah fi al-talkhis min al-ma ’aziq).

85 al-Maydani, Kashf al-Iltibas, 33.

86 Ibid., 50.

87 For a detailed list of the students of Abii Hanifah, or their students, whom al-Bukhari
narrates through in his Sahih, see Muhammad Mufid al-Rahman b. Ahmad Husayn
al-Shataghami’s (Chatgami) al-Wardat al-Hadirah fi Ahadith Talamidh al-Imam al-
A‘zam wa Ahadith al-‘Ulama’ al-Ahnaf fi al-Jami‘ al-Sahih li-I-Imam al-Bukhari.
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because in (al-Bukhari’s) view their virtues were preponderate.”®® In fact,
of the twenty-two or so three-intermediary hadith chains (thulathiyyat)
in his Sahih - which constitute the shortest chains in his work - twenty
are transmitted through the direct students or students of the students of
Abu Hanifah. Al-Bukhari transmits eleven of these reports through Mak-
ki b. Ibrahim, a close student of Aba Hanifah who took both hadith and
figh from him and who narrated through him profusely.®® Six he trans-
mits through another of Aba Hanifah’s companions, Aba ‘Asim al-Nabil
Dahhik b. Makhlad®?, and three he transmits from one of Aba Yiasuf and
Zufar b. Hudhayl’s distinguished students, Muhammad b. ‘Abd Allah al-
Ansari.’" Nevertheles, al-Bukhari manages to avoid any narration through
Abu Hanifah throughout his Sahih.

To al-Kawthari, this itself is not indication of any disregard for Aba

Hanifah as a narrator of hadith. He explains:

One’s attention is called to the fact that the two Shaykhs (al-
Bukhari and Muslim) do not include any of the hadiths of Imam

88 al-Kashmiri, Fayd al-Bari, 1:351. Al-Kashmiri continues, “I have not seen from al-
Shafi‘l, may Allah Exalted have mercy on him, even aletter in disparagement of Imam
(Abi Hanifah). Instead, he transmits a number of his virtues. In fact, I have not seen
in the discussion of the virtues of Muhammad (b. al-Hasan), may Allah grant him
mercy, better than what I have seen in his comments, such as: ‘I carried from him a
camelload of books of knowledge’ and ‘he satisfies the eye and heart completely’, and
‘when he speaks it is as if revelation is descending’ Some virtues (mandqib) are also
transmitted from Ahmad and Malik, may Allah have mercy on them, but also some
dispraise (mathalib), the reason for (the latter) being the occurrence of trials and
afflictions from the direction of Hanafis. In al-Khatib’s Tarikh, in fact, is a statement
of pronouncement of disbelief with respect to Abta Hanifah. It is a grievous statement
that comes out of their mouths: what they say is nothing but falsehood! (Q 18:5)”

89  The first four of the thulathiyyat are transmitted through him, as well as numbers six,
seven, eleven, twelve, fourteen, seventeen, and nineteen.

90  See number five, eight, nine, fifteen, eighteen, and twenty-one of the thulathiyyat.

91 Al-Saymari mentions him as one of Zufar’s students and al-Khatib mentions he was
one of the companions of Zufar and Aba Yasuf. The tenth, sixteenth, and twentieth
of the thulathiyyat are through him. The remaining two (numbers thirteen and twen-
ty-two) are transmitted through ‘Isaim b. Khalid al-Himsi and Khallad b. Yahya al-
Kaufi respectively, neither of whom are mentioned anywhere as Hanafis. See Shaykh
al-Hadith Muhammad Zakariyya al-Kandahlawi’s Muqaddimat Lami‘ al-Darari or
al-Kanz al-Mutawari, 1:190-191.
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Abu Hanifah in their two Sahih works despite both of them hav-
ing met the junior companions of his companions and having tak-
en [hadiths] from them. They also do not include the hadith of
Imam al-Shafi‘T despite having met his companions. Al-Bukhari
also does not include the hadith of Ahmad except twice, one be-
ing a ta‘liq (a broken “suspended” chain report) and the other be-
ing a low chain and through an intermediary despite having met
him, adhered to his company, and followed in his tracks. (Simi-
larly), Ahmad does not include the hadith of Malik in his Musnad
through al-ShafiT’s path with the exception of five hadiths, despite
having kept al-Shafi‘T’s company, having heard the Muwatta Ma-
lik from him, and being included amongst his old companions.
Due to their religiosity and trustworthiness, the obvious assump-
tion is that it was from the angle of them having perceived that
their hadith was safe from being lost due to the abundance of their
companions who, east and west, had rose to the task of narrating
them. The main concern of the authors of the hadith tomes was
for those hadith narrators whose hadith would perhaps be lost if
not for their concern for them, since those who would come after
them would not be able to dispense with the tomes of their hadith
in place of the hadith of others. Hence, those who speculate that
all of that was because of their shunning their hadith or because of
what is mentioned in some of the books of narrator impugnment
(jarh) in respect to those imams, such as al-ThawrT’s statements
about Aba Hanifah, Ibn Ma‘in’s statements about al-Shafi‘i, al-
Karabisi’s statements about Ahmad, al-Dhuhli’s statements about

al-Bukhari, etc... then they have gone to an extreme.”

One of the more conspicuous problems with al-Kawthari’s above de-
fense of al-Bukhari is that it fails to explain why he so copiously transmits
reports through Malik, al-Awza ‘i, al-Thawri, Ibn Jurayj, and Layth b. Sa‘“d,
may Allah grant them all mercy. If the reason for excluding the hadith of
Abu Hanifah was al-Bukhari’s confidence that they would not become lost

92 See al-KawtharT’s comments included in Thalath Rasa’il fi ‘Ilm Mustalah al-Hadith in
his notes on al-Hazimi’s Shurit al-A’immah, 160-161.
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due to the large number of his students who recorded them, why did he
not do the same with Malik’s hadith, whose al-Muwatta had an unrivaled

number of transmitters, far more even than al-Bukhari’s own Sahih?

Ibn Hajar’s explanation for the scarcity of al-BukharT’s transmission
specifically through Ahmad is more convincing, although it still does not ex-
plain the exclusion of the reports of Aba Hanifah and al-Shafi‘i. In the Fath
al-Bari, Ibn Hajar states in the chapter on nikah (bab ma yahillu min al-nisa’)
after noting that al-Bukhari only narrates directly through Ahmad once, in
this particular chapter, and in another instance indirectly in the chapter on
maghazi: “It is as if al-Bukharl does not abundantly transmit through him
because he met many of Ahmad’s shaykhs during his early travels and con-
sequently become free of need (to transmit through him) because of them.
During his later travels, Ahmad had already discontinued transmitting ha-
dith and would only narrate rarely. Because of that, al-Bukharl copiously
transmits from ‘Ali b. al-Madini instead of Ahmad b. Hanbal”*?

To better explain al-Bukhari’s exclusions of Abt Hanifah in particu-
lar, there may be no better explanation than them being the direct and un-
fortunate result of al-Bukhari’s poor opinion of Aba Hanifah and his com-
panions. After all, in his view, they were adherents to analytical reasoning
and Murji’is, and abstaining from narrating from them was a religious ob-
ligation. By his own admission, al-Bukhari narrated only from those who
asserted that faith (imdn) is composed of both declaration (gawl) and vo-
litional acts (‘amal)®*, and Aba Hanifah held that faith was simply confir-

mation of belief in the heart and declaration with the tongue.

As for al-BukharT’s omission of al-Shafi‘T’s hadith in the Sahih, it is sim-
ilar to his treatment of al-Shafi‘1 in his al-Tarikh al-Kabir, in that he suffic-
es in his biographical notice with the mention of his name, agnomen (kun-
yah), and lineage (nasab). Despite al-Shafi‘i’s eminence and unanimous
acclaim, al-Bukhari mentions none of his virtues and gives no space to his
praise. This is perhaps the reason some learned men complained to the

Shafi ‘T traditionist Jamal al-Din al-Mizzi, saying:

93  Fath al-Bari, 9:132.
94  al-Lalaka’i, Sharh Usil I‘tigad Ahl al-Sunnah wa-l-Jama‘ah , 756.
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Ahmad b. Hanbal says, “I heard al-Muwatta from ten and some
narrators from the huffiz amongst Malik’s companions. How,
then, does he permit the narration of ‘Abd al-Rahman b. Mahdi
and Yahya b. Yahya al-Tamimi, and al-Bukhari the narrations of
‘Abd Allah b. Yasuf, and Abi Dawud the narrations of ‘Abd Allah
b. Maslamah al-Qa‘nabi, and al-Nasa’i the narrations of Qutay-
bah b. Sa‘id, and yet the authors of the (major hadith) works do
not narrate from the path of al-Shafi‘1? (In fact), when al-Bukhari
finds any hadith transmitted through Malik, he will hardly ever
see him relinquish him for anyone else, to the extent that he nar-
rates in al-Jami* (al-Sahih) through ‘Abd Allah b. Muhammad b.

Asma’ from his paternal aunt Juwayriyah from Malik.”®

It is also well-known that extreme segments of the Ahl al-Hadith es-
tablishment were even critical of al-Shafi‘T’s indulgence of analytical rea-
soning and even doubted his proficiency in hadith, as ‘Abd al-Rashid al-
Nu‘mani points out in al-Imam Ibn Majah wa Kitabuhu al-Sunan where
he cites the example of Ahmad b. ‘Abd Allah al-‘Ijli’s inequitable remarks
about al-Shafi‘i: “He is reliable, an adherer to analytical reasoning (ra’y)
and discursive theology (kaldm). He does not have hadith”*® He also cites
the example of Aba Hatim al-Razi who states: “Al-Shafi‘i was a jurist. He
did not have knowledge of hadith”®’

The Yemeni hadith scholar Salih b. Mahdi al-Magbali al-Kawkabani
(1047-1108/1637-1696) similarly objects in length to al-Bukhari’s attitude
towards Abt Hanifah, his companions, and other imams, in his work, al-
‘Alam al-Shamikh fi Ithar al-Haqq fi al-Aba’ wa al-Mashayikh and his omis-

sion of their reports. He states:

... There is no doubt that al-Bukhari is from the preeminent
and exalted traditionists, so what is one to expect of those less-

er than him? Despite this, al-Bukhari abstains from (narrating

9S  al-Zarkashi, al-Nukat ‘ala Mugaddimat Ibn Salah, 1:147.
96  See also Ibn Farhtin al-Maliki’s al-Dibaj al-Mudh-hab, 2:159.

97 See also Ibn Abi Ya‘ld’s Tabaqat al-Hanabilah, 204. From al-Nu‘mani’s al-Imam Ibn
Majah, 95.
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from) innumerable, devoutly pious hadith masters (huffaz), as
the books of al-jarh wa-l-ta‘dil (narrator impugnment and val-
idation) will inform you. For example, Muslim avoids (narrat-
ing through) ‘Ali b. Madini... Observe the two Sahihs (Sahih al-
Bukhari and Sahih Muslim). How often do their authors avoid
the great imams!... Amongst their narrators are those whom

many of the imams impugned and criticized severely...

More astonishing than this is that amongst their narrators (i.e.
of Sahih al-Bukhari and Sahih Muslim) are those whose probi-
ty (‘adalah) is not established; they are rather of the status of
the majhil (unknown narrators) or the mastir (obscure narra-
tors). Al-Dhahabi states under Hafs b. Bughayl’s biographical en-
try (in his Mizan al-I‘tidal): “Ibn al-Qattan says, ‘His condition is
not known and he is not known’ In other words, he is both majhil
al-‘adalah (of undetermined probity) and majhil al-‘ayn (an uni-
dentifiable person), a combination of both obscurities (jahalahs).”
However al-Dhahabi adds, “I say, I have not mentioned this cate-
gory in this book of mine, meaning the Mizan (al-I‘tidal), since
Ibn al-Qattan criticizes anyone who neither a contemporaneous
imam of that narrator nor anyone who has taken (knowledge)
from someone contemporaneous declared anything to indicate
their probity, of which there is an abundance. In the two Sahihs
there is a large body of obscure narrators of this type: those who
no one has declared weak but neither are they unknown (ma-
jahil). He (al-Dhahabi similarly) states under Malik b. al-Khayr
al-Zabadr’s biographical notice: “Amongst the narrators of the two
Sahihs are alarge number about whom we have no knowledge that

anyone has explicitly declared their reliability.”

Look at this wonder! He (al-Bukhari) narrates from those
whose condition is aforementioned and yet he abandons re-
nowned imams and authors because they took the position of
the Qur’an’s createdness, or because they abstained (from tak-
ing or stating a position on the question of the Qur’an’s creat-
edness), or something similar to that! And how astonishing is

al-Dhahabi’s graciousness when he states, “but neither are they
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unknown (majahil)”, since if a person’s probity is not ascer-
tained the proofs for the acceptability of solitary reports (khabar
al-ahad) exclusively narrated by those of probity do not in-
clude them, and the Islam of the narrators alone is insufficient
for (establishing their) probity according to those other than the
Hanafis. Therefore the one from whom (hadith) is transmitted
without a declaration of their reliability should be considered
unknown (majhiil), especially when combined with (their) scar-
city of transmission. The use of the term mastir does not in-
clude them amongst those with probity for whom the evidences

for the acceptability of the solitary reports are included.

This is immoderation on both ends! He abandons Aba Hanifah,
Muhammad b. al-Hasan, Ibn Ishaq, and Dawud al-Zahiri - though
the people have conceded to the status of Ibn Ishaq in relation
to historical reports on the prophetic biography (maghdzi) and
though half of the people of the world follow (Abi Hanifah) - and
then transmits from someone obscure (mastiir) about whom it is

not known, i.e. who they are and what is their status?”®

Identifying Reasons For Al-Bukhari’s Partiality

Making a judgment on al-Bukharf’s attitude towards Aba Hanifah and
his followers on the basis of the aforementioned implicit evidences alone,
namely: (1) the plethora of rebuttals of their positions, (2) the harshness of
his language in refuting them, (3) the intent behind the expression “some
people said”, (4) and his omission of any mention of Abit Hanifah’s reports
or (5) of him in a positive light, it is reasonable to infer a bias without the

need to look into his prosopographical works. Coupled with a reading of

98  Salih b. Mahdi al-Magbali al-Kawkabani. al-‘Alam al-Shamikh fi Ithar al-Haqq fi al-
Aba’ wa al-Mashayikh, 308-310 (Misri edition) and 376-379 (Damascus edition).
See also Muhammad ‘Abd al-Rashid al-Nu‘mani, al-Imam Ibn Majah, 132. Note that
his work al-Manar al-Mukhtar min Jawahir al-Bahr al-Zakhkhar published by Mu’as-
sassat al-Risalah (1408/1988) gives the spelling as al-Maqbili on the cover with a
kasrah on the “ba”. However, the small settlement in Yemen to which he is attributed
is spelled al-Magbal, thus favoring the spelling of numerous authors who have given
his name as al-Magbali with a fathah on the “ba”.
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his Tarikh works, however, it becomes nearly conclusive - even if not abso-
lutely definitive - that al-Bukhari’s view of Aba Hanifah and his followers is
decidedly biased. Given his upbringing amongst Hanafi scholars, the sub-
sequent and critical question that remains is: “What caused these negative
views?” To avoid oversimplification of the answer to this question, it will be
useful to briefly explore the historical context of al-BukharTs academic ca-
reer, particularly the environment he encountered when he left the walls of

Bukhara during that crucially formative period of his youth.

Historical Context

Al-Bukhari lived primarily in the first half of the third century (194-
256 AH). During this time, Baghdad was the capital of the Abbasid cali-
phate, which was enjoying what most historians consider its political and
intellectual heyday. This is the era immediately following the expansion
and prosperity of Harun al-Rashid’s (d. 193/809) rule that extended into
the rule of his sons, al-Amin (d. 198/814), al-Ma’man (d. 218/833), al-
Mu‘tasim (d. 227/842), and then the latter’s son al-Wathiq, whose death
in 232 AH marked the end of the era of peak Abbasid political prosperity
and power. Then followed the underwhelming reign of al-Mutawakkil (d.
247/862), al-Muntasir (d. 248/862), al-Musta‘in bi-Allah (d. 252/866),
al-Mu‘tazz bi Allah (d. 255/869), al-Muhtadi bi-Allah (d. 256/870), and
lastly al-Mu‘tamid ‘ala Allah (d. 279/892), during whose rule al-Bukhari
passes away. Sixteen years or so of rule of the Abbasid heyday bore wit-
ness to the tragic theological conflict and subsequent government perse-
cution that became popularly known as the mihnah, a Mu‘tazili-led inqui-
sition initiated during the rule of al-Ma’mun and ended by al-Mutawakkil
two years into his reign. The horrible persecution, although enforced by
the rulers, was encouraged by Mu ‘tazilite scholars who aligned themselves
with the Hanafis in legal issues despite theological repudiations by con-
temporary leaders of the Hanafi school, and led to the creation of an irrec-
oncilable rift in the religious establishment. All of this takes place during
the formative years of al-Bukhari’s intellectual maturation, between the
ages of twenty-four and forty. Describing the attendant polemical circum-

stances of this time, Eerik Dickinson writes:
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The third/ninth century was a time of conflict between the re-
ligious establishment - primarily composed of Hanafites and
Mu ‘tazilites - and their rivals, the “adherents of hadith” (ahl al-
hadith or ashab al-hadith). The lines of the struggle were most
finely drawn in the first half of the century, when the mihna, or
“inquisition”, pursued between 218/833 and 234/849, forcibly
polarized everyone involved. However, this hasty attempt to per-
secute the adherents of hadith failed. It became clear to the mem-
bers of the establishment that the adherents of hadith were there

to stay and that they had to be confronted on their own terms.

It was a mental habit of the adherents of hadith to view doctri-
nal questions genetically: a doctrine, in their view, was only as
sound as its originator. This led them to concentrate their an-
ti-establishment attacks on the person of Abua Hanifa, for to
discredit him was to impugn the pedigree of all Hanafism. The
imam was denounced with astonishing violence from many
quarters. In 288/901, Abi ’1-‘Abbas Ahmad b. ‘Ali al-Abbar (d.
290/903) listed thirty-five prominent religious figures, most
of them scholars of hadith, who spoke against Aba Hanifa.
No hyperbole was too extreme and no accusation was too far-
fetched, for Aba Hanifa was less than a handful of dirt. He was
part of a non-Arab conspiracy to undermine Islam. It was bet-
ter for a town to have a wineshop on every street corner than
to harbor one of his students. He is called every name in the
book: Satan, antichrist, infidel, Jew, Christian. It is said that he

could not even speak Arabic properly.”

99  Eerik Dickinson, “Ahmad b. Al-Salt and His Biography of Aba Hanifa”. Journal of the
American Oriental Society Vol. 116, No. 3 (Jul. - Sep., 1996): pg. 406-417. For a more
generous discussion on the mihnah’s influence of the impugnment of the scholars
and the field of al-Jarh wa al-Ta‘dil, see ‘Abd al-Fattah Aba Ghuddah’s concise mono-
graph Mas’alat Khalq al-Qur’an wa Atharuha fi Sufif al-Ruwat wa al-Muhaddithin wa
Kutub al-Jarh wa al-Ta“dil (“The Issue of the Createdness of the Qur’an and its Effect
on the Ranks of the Narrators, the Traditionists, and the Books of Narrator Impugn-
ment and Validation”) (Aleppo: Maktab al-Maktibat al-Islamiyyah, 1391/1971). A
response to the vicious opprobrium directed towards Aba Hanifah and uncritically
reproduced by the likes of al-Baghdadi and Imam al-Haramayn al-Juwayni can be
found in the various rebuttals of al-Baghdadi: namely the Hanbali Abu al-Faraj Ibn
al-Jawzi’s (ca. 510-597/1116-1200) al-Sahm al-Musib fi al-Radd ala al-Khatib, the
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It was in this harsh, polarizing polemical arena that al-Bukhari found
himself outside the walls of Bukhara, a world irreparably marred by the the-
ological controversy of the createdness of the Qur’an. One could not en-
gage with any meaningful Islamic scholarship without drawing lines and
picking a side: either with the adherents of the hadith who publicly cham-

pioned orthodoxy or their rationalist adversaries.

This debate, of course, did not originate in al-BukharT's time. Well before
al-Bukhari, Aba Hanifah attempted to address the emerging issues and pub-
licly articulate a moderate stance positioned between two extremes: the ne-
gation of the pre-eternality of the essence of Allah's word (al-kalam al-nafst)
on the one hand and the assertion of the pre-eternality of the expression of
Allah’s word (al-kalam al-lafzi) on the other. Abit Hanifah’s resolution - that
the Qur’an as it exists with Allah is not created and as it exists with creation
is created - was strikingly similar to al-Bukhari’s much later proclamation on
the issue: “The Qur’an is Allah’s speech; it is not created. Our actions (ex-
pressions of Allah’s speech) are created”'®. Both considered Allah’s speech as
it relates to Allah as a divine attribute and not originated, but when expressed
through sounds on the tongue, or preserved as mental images in the mind,
or written with ink on paper and in manuscripts, as created in nature just like
the objects and persons that contain them. However, like Aba Hanifah, al-
Bukhari's middle path approach did not quell the controversy surrounding
the issue of the Qur’an’s pronunciation, nor was it sufficient in warding off
assaults on their beliefs. Accusations of heterodoxy were impossible to avoid.
In fact, accusations against Aba Hanifah's theological views, including claims
that he was a Murjiite or that he was influenced by Jahm b. Safwan, are trans-

mitted by al-Bukhari himself in his Tarikh works, as demonstrated earlier.

Shafi‘ al-Suyuti’s (849-911/1445-150S) al-Sahm al-Musib fi Nahr al-Khatib, the
contentiously attributed al-Sahm al-Musib fi Kabid al-Khatib to either the Hanafis
al-Malik al-Mu‘azzam Sharaf al-Din Isa b. Abi Bakr b. Ayyub (d. 624/1227) or Sibt
b. al-Jawzi (581 or 582-654/1185-1256), and lastly the Hanafi al-Kawthari’s Tanib
al-Khatib ala Ma Saqahu fi Tarjamat Abi Hanifah min al-Akadhib. A sizable rebuttal
of al-Juwayni is furnished by the seventh century Mastad b. Shaybah al-Sindi in his
Mugaddamat Kitab al-Talim, published with the critical notes of Muhammad Abd
al-Rashid al-Numani, a work arguably not free of its own degree of scurrilousness
(Hyderabad, Sindh: Lajnat Ihya al-Adab al-Sindi, 1383/1965).

100  al-Dhahabi, Siyar A ‘lam al-Nubala’, 12:395.
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Ironically, al-Bukhari will later fall prey to the unforgiving nature of
this post-mihnah theological battleground himself when his own teacher
and envious competitor Muhammad b. Yahya al-Dhuhli gratuitously evicts
him from Nishapur on the grounds that he was from the Wagifah.'*! As
al-Dhahabi notes in his Kitab al-Du‘afa’ wa-I-Matriikin when mentioning
al-Bukhari: “No one was safe from critical comments because of the lafz is-
sue; because of it, the two Razis'%? disregarded him.” His teachers, Yahya
b. Ma‘in (d. 233/848), ‘Ali b. al-Madini (d. 234/849), Yazid b. Hartn (d.
206/821), and Zuhayr b. Harb (d. 234/849), all near unanimously accept-

edmastersofscholarship andrighteousness, wouldsimilarlybeimpugned.'®®

Thus, neither the Ahl al-Ra’y nor their Ahl al-Hadith adversaries were
spared the effects of the inquisition. As Ahmad Amin (1304-1373/1886-
1954) describes the situation after the appointment of al-Wathiq bi Allah
(200-232/812-847) as Caliph in 227/842:

Once al-Wathiq was appointed the caliphate, he wrote to the
Chief Justice (Qadi) of Misr, Muhammad b. Abi Layth, instruct-
ing him to put all people to the test. No jurist, hadith transmitter,
giver of the call to prayer (mu’adhdhin), nor teacher remained
except that they were afflicted by the mihnah (inquisition).
Many of the people fled, and the prisons were filled with those

who contested the inquisition. This state of affairs continued

101 The term “al-Wagqifah” was used to describe those who neither committed to the
statement that the Qur’an is Allah’s speech nor did they state that the Qur’an is cre-
ated. In fact, al-Dhahabi reports in his Siyar through Ahmad b. Salamah that he said,
“Muhammad b. Isma ‘il al-Bukhari was (once) asked about the Qur’an, to which he
replied, ‘Tt is Allah’s speech (kalam Allah)’ They asked, ‘No matter how it is expressed
(tasarrafa)? He replied, “The Qur’an is expressed through the tongue. Muhammad
b. Yahya (al-Dhuhli) was informed of this, upon which he proclaimed, “The one who
goes to his gathering should not come to me. He had a group of people removed (from
Nishapur), so (al-Bukhari) left for Bukhara. However, al-Dhuhli wrote to Khalid, the
governor of Bukhara, and to the shaykhs of Bukhara regarding (al-Bukhari’s) issue.
Khalid resolved (to remove al-Bukhari) until Muhammad b. Ahmad b. Hafs removed
(al-Bukhari) to one of the caravansaries of Bukhara. He remained there until he wrote
to some of the people of Samarkand, seeking their permission to come to them. How-
ever, they refused him.” See al-Dhahabi, Siyar A ‘lam al-Nubala’, 12:617.

102 Referring to the two celebrated narrator critics Aba Zur‘ah al-Razi and Aba Hatim
al-Razi.

103 Abu Ghuddah, Mas’alat Khalq al-Qur’an, 10.
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throughout al-Wathiq’s era until al-Mutawakkil was appointed
the caliphate. He began his rule with the lifting of this inquisi-
tion and with his silence on this discussion altogether. The peo-

ple then found respite.'**

The sixteen-year inquisition and the issue of the Qur’an’s pronuncia-
tion (lafz) changed perspectives and attitudes forever, and the ensuing an-
tagonism between the various strains of scholarship would no doubt have
impacted al-Bukhari’s young mind. Perhaps his most distinguished teach-
er, the eponymous founder of the Hanbali legal school, Ahmad b. Hanbal
(164-241/780-855), serves as a representative sample of how attitudes sig-
nificantly shifted as a result of the lafz debate within the scholarly fraterni-
ty. Before the emergence of the controversy, Ahmad b. Hanbal enjoyed a
long-standing friendship with al-Husayn b. ‘Alial-Karabisi (d. ca.248/862).
However, the lafz controversy quickly turned their amicable companion-
ship into bitter antagonism. After relating the virtues of al-Karabisi in his
al-Intiqa’ fi Fada’il al-A’immah al-Thalathah al-Fuqaha’ (The Choice Se-
lection in the Virtues of the Three Jurist Imams), Ibn ‘Abd al-Barr states:

He and Ahmad b. Hanbal had a substantiated friendship. How-
ever, when he disputed with him on (the issue of the nature of)
the Qur’an, that friendship turned into antagonism. Each of the
two began discrediting their companion: that is, Ahmad b. Han-
bal would say, “Whosoever states: “The Qur’an is created’ is a
Jahmi. Whosoever states: “The Qur’an is Allah’s speech’ but does
not (also) state: ‘It is other than creation and it is not created’ is
a Wagqifi. Whosoever states, ‘Lafzi bi al-Qur’an makhlig'® is

104 Ahmad Amin, Duha al-Islam, 828-829, from ‘Abd al-Fattah Aba Ghuddah’s Masalat
Khalg al-Qura’n, 9. Aba Ghuddah quotes Amin who attributes his narrative to ma-
terial drawn from several parts of al-Kindi’s al-Wulat wa al-Qudat. He adds that for a
more thorough discussion of the theological elements of the mihnah, see al-Bayhaq’s
al-Asma’ wa al-Sifat, 239-269, and for a more detailed historical angle, see Taj al-Din
al-Subki’s Tabagat al-Shafi Tyyah, 1:206-217. Aba Ghuddah further recommends a
reading of Ibn Hazm’s calm and deliberate exposition of the issue in his al-Fisal fi
al-Milal wa al-Ahwa’ wa al-Nihal, 3: 4-15.

10S  An expression carrying two possible meanings: (1) My expression of the Qur’an is
created, or (2) My words of the Qur’an are created, the former carrying a sound
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a theological innovator. Al-Karabisi, ‘Abd Allah b. Kullab, Aba
Thawr, Dawad b. ‘Ali, and their generation would state, “The
Qur’an that Allah speaks with is one of His divine attributes and is
not possible that it be created. Indeed, the recitation of the reciter
and his utterance of the Qur’an is his acquisition of it and his own
action, and that is created. It is a literal quotation of Allah’s speech
and is not the Qur’an that Allah speaks with. They struck the anal-
ogy between it and expressions of praise (hamd) and gratitude
(shukr) towards Allah. They are other than Alah, and just as one is
rewarded for expressions of praise, gratitude, tahlil (the expression
of la ilaha illa Allah), and takbir (the expression of Allahu Akbar),
similarly one is rewarded for recitation (of the Qur’an). Hence, the
Hanbalis, Ahmad b. Hanbal’s companions, renounced Husayn al-
Karabisi and declared him a theological innovator. They discredit-

ed him and anyone who stated the same on the subject.'®®

Ibn Hajar adds that Aba al-Tayyib al-Mawardi relates that al-Karabisi

was known to say, “The Qur’an is not created. My lafz (utterance) of it is
created” When al-Karabisi learned that Ahmad b. Hanbal disapproved, he

said, “I don’t know what to do with this young man! If we say, ‘It is created,

he says, ‘It is a theological innovation (bid ‘ah)’ and if we say, ‘It is not creat-

ed;, he says, ‘It is a theological innovation’'®” Al-Kawthari says in his notes

on al-Hazimi’s Shurit al-A’immah al-Khamsah: “Whosoever observes the

progression of the issue after the inquisition of Imam Ahmad will recog-

nize the magnitude of what befell narrators in terms of harshness in issues

in which the contention was entirely semantic. Supposing, even, that the

106
107

meaning and the latter ambiguously implying that the essence of Allah’s speech is also
created. This double entendre was intentionally utilized by some during the inquisi-
tion period to avoid persecution and was met with Imam Ahmad and his followers
with strong disapproval.

Ibn ‘Abd al-Barr, al-Intiga’, 106.

Al-‘Asqalani, Ibn Hajar. Tahdhib al-Tahdhib, 2:359. Of course, the assumption is that
Ahmad b. Hanbal and his followers’ objection was not towards the idea that expres-
sion of Allah’s speech is created but that the expression “lafzi bi al-Qur’an makhlag”
which al-Karabisi would use carries the possibility of meaning that the words of Allah
themselves are created, as al-Dhahabi points out in the Mizan al-I tidal, 1:544 under
al-Karabisi’s biographical notice.
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contention is real, certainly the failing on their end would be simply in the

examination of sound proofs.”*®

When al-Bukhari visited the circles of hadith transmission in each of the
major cities of hadith scholarship, it is more than likely that this attitude of
antagonism towards the Ahl al-Ra’y and the Hanafis for some or all of the
above cited reasons was pervasive in them. In Nishapur, for example, one of
the first cities al-Bukhari studied in outside of Bukhara, he would have found
this attitude protuberant in the teachings of his highly influential teach-
er Ishiaq b. Rihawayh (d. 238).'% On his many visits to Kufa and Baghdad,
he would have no doubt come across Aba Bakr b. Abi Shaybah’s multitude
of objections to Abi Hanifah’s positions''° and Ahmad b. Hanbal'’s harsh-
ness with the Wagqifah.""" In Egypt, he would have absorbed the teachings of
Nu‘aym b. Hammad al-Khuza ‘1, whose antagonism against the Jahmis and
Abi Hanifah is well-documented.? In the Holy City of Makkah, al-Bukhari
would have spent no small amount of time in the company of al-ShafiTs stu-
dent al-Humaydi, who referred to Abat Hanifah as ba‘d al-nds (some peo-
ple) when lecturing at the Ka‘bah in order to avoid mentioning his name in
such a hallowed place"? and is hence described by al-Kawthari''* as some-

one whose “fanaticism would confound the intelligent one” 113

108  al-Hazimi, Shurit al-A’immah al-Khamsah, 21-22.

109 Al-Hakim al-Nisapari states that “the first time al-Bukhari came to Nishapur was in
the year 209, and he came there last in the year 250. He resided there for five years,
transmitting there continuously” See al-Dhahabi, Siyar A‘lam al-Nubala’, 12:404.
Other narrations indicate that he occasioned Nishapur between these two dates, as
he narrates of several interactions he had with Ishaq b. Rahawayh, who passed away in
238 AH. In Nisapiir, al-Bukhari also studied with Yahya b. Yahya al-Nisapiiri (d. 226).

110  Ibn Abi Shaybah devotes an entire chapter of his Musannaf to refuting one hundred and
twenty-five of Aba Hanifah’s positions in over one hundred and twenty-three pages.

111  Al-Bukhari states, “I can not enumerate how many times I entered Kufa and Bagh-
dad with the traditionists of Khurasan.” See al-Lalaka’i, Sharh I ‘tigad Ahl al-Sunnah,
1:194; Ibn ‘Asakir, Tarikh Dimashg, 52:58)

112 He came to Egypt twice and also took hadith there from Sa‘id b. Abi Maryam (d.
224), Ahmad b. Ishkab (d. 217), ‘Abd Allh b. Yasuf, Asbagh (d. 225), and ‘Uthman
b. Salih al-Sahmi (d. 217).

113 Abu Hatim al-Busti, al-Majrithin, 2:330.
114  al-Kawthari, Ta nib al-Khatib, 136.

115 Supporting the assertion that al-Bukhari, who uses the same expression in his Sahih
twenty-five times to refute an unnamed adversary’s positions, is in fact referring to
Aba Hanifah, albeit not necessarily exclusively, as will be demonstrated later.
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It is important to also remember that the Hajj pilgrimage that
marked the beginning of al-BukharT’s many hadith journeys took place at
the young age of sixteen. At this age, a knowledge seeker’s perspectives
are vulnerable to challenge and their training in methodology is far from
secure."'® Two short years or so later, at the age of eighteen al-Bukhari
begins authoring a compilation of the legal judgements and positions of
the Companions and their Successors. It is also around this time that he
authors his renowned al-Tarikh (al-Kabir) (“The Large History”) near
the blessed grave of the Messenger of Allah, may Allah bless him and
grant him peace, during moonlit nights."'” That al-Bukhari authors his
Tarikh work/works around the same time that he begins to study with
‘Abd Allah b. al-Zubayr al-Humaydi, one of several of al-BukharT’s teach-
ers who is alleged to have held prejudicial views against Aba Hanifah and
the Ahl al-Ra’y, is significant. Al-Warraq relates that al-Bukhari used to
frequent the gatherings of the jurists of Marw when he was but a child
(sabi), and that he came to study under al-Humaydi when he was eight-

een years old (around the age he is authoring his Tarikh).''®

Muhammad ‘Abd al-Rashid al-Nu‘mani, commenting on how these
travels negatively affected al-BukharTs perception of the Hanafls despite

the beneficence of his teacher, Aba Hafs al-Kabir, comments:

116  His first sama‘ of hadith, however, was as early as 204 AH at the age of ten with local
Bukharan scholars.

117  al-Baghdadi, Tarikh Baghdad, 2:7; al-Subki, Tabagqat al-Subki, 2:216, al-Dhahabi, Si-
yar A‘lam al-Nubala’, 12:400; Ibn Hajar, Huda al-Sari, 479. Al-Bukhari mentions that
he was in Madinah in the year 212 AH and it was there that he authored al-Tarikh
al-Kabir.

118 al-Baghdadi, Tarikh Madinat al-Salam, 2:7; al-Subki, Tabaqat al-Subki, 2:216, al-Dha-
habi, Siyar Alam al-Nubala’, 12:400; Ibn Hajar, Huda al-Sari, 479. Abu Bakr al-
A‘yan, however, reports that they “used to transcribe (hadith, or the book al-Ta rikh)
from al-Bukhari at the door of Muhammad b. Yasuf al-Firyabi when he still had no
facial hair. We asked him, ‘How old are you?’ He replied, ‘Seventeen years old.” See

al-Subki, Tabagat al-Subki, 2:217; al-Dhahabi, Siyar A‘lam al-Nubala’, 12:400-401.

Al-Humaydi is listed as one of al-Bukhari’s notable Makkan teachers, along with Aba

‘Abd al-Rahman ‘Abd Allah b. Yazid al-Mugqri (d. 213/828), Khallad b. Yahya al-Kafi

(d. 213/828), Hassan b. Hassan al-Basri (d. 213/828), and Aba al-Walid Ahmad b.

Muhammad al-Azraqi (d. 217/832).
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The student became influenced during his hajj journey by this
environment that had turned against the madhhab of the Ahl
al-Ra’y and thus he diverts from what he was upon in Bukhara,
feigning to have forgotten his upbringing in the scholarly cir-
cle of his teacher, the aforementioned Imam Aba Hafs. Indeed,
whatever occurred took place uniquely due to the influence of
some of his teachers who could not carry the burden of juris-
prudence (figh) and law-giving (fatwa), those literalists (ashab
al-zawahir) who turned against the jurist of the nation, Imam
Abu Hanifah, may Allah be well-pleased with him, such as
the obdurate al-Humaydi, who states in respect to Imam Aba
Hanifah what he states, and the anthropomorphist Nu‘aym b.
Hammad al-Khuza ‘i, who is well-known for concocting fabri-
cated narrations in denigration of Aba Hanifah, all of which are
false, and Isma‘il b. ‘Ar‘arah and other fanatics against him. He
thus compiled in his Tarikh works and some of his other works
what he heard from these rash digressers in denigration of Abu
Hanifah, that which would offend the ears. May Allah pardon

and forgive him.""®

His lifelong travels in fact allowed al-Bukhari to collect hadith reports

from over a thousand scholars of distant lands'*’: the Hijaz (i.e. Makkah and
Madinah), Kufa, Basra, Wasit, Baghdad, al-Sham, Misr (Egypt), etc... over

the course of forty-six long years."”! In the Hijaz alone, a center of hadith

transmission and scholarship, the summation of a number of al-Bukharf’s

119 See Muhammad ‘Abd al-Rashid al-Nu‘mani’s notes on Muhammad al-Mu‘in al-

120

121

Sindr’s Dirasat al-Labib fi al-Uswat al-Hasanah bi-l-Habib, 301-307.

Muhammad b. Abi Hatim al-Warraq transmits that he heard al-Bukhari say: “I en-
tered Balkh. They asked me to dictate for them from everyone that I had written a
hadith from, so I dictated one thousand hadith from one thousand narrators from
whom I had transcribed.” His copyist also claimed that he heard al-Bukhari men-
tioned a month before his passing that he had written down hadith from one thou-
sand and eighty narrators, all of whom were “people of hadith” (sahib hadith). See
al-Dhahabf’s Siyar.

See Ibn ‘Asakir, Tarikh Madinat Dimashg, 52:58-60, in which it is mentioned that he
visited all of al-Sham (the Levant), Misr (Egypt), and al-Jazirah twice, Basra four times
over a number of years, the Hijaz over six years, and Kufa and Baghdad countless times.
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visits encompasses a length of six years."”> Making sense of these numerous
journeys, the duration of al-BukharT’s residence in each city, and the amount
of influence each of these thousand plus teachers had on his perspectives is
a daunting task, especially when it involves any correlation with the issue of
al-Bukharf’s attitude towards the Hanafis. At best, when it comes to identify-
ing potential individual influences, we can attempt to trace the origin of al-
Bukhari’s viewpoints by relating them to teachers who shared similar views
and occupied a significant position of respect in al-BukharTs eyes. Scholars
like al-Kawthari, Zafar Ahmad al-Tahanawi al-‘Uthmani, Muhammad ‘Abd
al-Rashid al-Nu‘mani, and Muhammad ‘Abd al-Halim al-Nu‘mani, for ex-
ample, have separately identified one to three specific teachers who poten-
tially influenced al-Bukharf’s attitude towards Aba Hanifah, including al-Hu-
maydi in Makkah and Nu‘aym b. Hammad al-Khuza ‘7 in Egypt. However,
al-Bukharf’s lengthy excursions amongst the great Ahl al-Hadith scholars
meant that he would have come across a large number of prominent scholar-
ly figures who considered themselves both legally and doctrinally opposed to
the “adherents of analytical reasoning”, or Ahl al-Ra’y, and the Hanafis in par-

ticular, who they often conveniently conflated with the Mu ‘tazilites.

Influential Teachers
Abii Bakr b. Abi Shaybah

One of the more prominent of al-Bukhari’s teachers who is renowned
for documenting a public censure of Aba Hanifah’s positions is the famed
Kiifan traditionist Abd Bakr b. Abi Shaybah (d. 235), who committed an
entire chapter of his Musannaf to the repudiation of one hundred and twen-
ty-five of Aba Hanifah’s supposed legal positions. Unlike al-Bukhari’s oth-
er teachers who held negative views of Abta Hanifah, Ibn Abi Shaybah was
a Kufan like Aba Hanifah and was born only a few years after his demise.
He must have thus been intimately familiar with Aba Hanifah’s school, po-
sitions, and students. Yet, some believe that Ibn Abi Shaybah must have
played a key role in al-Bukharf’s shifting attitude towards Aba Hanifah and
his school solely on the basis of the sheer length of his list of rebuttals.

122  al-Lalaka’i, Sharh Usil I‘tigad Ahl al-Sunnah wa al-Jama‘ah, 1:194; al-Dhahabi, Siyar
A‘lam al-Nubala’, 12:407.
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The hadith scholar and editor of Ibn Abi Shaybah’s Musannaf,
Muhammad ‘Awwamah al-Halabi, however, challenges the idea that Ibn
Ab1 Shaybal’s criticism of Aba Hanifah was born out of prejudice. ‘Aw-
wamah points out that Ibn Abi Shaybah actually transmits forty-two re-
ports through Abt Hanifah and mentions his positions in three different
places in the Musannaf. Furthermore, he does not criticize Aba Hanifah
for his position on the issue of the variability of faith in the chapter on
Iman, where he had ample opportunity to do so, since Aba Hanifah’s dis-
agreement with the Ahl al-Hadith on the issue was well-known. Accord-
ing to “Awwamabh, the more likely reason for the expansive list of conten-
tions and the devotion of an entire chapter to refuting Aba Hanifah is that
Ibn Abi Shaybah had observed a massive and widespread expansion of his
following and also the elevation of his followers to positions of author-
ity throughout the Muslim world. Appreciating its spread but also wary
of people emulating him on legal positions that Ibn Abi Shaybah believed
clearly contravened the hadith, he compiled the chapter to make people

aware of only those legal issues that they needed to be wary of.'*®

Interestingly, in comparing the manner and methodology of Aba Bakr
b. Abi Shaybah’s dispute with Aba Hanifah with al-BukharT’s, ‘Abd al-Ma-
jid Mahmud ‘Abd al-Majid concludes that the influence of another teacher,
Ishaq b. Rahawayh — who once was a committed defender of Hanafi posi-
tions but later adopted the way of the Ahl al-Hadith - must have been great-
er upon al-Bukhari than that of Ibn Abi Shaybah.'** He likely states this
because had al-Bukhari been significantly influenced by Ibn Abi Shaybah,
why would his list of rebuttals be so markedly shorter? He states that the
issues in which al-Bukhari refutes the Hanafis are far less than that of Ibn
Ab1 Shaybah because al-Bukhari reassessed many of his teacher’s criticisms
and found that Aba Hanifah’s positions on those issues were stronger, more

substantiated, and in agreement with other scholars.'*®

123 See the preface to volume 20 of ‘Awwamah’s edition of Musannaf Ibn Abi Shaybah,
20:5-7.
124 Ibid.

125 al-Maydani, Kashf al-Iltibas, 50. ‘Abd al-Majid also notes that al-Bukhari’s approach
differs from that of his teacher, Ibn Abi Shaybah, in that the al-Bukhari more ade-
quately presents the views and evidences of the Ahl al-Ra’y.
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Ishaq b. Rahawayh

Ishaq b. Ibrahim b. Makhlad, or Ishaq b. Rahawayh, began his academ-
ic career, like al-Bukhari, with legal training in his hometown under schol-
ars of the Hanafi school. In fact, one of Abii Hanifah’s most eminent stu-
dents, ‘Abd Allah b. al-Mubarak, resided in his hometown of Merv. Ishaq
studied under Ibn al-Mubarak and his companions before setting out on a
journey of knowledge that took him to Basrah, where he became attached
to ‘Abd al-Rahman b. Mahdi. Aba Bakr al-Khatib mentions that he traveled
to Iraq in the year 184 AH when he was twenty-three years of age.'*® It was
in the company of ‘Abd al-Rahman b. Mahdi, ‘Abd al-Rashid al-Nu‘mani
states, that Ishaq b. Rahawayh deviated from the figh of Aba Hanifah and
adopted a methodology in legal issues that is most akin to the way of the
Zahiris (literalists).'>” Aba Bakr Ahmad b. Muhammad al-Marwazi (d.
275) in Kitab al-Wara“ narrates that al-Qasim b. Muhammad narrated to
him that he heard Ishaq b. Rahawayh stating:

I was one of the adherents to analytical reasoning (ra’y). When
Iintended to set out for the hajj pilgrimage, I took up the works
of ‘Abd Allah b. al-Mubarak and extracted from them the hadith
that correspond to the opinions of Abt Hanifah. I was able to
get to approximately three hundred hadiths. I said (to myself):
“I will ask the shaykhs of ‘Abd Allah (b. al-Mubarak) about them
who are in the Hijaz and Iraq.” I believed that no one would ven-
ture to oppose Aba Hanifah. However, when I came to Basrah,
I sat with ‘Abd al-Rahman b. Mahdi. He said to me: “Where are
you from?” I said: “(I am) from the people of Marw.” He made a
supplication of mercy for Ibn al-Mubarak, as he loved him dear-
ly. He then said: “Do you know of any eulogy with which ‘Abd
Allah was eulogized?” I replied: “Yes, and then recited to him
the verses of Aba Tumaylah, Yahya b. Wadih al-Ansari... '** Ibn
Mahdi continued to weep for as long as I was reciting the verses

to him until I reached the verse:

126 al-Baghdadi, Tarikh Baghdad, 6:347.
127  al-Nu‘mani, al-Imam Ibn Majah,123.
128 For the sake of brevity, I have omitted the lengthy eulogy here.
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In the opinions of al-Nu ‘man you were proficient
(when you sought to attain the criterion of al-Nu ‘man).

He said to me then: “Be silent. You have corrupted the poem.” I
said: “There are excellent verses that follow.” He replied: “Leave
them be. You mention the narration of ‘Abd Allah from Abu
Hanifah amongst his virtues?! No error is known of his in the
lands of Iraq other than his narration from Aba Hanifah. I wish
that he had not narrated from him and that I could have sacri-
ficed the majority of my wealth for it”. I said: “O Aba Sa‘id, why
do you attack Aba Hanifah like this? Because of the claim that
he discusses using analytical reasoning? Verily Malik b. Anas,
al-Awza‘i, and Sufyan discuss using analytical reasoning! He
retorted: “You would associate Aba Hanifah with them?! In
knowledge, Abt Hanifah did not resemble anything but a soli-
tary, runaway camel (ndqah) that grazes in a barren valley while
all the other camels are in another valley.” Ishaq said: “I then in-
vestigated, (and found) that people in respect to Aba Hanifah

were opposed to what we were upon in Khurasan.”'?’

Despite his seniority, Ishaq was deeply impressed with al-Bukhart’s
acuity and perception and thus kept him close. Hashid b. Isma‘il reports
that he observed Ishaq b. Rahawayh on the masjid pulpit and al-Bukhari
was seated right next to him. While Ishaq was reading a hadith, al-Bukhart
rebuffed him. Ishaq accepted the correction, and then declared: “O com-
munity of adherents to the hadith! Look closely at this young man and
transcribe from him. Verily, if he was in the time of al-Hasan b. Abi al-Hasan
al-Basri he would have been in need of him due to his awareness of the ha-
dith and their rulings (figh).” Al-Bukhari also narrates an incident in which
Ishaq b. Rahawayh took al-BukharT’s Tarikh and brought it to the gover-
nor (amir) ‘Abd Allah b. Tahir, saying to him: “O governor! Should I not
show you some magic?” Ishaq was so impressed by al-BukharTs acumen

that when the latter once assisted him in answering a legal query about a

129 al-Marwazi, Kitab al-Wara‘, 131-135.
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person who made a pronouncement of divorce forgetfully, he prayed for

him, saying: “You have fortified me. May Allah fortify you.”'*°

Ishaq b. Rahawayh’s influence upon al-Bukhari is undoubtedly signif-
icant. It is Ishaq who is credited with suggesting to al-Bukhari that he com-
pose his Sahih. Al-Bukhari reports that he was once with Ishaq b. Rahawayh
when he said: “If only you gathered a concise work for the sound (sahih)
traditions of the Messenger of Allah, may Allah bless him and grant him
peace.” Al-Bukhari says: “That found a place in my heart, and so I began to

collect al-Jami* al-Sahih."*3!

‘Abd Allah b. al-Zubayr al-Humaydi

‘Abd Allah b. al-Zubayr al-Humaydi was a recognized authority in ha-
dith transmission from whom many masters of hadith transmitted hadith
despite his known prejudices against the champions of analytical reasoning
(ra’y). Al-Bukhari was clearly deeply influenced and impressed by al-Hu-
maydi. He commences his Sahih with al-Humaydr's hadith on intentions,
honoring him by making him the very first narrator mentioned in the en-
tire work. Although the other authors of the canonical hadith works trans-
mit through al-Humaydi sparingly - Muslim b. al-Hajjaj only in the preface

130 Ibn Hajar, Huda al-Sari, 676. Other scholars from the Ahl al-Hadith who are claimed
to have held negative views of Aba Hanifah or other scholars from Ahl al-Ra’y in-
clude: Sufyan al-Thawri (initially), Ayyib al-Sakhtiyani, Ibn al-Mubarak (allegedly
towards the end of his life), Ahmad b. Hanbal, ‘Abd Allih b. Numayr, Muslim b.
al-Hajjaj al-Qushayri, Aba Zur‘ah al-Rézi, al-Tirmidhi, al-Nasa’i, and Ibn Khuzay-
mah. Muslim, for example, labeled Aba Hanifah an “adherent to analytical reason-
ing (ra’y)” who was “confused in hadith (mudtarib) and did not have many sound
hadith” in his Kitab al-Kund, 31. At the least, some claim that they concurred in
discrediting Abu Hanifah as a narrator, including the editors and compilers of the
three-volume al-Jami‘ fi al-Jarh wa al-Ta‘dil: al-Sayyid Abu al-Ma‘ati al-Nari, Ibrahim
Muhammad al-Niri, Ahmad ‘Abd al-Razziq ‘Id, Ayman Ibrahim al-Zamili, and
Mahmiid Muhammad Khalil al-Sa‘idi (Beirut: ‘Alam al-Kutub 1412/1996). More
discussions of some of these attitudes and whether their attribution is established
or whether the attitudes are justified can be found in al-Nu‘mani’s al-Tmam Ibn Ma-
jah, 134-151 and in the preface to Muhammad Murtada al-Zabidi’s ‘Uqud al-Jawahir
al-Munifah fi Adillat Madhhab al-Imam Abi Hanifah by Muhammad al-‘Azazi (under
the subsection Mawqif al-Muhaddithin min al-Imam Abi Hanifah). 47-64.

131  Ibn Hajar, Huda al-Sari, 9.
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to his Sahih, Abu Dawad only thrice in his Sunan, and al-Nasa’i, al-Tir-
midhi, and Ibn Majah (according to one claim, in the tafsir chapter) all only
once - and that also on relatively less important topics, al-Bukhari transmits
through him profusely. According to Ibn Hajar’s count, his narrations in
Sahih al-Bukhari number seventy-five.'*> However, others have enumerat-

ed around ninety-five narrations through him.'*?

The extent of his antagonism towards Aba Hanifah can be gauged
by his commitment of an entire work to his refutation, called somewhere
Kitab al-Radd ‘ala Abi Hanifah (The Book in Refutation of Aba Hanifah),
and elsewhere al-Radd ‘ala Ahl al-Ahwa’ (The Refutation of the People of
Caprice) or al-Radd ‘ala al-Nu ‘man (The Refutation of al-Nu‘man)."** Ibn
Hibban mentions in his Kitab al-Majrihin'** that Muhammad b. Mansiir
al-Jiwar said: “I observed al-Humaydi reading from Kitab al-Radd ‘ala Abi
Hanifah (The Book in Refutation of Ab@ Hanifah) in the Sanctified Masjid.
He was saying: ‘Some people say such and such’ I asked: “Why not name
him?’ He replied: ‘I dislike mentioning him in the Sanctified Masjid.” More
egregious is what al-Khatib al-Baghdadi narrates from Hanbal b. Ishaq that,
“I heard al-Humaydi when he would allude to Aba Hanifah using the ag-
nomen Abi Jifah (Father of a Carcass) and he would make it articulate it
in the Sanctified Masjid with people all around him.”*3® Ya‘qib b. Sufyan
transmits a report in his Kitab al-Ma ‘rifah wa al-Tarikh in which al-Humay-
di states about some comments attributed to Aba Hanifah: “Whoever says

this has certainly committed disbelief”**”

132 Ibn Hajar, Tahdhib al-Tahdhib, 5:189.

133 Ahmad b. ‘Abd al-Rahman al-Suwayyan, al-Imam al-Humaydi wa Kitabuhu al-Mus-
nad, 46-53.

134 See al-Jarh wa al-Ta‘dil, 8:40.
135 Ibn Hibban, Kitab al-Majrithin, 3:70.

136  al-Baghdadi, Tarikh Baghdad, 13:407. It is due to al-Baghdadi’s uncritical transmis-
sion of such statements that al-Kawthari uses a much harsher tone in criticizing al-
Khatib and in defending Aba Hanifah in his Ta nib al-Khatib relative to his response
to Ibn Abi Shaybah in his al-Nukat al-Tarifah.

137 Ya‘qub b. Sufyan al-Fasawi, Kitab al-Ma ‘rifah wa al-Tarikh, 2:787-788.
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However, al-Kawthari crucially warns against blind acceptance of
al-Humaydi’s reports because he was known to be “extremely fanatical”
and was “a slanderer” who the likes of Muhammad b. ‘Abd Allah b. ‘Abd al-
Hakam judged to be false when it came to his comments on people.'** He
asserts in his Ta ’nib al-Khatib:

Despite his reliability in hadith, al-Humaydi was distinguished
for his excessive fanaticism and for (the people’s) abstention
from his statements (about others). When al-Shafi‘i requested
that he accompany him to Egypt due to his being a transmitter
of Ibn ‘Uyaynah he began to covet that he succeed al-Shafi‘i af-
ter his demise. Once he recognized that (al-Shafi‘i’'s) companions
would not approve of him due to his distance from legal compe-
tency, he related from al-Shafi‘i that the most deserving in his cir-
cle ofhis station was al-Buwayti. Thereupon, Muhammad b. ‘Abd
al-Hakam declared him false (kadhdhabahu), as someone like
Imam al-Shafi‘T would not have divulged a secret to some wan-
derer that he concealed from his own circle. If his opinion had
been to appoint al-Buwayti as his successor, he would certainly
have openly declared it in front of his circle so that they would not
differ after him. Al-Buwayti took upon himself to pay one thou-
sand dinars - and a thousand is a great portion - to reconcile the
hearts of the circle, as al-Hafiz Ibn Hajar narrates through him in
Tawali al-Ta nis - and bribes accomplish great feats. Al-Humaydi’s
inclination was with al-Buwayti due to their methodological simi-
larities and their remoteness from immersion in the intricacies of
law, as opposed to the likes of al-Muzani and Ibn ‘Abd al-Hakam.
If he were not a transmitter of Ibn ‘Uyaynah the people would
have dismissed him and his hadith transmissions due to the foul-

ness of his tongue and his intense fanaticism.'®®

According to ‘Abd al-Rashid al-Nu‘mani, al-Humaydi’s knowledge

can be measured by his own self-admission recorded by Aba Nu‘aym in his

138  al-Kawthari, Ta nib al-Khatib, 36, citing also al-Subki’s al-Tabagqat.
139 Ibid.
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Hilyat al-Awliya’ where he states that, “Aba Muhammad b. Abi Hatim nar-
rated to us that al-Humaydi’s copyist Aba Bakr b. Idris narrated to us that
al-Humaydi said: “We used to wish to be able to refute the People of Ana-
lytical Reasoning (ashab al-ra’y), but we were not able to master how to re-

fute them until al-Shafi‘T came and revealed it to us.”14°

Anwar Shah al-Kashmiri, commenting on al-Humaydi in his lectures
on Sahih al-Bukhari (transcribed under the title Fayd al-Bari in six volumes
by his student Muhammad Badr ‘Alam), states:

He was Imam al-Shafi‘T’s - may Allah the Exalted have mercy on
him - travel companion, a bearer of the banner of his school, and
an antagonist of Aba Hanifah - may Allah the Exalted have mer-
cy on him. Since al-Bukhari was one of his students, he emulat-
ed him also in his antagonism, as has been the habit of old, that
students emulate their teachers in their actions, manners, char-
acter, qualities, and stances. [As an example], al-Bukhari repro-
duces the story of the barber shaving Imam (Aba Hanifah’s) head
and his correction of him - when in fact here the imam’s (mean-
ing Aba Hanifah) perceptive faculties are (demonstrably) quite
sharp, as the issue of starting with the right side can possibly be
both from the perspective of the shaver or from the perspective
of the one being shaved; likewise, the issue of facing the giblah.
Al-Humaydi should bear in mind these aspects as well and ab-
stain from defamation in respect to that imam who the majority
of the ummah follows. For these reasons al-Bukhari does not doc-
ument any of (Imam Abd Hanifahs) virtues in any of his works,
because when (various statements of both) his virtues and deni-
gration reached him, and in his mind the denigrating statements
were more probable, he altogether disregarded the virtues. These
types of states (umiir) and conditions (‘awdrid) may befall a man
but it is not necessary for him to remain firm upon them, just as
if today you were to hear about the transgressions of a man and

resultantly become averse to them only to later become aware of

140  Abu Nu‘aym, Hilyat al-Awliya’, 9:96.
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their good qualities and so change your opinion of them and be-
gin to have affection for them. These types of states in people are
not those upon which they remain (necessarily) fixed; rather,

they are based on (capricious) reporting.'*!

Nu‘aym b. Hammad

Al-BukharT’s teacher who al-Tahanawi identifies as the potential
source of al-Bukhari’s deviation from the Hanafis is the ex-Jahmi Nu‘aym
b. Hammad al-Khuza‘1'*?, through whom al-Bukhari narrates in his al-
Tarikh al-Saghir that “al-Fazari narrated to us: He said that I was with Su-
fyan (al-Thawri) when the death of al-Nu‘man (meaning Aba Hanifah)
was announced, upon which he said, ‘All praise is for Allah. He was de-
stroying Islam one support at a time. No one has been born in Islam more
ominous than him”'** Defenders of Abi Hanifah identify two central
problems with Nu‘aym’s report: (1) the contradiction of the meaning of
the report with those that present Sufyan al-Thawri as a venerator of Aba
Hanifah, and (2) accusations against Nu‘aym b. Hammad as a weak nar-
rator and someone whose fanaticism against Aba Hanifah was so extreme

that he fabricated reports to slander him.

As for the problem of the meaning of the report, al-Kawthari states
that if the report is established from Sufyan al-Thawri, that isolated state-
ment would still “fall into the abyss of caprice and recklessness”'** He
further argues that the hadith inform us that evil omen (shu’m) exists
only in three things, and were it not exclusive to the three mentioned
in the hadith, and indeed Aba Hanifah was an evil omen, how would

al-Thawri know that there was no one more ominous than him and that

141  al-Kashmiri, Fayd al-Bari, 1:350-351. Aba Zur‘ah al-Razi mentions Abu Hanifah in
his work Asami al-Du‘afa (The Names of Weak Narrators), 338, and elsewhere proc-
laims that the Ahl al-Ra’y were tested with Aba Hanifah (uftutina bi Abi Hanifah),
that he would initially intend to defend him in the presence of Abu Hanifah’s antago-
nists like al-Humaydi until he was blessed by Allah to recognize the deviance of the
Ahl al-Ra’y. See al-Bardha i, from al-Jami fi al-Jarh wa al-Ta‘dil, 3:211-213.

142 al-Tahanawi, Qawa‘id fi ‘Ulim al-Hadith, 380.

143 al-Bukhari, al-Tarikh al-Saghir, 2:93.

144  al-Kawthari, Ta’nib al-Khatib, 48,72, and 111.
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he was the most ominous of evil omens?! Al-Kawthari remarks that it is

simply inconceivable that such a statement, so disastrous to the one who

stated it before anyone else, could originate in Sufyan al-Thawri. Moreo-

ver, the recognition of what is truly the most ominous of all evil omens in

this ummah can only be achieved through divine revelation, and the only

new revelation that exists today is satanic.'**

Zafar Ahmad al-Tahanawi mentions the aforementioned report of

Nu‘aym and then exclaims:

It is a grievous statement that comes out of their mouths: what they
say is nothing but falsehood! (Q 18:5). By Allah, after the Proph-
et and his Companions there was not born into Islam one more
fortunate and auspicious than al-Nu‘man Aba Hanifah. The
proof of this is evident in the extinction of the schools of his as-
sailants, and in the spread of the school (madhhab) of Abt Hani-
fah and its increase in fame day and night. And Allah and the be-
lievers have insisted on Abua Hanifah. In relation to this report,
I do not indict al-Bukhari for it, as he only narrated as he heard.
However, I do indict for it his shaykh (Nu‘aym b. Hammad) ...

Regarding this deflection of blame, however, one may ask why al-

Bukhari, given Abu Hanifah’s fame and renown in the Muslim world,

would have sufficed with such disparaging reports to describe the venera-

ble imam. Al-Tahanawi continues:

If we were to accept the soundness of what (Nu‘aym) narrated,
then (know also that) Sufyan is a contemporary of Abit Hanifah
and one of his peers, and his praise for the Imam (Aba Hanifah)
has also been mentioned, like his earlier mentioned statement:
“We were in front of Aba Hanifah like small birds/sparrows in
front of a falcon,” and that “he is the paramount leader of the
scholars” When the Imam (Aba Hanifah) visited him after his
brother’s death, (Sufyan al-Thawri) stood up for him and hon-
ored and venerated him and seated him in his own place, he said
to those who rebuked him for it: “This man holds a high rank in

145 Ibid.

—265 —



ikinci BOLOM | SAHiH-i BUHARI ILE [LGiLi MUHTELIF CALISMALAR

knowledge, and if I did not stand up for his knowledge I would
stand due to his seniority in age, and if I did not stand for his age
then for his god-wariness (wara ‘), and if I did not stand for his
god-wariness then for his jurisprudence (figh).”

It was earlier transmitted from al-Subki: “Attention is not paid to
al-Thawri or others’ critical statements regarding Aba Hanifah,
nor Ibn Abi Dhi’b or others’ (criticism) regarding Malik, nor Ibn
Ma‘in’s about al-Shafi‘i” due to it emerging from contemporane-

ousness, mutual dislike, and its like.'*¢

Of course, the more primary objection to Nu‘aym’s report is the status
of Nu‘aym himself. As a narrator, of hadith, Nu‘aym’s reliability in the eyes
of all six authors of the canonical collections was sufficient to merit trans-
mitting through him in their works. Al-Bukhari narrates directly through
him in his Sahih (see hadith numbers 3849 and 7189, although in the sec-
ond instance Nu‘aym’s report is being used as corroborative evidence),
Muslim narrates through him directly in the prolegomena (muqadda-
mah) to his Sahih, al-Nasa’1 narrates directly through him as well, and Abit
Dawid, al-Tirmidhi, and Ibn Majah all narrate through him through an in-
termediary. Al-Kawthari claims that these imams narrated through Nu‘aym
out of a desire to provide shorter chains of transmission and not due to
Nu‘aym’s reliability, as is the habit of the traditionists when they know that
longer and more reliable chains are in vogue and thus the shorter, weaker
chains are tolerable. Yet even the fierce advocate and academic defender of
Abu Hanifah, both his theological and legal positions, Abu Ja‘far Ahmad
b. Muhammad al-Tahawi (d. 321/933) narrates through Nu‘aym b. Ham-

mad in his Sharh Ma‘ani al-Athar, if even secondarily'*’.

146 al-Tahanawi al-‘Uthmani, Zafar Ahmad. Al-Imam Abi Hanifah wa Ashabuhu al-
Muhaddithin or Inja’ al-Watan, 32-33.

147 Meaning that he uses reports transmitted by Nu‘aym as supportive evidence and
not as primary evidence. I was unable to find a report of Nu‘aym b. Hammad that
was relied upon as primary evidence by al-Tahawi in his Sharh Ma‘ani al-Athar. Al-
Kashmiri points out in Fayd al-Bari 1:34S that it is not true that al-Bukhari narrates
through him only for corroboration and providing supportive evidence and not pri-
marily, as understood from his notice in the Mizan al-I‘tidal. In fact, al-Bukhari nar-
rates through him as a primary evidence in Bab fadl istigbal al-qiblah (The Chapter of
the Virtue of Facing the Qiblah) and in another place as well.
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The plethora of judgments by the narrator critics on Nu‘aym b. Ham-
mad al-Khuza are conflicting. Ahmad b. Hanbal considered him to be
“amongst the reliable narrators” (kdna min al-thigat), but also that he was
Abu ‘Tsmah’s scribe and that Abu ‘Ismah - who was not strong in hadith
transmission - would narrate disclaimed reports (mandakir)."*® Al-‘Tjli sim-
ilarly judged him to be reliable (thigah), and Aba Hatim al-Razi declared
him to be trustworthy (sadiiq). Although Yahya b. Ma‘in is reported to have
called him reliable (thigah) and even transmits through him, it is also report-
ed that he declared him feeble as a narrator (layyanahu fi al-riwdyah) and that
he narrated from other than reliable narrators (min ghayr al-thigat).*** More
specifically, Ibn Ma‘in said about him, “Nu‘aym b. Hammad is trustwor-
thy, reliable, and sound. I am the most knowledgeable of people regarding
him. He was my companion in Basra... except that he would have delusions
about something and then make mistakes in it. As for him (as a person), he
was from the trustworthy people.” Al-Nasi’i considered him weak (da‘if)
in his al-Du‘afa’ wa al-Matriikin and al-Hafiz Aba ‘Ali al-Naysabari men-
tions that he heard al-Nasa’i once mentioning Nu‘aym b. Hammad'’s virtues
and his preeminence in knowledge, divine gnosis (ma ‘rifah), and in the tra-
ditions (sunan). Then he was asked about the acceptability of his reports, to
which he responded, “His isolated transmissions from the well-recognized
imams are profuse, in a profuse number of reports."*® He thus reached the
point of those who are not considered authoritative.” In his al-Kamil, Ibn
‘Adi enumerates a number of Nu‘aym’s problematic reports and then states,
“The majority of his rejected reports are those that I have mentioned, and
I hope that the remainder of his reports are sound.”**" Ibn Hajar defends
Nu‘aym in his Tahdhib al-Tahdhib by stating, “As for Nu‘aym, his probity
and trustworthiness have been established, although his reports have well-
known errors. Al-Daraqutni said about him, ‘An imam of the sunnah. Abun-

dantly mistaken” Aba Ahmad al-Hakim said, ‘He is sometimes contradicted

148  al-Jami‘li ‘Ulim Imam Ahmad.
149 Ibn ‘Adi, al-Kamil, 8:251-252; al-Mizzi, Tahdhib al-Kamal, 29:469.

150  Excessive anomalies in reporting from recognized shaykhs, where no corroborative
report can be found from the shaykh’s other students, is considered damaging to a
narrator’s reliability.

151 Ibn ‘Adi, al-Kamil, 7:16-19.
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in some of his reports. Ibn ‘Adi proceeded to track that which he erred in.
This is the final decision on him.”*** Al-Mu‘allimi argues that the reason for
his profuse errors was the fact that he narrated so many reports, and from
so many shaykhs - both reliable and weak - and that he relied on his memo-
ry in transmitting from them. It is possible, he suggests, that Nu‘aym would
occasionally confuse his narrations from his reliable shaykhs with those he
had heard from weak ones.'*?

The most injurious comments on Nu‘aym b. Hammad are those of
the narrator critics Ibn Hammad al-Dilabi (224-310/839-923) and Aba
al-Fath al-Azdi (d. 374/984) both of whom claimed that Nu‘aym “would
falsify reports to bolster the sunnah and stories in denigration of Aba Hani-
fah, all of which are false”*>* Ibn ‘Adi narrates al-Dalabi’s indictment, stat-
ing, “Ibn Hammad - meaning al-Dilabi - said to us... ‘Al-Nasa’1 said, ‘(He
is) weak’ Others said, ‘He would falsify reports to bolster the sunnah and
stories in denigration (mathalib) of Aba Hanifah, all of which are false.”***
Responding to this profound allegation, one that far exceeds the popular
charges of simply narrating rejected reports (manakir) in error, Ibn ‘Adi of-
fers his own indictment of Ibn Hammad al-Dualabi, claiming that he is sus-
pect in what he relates regarding Nu‘aym due to Ibn Hammad’s unyielding-
ness in support of the Ahl al-Ra’y."*¢ To this, Ibn Hajar responds, “Far be it
that al-Dalabi be suspect! The issue, rather, is with his shaykh from whom
he transmits that (indictment), for he is unknown and suspect.” Ibn Hajar
similarly defends Abu al-Fath al-AzdT’s statement on Nu‘aym, which reads
nearly identical to al-Dalabi’s: “They said, ‘He would falsify reports to bol-

ster the sunnah and forged (muzawwarah) stories in denigration (thalb) of

152 Ibn Hajar, Tahdhib al-Tahdhib, 10:463.

153 Al-Mu‘allimi, al-Tankil, 1:829.

154  al-Dhahabi, Mizan al-I‘tidal, 7:41; Ibn Hajar, Tahdhib al-Tahdhib, 10:462-463. The
close similarity of al-Azdr’s vitiation with that attributed to al-Dalabi leads some to
believe that al-Azdi is simply reproducing al-Dulabi’s comments on Nu‘aym rather
than independently discrediting him. Additionally, al-Dhahabi criticizes al-Azdi for
his weakening a body of narrators without evidence, narrators whom others conside-

red reliable, as well as for his excessiveness in discrediting narrators, some whom no
one had criticized before him (Siyar A ‘lam al-Nubala’, 16:347-348)

1585 Ibn Hajar, Tahdhib al-Tahdhib, 10:462-463.
156 Ibid.
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Abu Hanifah, all of which are false” Ibn Hajar states here as well that the
problem is not with al-Azdi but with the unknown source to which al-Azdi
attributes the indictment. He states, “Similarly (unknown and suspect) is
the one from who al-Azdi transmits through his statement, “They said...’
There is no probative force in any of that due to the absence of knowledge
of the source of the statement.”">’

Muhammad ‘Abd al-Rashid al-Nu‘mani similarly disagrees with Ibn
‘Adr’s indictment of al-Dalabi, but after relating Ibn Hajar’s aforemen-
tioned defense and subsequent invalidation of al-Dalabi’s source, he also

protests Ibn Hajar’s solution. Al-Nu‘mani states:

Ibn ‘Adi reproaches al-Dilabi for his own malady (yarmi al-
Dilabi bi-da’i nafsihi). Al-Dilabi and al-Azdi are both imams of
narrator indictment and validation (al-jarh wa al-ta‘dil). Let it
suffice you to know about them that they are transmitting from
their shaykhs, and how can it be suspected that they would ac-
cuse a reliable narrator with a statement of someone who is not
well-acquainted with these affairs? Hence, on this issue, we will
consider Ibn Hajar’s accusation of their shaykhs while he admits
a lack of knowledge (of who they are) as one of his well-recog-
nized cases of disregard due to a psychological demand (hajah fi

al-nafs). May Allah protect us from compliance with caprice.

There can be no doubt that Nu‘aym’s indictment (jarh) can-
not be mitigated by Ibn Hajar’s apology. Perhaps the lies that
Nu‘aym forwarded about Aba Hanifah, the imam, did not reach
Ibn Hajar’s ears, because of which he offered this apology.'®

After citing the deprecating statements that Nu‘aym forwards about
Abu Hanifah, al-Nu‘mani invokes the authority of Ibn Hajar’s renowned
student, the Shafi‘i hadith master and eminent historian, Shams al-Din al-
Sakhawi (d. 902/1497), to warn against imitating al-Bukhari on this issue.
In his al-I‘lan bi-al-Tawbikh, al-Sakhawi states:

157 Ibid.
158  Al-Nu‘mani, Al-Imam Ibn Majah, 98.
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And connected to that (in the need to either interpret them or
avoid their mention) is what transpired between the imams, par-
ticularly between adversaries in debate and scholastic arguments.
Regarding the statemetents about the imams who are followed that
al-Hafiz Aba al-Shaykh Ibn Hayyan cites in his Kitab al-Sunnah, as
well as al-Hafiz Aba Ahmad Ibn ‘Adi in his al-Kamil, al-Hafiz Aba
Bakr al-Khatib in Tarikh Baghdad, and others before them, such
as Ibn Abi Shaybah in his al-Musannaf, al-Bukhari, and al-Nasa’i,
- which I deemed them to be above mentioning such things - it
is necessary to abstain from following their example even though

they are mujtahids and their intentions were beautiful.">

In his insightful lectures on Sahih al-Bukhari, al-Kashmirl offers the
following conciliatory comments on Nu‘aym b. Hammad after relaying his

impugnment as someone who falsified reports (kana yuzawwiru) about
Abu Hanifah:

It is said that falsification (tazwir) (here) connotes carelessness,
not that he himself falsified. There is no doubt that he was an-
tagonistic to Aba Hanifah, may Allah Exalted have mercy on
him. This is because he was the clerk and scribe for al-Qadi
Aba Muti‘ al-Balkhi, the student of the Imam (Aba Hanifah).'¢°
He once divulged a matter to him for some reason and then lat-
er began accusing him of being a Jahmi. It was due to such things
that al-Bukhari [deviated and said]: “Muhammad b. al-Hasan is
a Jahm’, despite the fact that Muhammad b. al-Hasan used to re-
fute al-Jahm (b. Safwén) and used to state, “The istiwa’ upon the
‘arsh is soundly established (sahih), and whoever contradicts
(this) is a Jahmi’, as can be found in al-Fath (Fath al-Bari). In
Ibn al-Humam’s al-Musdayarah it is mentioned that Aba Hanifah

159 Al-I‘lan bi al-Tawbikh, the al-Qudsi print (Damascus, 1349/1931), 6.

160 Ahmad b. Hanbal mentions that Nu‘aym was a scribe for Aba ‘Ismah Nah b. Abi
Maryam, the zealous adversary of the Jahmis and other followers of caprice. Nu‘aym
learned from him. Salih b. Mismar also reports that the heard Nu‘aym b. Hammad
saying, “I was myself a Jahmi, and that is why I am well-acquainted with their dis-
course. When I started to pursue hadith, I recognized that their issue stems from the
denial of Allah’s attributes (ta‘til).” See al-Dhahabi’s Siyar A ‘lam al-Nubala’, 10:597.
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used to debate with Jahm, and elsewhere it is mentioned that he
said, “Leave me, O heretic (kdfir)”. How astonishing, how they
can discredit us as being Jahmiyyah? Allah alone is the one from

whom assistance is sought!

As al-Kashmiri points out, even if Nu‘aym can be absolved of inten-
tional falsification of defamatory reports about Aba Hanifah, his antago-
nism is nevertheless not in doubt. As al-‘Abbas b. Mus‘ab states, “Nu‘aym
b. Hammad al-Faridi produced books in refutation of Aba Hanifah and op-
posed Muhammad b. al-Hasan. He produced thirteen books in refutation of

the Jahmis and was the most knowledgeable of people in inheritance law.”¢"

Abu Ghuddah disagrees with the identification of Nu‘aym b. Ham-
mad as a fabricator of lies against Aba Hanifah and hence also al-BukharT’s
interaction with Nu‘aym as a possible cause of al-BukharT’s deviation from
Abu Hanifah, citing the various validations of Nu‘aym in al-DhahabT’s bi-
ographical notice in Siyar A‘lam al-Nubala’ and in Ibn Hajar al-‘AsqalanT’s
Tahdhib al-Tahdhib. Instead, he prefers what his teacher Muhammad Zahid
al-Kawthari identifies as a cause for al-BukharT’s partiality in his notes on
al-Hazimf’s Shurit al-A’immah al-Khamsah*®* and in his Husn al-Taqadi fi

Sirat al-Tmam Abi Yisuf al-Qadi*®*, the summary of which follows:

Al-Bukhari had looked into analytical reasoning (ra’y) and had
gained legal proficiency (tafagqaha) under the Ahl al-Ra’y ju-
rists of Bukhara. Amongst his first teachers, before his journeys,
was Aba Hafs al-Kabir, who is Ahmad b. Hafs b. Zibrigan al-‘Ijli
al-Bukhart. In al-Khatib’s Tarikh Baghdad 7:2 it is (mentioned)
that al-Bukhari memorized the works of Ibn al-Mubarak and the
works of Waki® and became well-acquainted with the discourses

of them - meaning the legal discourse (figh) of the Ahlal-Ra’y"%*

161 al-Dhahabi, Siyar A ‘lam al-Nubala’, 10:599.
162  al-Hazimi, Shurit al-A’immah al-Khamsah, 56.
163  al-Kawthari, Husn al-Taqadi, 86-89.

164 Al-Kawthari addresses the use of the label “Ahl al-Ra’y” as both a pejorative and as a
compliment when referring to the Hanafis in his preface to al-Zayla‘T's Nasb al-Rayah,
published as an independent booklet with the title Figh Ahl al-‘Iraq wa Hadithuhum.
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- when he was sixteen years old. In (al-Khatib’s Tarikh) also 2:11
it is (mentioned) that al-Bukhari heard Jami‘ Sufyan al-Thawri
from this same Abt Hafs al-Kabir, and he (al-Khatib) mentions
a story which testifies to al-BukharT’s excellence in memory fac-

ulties when he was a youth.

When al-Bukhari set out on his journeys and then returned to
Bukhara, the scholars of his city began to envy him - the situa-
tion of everyone who travels for knowledge and then returns to
his people with an abundance of it - until they pounced on him
for alegal judgment (fatwa) that he had erred in. As a result of it,
they expelled him from Bukhara. Aba Hafs al-Saghir - the son of
Abi Hafs al-Kabir - is the one responsible (sahib al-gissah) for
the expulsion of al-Bukhari from Bukhara.

When they expelled him from Bukhara due to that legal judg-
ment, he turned against them, and what transpired between
them and him transpired, just as had similarly previously tran-
spired with al-Bukhari with the traditionists in Nishapur. Conse-
quently, he began to exhibit some harshness towards them in his
books,'% which are like the effusions of one affected with a pec-
toral ailment (nafthat masdir), in that arguments are not estab-
lished by them, and clemency for them is hoped for him and for
them. May Allah Exalted pardon them.'¢

165

166

In it, he both rejects the use of the term as a pejorative and accepts its use as a com-
pliment when meant to highlight the excellence and even superiority of the Hanafis
amongst the jurists in the utilization of sound analytical reasoning.

Given that some of these books were authored early on in al-Bukhari’s post-rihlah ac-
ademic career, these evidences of harshness would only be properly associated with
his expulsion from Bukhara if they were later inserted into his works, during one of
his revisions of his books. This is somewhat plausible, given that it is documented
that he revised his works thrice, but unlikely, as will be demonstrated under the dis-
cussion of his expulsions from Bukhara.

See al-Kawtharfi’s notes on al-Hazimi'’s Shuriit al-A’immah al-Khamsah, 56, and al-Ka-
wthari’s Husn al-Taqadi fi Sirat al-Tmam Abi Yisuf al-Qadi, 86-89. The summary of
his discussions can be found in Aba Ghuddah’s marginal notes on Ibn ‘Abd al-Barr’s
al-Intiga’, 277-278.
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Isma‘il b. Ar‘arah

In his al-Tarikh al-Saghir, Imam al-Bukhari narrates: “I heard Isma‘il
b. ‘Ar‘arah stating, ‘Aba Hanifah said that a woman of Jahm came to us
here and educated (addabat) our women™®” Since al-Bukhari transmits
the report with the wording “I heard” it is evident that the transmission
through Isma‘il b. ‘Ar‘arah is direct and thus Isma‘il is to be counted as
one of al-BukharT’s teachers. It is far more difficult to prove that Isma‘il
could have heard the statement that he attributes to Aba Hanifah directly,
due both to the wording of the report, which gives no phrasing of direct
transmission, and to the fact that we know little about Isma‘il b. ‘Ar‘a-
rah beyond his name, the city to which he belonged, and some family re-
lations. Al-Bukhari’s purpose in transmitting the report is also unclear. It
may be speculated that his intention in transmitting the report is meant
to reinforce the popular notion in Ahl al-Hadith circles that Aba Hanifah
was influenced by the teachings and pseudo-rationalism of the theologi-
cal recusant Jahm b. Safwan.'®

Al-Kawthari, discussing al-Khatib al-Baghdadr’s transmission of the
report in his Tarikh Madinat al-Salam (more commonly known as Tarikh
Baghdad), highlights the weakness of Isma ‘il b. ‘Ar‘arah’s report due to two
main flaws: (1) the disconnected chain between Isma‘il b. ‘Ar‘arah and
Abi Hanifah, and (2) because Isma‘il’s standing as a narrator is entirely
unknown (which is a significant cause of aspersion in a report in the eyes
of hadith scholars). Al-Bukhari himself, al-Kawthari notes, makes no bio-
graphical mention of him in his al-Tarikh al-Kabir nor in any of his other
prosopographical works, and given that Aba Hanifah is significantly ante-
cedent to any of al-BukharT’s direct teachers, including Isma‘il b. ‘Ar‘arah,
the report must be assumed to be broken-chained. Moreover, al-Kawtharl
states that none of the early nor later prosopographical literature turns up
any mention of him except what we find in ‘Abd Allah b. Ahmad b. Hanbal’s

167  al-Bukhari, al-Tarikh al-Saghir, 2:31.

168 Such a notion can be found in a number of reports that circulated in the circles of the
traditionists, such as the report recorded in Ya‘qub b. Sufyan al-Fasawi’s al-Ma ‘rifah
wa al-Tarikh (2:782) in which he claims that Sa‘id b. Muslim once asked Aba Yasuf,
Abu Hanifah’s prominent student, whether Aba Hanifah was a Jahmi, which he alle-
gedly affirmed, and then asked if he was a Murji’i, which he also allegedly affirmed,
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Kitab al-Sunnah that he was Basran and a contemporary of ‘Abbas b. ‘Abd
al-‘Azim al-‘Anbari. Al-Kawthari observes that this scant information is
woefully inadequate in resolving Isma‘il’s obscure status as a reliable narra-
tor given also that none of the authors of the canonical hadith works trans-
mit through him. Al-Kawthari complains that the rigor normally exercised
by traditionists when dealing with such reports - and the implication here
is that al-Bukhari is also one of them - is inexplicably abandoned when a re-
port denigrates the status of Aba Hanifah, a perceived adversary of the Ahl
al-Hadith. He protests:

How strange is it that in the view of the transmitters (of hadith)
the verdict on (reports and narrators characterized by) broken
chains, inaccuracy, accusations of lying, unknown identity or
status as a narrator, and theological innovation, is to reject the
report except when the report involves the defamation of Aba
Hanifah, who half of the ummabh - rather, two thirds - has adopt-
ed as an imam in Allah’s faith without interruption over the gen-
erations despite the fabrications of ignoramuses devoid of intel-
ligence. Only (in the defamation of Abi Hanifah) is it that the
whole lot of reports are accepted with all their faults. We ask Al-
lah the Glorified to distance us from following caprice.'®

The Yemeni hadith scholar and prolific editor ‘Abd al-Rahman b.
Yahya al-Mu‘allimi (1313-1386/1896-1966) offers a unique response to
al-KawtharT’s critique of Isma‘il’s report in his acerbic two-volume rebut-
tal of the latter’s Ta’nib al-Khatib ‘ala ma Saqahu fi Tarjamati Abi Hanifah
min al-Akadhib (Rebuking al-Khatib for Citing Lies in His Biography of
Abi Hanifah) entitled al-Tankil lima Warada fi Ta’nib al-Kawthari min al-
Abatil (The Exemplary Punishment for the Falsehoods Cited in al-Kaw-

thari’s Ta’nib).'”® In it, al-Mu‘allimi attempts to resolve the problem of the

169  al-Kawthari, Ta’nib al-Khatib, 48.

170  Contemporary non-madhhabists consider al-Mu‘allimi’s al-Tankil as arguably the
most authoritative rebuttal of al-Kawthari and his alleged censure of some early
traditionists. Though al-Mu‘allimi’s self-proclaimed intentions were to defend the
traditionists and al-Khatib al-Baghdadi from al-KawtharTs criticism rather than to
disparage Abu Hanifah, al-Tankil nevertheless serves as a relentless defence of Aba
Hanifah’s disparagers.
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report’s apparent broken chain by proposing the possibility that Isma‘il b.
‘Ar‘arah could have heard statements from Aba Hanifah directly. He cites
Ibn Makala’s entry on “al-Birind” in his al-Tkmal'”* in which it is mentioned
that ‘Ar‘arah b. al-Birind b. al-Nu‘man b. ‘Abd Allah'”* (110-193/728-
809) had three sons named Muhammad (138-212 or 213/755 or 756-828
or 829)'7%, Sulayman, and Isma‘il. Al-Muallimi argues that since the Bas-
ran ‘Ar‘arah was born in the year 110 AH and died in 193 AH, it is histori-
cally possible - even if not explicitly established - that his son Isma‘il could
have met Aba Hanifah, who passed away in the year 150 AH.'”* The same
Isma ‘il could have then lived long enough to have also met al-Bukhari who
was born in 194 AH. This identification of Isma‘il b. ‘Ar‘arah as ‘Ar‘arah
b. al-Birind’s son and Muhammad b. ‘Ar‘arah’s brother is further support-
ed by the well-documented fact that Muhammad was one of al-Bukhari’s

171 Ibn Makala, al-Tkmal, 1:252.

172 'The second edition of the book published in 1406/1986 by al-Maktab al-Islami
with the notes of Muhammad Nasir al-Din al-Albani, Zuhayr al-Shawish, and ‘Abd
al-Razzaq Hamzah repeats a typographical error that replaces the name “‘Ar‘arah
b. al-Birand” with ““Urwah b. al-Birand” twice. Unfortunately, this edition is replete
with typographical errors and is far inferior to the more recently published edition
with the edits of ‘Ali b. Muhammad al-‘Imran and Muhammad Ajmal al-Islahi by
Dar ‘Alam al-Fawa’id as part of the larger anthology of al-Mu‘allimi’s works entitled
Athar al-Shaykh al-‘Allamah ‘Abd al-Rahman b. Yahya al-Mu ‘allimi.

173 Abu ‘Amr Muhammad b. ‘Ar‘arah b. al-Birind is a recognized narrator of hadith and
the father of Ibrahim b. Muhammad b. ‘Ar‘arah, also a recognized narrator some-
times referred to simply as Ibrahim b. ‘Ar‘arah (see, for example, Isma‘il b. Siddiq b.
‘Anbasah’s biographical notice in Ibn Abi Hatim’s al-Jarh wa al-Ta ‘dil). Muhammad
took hadith from the likes of Shu‘bah and ‘Umar b. Abi Za’idah. Many scholars of
‘Iraq including his son Ibrahim narrate through him, as well as al-Bukhari, who trans-
mits from him in his Sahih (in Kitab al-Tman, al-Salat, and al-Jihad).

174  ‘Ar‘arah had his son Muhammad at around the age of 28, as Ibn Hibban records in
his al-Thigat that Muhammad passed away in Shawwal of the year 213 AH and was
seventy five years old at the time. That would place Muhammad'’s date of birth at 138
AH. He would have been 12 years old when Abu Hanifah passed away. Although we
don’t know if his brother Isma‘il was younger or older, it seems possible that even if
he was younger he may have been old enough to comprehend and accurately trans-
mit what he heard from scholars like Aba Hanifah. That his father had Isma ‘il before
the age of 28 is also plausible, making the direct transmission of Isma‘il from Aba
Hanifah even more tenable. What remains is the problem that al-Bukhari considers
areport sound only when there is proof of a narrator meeting (liga’) and interacting
with their purported source, not simply the possibility of having met because they
were contemporaneous (mu‘dsarah). In this case, all that al-Mu‘allimi has proven is
the possibility of contemporaneousness (mu‘dsarah) but can give no definitive evi-
dence of contemporaneousness itself.
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Basran teachers,'”® and that al-Bukhari appears to have traveled to Basra
when he was quite young. His copyist al-Warragq states, “I heard Hashid b.
Isma‘il and another saying that Aba ‘Abd Allah al-Bukhari used to frequent
with us the scholars (mashayikh) of al-Basrah when he was but a young boy
(ghulam)...”"”® However, al-Warraq also quotes them as saying that the
people of knowledge of al-Basrah ran after him in pursuit of hadith when
he was but a young man (shabb) until they were able to subdue him, mak-
ing him sit on the pathway. Thousands would gather around him, most of
whom were those (knowledge) was transcribed (meaning they were them-
selves scholars from whom the people would transcribe knowledge), and
he was but a young man (shabb) (at the time) whose facial hair had not
emerged.'”” In either case, al-Mu‘allimi’s defense of the report is effective
only in establishing a plausibility of contemporaneousness between Isma ‘il
b. ‘Ar‘arah and Aba Hanifah, and provides no definitive proof of contem-
poraneousness nor proof of interaction (thubiit al-liga’) that would make

direct transmission more plausible.

Beyond the issue of the disconnectedness of the report’s chain,
al-Mu‘allimi is left with arguably the more significant issue that al-Kaw-
thari identifies in the report: Isma‘il's obscure status as a narrator (jahalat
al-wasf). Addressing this problem, al-Mu‘allimi invokes a contentious
guideline that one must assume that al-Bukhari does not transmit reports
from anyone who is not trustworthy (sadiig) and who cannot distinguish

between sound and weak reports.'”® In citing this guideline, al-Mu‘allimi

175  Muhammad b. ‘Ar‘arah is a recognized narrator of hadith and the father of the nar-
rator Ibrahim b. Muhammad b. ‘Ar‘arah, sometimes referred to simply as Ibrahim
b. ‘Ar‘arah. See, for example, the entry on Isma‘il b. Siddiq b. ‘Anbasah in Ibn Abi
Hatim’s al-Jarh wa al-Ta‘dil.

176 al-Baghdadi, Tarikh Baghdad, 2:14-15; al-Dhahabi, Siyar, 12:408.

177  al-Dhahabi, Siyar, 12:408.

178  Critical scholars take issue with this principle when it comes to reports transmit-
ted by al-Bukhari outside of his Sahih where he appears to show more lenience
in the acceptance of reports and narrators. See, for example, his transmission of
reports through weak narrators in his al-Adab al-Mufrad and in his various Tarikh
works, which al-Kawthari highlights when he warns from treating al-BukharT’s ci-
tations inside the Sahth as equivalent to those outside of it. Note, however, that
al-Bukhari may also narrate weak narrations secondarily in his Sahih, such as the
broken-chained (mursal) reports of Ibn Shihab al-Zuhri, which he appears to men-
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does not differentiate between al-BukharTs methodology of transmission

in his Sahih and in his various Tarikh works, or satisfactorily address al-Ka-

wtharT’s following claim:

As for al-Bukhari’s books on narrator biographies (rijal), their
reliability is not like the reliability of al-Jami‘ al-Sahih, as the
analysis of their narrator chains (asanid) is the sole means of the
recognizing (the credibility of) their contents.'”” Hence, when
you see him transmitting from Nu‘aym b. Hammad, recall the
statement of al-Dalabi and Abu al-Fath al-Azdi. When you see
him transmitting from al-Humaydji, recall the words of Muham-
mad b. ‘Abd Allah b. ‘Abd al-Hakam regarding him. When you
find him transmitting from Isma‘il b. ‘Ar‘arah, search for him
and in the prosopographical dictionaries (kutub al-rijal) while

1
’S 80

noting the broken-chained state of al-Humaydi’s'®” report as

- (=

well as that of Isma‘il’s report. Likewise one should handle (al-

Bukhari’s) remaining works.”*®!

Al-Kawthari here advocates for a more critical and sophisticated read-

ing of al-BukharTs works than al-Mu‘allimi is willing to embrace. Instead

of conflating al-BukharTs meticulous and precautious methodology of

transmission in his al-Jami‘ al-Sahih with his other works, which al-Mu‘al-

limi here appears to do, al-Kawthari challenges the very presumption that

179

180

181

tion in passing and without vouching for their soundness. See, for example, the in-
cident in Kitab al-Ta’bir on the Messenger of Allah (may Allah bless him and grant
him peace) allegedly attempting to fling himself off a cliff. See ‘Awwamah’s Dirdsat
al-Kashif li-lI-Imam al-Hafiz al-Dhahabi, 1:199-200. For a detailed discussion and
refutation of the notion that the Prophet, may Allah bless him and grant him peace,
attempted to take his own life, see also Jamil Halim’s Lata if al-Tanbihat ‘ala Ba‘d
ma fi Sahihay al-Bukhari wa Muslim min al-Riwayat.

al-Bukhari is reported to have written and reviewed his works thrice. That means that
he had multiple opportunities to add to and rectify his entries.

al-Humaydi is ‘Abd Allah b. al-Zubayr b. ‘Isa b. ‘Ubayd Allah b. Usamabh, the re-
nowned imam, master of hadith and law, a transmitter from the likes of Ibrahim b.
Sa‘d, Fudaylb. ‘Iyad, Sufyan b. ‘Uyaynah (from whom he narrates abundantly), ‘Abd
al-‘Aziz b. ‘Abd al-Samad al-‘Ammi, ‘Abd al-‘Aziz b. Abi Hazim, al-Walid b. Muslim,
Marwan b. Mu‘awiyah, Waki, al-Shafi‘, and others.

al-Kawthari. Figh Ahl al-‘Iraq wa Hadithuhum, 79-80.
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al-Bukhari only narrates from reliable narrators due to the examples of
these teachers who transmit dubious reports about Aba Hanifah. Still, to
al-Mu‘allimi, it is perfectly possible that a narrator is reliable but due to
their infrequency in narrating reports, the historians and biographers paid
little attention to them and the authors of the six canonical hadith collec-
tions may have simply found no need to transmit through them.'®* Thus,
Isma‘il’s credibility as a narrator cannot be judged solely on the basis of
the absence of his mention in the major hadith collections and the main

prosopographical dictionaries.

Expulsion From Bukhara

Besides the influence of his teachers and the attendant circumstances
of al-BukharT’s time, some scholars suggest that more personal circumstanc-
es and incidents may have contributed to his deviation from the Hanafis.
Al-Kawthari and ‘Abd al-Rashid al-Nu‘mani both reference al-Bukhari’s
expulsion from his hometown as an important factor to consider. Howev-
er, al-Kawthari, like most of the biographers of al-Bukhari, cites only one
known expulsion in his notes on al-Hazimi’s Shurit al-A’immah and in his

Husn al-Taqadi, where he states:

When al-Bukhari set out on his journeys and then returned to
Bukhara, the scholars of his city began to envy him - the situa-
tion of everyone who travels for knowledge and then returns to
his people with an abundance of it - until they pounced on him
for a legal judgment (fatwa) that he had erred in. As a result of
it, they expelled him from Bukhara. Aba Hafs al-Saghir - the son
of Aba Hafs al-Kabir - is the one responsible (sahib al-gissah) for
the expulsion of al-Bukhar from Bukhara.

When they expelled him from Bukhara due to that legal judg-
ment, he turned against them, and what transpired between
them and him transpired, just as had similarly previously tran-
spired with al-Bukhari with the traditionists in Nishapur. Con-

sequently, he began to exhibit some harshness towards them in

182 For more details on this phenomenon, see al-Mu‘allimi’s defense of Ibrahim b.
Shammas in his al-Tankil, 1:155-156.
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his books,'®® which are like the effusions of one affected with a
pectoral ailment (nafthat masdiir), in that arguments are not es-
tablished by them, and clemency for them is hoped for him and
for them. May Allah Exalted pardon them.'®*

Al-Nu‘mani, on the other hand, gives a narrative of multiple expul-
sions in his far more detailed exposition of the alleged events in his mar-
ginal notes on Muhammad Mu‘in b. Muhammad al-Amin al-Sindi’s (d.
1161/1748) Dirasat al-Labib fi al-Uswat al-Hasanah bi-l-Habib (The Study
of the Intelligent One on the Excellent Example of the Beloved):

When he returned to Bukhara from those travels he began to is-
sue fatwds but was forbidden (from doing so) by Aba Hafs, may
Allah grant him mercy, who said: “You are not qualified for it”
He was more knowledgeable of his qualifications for it, for he
was his shaykh and educator. Even though al-Bukhari had loo-
ked somewhat into analytical reasoning and had memorized the
works of Ibn al-Mubarak and Waki‘, he did not have the juridi-
cal prowess (figh) like that of the critical imams and the doctors
of legal reasoning and the people of meticulousness in it. He had
but acquired a portion of it before his travels during the time of
his youth from the jurists of Bukhara, when his age was no gre-
ater than sixteen years old. He had not reached the position of
the people of fatwd, and this is why al-Shirazi does not mention
him in Tabagqat al-Fuqaha’ (The Classes of the Jurists). In short,
al-Bukhari refused to comply with his shaykh’s mandate and did
not abstain from issuing fatwas, until he was once asked about
(the case of ) two infants who both drank from the milk of a sing-

le ewe or cow. He issued the fatwa that prohibition (of marriage)

183  Given that some of these books were authored early on in al-Bukhari’s post-rihilah aca-
demic career, this evidence of harshness would only be properly associated with his ex-
pulsion from Bukhara if they were later inserted into his works, during one of his revisions
of his books. This is plausible, given that it is documented that he revised his works thrice.

184  See al-Kawthar's notes on al-Hazimi'’s Shurit al-A’immah al-Khamsah, 56, and al-Ka-
wthar’s Husn al-Taqadi {1 Sirat al-Imam Abi Yasuf al-Qadi, 196-198. The summary of
his discussions can be found in Aba Ghuddah’s marginal notes on Ibn ‘Abd al-Barr’s
al-Intiga’, 277-278.
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is established between the two (individuals). The people met
with him and expelled him from Bukhara, as Shams al-A’immah
al-Sarakhsi mentions in al-Mabsiit (30:297).'*° This is the well-

nown expulsion (found) in the books of the public.

There was in fact another expulsion, that which was due to the
question of the createdness of the Qur’an. The author of al-Fusiil
al-‘Imadiyyah'®® states: “When this question was brought up in
Farghanah, an assembly of its people brought it to the imams of
Bukhara. The shaykhs and imams Aba Bakr b. Hamid, Aba Hafs
al-Zahid (the ascetic), and Aba Bakr al-Isma‘ili, may Allah grant
them all mercy, wrote on the issue that faith (iman) is not creat-
ed, and whosoever says that it is created is a disbeliever (kdfir).
Many people left Bukhara, amongst them the author of the Sahih
Muhammad b. Isma‘il, due to their stating that faith is created.”

There were two expulsions that occurred in the time of Imam
Abu Hafs al-Kabir, who passed away in the year 217, when al-
Bukhari was at that time twenty years old. Imam Aba Hafs al-Ka-
bir enjoyed supremacy in law and lofty chains of transmission
in Bukhara in his time. al-Hafiz al-Dhahabi mentions him in
his treatise entitled al-Amsar Dhawat al-Athar amongst those
through whom the science of hadith narration (riwdyah) and
chain sourcing (isnad) was established in Bukhara. He notes:
“(Bukhara): ‘Isa b. Miisa Ghunjar, Ahmad b. Hafs al-Faqih (the
jurist), Muhammad b. Salam al-Bikandi, ‘Abd Allah b. Muham-
mad al-Musnadi, Abt ‘Abd Allah al-Bukhari, Salih b. Muhammad
Jazarah, and their companions - there remained in (Bukhara) a
fervent longing until the enemies entered it with the sword.” Al-
Sakhawi reproduces this in al-I‘lan bi-I-Tawbikh liman Dhamma
al-Tarikh (Damascus print, 1349, 42).

185  See 5:139-140 in the Dar al-Ma‘rifah (Beirut) print.

186  The author of al-Fusil al-‘Imadiyyah, or Fusil al-Ahkam fi Usil al-Ahkam, is ‘Abd al-
Rahim Abua al-Fath Zayn al-Din b. Abi Bakr ‘Imad al-Din b. ‘Abd al-Jalil al-Marghinani,
the son or grandson of the author of the celebrated Hanafi law manual al-Hidayah. See
al-Jawahir al-Mudi’ah, 4:74; al-Fawa’id al-Bahiyyah, 159, and Kashf al-Zunin, 2:1270.
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Hence it is proven that Aba Hafs al-Kabir runs in the arena of
al-Bukhari in the dissemination of hadith in Bukhara. As for the
shaykh and imam Aba Bakr b. Hamid, the hafiz ‘Abd al-Qadir al-
Qurashi mentions him in al-Jawahir al-Mudiyyah. He states: “Aba
Bakr b. Hamid, the imam and ascetic, is from the contemporar-
ies of Abu Hafs al-Kabir and is amongst those who stood with
him in expelling al-Bukhari from Bukhara.” As for the shaykh
and imam Abu Bakr al-Isma‘ili, the hafiz al-Qurashi says in al-
Jawahir: “Abu Bakr b. Isma‘1l, known as al-Isma‘ilj, is from the
contemporaries of Abu Hafs al-Kabir and one who stood with

him in the well-known expulsion of al-Bukhari from Bukhara.”

As for the third expulsion, it occurred due to the pronuncia-
tion question (mas’alat al-lafz) when his shaykh al-Dhuhli ex-
pelled him from Nishapur and wrote about his matter to the
shaykhs of Bukhara. Al-Dhahabi mentions it in his book Siyar
A‘lam al-Nubala’ under the biographical notice of Imam Aba
‘Abd Allah Muhammad b. Imam Aba Hafs al-Kabir, where he
states: “Ahmad b. Salamah states: Muhammad b. Isma‘il al-
Bukhari, the author of al-Jami‘ al-Sahih was asked about the
Qur’an. He stated, (It is) Allah’s speech. They asked, ‘No mat-
ter how it is expressed (tasarrafa)?’ He replied, “The Qur’an is
expressed through the tongue. Muhammad b. Yahya (al-Dhu-
hli) was informed of this, upon which he proclaimed, ‘The one
who comes to his gathering should not come to me’ He had
a group of people removed (from Nishapur), so (al-Bukhari)
left for Bukhara. However, al-Dhuhli wrote to Khalid, the gov-
ernor of Bukhara, and to the shaykhs of Bukhara regarding (al-
BukharT’s) issue. Khalid resolved (to remove al-Bukhari) until
Muhammad b. Ahmad b. Hafs removed (al-Bukhari) to one of
the caravansaries of Bukhara.”

Al-Dhahabi also says: “(Muhammad b. Ahmad b. Hafs al-
Bukhari, Aba Hafs al-Saghir) also traveled and heard (hadith)
from Abu al-Walid al-Tayalisi, al-Humaydi, Yahya b. Ma‘in, and

others. He accompanied al-Bukhari in the pursuit of knowledge
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for a time. He has the book al-Ahwa wa al-Ikhtilaf and also al-
Radd ‘ala al-Lafziyyah. He was reliable, an imam, godwary, as-
cetic, righteous, and godly. He was a man of the prophetic tradi-
tion and adherence. His father was amongst the senior students
of Muhammad b. al-Hasan (al-Shaybani). He enjoyed suprem-
acy amongst the companions (of Muhammad) in Bukhara, and
then his son Abu ‘Abd Allah after him. A number of imams
gained proficiency in law under him. Aba al-Qasim b. Mandah
said that Abu ‘Abd Allah passed away in Ramadan in the year
264, may Allah grant him mercy.” Shaykh ‘Allamah Muhammad
‘Abd al-Hayy al-Ansarl reproduces this in al-Fawa’id al-Bahi-
yyah fi Tarajim al-Hanafiyyah under the biographical notice of
Imam Abu Hafs al-Kabir.

As for the final expulsion during which he passed away, it oc-
curred due to an incident that took place between him and the
governor of Bukhara. Perhaps the mention of al-Hurayth b. Abi
al-Wafa’ in this expulsion is an error. Rather, he joined Aba
Hafs al-Kabir in the expulsion of al-Bukhari from Bukhara as
al-Hafiz al-Qurashi clarifies in al-Jawahir under his biograph-
ical notice, as he states that “he was one of the senior imams
amongst the jurist companions of Aba Hanifah, may Allah
grant him mercy, in Bukhara. He was eminent and remarka-
ble in the time of al-Bukhari the author of al-Sahih. He is men-
tioned in the causes of his expulsion from Bukhara along with
Aba Hafs al-Kabir*%”

Al-Nu‘mani essentially asserts the possibility of four separate ex-
pulsions from Bukhara: (1) the first of which occurred before Aba Hafs
al-Kabir’s death and was due to the notorious ewe-milk fatwa, (2) a sec-
ond that occurred shortly before Aba Hafs al-Kabir’s death when al-
Bukhari was 23 years of age due to the issue of the createdness of the
iman, (3) a third expulsion that was facilitated by Abi Hafs al-Saghir due

to the issue of the pronunciation of the Qur’an, and (4) a final expulsion

187 See al-Nu‘mani’s footnotes on Muhammad Mu‘in b. Muhammad al-Amin al-Sindi’s
(d. 1161/1748) Dirasat al-Labib fi al-Uswat al-Hasanah bi-I-Habib, 301-307.
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that occurred shortly before al-Bukhari’s death and resulted from his re-
fusal to exclusively teach the governor Khalid b. Ahmad al-Dhuhlf’s chil-
dren at the governor’s home. However, the vast majority of al-BukharT’s
biographers, including al-Hakim, al-Khatib, and Ibn Hajar, speak of only

one expulsion from Bukhara.'®®

As for the first expulsion, it is likely the same expulsion that al-Kaw-
thari refers to but with only ambiguous reference to “a fatwa” that caused
al-Bukhari’s removal. Al-Nu‘mani, on the other hand, clearly identifies the
fatwa as one in which al-Bukharf’s allegedly rules that infants who share the
same ewe’s milk are milk-siblings and therefore can not marry one another.
The story of this bizarre fatwa was first transmitted without a source chain
by the Sth century Persian Hanafi jurist Shams al-A’immah al-Sarakhsi (d.
483/1090) in his legal compendium al-Mabsiit. Despite the absence of a
chain of transmission therein that may allow for a proper investigation into
its authenticity, a multitude of Hanafi scholars reproduced or cited the sto-
ry in their legal works, including: Abu al-Barakat al-Nasafi (d. 710/1310),
Fakhr al-Din al-Zayla‘i (d. ca. 743/1343), Jamal al-Din al-Rami al-Babarti
(d. 786/1384), Kamal al-Din Ibn al-Humam (d. 861/1457), and Zayn al-
Din Ibn Nujaym (d. 969 or 970/1561 or 1562).'% Additionally, the Hanafi
synchronic biographers, ‘Abd al-Qadir al-Qurashi (696-775/1297-1373),
Mulla “‘Ali al-Qari (d. 1014/1605), Taqi al-Din al-Tamimi al-Ghazzi (d.
1010/1601), and Mahmiid b. Sulaymin al-Kafawi (d. 990/1581), uncriti-
cally relate the story in their respective tabaqat al-Hanafiyyah (classes of the
Hanafis) works, most of them citing al-Sarakhs as their source.'*

In his al-Imam Ibn Majah wa Kitabuhu al-Sunan, al-Nu‘mani clearly

supports the plausibility of the unusual fatwa. He states:

188  See Ibn Hajar’s Huda al-Sari, 1:687-688. Even al-Kawthari, who alludes to the san-
ad-less ewe-milk fatwa in his narrative of the expulsion, refers to a single expulsion
from Bukhara.

189 See al-Nasafi’'s Kashf al-Asrar Sharh al-Musannif ‘ala al-Manar, 1:11, al-Zayla‘T’s
Tabyin al-Haqa’iq, 2:186, al-Babarti’s, al-‘Inayah, 3:456, Ibn al-Humam’s, Fath al-Qa-
dir 3:457, and Ibn Nujaym’s, al-Bahr al-Ra’iq 3:246.

190  See al-Qurashi’s al-Jawahir al-Mudi’ah, 1:67, al-Qari’s al-Athmar al-Janiyyah, 319-
320, al-Ghazzi’s al-Tabaqgat al-Saniyyah, 1:343, and al-Kafawis Kata’ib A‘lam al-
Akhyar, 1:460.
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As for al-Bukhari, his fatwa in establishing the impermissibility
(of marriage) between two infants who have drunk from the milk
of one ewe is well-known. The story is famous. Al-Qadi Husayn
b. Muhammad b. al-Hasan al-Diyarabakri al-Maliki mentions it
in his famous history known as al-Khamis.'*! ‘Allimah Ibn Hajar
al-Makki al-Shafi‘1 alludes to it in al-Khayyirat al-Hisan. It is not
far-fetched for this to have occurred with al-Bukhari, for if you
reflected on his book it would become clear to you that the ma-
jority of his derivations do not follow the principles of the jurists.
Shah Wali Allah al-Dihlawi elucidates in his sublime Makatib: “In
al-Bukharf’s proof derivations are types that the investigative re-
searchers (mithaqqiqin) amongst the jurists do not accept, such
as his deriving evidences from a word that carries the possibili-
ty of two meanings by using both possibilities. Verily people are
led by their own tastes!"”> And there was no scholar except that
he was criticized with respect to some issues.” And perhaps the
poor arrangement that occurs in his composition of the chapter
titles will stir trouble in their hearts (sudiir). The cause of this is
that the art of chapter organization was not well-prepared before
him as it should be. Verily the aspiration of their investigations
were the academic issues themselves, not the chapter titles and

content organization.'”

Despite its obvious absurdity, al-Nu‘mani does not consider the

ewe-milk fatwa to be entirely implausible for even a scholar as erudite as

191

Its full name is Tarikh al-Khamis fi Ahwal Anfas al-Nafis.

192 An idiomatic translation of a portion of a famous Arabic verse: “wa li-I-nds fima

193

ya‘shiqina madhahib’.

See the Persian Maktibat Shah Wali Allah,170, published along with al-Kalimat
al-Tayyibat. The original Persian passage can be found there as well as in the marginal
notes of al-Nu‘manT’s al-Imam Ibn Majah, 130. Al-Nu‘mani doesn’t seem to embrace
Shah Wali Allah’s apology for the poor arrangement of al-Bukhari’s chapters and
chapter titles, as it is belied by the presence of a large number of hadith collections
that predated al-Bukhari’s Sahih that are arranged thematically according to the legal
topics, such as Aba Hanifah’s Kitab al-Athar, Malik’s al-Muwatta’, Sufyan al-ThawrT’s
al-Jami - which al-Bukhari studied during his youth -, ‘Abd al-Razzaq’s Musannaf,
Ibn Abi Shaybah's Musannaf, and the various legal compendiums of the companions
of Aba Hanifah and Malik. See al-Nu‘mani, al-Imam Ibn Majah, 130-131.
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al-Bukhari. After all, he says, it is mentioned that al-BukharT's own shaykh
Yahya b. Ma‘In, the “leader of the huffaz”, was once asked about an issue re-
lated to dry ablution (tayammum) and was not able to provide an answer.'**
Other later Hanafi scholars, like ‘Abd al-Hayy al-Laknawi, however, have
cast serious aspersions on the story. Al-Laknawi states that despite the sto-
ry’s prominence in Hanafl works, the attribution of the fatwa to a scholar
as eminent, erudite, and discerning as al-Bukhari should seem far-fetched
to anyone who has benefited from his Sahih. Even if the attribution is true,
al-Laknawi states, “men err”. Muhammad Zakariyya al-Kandahlawi (1315-
1402/1898-1982) adds that despite a non-Hanafi like Ibn Hajar al-Makki
(909-973/1503-1566) narrating the story in his al-Khayyirat al-Hisan, its

improbability is nevertheless obvious.'?®

While al-Laknawi rhetorically entertains the possibility of the fatwa
being true, Jamal al-Din al-Qasimi vehemently refutes even the slightest
possibility, pointing out that not only is the story impossible to trace be-
yond al-Sarakhsi, it also finds no mention in the popular biographical and
historical literature despite the classical biographers” attempts to include
every available detail of al-Bukhari’s life in their works.'® To bolster his as-
sertion of the fatwa’s absurdity, al-Qasimi makes a curious categorical claim
that there was never a traditionist (muhaddith) except that they were also a
jurist (fagih) and that “it is not possible for anyone to bring forth (the ex-
ample of ) a muhaddith whose fame spread throughout the world and who
history recognizes except that they were also a fagih”. Even more peculiar is
al-QasimT’s assertion that traditionists are not only all jurists but also much
more, as they are skilled in both the particulars and the principles (furi ‘i
and usili), they both derive law and provide evidences for it, and they both
hold independent positions and possess knowledge of their authoritative
proofs. Hence, al-Qasimi asserts that anyone who has properly engaged
with al-Bukhari’s Sahih will find it difficult to restrain themselves from
laughing at the absurdity of the story. No doubt, the falsifier of the attri-
bution was motivated by jealousy, he opines. The falsifier must have been

194 Ibn ‘Abd al-Barr, Jami‘ Bayan al-‘Ilm, 2:160, from al-Nu‘manis al-Imam Ibn Majah, 131.

195 al-Kandahlawi, al-Kanz al-Mutawari fi Ma‘adin Lami‘ al-Darari wa Sahih al-
Bukhari, 1:150.

196  al-Qasimi, Hayat al-Bukhari, pg. 48-49.
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attempting to avenge Abu Hanifah because they perceived that al-Bukhari
was rebuking him when he used the expression “some people said” in his
Sahih.*®” In any case, al-Qasimi fervently rejects any link between the al-

leged fatwa and al-Bukharf’s expulsion from Bukhara.'*®

As for the second expulsion, it is narrated by the 7th century author of
al-Fugul al-‘Imadiyyah, or Fusil al-Ahkam fi Usil al-Ahkam, ‘Abd al-Rahim
Abu al-Fath Zayn al-Din b. Abi Bakr ‘Imad al-Din b. ‘Abd al-Jalil al-Mar-
ghinani, who is either the son or grandson of the author of the celebrated
Hanafi law manual al-Hidayah."*® In either case, al-‘Imadi completed the
Fusul in 651 AH, nearly four hundred years after al-Bukhari’s death, and
relates the story without any chain of transmission. What’s more, he nar-
rates the story with the passive tense verbiage “it has been narrated”, anoth-
er indication of its spuriousness. Lastly, while both a controversy about the
createdness of faith and al-Bukhari having taken a stance on the issue have
been recorded by scholars like Ibn Taymiyyah in his Fatawd, none of the

popular historians have linked it to an expulsion incident.??

Regarding the third expulsion, Yusuf Shabbir surmises that it is possi-
ble that, in fact, when al-Bukhari was unjustly expelled from Nishapuar by
his teacher Muhammad b. Yahya al-Dhuhli, he ended up traveling to var-
ious cities before eventually returning to his hometown Bukhara. He re-
mained there for some time before the governor had him expelled main-
ly for his refusal to give his children private instruction. However, since he

had received a letter from Muhammad b. Yahya al-Dhuhli explaining the

197 Interestingly, al-Qasimi also claims that the popular reason given for Imam Aba Hani-
fah’s imprisonment, that it was due to his rejecting an appointment as a judge (qadz),
was also fabricated by Aba Hanifah'’s apologists to conceal the true cause of his impris-
onment: his support for the Ahl al-Bayt - in particular Zayd b. ‘Ali (may Allah grant him
mercy) - and the Ahl al-Bayt rebellions against the Abbasid sultans. See pgs. 53-55.

198  al-Qasimi, Hayat al-Bukhari, 49-53.
199 Al-Kafawi (d. 990/1582) and al-Laknawi (d. 1304/1887) incline towards him be-

ing the grandson. See al-Jawahir al-Mudiyyah, 4:74, al-Fawa’id al-Bahiyyah, 159, and
Kashf al-Zunin, 2:1270.

200 Shabbirnotes the absence of any such link in the historical works of al-Khatib al-Bagh-
dadi, Ibn ‘Asakir, Ibn al-Jawzi, Ibn Khallikan, al-Mizzi, al-Dhahabi, Ibn Kathir, Taj al-
Din al-Subki, and Ibn Hajar al-‘Asqalani.
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reasons for his expulsion from Nishapur, the governor used it as an ex-
cuse to further justify al-Bukhari’s expulsion from the city, and even uti-
lized the support of the city’s prominent scholars to censure his theological
positions. Shabbir considers it unlikely that al-Bukhari was expelled more
than once after returning to Bukhara from Nishapuar. He concludes, then,
that only the fourth expulsion that al-Nu‘mani records is historically estab-

lished, and that it is in fact the same as the third expulsion.

Even the details of this final expulsion are sketchy. The account re-
corded by al-Nu‘mani, for example, mentions the involvement of Abu
Hafs al-Kabir, whose death in 217 AH when al-Bukhari was only twen-
ty-three years old negates any likelihood that he was alive when the ex-
pulsion took place. More likely, as al-Kawthari notes, the Aba Hafs who
played a role in the expulsion was his son Aba Hafs al-Saghir, the fore-
most legal authority in Bukhara after his father.>*' Al-Dhahabi’s account
of the expulsion mentions it occurring shortly before al-BukharT’s death
outside of Samarkand and clearly names Muhammad b. Ahmad b. Hafs
as the individual responsible for issuing the command for al-Bukhari to
leave the city.**> Al-Kashmiri, however, expressed his doubts about the
involvement of even Aba Hafs al-Saghir given that Ibn Hajar mentions
that they were travel companions during their youth and were known to
send gifts to one another. Shabbir similarly doubts his involvement but
for another reason: al-Dhahabi is the only biographer who makes men-

tions of him in the story of the expulsion.

In sum, the dubiousness of the multiple cases of expulsion leave us
with the plausibility of only a single expulsion, one also that occurred too
close to al-Bukhari’s death for it to have allowed for the modification of his
works based on any newly-formed biases. Given the questionability of the
involvement of either Aba Hafs on top of that, al-BukharT’s unfortunate ex-
pulsion from Bukhara appears to have played no role in the formation of his

partiality towards the Hanafis.

201  al-Kawthari, Husn al-Taqadi, 71.
202  al-Dhahabj, Siyar, 16:617.
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‘Abd al-Fattah Abu Ghuddah’s conclusions on the question of the
origins of al-BukharT’s attitude towards the Hanafis, therefore, seem both
balanced and convincing. Appreciating the aforementioned polarized en-
vironment and polemical circumstances of al-BukharTs time, Aba Ghud-
dah believes that the most important factor that contributed to al-Bukhari’s
aversion was generally the era in which in he lived, an era characterized by
an incredible rupture between scholars in whom either figh or hadith was
dominant. Al-Bukhari, he states, was “a jurist (faqih) in whom hadith and
athar are preponderant and who opined that faith (iman) connotes both
statement and actions”, while Abit Hanifah was “a traditionist (muhaddith)
in whom law (figh) and analytical reasoning (ra’y) was preponderant and
who did not share that opinion”?%* As Aba Ghuddah points out, the differ-
ences stem from a combination of both divergent hermeneutical approach-
es as well as theological positions. The negative attitudes that emerged
from the lafz controversy only contributed to a more foundational method-
ological divide, one centered around differences in their respective meth-
odologies for accepting hadith reports. To the Ahl al-Hadith, the immedi-
ate danger to orthodoxy in Aba Hanifah's approach was doubly his alleged
rejection of sound prophetic traditions and his stance on the definition of
iman (faith). As Ibn ‘Abd al-Barr relates in his al-Intiga:

Many of the Ahl al-Hadith permitted the denigration of Aba
Hanifah due to his rejection of numerous reports of singular, up-
right narrators. This is due to his subjecting them to examination
with what was agreed upon in the hadith and in the meanings of
the Qur’an. Those that deviated from them he rejected and labe-
led as anomalous. He also used to state, “Acts of obedience, like
prayer or other acts, are not called iman”. Hence, all of those of
the Ahl al-Sunnah (Sunnis) who asserted that iman consists of
both statements (of testimony of faith) and also actions reject-

ed his statement and declared him a theological innovator as a

203 Ibn ‘Abd al-Barr, al-Intiga’, 280. Describing the incredible rupture that existed be-
tween these two categories of scholars, Abu Ghuddah quotes Ahmad b. Hanbal’s
confession: “We used to execrate the Ahl al-Ra’y and they used to execrate us un-
til al-Shafi‘i came and blended us together”. See al-Qadi ‘Iyad’s al- Sabti’s Tartib al-
Madarik, 1:91 and 3:181.
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result. Along with that, he was envied for his perspicacity (fahm)
and sagacity (fitnah).>**

Ibn ‘Abd al-Barr also states: “His madhhab in regard to the solitary re-
ports of the upright (akhbar al-ahad al-‘udal) was to not accept those of
them that contradicted the agreed-upon principles. The Ahl al-Hadith re-
jected this and deprecated him, and they exceeded the proper bounds.
Amongst the people of his era who wronged him were those who envied him
and permitted backbiting about him. Others exalted and extolled him, ex-
tended his praise, and the people wrote works on his virtues abundantly.”>%
Sufyan Ibn ‘Uyaynah’s teacher al-Khuraybi also noted: “People in respect
to Abu Hanifah are either jealous or ignorant, so do not be misled by what
was stated by the intensely jealous and the ignoramuses about this imam.” In
brief, Ibn ‘Abd al-Barr identifies three principal causes for antagonism with
Abu Hanifah amongst the Ahl al-Hadith of al-BukharT’s time:

1) Aba Hanifah’s methodology in the acceptance of sound singular reports

(akhbar al-ahad),

2) Aba Hanifah’s exclusion of volitional acts as a conditional component in
the definition of faith, and

3) Jealousy of his intellectual acuity and perspicacity.

While the factors Ibn ‘Abd al-Barr mentions are not mutually exclu-
sive, it would be a stretch to assume that each of Aba Hanifah’s antago-
nists was motivated by jealousy, just as it is untenable to assume that an-
tagonism was not motivated by other factors. Some of the negativity that
was directed by eminent personalities towards Aba Hanifah during his
own time and after him was simply a result of being misinformed. It is
thus possible that misinformation about Aba Hanifah, in addition to jeal-
ous propaganda and common prejudice, contributed to al-Bukhari’s labe-
ling of Abu Hanifah as a Murji‘l or associating him with the Jahmis. At

the same time, it is hard to make judgments about any possible influence

204 Ibn ‘Abd al-Barr. al-Intiga’, 276-277.
205 See al-Nu‘mani, Makanat al-Imam Abi Hanifah fi al-Hadith, 101.
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on al-Bukhari with any degree of certainty. All that can be said for certain
is that an atmosphere of hostility towards Aba Hanifah and his follow-
ers was the norm in circles of hadith scholarship during al-Bukhari’s time
and that it is safe to speculate with a great degree of probability that al-

Bukhari would not have been immune to it.

Conclusions

It is both shocking and upsetting to those who admire Aba Hanifah
and his followers that eminent Muslim intellectual figures such as Muham-
mad b. Isma ‘il al-Bukhari could fall prey to biases against him. It is even
more astonishing to those who are familiar with al-BukharT’s early upbring-
ing and education at the feet of eminent Hanafi scholars like Abu Hafs
al-Kabir that al-Bukhari would not find more suitable language or biograph-
ical content to describe the foremost imam of Islam than that with which
he filled his biographical dictionaries. A fair analysis of both explicit and
implicit evidences in al-Bukhari’s various works, including his al-Jami* al-
Sahih, his various Tarikh works, and his polemical monographs, proves that
there can be no doubt about his partiality towards the Ahl al-Ra’y in gener-
al and Aba Hanifah and his followers in particular. While it would be exces-
sive to make a claim of fanaticism (ta‘assub), it is not surprising to anyone
familiar with the circumstances in which al-Bukhari lived, that the norma-
tive prejudice amongst the Ahl al-Hadith against Aba Hanifah would have

at least influenced him to the level of even impassioned partiality.

Thus, in response to the troubling question: was Imam al-Bukhari par-
tial towards the Hanafis and is it evidenced in his writings, the answer is an
unfortunate “yes”. As for the causes behind al-Bukharf’s partiality, while the
scholars have attempted to answer this question with a degree of considera-
ble degree of scrupulousness, little can be said on the issue without a heavy
dose of conjecture. Perhaps the only certainty on the issue is that a great rift
divided the Ahl al-Ra’y and the Ahl al-Hadith, or the jurists (fugaha’) and
the traditionists (muhaddithin), and that al-Bukhari was not immune to

the damaging effects of such a rift.
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While it is safe to exclude al-Bukhari’s more personal circumstances
from the short list of possible influences, such as the alleged participation
of Hanafis in his expulsion from his hometown, it is likely a combination
of a number of other factors that played a collective role in formulating his
negative attitude. His teachers and their biases likely played a part, even
though it is difficult to pinpoint particular influencers and the degree to
which they impacted his thinking. Some teachers, like Ishaq b. Rahawayh,
al-Humaydi, and Nu‘aym b. Hammad, were undeniably antagonistic with
the Hanafls, while others, like Aba Bakr b. Abi Shaybah, were question-
ably so. And then there is the case of the mysterious Isma‘il b. ‘Ar‘arah,
about whom it can only be claimed that he participated in reporting infor-
mation that is potentially demeaning to Aba Hanifah. In the end, it appears
both fair and moderate to assign most of the blame to the factors most apt-
ly identified by the fair and moderate investigative Hanafl hadith scholar,
‘Abd al-Fattah Aba Ghuddah, who states:

It should not be lost upon you that, in addition to what has been
previously mentioned, the true cause, as it appears to me, is
that al-Bukhari, may Allah grant him mercy, is a jurist (fagih) in
whom hadith and athar are preponderant and who opined that
faith (iman) connotes both statement and actions, and that Abi
Hanifah, may Allah grant him mercy, is a traditionist (muhad-
dith) in whom law (figh) and analytical reasoning (ra’y) is pre-
ponderant and who does not share that opinion, and that the es-

trangement between these two factions is well-known.>%

206 Abu Ghuddah, in the notes on Ibn ‘Abd al-Barr’s al-Intiqa’, 280.

—291—



Birinci BOLUM | Hanpis iLMi BAGLAMINDA SaHiH-i BUHAR]

Bibliography

‘Abd al-Majid, ‘Abd al-Majid Mahmaud. al-Ittijahat al-Fighiyyah ‘inda Ashab al-
Hadith fi al-Qarn al-Thalith al-Hijri. Cairo: Maktabat al-Khanji, 1399/1979.

Abua Ghuddah,‘Abd al-Fattah. Mas’alat Khalq al-Qur’an wa Atharuha fi Sufif
al-Ruwat wa al-Muhaddithin wa Kutub al-Jarh wa al-Ta‘dil. Aleppo: Maktab al-
Maktabat al-Islamiyyah, 1391/1971.

Abu Ghuddah, ‘Abd al-Fattah. Tahqig Ismay al-Sahihayn wa Ism Jami® al-Tirmidhi.
Damascus: Dar al-Qalam, 1414/1993.

Amin, Ahmad. Duha al-Islam. Cairo: Mu’assasat Hindawi li-l-Ta‘lim wa-I-
Thaqafah, 2012.

al-Asfahani, Aba Nu‘aym Ahmad b. ‘Abd Allah. Hilyat al-Awliya’ wa Tabagat al-
Asfiya’. 10 vols. Cairo: Maktabat al-Khanji, 1416/1996.

al-‘Asqalani, Ibn Hajar Ahmad b. ‘Ali. See Ibn Hajar.

‘Awwamah, Muhammad. Dirasat al-Kashif li-l-Imam al-Hafiz al-Dhahabi, first vo-
lume of Shams al-Din al-Dhahabi’s al-Kashif ft Ma ‘rifat Man Lahu Riwayatun fi al-
Kutub al-Sittah. 2nd ed. Jeddah: Dar al-Minhaj, 1413/1992.

al-‘Ayni, Badr al-Din Mahmuad b. Ahmad. ‘Umdat al-Qari Sharh Sahih al-Bukhari.
25 vols. Beirut: Idarat al-Taba‘ah al-Muniriyyah, n.d.

al-Babarti, Akmal al-Din Muhammad b. Muhammad. al- ‘Inayah Sharh al-Hidayah.
10 vols. Beirut: Dar al-Fikr. n.d.

al-Baghdadyi, Isma‘il Basha. Hadiyyat al-‘Arifin Asma’ al-Mu’allifin wa Athar al-
Musannifin. 2 vols. Beirut: Dar Ihya’ al-Turath al-‘Arabi, n.d.

al-Baghdadyi, al-Khatib Ahmad b. ‘Ali. Tarikh Madinat al-Salam ( Tarikh Baghdad),
edited by Bashshar ‘Awwad Ma‘raf. Beirut: Dar al-Gharb al-Islami, 1422/2001.

al-Bayhaqi, Aba Bakr Ahmad b. al-Husayn. Kitab al-Asma’ wa al-Sifat, edited by
‘Abd Allah b. Muhammad al-Hashidi. 2 vols. Jeddah: Maktabat al-Sawadi li-l-
Tawzi‘, 1413/1993.

al-Bijnari, Sayyid Ahmad Rida. Anwar al-Bari. 19 parts in 7 vols. Multan: Idarah
Ta’lifat Ashrafiyyah, 1425/2004.

al-Bukhari, Aba ‘Abd Allah Muhammad b. Isma‘il. Khalg Af‘al al-‘Ibad, edited by
‘Abd al-Rahman ‘Umayrah. Beirut: Dar al-Jil, 1407/1987.

al-Bukhari, Abu ‘Abd Allah Muhammad b. Isma‘il. Kitab Raf* al-Yadayn fi al-Salat,

with Badi‘ al-Din al-Rashidi’s takhrij: Jala’ al-‘Aynayn bi Takhrij Riwayat al-Bukhari
fi Juz’ Raf* al-Yadayn Beirut: Dar Ibn Hazm, 1416/1996.

—292—



SAHIH-1 BUHARI | GELENEKSEL VE CAGDAS YAKLASIMLAR

al-Bukhari, Aba ‘Abd Allah Muhammad b. Isma‘il. Raf* al-Yadayn fi al-Salat, with
the takhrij Qurrat al-‘Aynayn, edited by Ahmad al-Sharif. Kuwait: Dar al-Arqam,
1404/1983.

al-Bukhari, Aba ‘Abd Allah Muhammad b. Isma‘il. al-Tarikh al-Awsat, transmis-
sion of al-Khaffaf, edited by Muhammad b. Ibrahim al-Lahidan. Riyadh: Dar al-
Sumay ‘1, 1418/1998.

al-Bukhari, Abu ‘Abd Allah Muhammad b. Isma ‘il. al-Tarikh al-Kabir. 9 vols. Hyde-
rabad: Da’irat al-Ma‘arif al- ‘Uthmaniyyah, n.d.

al-Bukhari, Aba ‘Abd Allah Muhammad b. Isma‘il. al-Tarikh al-Saghir. Riyadh: Dar
al-Ma‘rifah, 1406/1986.

al-Bukhari, Aba ‘Abd Allah Muhammad b. Isma‘il. al-Qira’ah Khalf al-Imam, edi-
ted by Fadl al-Rahman al-Thawri and Muhammad ‘Ata’ Allah Hanif al-Fajani. La-
hore: al-Maktabah al-Salafiyyah, 1400/1980.

al-Busti, Aba Hatim Muhammad b. Hibban al-Tamimi. Kitab al-Majrihin, edited
by Mahmad Ibrahim Zayid, 3 vols. Aleppo: Dar al-Wa‘1, 1396/1976.

al-Dhahabi, Shams al-Din Muhammad b. Ahmad. Mizan al-I‘tidal fi Naqd al-Rijal,
edited by ‘Ali Muhammad al-Bajawi. 4 vols. Beirut: Dar al-Ma‘rifah, 1382/1963.

al-Dhahabi, Shams al-Din Muhammad b. Ahmad. Siyar A ‘lam al-Nubala’. 29 vols.
Beirut: al-Risalah al-‘Alamiyyah, 1438/2017.

al-Dhahabi, Shams al-Din Muhammad b. Ahmad. Tadhkirat al-Huffaz. Beirut: Dar
al-Kutub al-‘Ilmiyyah, 1419/1998.

al-Dhahabi, Shams al-Din Muhammad b. Ahmad. Mandqib Abi Hanifah wa
Sahibayhi Abi Yisuf wa Muhammad b. al-Hasan, edited by Muhammad Zahid
al-Kawthari and Aba al-Wafa’ al-Afghani. Hyderabad: Lajnat Ihya’ al-Ma‘arif al-
Nu‘maniyyah, 1408.

Dickinson, Eerik. “Ahmad b. Al-Salt and His Biography of Aba Hanifa”. Journal of
the American Oriental Society Vol. 116, No. 3 (Jul. - Sep., 1996).

al-Dihlawi, Ahmad b. ‘Abd al-Rahim Shah Wali Allah. al-Insaf fi Bayan Asbab al-
Ikhtilaf, edited by ‘Abd al-Fattah Aba Ghuddah. Beirut: Dar al-Nafa’is, 1404.

El Shamsy, Ahmed. The Canonization of Islamic Law: A Social and Intellectual His-
tory. New York: Cambridge University Press, 2015.

al-Fasawi, Ya‘qab b. Sufyan. Kitab al-Ma‘rifah wa al-Tarikh, edited Akram Diya’
al-‘Umari. 3 vols. Beirut: Mu’assasat al-Risalah, 1401/1981.

al-Ghazzi, Taqi al-Din b. ‘Abd al-Qadir al-Tamimi al-Dari. al-Tabagat al-Saniyyah
fi Tarajim al-Hanafiyyah, edited by ‘Abd al-Fattah Muhammad al-Hilw. 4 vols. Ri-
yadh: Dar al-Rifa‘1, 1403/1983.

—293 -



Birinci BOLUM | Hanpis iLMi BAGLAMINDA SaHiH-i BUHAR]

Hajji Khalifah, Mustafa b. ‘Abd Allah Katib Jalabi (Katip Celebi). Kashf al-Zuniin
‘an Asami al-Kutub wa al-Funiin. 2 vols. Beirut: Dar Ihya al-Turath al-‘Arabi, n.d.

Halim, Jamil. Lata’if al-Tanbihat ‘ala Ba‘d ma fi Sahihay al-Bukhari wa Muslim min
al-Riwayat. Beirut: Dar al-Mashari‘, 1433/2012.

al-Haytami, Shihab al-Din Ahmad b. Hajar al-Makki. al-Khayrat al-Hisan fi Manaqib
al-Imam al-A‘zam Abi Hanifah al-Nu ‘man. Cairo: Matba‘at al-Sa‘adah, 1906.

al-Hazimi, Aba Bakr Muhammad b. Masa. Shurat al-A’immah al-Khamsah, part of
Thalath Rasa’il fi ‘Ilm Mustalah al-Hadith, edited by ‘Abd al-Fattah Aba Ghuddah.
2nd ed. Aleppo: Maktab al-Matbu ‘at al-Islamiyyah, 1426,/2005.

Ibn ‘Abd al-Barr, Yasuf b. ‘Abd Allah al-Qurtubi. al-Intiqa’ fi Fada’il al-A’immah
al-Thalathah al-Fuqaha’, edited by ‘Abd al-Fattah Aba Ghuddah. Aleppo: Maktab
al-Matbua‘at al-Islamiyyah, 1417/1997.

Ibn Abi Shaybah, Aba Bakr ‘Abd Allah b. Muhammad al-Absi al-Kafi. al-Musannaf
li-Ibn Abi Shaybah, edited by Muhammad ‘Awwamah. 26 vols. Jeddah: Dar al-
Qiblah,1427,/2006.

Ibn Abi Ya‘la. Muhammad al-Farra’ al-Baghdadi al-Hanbali. Tabagqat al-Hanabilah,
edited by Muhammad Hamid al-Fiqqi. 2 vols. Cairo: Matba‘at al-Sunnah al-
Muhammadiyyah, n.d.

Ibn ‘Asakir, Abu al-Qasim ‘Ali b. al-Hasan al-Shafi‘i. Tarikh Madinat Dimashq. 80
vols. Beirut: Dar al-Fikr, 1415/1995.

Ibn al-Bazzaz, Muhammad b. Shihab al-Kardari. Mandaqib al-Imam al-A‘zam, on
the margins of al-Muwaffaq b. Ahmad al-Makki’'s Managqib al-Imam al-A‘zam Abi
Hanifah. 2 vols. Hyderabad: Matba‘at Majlis Da’irat al-Ma‘arif al-Nizamiyyah,
1321/1903.

Ibn al-Humam, Kamal al-Din Muhammad b. ‘Abd al-Wahid al-Siwasi. Fath al-
Qadir. 10 vols. Beirut: Dar al-Fikr, n.d.

Ibn Farhtn, Burhan al-Din Ibrahim b. ‘Ali al-Maliki. al-Dibdj al-Mudh-hab fi
Ma‘rifat A‘yan ‘Ulama’ al-Madhhab, edited Muhammad al-Ahmadi Aba al-Nar. 2
vols. Cairo: Dar al-Turath li-1-Tab‘ wa-1-Nashr, n.d.

Ibn Hajar al-‘Asqalani, Shihab al-Din Ahmad b. Ali. Tahdhib al-Tahdhib. Hydera-
bad: Matba‘at Da’irat al-Maarif al-Nizamiyyah, 1326,/1908.

Ibn Hajar al-‘Asqalani, Shihab al-Din Ahmad b. Ali. Fath al-Bari Sharh Sahih
al-Bukhari, with the introductory volume Huda al-Sari. 15 vols. Riyadh: Dar al-
Salam, 1421/2000.

Ibn Hazm al-Zahiri al-Andalasi. al-Fas! fi al-Milal wa al-Ahwa’ wa al-Nihal. § vols.
Cairo: Maktabat al-Khanji/Maktabat al-Salam al-‘Alamiyyah, 1348.

—294 —



SAHIH-1 BUHARI | GELENEKSEL VE CAGDAS YAKLASIMLAR

Ibn Ma‘in, Yahya. Tarikh Ibn Ma‘in, transmission of al-Duri, edited by Ahmad
Muhammad Nar Sayf. 4 vols. Makkah: Markaz al-Bahth al-‘Ilmi wa Ihya’ al-Turath
al-Islami, 1399/1979.

Ibn Makala, ‘Ali b. Hibat Allah b. Ja*far. al-Tkmal fi Raf* al-Irtiyab ‘an al-Mu talif
wa al-Mukhtalif fi al-Asma’ wa al-Kund wa al-Ansab, edited by ‘Abd al-Rahman
b. Yahya al-Mu‘allimi al-Yamani. 8 vols. Hyderabad: Majlis Da’irat al-Ma‘arif al-
‘Uthmaniyyah, 1383/1963.

Ibn Nujaym, Zayn al-Din b. Ibrahim b. Muhammad. al-Bahr al-Ra’iq Sharh Kanz
al-Daga’ig. 8 vols. 2nd ed. Dar al-Kitab al-Islami, n.d.

Ibn Taymiyyah, Taqi al-Din Ahmad b. ‘Abd al-Halim al-Harrani. Minhdj al-Sunnah
al-Nabawiyyah, edited by Muhammad Rashad Salim. 9 vols. Riyadh: Jami‘at al-
Imam Muhammad b. Su‘ad, 1406/1986.

al-Kafawi, Mahmuad b. Sulayman al-Rami. Kata’ib A‘lam al-Akhyar min Fuqaha’
Madhhab al-Nu‘man al-Mukhtar. 4 vols. Istanbul: Maktabat al-Irshad, 1438/2017.

al-Kandahlawi, Muhammad Zakariyya. al-Kanz al-Mutawari fi Ma‘adin Lami* al-
Darari wa Sahih al-Bukhari, lecture notes of al-Kandahlawi and Rashid Ahmad
Gangohi collated by a group of students of Imam al-Kandahlawi. 24 vols. Faisala-
bad: Mu’assasat al-Khalil al-Islamiyyah, 1419/1998 or 1999.

al-Kashmiri, Muhammad Anwar Shah. Fayd al-Bari ‘ala Sahih al-Bukhari. 4 vols.
Dhabel: al-Majlis al-Tlmi, n.d.

al-Kawkabani, Salih b. Mahdi al-Magbali. al-‘Alam al-Shamikh fi Ithar al-Haqq fi
al-Aba’ wa al-Mashayikh. 1st edition, Cairo, 1328.

al-Kawthari, Muhammad Zahid b. al-Hasan. Husn al-Taqadi fi Sirat al-Imam
Abi Yisuf al-Qadi, with Buligh al-Amani fi Sirat al-Imam Muhammad b. al-Hasan
al-Shaybani, edited by Hamzah Muhammad Wasim al-Bakrl. Amman: Dar al-Fath,
1438/2017.

al-Kawthari, Muhammad Zahid b. al-Hasan. Figh Ahl al-‘Iraq wa Hadithuhum, edi-
ted by Muhammad Salim Aba ‘Asim. Cairo: Dar al-Basa’ir, 1430/2009.

al-Kawthari, Muhammad Zahid b. al-Hasan. Muqaddimat al-Imam al-Kawthari.
Beirut/Damascus: Dar al-Thurayya, 1418/1997.

al-Kawthari, Muhammad Zahid b. al-Hasan. al-Nukat al-Tarifah fi al-Tahadduth
‘an Rudud Ibn Abi Shaybah ‘ala Abi Hanifah, edited by Hamzah al-Bakri. 2nd ed.
Istanbul, 1440/2019.

al-Kawthari, Muhammad Zahid b. al-Hasan. Ta’nib al-Khatib ‘ala Ma Saqahu fi
Tarjamati Abi Hanifah min al-Akadhib. Cairo: Dar al-Tawfiq, 1419/1998.

=295 —



Birinci BOLUM | Hanpis iLMi BAGLAMINDA SaHiH-i BUHAR]

al-Laknawi, Abu al-Hasanat Muhammad ‘Abd al-Hayy. al-Fawa’id al-Bahiyyah
fi Tarajim al-Hanafiyyah, edited by Ahmad al-Za‘bi. Beirut: Dar al-Arqam,
1418/1998.

al-Laknawi, Abu al-Hasanat Muhammad ‘Abd al-Hayy. al-Raf* wa al-Takmil, edi-
ted by ‘Abd al-Fattah Aba Ghuddah. Aleppo: Maktab al-Matbu‘at al-Islamiyyah
1383/1963.

al-Lalaka’i, Aba al-Qasim Hibat Allah b. al-Hasan al-Tabarl. Sharh Usal I ‘tigad Ahl
al-Sunnah wa-l-Jama‘ah min al-Kitab wa al-Sunnah wa Ijma* al-Sahabah wa Man
Ba‘dahum, edited by Abu Ya‘qub Nash’at b. Kamal al-Misri. Alexandria: Maktab
Dar al-Basirah, n.d.

Makhlaf, Muhammad b. Muhammad b. ‘Umar b. Qasim. Shajarat al-Nir al-
Zakiyyah fi Tabaqat al-Malikiyyah, edited by ‘Abd al-Majid Khiyali. 2 vols. Beirut:
Dar al-Kutub al-‘Ilmiyyah 1424/2002.

al-Marwazi, Aba Bakr Ahmad b. Muhammad b. al-Hajjaj. Kitab al-Wara*, edited by
Samir b. Amin al-Zuhayri. Riyadh: Dar al-Sumay 1, 1418/1997.

al-Maydani, ‘Abd al-Ghani. Kashf al-Iitibas ‘amma Awradahu al-Imam al-Bukhari
‘ala Ba‘d al-Nas, edited by ‘Abd al-Fattah Abu Ghuddah. Aleppo: Maktab al-
Matbua‘at al-Islamiyyah, 1414/1993.

al-Maydani, ‘Abd al-Ghani. Sharh al-‘Agidah al-Tahawiyyah, edited by ‘Abd al-
Salam b. ‘Abd al-Hadi Shannar. Beirut: Dar Ibn ‘Abd al-Hadi, 1425/2008.

al-Mizzi, Jamal al-Din Yasufb. ‘Abd al-Rahman. Tahdhib al-Kamal fi Asma’ al-Rijal.
35 vols. Beirut: Mu’assasat al-Risalah, 1403/1983.

al-Mu‘allimi, ‘Abd al-Rahman b. Yahya. al-Tankil bi-ma fi Ta’nib al-Kawthari min
al-Abatil, vols 10 and 11 of Athar al-Shaykh al-Allamah al-Mu ‘allimi, edited by ‘Ali
b. Muhammad al-‘Imran and Muhammad Ajmal al-Islahi. Makkah: Dar ‘Alam al-
Fawa’id, 1434/2013; also edited by Muhammad Nasir al-Din al-Albani, Zuhayr
al-Shawish, and ‘Abd al-Razzaq Hamzah. Beirut: al-Maktab al-Islami, 1406/1986.

al-Mubarakfuari, ‘Abd al-Salam. Sirat al-Imam al-Bukhari Sayyid al-Fuqaha’ wa
Imam al-Muhaddithin, translated into Arabic by ‘Abd al-‘Alim b. ‘Abd al-‘Azim
al-Bastawl. 2 vols. Makkah: Dar ‘Alam al-Fawa’id, 1422,/2001.

al-Narshakhi, Aba Bakr Muhammad b. Ja‘far. Tarikh Bukhara, translated into Ara-
bic from the original Persian by Amin ‘Abd al-Majid Badawi and Nasr Allah Mu-
bashshir al-Tarrazi, 3rd ed. Cairo: Dar al-Ma‘arif, 1385/1965.

al-Nasafl, Hafiz al-Din ‘Abd Allah b. Ahmad. Kashf al-Asrar Sharh al-Musannif ‘ala
al-Manar. 2 vols. Beirut: Dar al-Kutub al- Tlmiyyah, n.d.

—296 —



SAHIH-1 BUHARI | GELENEKSEL VE CAGDAS YAKLASIMLAR

al-Nu‘mani, Muhammad ‘Abd al-Rashid. al-Imam Ibn Majah wa Kitabuhu al-
Sunan. Beirut: Dar al-Basha’ir al-Islamiyyah, 1419/1998.

al-Nu‘mani, Muhammad ‘Abd al-Rashid. Makanat al-Imam Abi Hanifah fi al-
Hadith. Sth ed. Karachi: al-Rahim Academy, 1419/1998.

al-Nari, al-Sayyid Aba al-Ma‘ati, and Ibrahim Muhammad al-Nari, Ahmad ‘Abd
al-Razzaq ‘Id, Ayman Ibrahim al-Zamili, and Mahmad Muhammad Khalil al-
Sa‘idi. al-Jami‘ fi al-Jarh wa al-Ta‘dil. 3 vols. Beirut: ‘Alam al-Kutub 1412/1996.

al-Qari, ‘Ali b. Sultan Muhammad. al-Athmar al-Janiyyah fi Asma’ al-Hanafiyyah,
edited by ‘Abd al-Muhsin ‘Abd Allah Ahmad. 1st ed. Baghdad: Diwan al-Wagf al-
Sunni, 1430/2009.

al-Qasimi, Muhammad Jamal al-Din. Hayat al-Bukhari, edited b Mahmud al-
Arna’at. Beirut: Dar al-Nafa’is, 1412/1992.

al-Qurashi, ‘Abd al-Qadir b. Muhammad Abu al-Wafa’. al-Jawahir al-Mudiyyah fi
Tabaqat al-Hanafiyyah, edited by ‘Abd al-Fattah Muhammad al-Hilw. Riyadh: Dar
al-‘Ulam, 1407/1988.

al-Rabbat, Khalid, and Sayyid ‘Izzat ‘Id. al-Jami* li ‘Uliam al-Imam Ahmad. 22 vols.
Fayyam: Dar al-Falah, 1430/2009.

al-Razi, ‘Abd al-Rahman b. Abi Hatim Muhammad b. Idris. Kitab al-Jarh wa al-
Ta‘dil, edited by ‘Abd al-Rahman b. Yahya al-Mu‘allimi. 9 vols. Hyderabad: Da’irat
al-Ma‘arif al-‘Uthmaniyyah, 1371/1952.

al-Razi, Abu Zur‘ah ‘Ubayd Allah b. ‘Abd al-Karim. Kitab Asami al-Du‘afa, with
Sw’alat al-Bardha i li Abi Zur‘ah al-Razi. Cairo: al-Faruq al-Hadithah li-1-Taba‘ah
wa al-Nashr, 2009.

al-Sabti, al-Qadi ‘Iyad b. Masa b. ‘Iyad al-Yahsubi. Tartib al-Madarik wa Taqrib al-
Masalik li-Ma ‘rifat A‘lam Madhhab Malik. 2nd ed. Ribat: Wizarat al-Awqaf wa al-
Shu’an al-Islamiyyah, 1403/1983.

al-Sa‘di, Muhammad Mu‘awiyah. al-Shaykh ‘Abd al- Fattah Abi Ghuddah fi Daw’
Ta’lifatihi wa Tahqiqatihi. Saharanpar: Majma“ al-Shaykh Muhammad Zakariyya,
1439.

al-Sakhawi, Shams al-Din Muhammad b. ‘Abd al-Rahman. Fath al-Mughith bi
Sharh Alfiyyat al-Hadith, edited by ‘Abd al-Karim al-Khudayr and Muhammad Al
Fuhayd. S vols. Riyadh: Maktabat Dar al-Minhaj, 1436/2015.

al-Sakhawi, Shams al-Din Muhammad b. ‘Abd al-Rahman. al-I‘lan bi-I-Tawbikh li-
man Dhamma ‘Ilm al-Tarikh. Beirut: Dar al-Kitab al-‘Arabi, reprint of the al-Qudsi
Damascus edition, 1403/1983.

—297 —



Birinci BOLUM | Hanpis iLMi BAGLAMINDA SaHiH-i BUHAR]

al-Sarakhsi, Shams al-A’immah Aba Bakr Muhammad b. Abi Sahl. al-Mabsit. 31
vols. Beirut: Dar al-Ma‘rifah, 1409/1989.

al-Shataghami (Chatgami), Muhammad Mufid al-Rahman b. Ahmad Husayn. al-
Wardat al-Hadirah fi Ahadith Talamidh al-Imam al-A ‘zam wa Ahadith al-‘Ulama’
al-Ahnaf fi al-Jami® al-Sahih li-lI-Imam al-Bukhari. Karachi: Zamzam Publishers,
1423:2002.

al-Sindi, Mas‘tad b. Shaybah. Muqaddamat Kitab al-Ta‘lim, edited by Muhammad
‘Abd al-Rashid al-Nu‘mani. Hyderabad, Sindh: Lajnat Ihya’ al-Adab al-Sindj,
1383/1965.

al-Sindi, Muhammad al-Mu‘in b. Muhammad al-Amin. Dirdsat al-Labib fi al-
Uswah al-Hasanah bi-l-Habib, edited by Muhammad ‘Abd al-Rashid al-Nu‘mani.
Karachi: The Sindhi Adabi Board and Matba‘at al-‘Arab, 1957.

al-Subki, Taj al-Din ‘Abd al-Wahhab b. Taqi al-Din. Tabaqat al-Shafi‘iyyat al-
Kubra. Cairo: Dar Thya al-Kutub al-‘Arabiyyah, 1383/1964.

al-Suwayyan, Ahmad b. ‘Abd al-Rahman. al-Imam ‘Abd Allah b. al-Zubayr al-
Humaydi wa Kitabuhu al-Musnad. Riyadh: Dar al-Mi ‘raj, 1416/1996.

al-Suyuti, Jalal al-Din. Tadrib al-Rawi fi Sharh Taqrib al-Nawawi, with the gloss of
Ibn al-‘Ajami, edited by Muhammad ‘Awwamabh. 5 vols. Jeddah: Dar al-Minh3j,
1437/2016.

al-Tahanawi, Zafar Ahmad al-‘Uthmani. Al-Imam Abi Hanifah wa Ashabuhu
al-Muhaddithin, part 21 of I‘la al-Sunan in volume 14. Beirut: Dar al-Kutub al-
‘Tmiyyah, 1418/1997.

al-Tahanawi, Zafar Ahmad al-‘Uthmani. Qawa‘id fi ‘Ulim al-Hadith, edited by
‘Abd al-Fattah Abt Ghuddah. 11th ed. Beirut: Dar al-Basha’ir al-Islamiyyah,
1439/2018.

al-Zabidi, Muhammad Murtada. Kitab ‘Uqud al-Jawdhir al-Munifah fi Adillat
Madhhab al-Imam Abi Hanifah. Beirut: Dar al-Kutub al-‘Tlmiyyah, 1437/2016.

al-Zarkashi, Badr al-Din Muhammad b. ‘Abd Allah. Kitab al-Nukat ‘ala Muqaddi-
mat Ibn Salah. 3 vols. Riyadh: Adwa’ al-Salaf, 1419/1998.

al-Zayla ‘1, Jamal al-Din. Nasb al-Rayah li Ahadith al-Hidayah, edited by Muhammad
‘Awwamah. 5 vols. Jeddah: Dar al-Qiblah and M’ assassat al-Rayyan, 1418/1997.

al-Zayla ‘i, Fakhr al-Din ‘Uthman b. ‘Ali. Tabyin al-Haqa’iq Sharh Kanz al-Daqa’iq.
6 vols. Cairo: al-Matba‘ah al-Kubra al-Amiriyyah (Bilaq), 1313.

—298 —



EL-CAMI‘U’s-SAHIH BAGLAMINDA
BUHART'NIN K1YAS ALGISI

Dr. Ogr. Uyesi Hamit Sevgili*

Giris

Hadis ilminin zirve sahsiyetlerinden olan Imam Buhari, caligma ala-
it hadis ile siirlandirmamig, ayni zamanda fikih ve kelam ilimleri ile
de ilgilenmistir. Yagadig1 asirda cereyan eden ilmi ve fikri hareketlere, ger-
geklestirdigi ilmi seyahatlerle vakif olma sansin1 bulan Buhéri, bu konuda-
ki tartigmalara dahil olarak kendi gériiglerini eserlerine yansitmistir." Bir
yandan Mutezile, Cehmiyye gibi akimlara karg1 hadis ekoliintin énemli bir
temsilcisi olarak fikri planda miicadelesini yiiriitiirken;* diger yandan ehl-i
re'ye karsi tepkisini yazdig1 eserlerde ortaya koymustur. Sahih'inde, siin-
netin dindeki yeri ve 6nemini ortaya koymak igin olusturdugu “Kitabu’l-
i‘tisim bi’l-Kitab ve’s-Stinne” bolimi, Buhérinin re'y taraftarlarina kars:
bir tavri olarak da miilahaza etmek mimkiindiir. Yine 6nceki hadis ede-

biyatinda yer almayan ve &h&d haberin hiicciyetini ortaya koymak icin

*

Siirt Universitesi ilahiyat Fakiiltesi Ogretim Uyesi.

1 Omer Ozpinar, Hadis Edebiyatinin Olusumu, (Ankara: Ankara Okulu, 2005), 426.

2 Konu ile ilgili tartigmalar iin bkz. Kadri Giirler, Ehl-i Hadisin Diisiince Yapis: ~Ilk
Dénem Ehl-i Hadis Ornegi-, (Bursa: Emin Yayinlari, 2007), 220; Ugur Erman, “Ehl-i
Hadis ve Ehl-i Re'y Arasinda Yasanan Polemiklerin Cerh ve Ta'dil flmine, Dénemin
Te'lifatina ve Sosyal-Beseri {liskilere Yansimas1 (Hicri I1L. Asir)”, e-Sarkiyat [lmi Aras-
tirmalar Dergisi 9/2, (Kastm 2017): 990-1010.
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olusturdugu “Kitdbu ahbari’l-dhad” ile hile-i ser‘iyye hakkinda olusturdu-
gu “Kitabu’l-hiyel” bolumlerini de bu kapsamda miilahaza etmek miimkiin-
dir. Buhéri, Sahil’in furd’ ile ilgili miiteferrik bolimlerinde de re'y ehline
karg1 itirazlarini ortaya koymaktan gekinmemis, bazi yerlerde® kendilerini
siinnete muhalefet etmekle suglamigtir.* Tiim bunlar dikkate alindiginda,
Buhéri'nin, kendi fikih anlayisimi miimkiin oldugunca nass tizerine inga

etme cabasi igerisinde oldugu gortlmektedir.

Iméam Buhari, fikhi goriislerine el-Cami‘u’s-sahih adli eserinde olustur-
dugu bab bagliklarinda (teracim) yer vermis, bu durum  ae=! ;3 ol ab
(Buhari'nin fikhi, bab baghklarindadir.) ifadesi ile dile getirilmistir.®
Buhéri’nin usta bir dil ve veciz bir ifade ile olusturdugu bu bab baghkla-
11, tarih boyunca fikih otoritelerinin hayret ve begenilerini celp etmis, bu
ilgiden de miitevellit olarak el-Cdmi‘u’s-sahih igin genis bir serh killiyat:
viicut bulmugtur. Nevevi, Buhdri'nin Sahil’i yazmadaki gayesinin yalniz-
ca sahih hadisleri derlemekten ibaret olmadigini, ayni zamanda bunlardan
istinbatlarda bulunmak, ustl ve furt konularindaki goriislerine deliller ge-
tirmek oldugunu belirterek el-Cdmi‘u’s-sahih’in fikhi yoniine vurgu yapmug-
tir.® Fuat Sezgin de; Buhari'nin, hadislerin senetlerini ve metinlerini bil-
mede biiyiik bir muhaddis, konu bagliklarin: tertip ve tanziminde de bir

miictehid oldugunu gosterdigini belirtmektedir.”

Iméam Buhari, bab bagliklarinda bazen dogrudan bazen de dolayl olarak
fikih ustlii konularina deginmektedir.® Bu kapsamda olusturdugu “Kitabii’l-

Buhari, Hiyel 14; Tkrah 7.

Bkz. Abdiilmecid Mahmtd Abdilmecid, el-ltticahatii'l-fikhiyye ‘inde ashabi’l-hadis
fi'l-karni’s-salisi’l-hicri, (Kahire: Mektebetii’l-Hanci 1399/1979), 639; Hamit Sevgili,
“Buhéri’nin ‘Kale ba'du'n-nas” Ifadesi ile Ilgili Tartismalar ve Bu Ifadenin Yer Aldig
Konular”, Siirt Universitesi llahiyat Fakiiltesi Dergisi 3/1 (Ekim 2016): 49, 54.

S Nasiruddin b. el-Miineyyir (6. 683/1284), el-Miitevdri ‘ald ebvabi’l-Buhdri, (Beyrut:
el-Mektebu’'l-Islami, 1411/1990), 31; Ebu’l-Fadl Ahmed b. Ali b. Hacer, Fethu'l-bdri
serhu sahihi’l-Buhdri, (Beyrut: Daru’l-Ma'rife), 1379, 1: 243.

6 Ebt Zekeriyyd Muhyuddin b. Seref, en-Nevevi, Md temessu ileyhi hdcetii'l-kdri li
sahthi’l-Buhdri, (Beyrut: Daru’l- Kutubi'l- flmiyye, ts.), 51, 55.

7 M. Fuad Sezgin, Buhdri'nin Kaynaklari, (Ankara: Otto Yayinlari, 2012), 137.
Ayrintil bilgi i¢in bkz. Hamit Sevgili, fmdm Buhdri'nin Fikih Anlayisi, (Doktora Tezi,
Dicle Universitesi, 2015); “Buhari’nin Ikrdh Konusunda Hanefi Fukahasma Yonelik
Elestirileri’, IV. Uluslararast Seyh Sa‘ban-1 Veli Sempozyumu Hanefilik-Maturidilik (05-
07 May:s 2017), (Kastamonu: Kastamonu Universitesi Matbaas, 2017), 2: 17-26;
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i‘tisdim bi'l-Kitab ve’s-Siinne” adli bolimde, Kitab ve Stinnet’in hiicciyyetini
ispatin yaninda, kiyas ile ilgili bazi ifadelere de yer vermektedir. Bu ifadelerin
bazisi, onun kiyasa kars oldugu, bir kismi ise kiyasi kabul ettigi algisini olug-
turmaktadir. Bu durum, Buhari'nin kiyas konusundaki yaklagimi hakkinda,
Sahih sarihleri arasinda farkl degerlendirmelerin yapilmasina neden olmusg-
tur. Sarihlerden Davudi (6. 402/1011), Miihelleb (6. 435/1044) Sindi (6.
1138/1726) ve Kesmiri (6. 1352/1933), Buhari'nin kiyas: tamamen inkar
ettigini, onun kiyas konusundaki goriislerinin Zahirilerle paralellik arz etti-
gini iddia ederken;’ Ibn Battal'® (6. 449/1057), Kirmani (6. 786/1384), Ibn
Hacer'" (6. 852/1448) ve Kastallaninin'? (6. 923/1517) de aralarinda bu-
lundugu sarihlerin ¢ogu, Buhari'nin kiyas1 kabul ettigini ve Sahih’inde de uy-

guladigini savunmaktadur.

Bu caligmada, Buhari’nin kiyas konusundaki tutumu hakkinda tarafla-
rin iddialar1 ve gerekgeleri incelenerek, onun kiyas konusundaki yaklagimi
tespit edilmeye caligilacaktir. Ayrica meseleyi daha somut ortaya koymak
icin el-Cdmi‘u’s-sahil’te yer alan ve kiyas kapsaminda degerlendirilen bazi

orneklere de yer verilecektir.

I. Buhari’nin Kryas Algisi
ile Ilgili Teorik Tartigmalar

Imam Buhari, Sahih’inde kiyas kapsaminda degerlendirilen dort
tane bab basligina yer vermektedir."* Bu bab bagliklarini sirasiyla zikret-
tikten sonra, her bir bab baghgini ayr1 ayr1 inceleyerek sarihlerin konuyla

ilgili kanaatlerine yer vermeye calisacagiz. Bab basliklar1 sunlardir:

“Imam Buharinin Nasslar Aras1 Tearuzu Giderme Yontemi”, Usul Islam Arastirmalart
Dergisi 31 (Nisan 2019): 98-99.

9 Bkz. Ibn Hacer, Fethul-bdri, 13: 291; Muhammed Enver Kesmiri, Feydu'l-bari ‘ald
sahthi’l-Buhdri, (Beyrut Daru’l-Kutubi’l- Tlmiyye, 2005), 6: 516.

10 Ebu’l-Hiiseyn Ali b. Halef b. Battal, Serhu Sahihi’l-Buhdri, (Riyad: Mektebetu'r-Riigd,
ts.), 10: 351.

11 Ibn Hacer, Fethu'l-bdri, 13: 296.

12 Sihabuddin Ahmed b. Muhammed el-Hatib el-Kastallani, frsadu’s-sari ild serhi
sahihi’l-Buhdri, (Misir: Matba‘atu’l-Kubra el-Emiriyye, 1323), 10: 320.

13 Ibn Hacer, Fethu'l-béri, 4: 507.
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1) “Mezmtim re'y ve zorlama kiyas (hakkinda) sdylenenler babi. Hakkinda
14715

bilgi sahibi olmadigin seyi soyleme.
2) “Nebi’ye (s.a.s.) vahiy indirilmemis konularda soru soruldugunda, “Bil-
miyorum.” der ya da vahiy inene dek cevap vermezdi. Allah’in sana goster-

716 A

digi gibi... "¢ ayeti geregi re’y ve kiyas ile konugmazdi. Ibn Mes‘tid der ki:

»17

“Nebi’ye (s.a.s.) rtth soruldu. (Nebi) dyet inene dek sustu.

3) Nebi'nin (s.a.s.), kendi iimmetinin erkek ve kadinlarina re’y ve temsil ol-

mayan, Allah'in 6grettiklerini 6gretmesi bab1.'®

4) “Soran kisinin anlamasini saglamak i¢in, Allah’in hiikiimlerini beyan ettigi

malum bir ash miibeyyen bir asla tegbih eden kimse bab1.”*®

A. Birinci Bab Baghigi: “Mezmtim re'y ve zorlama kiyas (hakkinda)

20721

soylenenler babi. Hakkinda bilgi sahibi olmadigin seyi soyleme.

Imam Buhari, bab baghg altinda su hadise yer vermektedir:

“Allah Teal4, ilmi size verdikten sonra [hafizanizdan] zorla sékiip
almaz. Ancak cemiyetin ilim adamlarin, bilgileriyle beraber ce-
miyetin i¢inden alir. Boylece cahil bir ziimre kalir. O sirada [halk
tarafindan dini ihtiyaglarin giderilmesi i¢in kendilerine] fetva so-
rulur. Onlar da [sahsi] re"ylerine gore cevap vererek [halki] sap-

tirip kendileri de sapitirlar”*?

14 Isra 17/36. Ayette zikredilen i ? ifadesi, kaynaklarda JsY, ¢5Y¥ ve &=V gek-
linde tefsir edilmektedir. Buhari, %&£ Y geklindeki tefsiri tercih ettiginden yetin me-
alini bu yonde olusturduk. Bkz. Ali b. Muhammed b. Habib el-Méverdi, en-Niiketii
ve'l-uytin, (Beyrut: Daru’l-Kutubi’l-ilmiyye 1428/2007), 3/243.

15 dule o U 56 [ €L V3P 0 A5 1155 s 56 o6 Buhard Ttisam” 7.

16 Nisa4/105.

17 lp Jais el 0 2 ST S sl e Jiles e Lo Jiku g

TP A a8 e o el L5 00 s s J65 € BT ey S e
Buhari, “I'tisim” 8. /

18 pesiViih sddlialeeain g il des e Lo 006 ¢ Buhar, “I'tisam” 9.

19 L}uﬂuwww»ﬂyw sl a0 Buhar, “T'tisam” 12.

20 Isra17/36.

21 Buhari, “I'tisaim” 7.

22 Buhari, “I'tisam” 7.

st %
|
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Bu bab bashg, Sahih sarihleri arasinda Buhari'nin kiyas ile ilgili yak-
lagim1 hakkindaki tartigmalarin asil nedenini olusturmaktadir. Bu ifade-
nin kiyasa karg1 olusturuldugu hususunda Sahih sarihleri hemfikir olmakla
birlikte, bu itirazin kiyasin tamamina mi yoksa bir kismina mu yonelik ol-
dugu hususunda iki farkli kanaat ortaya konulmustur. $arihlerin bir kismi,
Buhari'nin kiyasa tamamen kars1 oldugu ve bab baghginda da bunu agik¢a
ifade ettigini iddia ederken; cogunlugu olusturan sarihler, Buhéri’nin kiyasa
tamamen karg1 olmadiginy, asil itirazinin nassa aykari olan ya da kabul edi-

lebilir bir asla dayanmayan fasid kiyasa yonelik oldugunu savunmaktadir.

Buhéri'nin kiyasa tamamen karg1 oldugu kanaatine sahip olan Kesmiri,
bu hususta su degerlendirmede bulunmaktadir: “Oyle sanryorum ki Buhari,
kiyas ile hicbir sekilde amel etmemektedir. Nitekim kiyasin hiicciyetini is-
pat etmek yerine, bab bagliklarini kiyasa karsi olugturmaktadir. Bu nedenle

diyorum ki, Buhari kiyas: inkar etmektedir.”*}

Sahih sarihlerinin ¢oguna gore, Buhari esasen kiyasa tamamen karsi
degildir. Onun buradaki asil itirazi, sahsi arzuya dayali re'y ve saglam bir
asla dayanmayan fdsid kiyas tiirtine yoneliktir. Kitab, Stiinnet ve icméya da-
yali sahih kiyas ise Buhéri tarafindan da kabul gérmektedir.** Buhari'nin
bab bashgiicerisinde e 4 U ;. IGZEY;  ayetinizikredip S5V ifa-
desini, ~3Y olarak degil de, J&Y seklinde tefsir etmesi de yine onun
kiyasi kabul ettigini gostermektedir.>® Zira birinci tefsire gore, kiyas yon-
temiyle bilginin ardina diigmenin yasak kapsamina d4hil edilmesi mimkiin
iken; Buhérinin tercih ettigi tefsire gore, kiyas yontemi ile bilginin ardina

diismek yasak kapsamina déhil degildir.

23 Kesmiri, Feydu'l-bdri, 1: 36.

24  Ibn Battal, Serhu sahihi’l-Buhdri, 10: 351; Ibn Hacer, Fethu'l-bdri, 13: 296; Ayni,
‘Umdetu'l-kari, 25: 65; Kastallani, Irsadu’s-sari, 10: 320.

25 IbnBattal, Serhu Sahihi’l-Buhdri, 10: 351; Seyhu’l-Islim Zekeriyya el-Ensari, Minhetu'l-
bari bi serhi Sahih’i’l-Buhdri el-miisemmad bi tuhfeti’l-bdri, (Beyrut: Mektebetii'r-Rusd,
1426/2005), 10: 289; Ayni, ‘Umdetu’l-kéri, 25: 66; Kastallani, Irsddu’s-sdri, 10: 320;
Ibnu’l-Mulakkin, Ebt Hafs ‘Umer b. Ali b. el-Mulakkin, et-Tavdih li serhi Cami‘i’s-
Sahih, (Beyrtt: Daru'n-Nevadir, 1429/2008), 33: 70; Zeyniiddin Ahmed b. Ah-
med b. Abdullatif ez-Zebidi, Sahih-i Buhdri Muhtasart Tecrid-i Sarih Terciimesi, trc.
Kéamil Miras (Ankara: Tiirk Tarih Kurumu Basimevi, 1969), 12: 408; Abdusselim
Mubérekftrd, Siretu’l-imdmi’l-Buhdri, (Arapcaya trc. Abdulalim b. Abdulazim el-
Bestevi, (Mekke: Daru ‘Alemi’l-Fevaid, 1422), 1: 429,430.
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Fakihler tarafindan re'ye dayali olarak verilen fetvalarin bir kisminin
nassa uygun, bir kisminin ise nassa aykirilik teskil edebildigine dikkat ceken
Ibn Hacer, bu bab baghgindaki itirazin nassa aykir: fetvalara yonelik oldugu-
nu belirtir. Ibn Hacer’e gore, bab baghginda ba‘ziyyet ifade eden - lafzi-
nin kullanilmasi, Buhari tarafindan da re’ye dayali bazi fetvéilarin mezmam
sayilamayacagini gsterir. Ibn Hacer, &)l 4SS (zorlama kiyas) ifadesini,
naslar1 kendi goriisiine uygun disecek sekilde te'vil edip kiyasa yonelme
seklinde degerlendirir. Ibn Hacer, <% Y ayetini, Buhari’nin mezmtim ki-
yasa kars1 delil olarak zikrettigini, bab baghig1 altinda yer verilen hadisin de

yine belli bir asla dayanmayan fetviya yonelik oldugunu belirtir.>®

Bab bagh@ ile hadis iliskisini degerlendiren Molla Gurani (6.
893/1488), bab bashginda gegen tekelliif kaydina dikkat cekerek; bunu, bel-
li bir ash bulunmayan veya nassa aykuri olan ya da sartlarindan birinin eksik
oldugu kiyas tiirii olarak degerlendirmektedir.”” Zebidi de (6. 893/1488),
Buhari'nin yerdigi kiyas tirtni tekelliif kaydiyla sinirlandirmasina dikkat
cekerek; onun burada asl ile fer* arasinda miinasebette zorluk bulunan fdsid

kiyas isaret ettigini belirtmektedir.*®

Sahih sarihlerinden Genkdhi (8. 1323/1905), Buhri'nin kiyas: tim-
den inkar ettigini iddia edenlerin yanildigini, onun esas itirazinin bel-
li bir asla dayanmayan zorlama kiyasa yonelik oldugunu belirtmektedir.
Buhéri'nin, birbirine zit bab bagliklar: olusturarak kiyasin kabulii ve reddi
arasinda bir denge olusturmaya ¢alistigini, bu bab basghginda kiyasin tim-
den dogru kabul edilemeyecegini amaglarken, dordiincii sirada yer verece-
gimiz bab baghginda ise kiyasin timden batil sayilamayacagini amagladig-
n1 belirtmektedir.*® Genkhi ile ayn1 kanaate sahip olan Kindehlevi de (6.
1402/1982), sadece bu baba dayanarak Buhéri'nin kiyas inkar ettigini id-

dia edenlerin isibet etmediklerini belirtmektedir.>°

26 Ibn Hacer, Fethu'l-bdri, 13: 292.

27 Ahmed b. Ismail el-Gurani, el-Kevseru'l-cdri ild riyadi ehadisi’l-Buhdri, (Beyrut: Daru
Thyai't-Turasi’l-Arabi, 1429/2008), 4: 157.

28 Zebidi, Tecrid-i Sarih, 12: 407.

29 Ahmed Resid el-Genkihi, el-Lamiud-derdri ala Cami’i'l-Buhdri, (Siharenfar: el-
Mektebetu’l-Yahyaviyye, 1379), 10: 284-285.

30 Muhammed Zekeriyya b. Yahya el-Kandehlevi, el-Ebvab ve't-terdcim li sahihi’l
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Kanaatimizce de gogunlugun bu bab bashg hakkindaki degerlendir-
mesi daha isabetlidir. Zira bab baghgindaki ifadeden de anlagildig: tizere,
Buhari'nin asil itiraz1 biitiniiyle kiyasa yonelik olmayip sadece mezmam
olarak nitelendirdigi fasid kiyas ile tekelliif gerektiren sahsi arzuya daya-
l1 re* ye yoneliktir. Bab baghgs altinda yer verilen hadis de bu kanaati des-
teklemektedir.

B. Ikinci Bab Bashgi: “Nebi’ye (s.a.s.) vahiy indirilmemis konularda
soru soruldugunda, “Bilmiyorum.” der ya da vahiy inene dek cevap vermez-
di. Allahin sana gosterdigi gibi... " ayeti geregi re’y ve kiyas ile konusmaz-
di. Ibn Mes‘td der ki: “Nebiye (s.a.s.) rtth soruldu. (Nebi (s.a.s.)) ayet ine-

ne dek sustu.” 32

Buhéri, bab baghg altinda bir hadise yer vermektedir. Hadiste, hasta
dosegindeki Sahabiyi Allah Rastlii (s.a.s.) ziyaret edince; Sahébi geride bi-
rakaca@i mal/terike konusunda nasil davranmasi gerektigini sorar. Hz. Pey-

gamber (s.a.s.) bu konuda 4yet inene dek herhangi bir cevap vermez.>

Sahih sarihleri, bu bab baghginin amaci hususunda yine iki farkl ka-
naat ortaya koymaktadir. Buhérinin kiyasa karsi oldugunu iddia eden-
ler, bu bab baghginin da yine kiyasa kars1 bir tavir olarak olusturuldugu-
nu delil géstermektedir.>* Bu goriisiin savunucularindan olan Davudi,
Sahih’in Miistemli (6. 376/986) rivayetine gére babin devaminda zikre-
dilen 201 3 j \%; dyetini, Buhari'nin kiyasa kars1 delil olarak zikrettigini;
hélbuki ayetteki ifadenin ayn1 zamanda kiyasin hiicciyyetini de ortaya koy-

dugunu, zira ayetin re'y hususunda da bir izin icerdigini iddia etmektedir.*®

Buhdri, (Beyrut: el-Daru’l-Besairi’l-Tslimiyye, 1433/2012), VI, 749. Oryantalis
Goldziher de, Buhari'nin dar gergeveye inhisar ettigi re'y ve kiyas: fikih kaynag:
olarak tamamen inkér etmedigini belirtmektedir. Bkz. Ignast Goldziher, Zdhiriler:
Sistem ve Tarihleri, trc. Cihat Tung (Ankara: Ankara Universitesi [lahiyat Fakiiltesi
Yayinlari, 1982), 87.

31 Nisa4/10S.

32 Buhari, “I'tisam” 8.

33 Buhari, “I‘tisim” 8.

34 Muhammed b. Abdulhadi es-Sindji, el-Fevdidu'l-mute allika bi sahihi’l-Buhari, (Beyrut:
Daru’l-Fikr, ts.), 4: 535; Kesmiri, Feydu’l-bari, 1: 516.

35 Ibn Hacer, Fethu'l-bari, 13: 291.
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Bu hususta Davudi ile benzer kanaate sahip olan Miihelleb, Buhé4ri’nin
kiyas konusundaki yaklagimini elestiri niteligindeki degerlendirmesinde;
Hz. Peygamber’in (s.a.s.), Allah’in kitabinda ash bulunan bir¢ok mesele-
de kiyas ve istinbat keyfiyetini immete talim ettigini, boylece nassin bu-
lunmadigr durumlarda meseleye nasil yaklagmalar1 gerektigini 6grettigi-

ni belirtmektedir.>®

Maliki fakihi ve Sahih sarihlerinden Ibnu't-Tin (6. 610/1214),
Dévudinin zikrettigimiz goriisiine yer verdikten sonra, kendi kanaatini
soOyle ifade etmektedir: “Buhari, ashinda kiyas1 mutlak bigimde inkar etme-
mektedir. Onun asil amaci, Hz. Peygamber’in (s.a.s.) bazi hususlarda ko-
nusmadigy, bazi hususlarda ise re 'y ile cevap verdigi seklindedir. Buhari, her
bir kisim igin ayr1 bab bashigi olusturmustur.”*” Ibn Hacer, Ibnu’t-Tin’in
bu tespitinin Davidi ve Miihelleb’in savlarini ¢iiriittigiini iddia etmekte-
dir.*® Oyle anlagiliyor ki, Ibnu’t-Tin, Allah Rastlii'niin (s.a.s.) bazi husus-
larda re'ye gore hitkiim verdigini iddia ederken d6rdiincii sirada yer verece-

gimiz bab baghigina isaret etmektedir.

Cogunlugu olusturan sirihler, Buhéri’nin vahiy ile bilinebilecek mese-
lelerde re'ye bagvurulmasina ve kiyasin isletilmesine karsi bu bab baghgi-
n1 olusturdugunu savunmaktadir.*® Bab baghginin devaminda re'y ve kiyas
ile bilinemeyecek bir mesele olan ruh érnegine yer verilmesi, baglk altin-
da da tevkifi bir mesele olan miras ile ilgili bir hadise yer verilmesi ¢ogun-
lugun gériisiinii desteklemektedir.** Ancak bu bab bagligindan hareketle
Buhari’ye gore Allah Rastli'niin (s.a.s.) bazi durumlarda kiyas ve ictihada
gore hitkiim verdigi sonucunu ¢ikarmak zordur. Kald1 ki —tespitimize gore-
Buhari'nin bu yaklagimi1 dogrulayan herhangi bir ifadesi de bulunmamak-
tadir. Kanaatimizce birinci sirada yer verdigimiz bab bashg), genel anlam-

dare'y ve kiyasin hiicciyeti ile ilgili iken; bu bab baghig: ile sonraki iki bab

36 Bedruddin b. Ahmed el-Ayni, ‘Umdetu’l-kéri serhu sahihi’l-Buhdri, (Beyrut: Daru’l-
Kutubi’l—ﬂmiyye, 1421/2001), 25: 70.

37 Ibn Hacer, Fethu'l-bari, 13: 291.
38 Ibn Hacer, Fethu'l-bari, 13: 291.
39 Ibn Battal, Serhu sahthi’l-Buhdri, 10: 35; Ibn Hacer, Fethu’l-bari, 13: 304.

40 Bkz. Ibn Battal, Serhu sahthi’l-Buhdri, 10: 358; Tbn Hacer, Fethu'l-bari, 13: 293;
Kastallani, Irsddu’s-sari, 10: 324; Gurani, el-Kevseru'l-cdri, 4: 162.

— 306 —



SAHIH-1 BUHARI | GELENEKSEL VE CAGDAS YAKLASIMLAR

bashg: ise ustlciiler arasinda tartigmali olan Hz. Peygamber’in (s.a.s.) dini
konularda ictihdd edip etmedigi meselesi ile ilgilidir. Sahih sé4rihlerinden
Genkthi de, bu bab baghginin Hz. Peygamber’in (s.a.s.) dini konularda
ictihdd yetkisinin bulunup bulunmadigi hususu ile alakali oldugunu be-
lirtmektedir.*! Dolayistyla birinci bab baghg: ile sonraki ii¢ bab bagligint
farkli miitalaa etmek daha isabetli olacaktir. Buhéri, bu bab bashginda Al-
lah Rastli'niin (s.a.s.) dini konularda vahye dayali olarak konustugunu ve

ictihdda gore hareket etmedigini iddia etmektedir.

C. Ugiincii Bab Baghg1: Nebinin (s.a.s.), kendi immetinin erkek ve

kadinlarina re'y ve temsil olmayan, Allah’in 6grettiklerini 8gretmesi bab1.**

Buhari, bab baghg altinda su hadisi aktarmaktadr:

“Kadinin biri Hz. Peygambere (s.a.s.) gelerek: “Ey Allah'n
Rastilii (s.a.s.)! erkekler sizden hadisler bellemektedir. Bizlere de
bir giin belirle ki, Allah'n sana &grettiklerini bize de 6gretesin.
Hz. Peygamber (s.a.s.): ‘Su giinlerde, su yerde toplanin. buyurdu.
Béylece kadinlar [belirtilen yer ve zamanda)] toplanir, Hz. Pey-
gamber de (s.a.s.) Allah'in kendisine grettiklerini onlara 6gretir-
di. [Hz. Peygamber (s.a.s.) bir sohbetinde] séyle buyurdu: ‘Siz-
den herhangi bir kadinin ii¢ ¢ocugu Slmiigse, [6len ¢ocuklari] o
kadin icin atege karg1 siper olurlar’ Kadinin biri, ‘Tki tane de mi?’

»43

diye sordu. Hz. Peygamber (s.a.s.), ‘Iki tane de olsa. buyurdu.

Sarihlere gore, bib baghginda zikredilen 235 kelimesinin kargili-
g1 kiyastir.** Buhari, bu bab baghginda Hz. Peygamber’in (s.a.s.) ser? hii-
kiimleri bildirirken sergiledigi tutumdan bahsetmektedir. Buna gére ceva-
b1 aranmasi gereken iki soru bulunmaktadir. Birincisi; Buhari'ye gore Hz.
Peygamber’in (s.a.s.) kiyasa gore hiikiim vermekten kacindigi meseleler,

dini meselelerin tamamini m1 kapsamakta, yoksa sadece dogrudan vahiy ile

41  Genkahi, el-Lami‘ud-derdri, 10: 286-287.

42 Buhari, “I'tisim” 9.

43  Buhari, “I‘tisim” 9.

44 Tbn Hacer, Fethu'I-bari, 13: 293; Sindi, Fevdid, 4: 126.
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bilinebilecek meselelerle mi sinirli kalmaktadir? Tkincisi; sayet Buharinin
amaci, Hz. Peygamber’in (s.a.s.) dini hicbir meselede kiyasa bagvurmadi-
g1 seklinde ise; bu durum, Buhéri’nin vahiy alma imkanina sahip olmayan

miictehidler i¢in de kiyas: caiz gérmedigi anlamini tagir mi?

Sahih sérihleri, 6nceki bab baghklarinda oldugu gibi burada da, bu so-
rulara cevap teskil edecek sekilde iki farkli kanaat ortaya koymaktadir. Bi-
rinci kanaate gore; Buhari, Hz. Peygamber’in (s.a.s.), dini meselelerin hig-
birinde re'y ve kiyasa gére hiikiim vermedigi goriisiindedir. Ikinci kanaate
gore; Allah Raslii (s.a.s.) yalniz vahiy ile bilinebilecek konularda vahyi in-

tizar edip re'y ve kiyasa gore hitkiim vermekten imtina etmektedir.

Bu ifadenin, Buhari agisindan kiyasin inkarini ifade ettigini belirten
Bedruddin Ayni, Buhari’nin bu yaklagimina itiraz etmektedir.*> Daha
once benzer kanaate sahip oldugunu belirttigimiz Miihellebe gore, bu
bab baghginin amaci, alim kisi i¢in nassa gére konusma imkéni olduk-
¢a kendi gorusiint belirtmekten kaginmasi ve kiyasa bagvurmaktan im-
tina etmesi gerektigi yoniindedir.*® Miihelleb'in bu degerlendirmesi,
Buhéri'nin kiyasa karsi oldugu seklindeki yukarida zikrettigimiz deger-

lendirmesi ile celismektedir.

Cogunluga gore Buhari, kiyasa kars: olusturdugu bu bab bashginda,
kiyas olgusunu tamamen inkar amacinda degildir. Zikrettigimiz bab bas-
lig1, kapsayict olmayip bundan kiyasin caiz olmadig: alan kastedilmek-
tedir. Buhéri, burada vahiy ile bilinebilecek meselelerde kiyas ve re'ye
bagvurulamayacagini ifade etmektedir. Buharinin kiyasa tamamen kar-
s1 olmadig1 kanaatine sahip olan Kirmani, bab baghg ile baglantili hadis
bélimiiniin 2‘3‘ ;e B> ifadesi oldugunu, bunun ise tevkifi bir hikiim

olup kiyas ve rey ile bilinemeyecegini ifade etmektedir.*’

45 ‘Ayni, ‘Umdetu’l-kari, 25: 72.
46 Ibn Battal, Serhu sahihi’l-Buhdri, 10: 357; Ibn Hacer, Fethu'l-bari, 13: 293; ‘Ayni,
‘Umdetu’l-kari, 25: 72.

47 Ebt Abdillah Semsuddin Muhammed b. Yasuf el-Kirmani, el-Kevikibud-derdri serhu
sahthi’l-Buhdri, (Beyrut: Daru Ihyai't-Turési’l-‘Arabi, 1401/1981), 25: 57.
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Kanaatimizce bir 6nceki bab baghginda oldugu gibi bu bab baghg: da
Hz. Peygamber’in (s.a.s.) ictihidinin cevdzi baglaminda olugturulmustur.
Buhari, bir énceki bab bashginda Allah Rastlii'niin (s.a.s.) vahiy indiril-
memis konularda vahyi intizar ettigini, kiyas ve re'y ile konugsmadigini ifa-
de etmekte idi. Bu bab baghginda ise, daha genel bir ifade kullanarak Allah
Rastli'niin (s.a.s.) dini meselelerde kiyas ve re'ye gére hiikiim vermedigi-
ni, hitkiimleri kendisine Allah'in 6grettigini belirtmektedir. Daha agik bir
ifade ile Buhari, Allah Rastli'niin (s.a.s.) dini konularda verdigi hiikiimle-
rin tamaminin vahiy kaynakli oldugu kanaatindedir. Dolayisiyla Buharinin
buradaki ifadesini genel anlamda kiyas tartigmasi baglaminda degerlen-
dirmek yerine, miistakil bir usul tartigmasi olan Allah Rastlii'niin (s.a.s.)

ictihadi meselesi baglaminda degerlendirmek daha isabetli olacaktur.

D. Déordiincii Bab Baghgi: “Soran kiginin anlamasini saglamak icin,

Allah’in hitkiimlerini beyan ettigi malum bir ash miibeyyen bir asla tesbih

eden kimse bab1”4®

Buhari, burada iki hadise yer vermektedir. Birincisi; esinin dogurdu-
gu siyah ¢ocugun nesebini inkdr eden adami ve gocugunu, adama ait deve
ve farkli renge sahip deve yavrusuna kiyas etmek suretiyle; adami, ¢ocu-
gun kendi cocugu olduguna ikna eden Hz. Peygamber’in (s.a.s.) hadisidir.*
Ikincisi ise; hacca gitmeyi nezreden, ancak émrii vefa etmeyen annesinin
yerine hac yapip yapamayacagini soran kiza, Hz. Peygamber’in (s.a.s.), bu

durumu &len annesinin olasi borcuna tegbih ettigi hadistir.>

Bu bab baghg da nceki bab bagliklar: gibi iki farkl sekilde degerlen-
dirilmektedir. Buhéri'nin kiyasa kars1 oldugu kanaatine sahip olan sérihler,
béb baglig altinda yer verilen hadislerin birer kiyas 6rnegi olusturmadikla-
riny, bab baghginin da Buhéri’nin kiyas: kabul ettigi anlamina gelmedigini
iddia ederken;>" cogunlugu olusturan sarihler, Buhéri'nin bu bab baghgin-

da kiyasi kabul ettigini savunmaktadir.>

48 Buhari, “I'tisim” 12.

49 Buhari, “I'tisim” 12.

50 Buhari, “I‘tisim” 12.

51 Kesmiri, Feydu'l-bdri, 6: 529.

52 Bkez.IbnBattal, Serhu Sahihi’l-Buhdri, 10: 361; Ayni, ‘Umdetu'l-kdri, 25: 75; Kastallani,
Irsadu’s-sari, 10: 326; Kandehlevi, el-Ebvab ve't-terdcim, 6: 753; Ibnu’l-Mulekkin, et-
Tevdih li serhi cdmi‘i’s-sahih, 33: 70; Glrani, el-Kevseru'l-cdri, 4: 162.
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Oncelikle bab baslig1 altinda zikredilen hadisleri g6z éniinde bulundur-
dugumuzda, bab baghginda zikredilen % ifadesinden Hz. Peygamber’in
(s.a.s.) kastedildigi agikca anlagilmaktadir. Bir 6nceki bab bashginda, -bir g6-
riige gore- Buhari, Hz. Peygamber’in (s.a.s.) hicbir gekilde kiyas ile amel et-
medigini ifade etmekte idi. Buna gore, bu bab bashginda Hz. Peygamber’in
(s.a.s.) kiyast uyguladigina kail oldugunu séylemek Buhéri agisindan bir te-
nakuzdur. Ayrica benzeyen ve benzetilenin asl olarak belirtilmesi de bu
bab baghginin Hz. Peygamber (s.a.s.) agisindan kiyasin varligini ifade etti-
gini sdylemeye engeldir. Zira kiyas, hitkmii belirsiz bir meseleyi (yani feri)
nasslarda hiikmii belirli bir meseleye (yani asla) ilhak etme seklindeki ic-
tihad ameliyesidir. Burada her iki meselenin de birer nass olmalar1 ve Hz.
Peygamber (s.a.s.) tarafindan bilinmeleri hasebiyle kiyasa ornek teskil et-
memektedir. Keza bab baghigimin devaminda her iki meselenin hitkmiiniin
de Allah tarafindan beyan edildiginin belirtilmesi, Buhari'nin tasavvurunda
bunun kiyas olarak degerlendirilemeyecegini gostermektedir. Hz. Peygam-
ber (s.a.s.), meselenin hiikmiinii soran kisiye dogrudan cevap vermek yeri-
ne, meselenin daha iyi anlagilmasini saglayacak sekilde bir benzetmede bu-
lunmaktadir. Dolayisiyla bunlar1 Hz. Peygamber (s.a.s.) agisindan bir kiyas
ornegi olarak degerlendirmek isabetli degildir. Bu bab baghginin “Kitabu’l-
[‘tisam bi’l-Kitab ve’s-Siinne” béliimiinde zikredilmesi de Buhari'nin bu me-
seleleri Stinnet kapsaminda degerlendirdigini gostermektedir. -Diger goriise
gore ise- Buhari, bir 6nceki bab baghiginda, belli bir ash bulunmayan ve sade-
ce vahiy ile bilinebilecek meselelerde, Hz. Peygamber’in (s.a.s.) kiyasa gore
hiikiim vermedigini ifade etmekte idi. Burada ise belli bir ash bulunan mese-

lelerde kiyasa gore hiikiim verdigi ifade edilmektedir.

Sahih garihlerinden Sindji, hadislerdeki tesbihten, meselenin muhatap-
larca daha iyi anlagilmasinin (tavzih) amaglandigini, burada kiyasin riikiin-
lerini olugturan asl ve fer'den bahsedilemeyecegini; zira hitkiimleri Hz. Pey-
gamber (s.a.s.) tarafindan bilindiginden, her iki meselenin de birer asl ve
sabit hitkiimler oldugunu, dolayisiyla kiyas 6rnegi olusturamayacaklarini

belirtmektedir.*®* Buhari'nin kiyas: inkar ettigi algisina sahip olan Kesmiri

de benzer degerlendirmede bulunmaktadir.>*

53 Sindji, Fevdid, 4: 127.
54  Kesmiri, Feydu'l-bdri, 6: 529.
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Sahih sérihlerinin ¢oguna gére, Buhérinin bu bab baghgindaki amac,
kiyasin caiz oldugunu beyan etmektir.>* Bu goriisiin savunucularindan olan
Kirmani, bu ve zikrettigimiz birinci bab baghg arasinda bir ¢eliskinin olma-
digim belirterek, birinci ifadeyi fdsid kiyas, ikincisini ise sahth kiyas kapsa-
minda degerlendirmektedir. Kirméni, bab bashg: ve bunun altinda zikre-
dilen hadislerin, Buhéri tarafindan kiyasin kabuliine delélet ettigini; ancak
Buharinin b sxs Siol ifadesi yerine Lo ylas | ol ifadesini kullanmasi du-
rumunda, yerlesik 1stilaha daha uygun diisecegini belirtmektedir.® Mol-
la Gtirani, usulciilerin 1stilahinda boyle bir ifadenin de yer almadigini belir-
terek Kirmani'nin bu degerlendirmesini hatali bulmaktadir.*” Ibn Hacer, bu
durumu ustl ile ilgili ifadelerde inceliklere riayetin, Buh4ri doneminde tam

olarak yerlesmemis olmast ile gerekgelendirmektedir.>®

Sahih sarihlerinden Ibn Battal, Ibn Hacer ve Kastallani, Buhari’nin bu-
radaki ifadesi ve yer verdigi hadislerin kiyas ile iligkisini ifade ettikten son-
ra, Miizeni'nin zikredilen iki hadisi kiyas inké4rcilarina karg1 delil gosterdigi-
ne dikkat gekmektedir.>® Onceki bab bagliklarini kiyasa kars1 bir tavir olarak
degerlendiren Ayni, Buhari’'nin burada kiyasin sthhatine kail oldugunu ka-
bul etmektedir. Ayni, 6nceki bab baghginin kiyasin zem ve kerahetini or-
taya koydugu sorusuna; kiyasin ustl ilminde zikredilen tim sartlar: ihti-
va eden sahih kiyas ve bunun aksi olan fdsid kiyas ayirimina dikkat ¢ekerek

AN

cevap vermeye calismaktadir.® Mubarekfari (6. 1342/1935), Buharinin

AT EaA] a3 ifadesine dikkat cekerek, kiyasin iglevinin hitkmii isbat
(bastan bir hitkiim ortaya koymak) degil, izhar etmek (var olan hiik-
mii agiga cikarmak) oldugunu belirtmektedir.®* Kiyasin islevi konusunda

ustilciiler arasindaki hakim kanaat de bu yondedir.%>

55 Bkz. Ibn Battal, Serhu sahihi’l-Buhdri, 10: 361; Kirmani, el-Kevdkibu'd-derdri, 25: 60;
Ibn Hacer, Fethu'l-bari, 13: 297; ‘Ayni, ‘Umdetu’l-kdri, 16: 533; Kastallani, Irsadu’s-
sdri, 15: 320; Kandehlevi, el-Ebvdb ve't-terdcim, 6: 753.

56 Kirmani, el-Kevikibu'd-derdri, 25: 59-60.

57  Gurani, el-Kevseru'l-cari, 4: 162.

58 Ibn Hacer, Fethu'l-bari, 13: 297.

59  Ibn Battl, Serhu sahihi’l-Buhdri, 10: 361; Ibn Hacer, Fethu'l-bdri, 13: 297; Kastallani,
Irsadu’s-sari, 10: 326.

60 ‘Ayni, ‘Umdetu’l-kdri, 25: 75.

61 Mubarekfari, Siretu’l-imami’l-Buhdri, 2: 679.

62 Bedruddin Muhammed b. Bahadir ez-Zerkesi, el-Bahru'l-mubhit fi usili’l-fikh, (Kahire:
Daru’s-Safve, 1413/1992), 5: 14.
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Buhédriden bu pasaji alintilayan iinlii miifessir Kurtubi'ye (8.
671/1273) gére, bu bab bashg Buharinin kiyasi kabul ettigini goster-
mektedir.®* Ibni'l-Kayyim de (6. 751/1350) bu bab baghgina yer vererek,
Buhéri'nin ifrat ve tefrit arasinda orta bir yolu takip ettigine dikkat cekmek-
tedir.®* Ibn Hacer, selef alimlerinin kiyas hususunda iig sinifa ayrildiklariny;
birinci grubun nassa siki stkiya bagh kaldiklarini, Hz. Peygamber’in (s.a.s.),
“Benim ve Hulefa-i Rasidin’in siinnetine tutununuz.” s6ziiyle amel ettiklerini,
onlarin fetvalarinin digina ¢tkmadiklarini, sorulan soru hakkinda nakli bil-
gileri olmadik¢a cevap vermediklerini; ikinci grubun, vukd bulmayan her
meseleyi vuk( bulan meselelere kiyas ettiklerini, bu hususta birinci firka-
nin tepkisini alacak derecede kiyasin alanini genislettiklerini; ti¢tincii firka-
nin ise, orta yolu izleyip eseri kiyasa tercih ettiklerini belirterek Buhari’yi bu

kategoriye dahil etmektedir.®®

Bu bab baghgmin 6nceki bab baghgindan bagimsiz olarak degerlendi-
rilmesi halinde, ¢ogunlugun kanaatinin isabetli olacagini s6ylemek miim-
kiindiir. Ancak dikkat edilirse Buhéri, bir 6nceki bab baghginda Allah
Rastlii'niin (s.a.s.) dini konularda kiyasa gére hitkiim vermedigini net bir
sekilde ifade etmekte idi. Hal boyleyken, bu bab baghginin bagimsiz olarak
miitalaa edilmesinin isabetli olamayacag: disiincesindeyiz. Kanaatimizce
Buhari, bu bab baghginin altinda zikredilen hadisleri Hz. Peygamber (s.a.s.)
agisindan birer kiyas ameliyesi olarak degerlendirmemektedir. Zira Buhéri,
benzeyen ve benzetilenin hiikiimlerinin Hz. Peygamber’e (s.a.s.) Allah ta-
rafindan beyan edildigini agikca ifade etmektedir. Buhéri, bir 6nceki bab
bashginda oldugu gibi burada da Allah Rastli'niin (s.a.s.) ictihadi mese-
lesine yer vermekte, bu konuda kendi kanaatini ortaya koymaya caligmak-
tadir. Ona gore Allah Rastliiniin (s.a.s.) dini konularda verdigi hitkiimler

ictihdda dayali olmayip tamami vahiy kaynaklidir.

63  Kurtubi, el-Cami‘u li ahkami’l-Kur'an, (Beyrut: Miiessesetiir-Risale, 1427/2006), 7: 172.

64  Ibnit'l-Kayyim el-Cevziyye, ['lamii’l-muvakki‘in ‘an Rabbi’l-dlemin, (Beyrut: Daru’l-
Kutubi'l- Timiyye, 1971), 200.

65 Ibn Hacer, Fethu'l-bdri, 2: 292.
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I1. Buhéri'nin Kryas Ornekleri

Buhari'nin kiyas konusundaki gériislerini tespit etmek i¢in, zikredi-
len bab bagliklari ile yetinmek yerine, Sahih’te yer alan ve kiyas kapsamin-
da degerlendirilen 6rnekleri de dikkate almanin daha isabetli olacag: ka-
naatindeyiz. Sahih’i inceledigimizde Buhari'nin pek ¢ok meselede kiyas:
uyguladigini miisahede etmekteyiz.° Bu da Buhari’nin esasen kiyasa ta-
mamen kars1 olmadiginy, kiyasi hiyerarsik bir diizen igerisinde kabul etti-

gini ve uyguladigini gostermektedir.

Sahih’te yer alan miiteaddit kiyas 6rnekleri Kesmiri'ye garip gozitkmis
olacak ki, bu durum kargisinda su ifadeyi kullanma ihtiyacini hissetmistir:
“Enteresandir ki Buhari, bunca kiyas (8rnegine) ragmen, kiyas: kabul eden
kisilere karg1 sert konugsmustur. Bana gére bunun sirr1, Buhari'nin tenkihu'l-
mendt® kullanmasidir. Bu ise kiyas degildir”%® Kesmiri bagka bir yerde su
ifadeyi kullanmaktadir: “Denilse ki, kitabinda bu kadar kiyas 6rnegine rag-
men, nasil olur da Buhdri kiyasi inkar eder? Derim ki, sanirim bunu kiyas
olarak adlandirmamakta ve kiyas ile amel etmemektedir. Ancak tenkihu'l-

mendt ile amel etmektedir”®

Oncelikle usulciiler arasinda agirlikh gériis, tenkihuI-mendtin kiyasin
bir tiirii oldugu ydniindedir.”® Tenkihu'l-menatin kiyastan farkli oldugu te-
zini kabul etsek bile -zikredecegimiz 6rneklerden de anlagilacag: tizere-,
Buhari'nin kiyas olarak degerlendirilen uygulamalarinin timini tenkihu’l-
mendt kapsamina dahil etmek miimkiin degildir. Zira verecegimiz 6rnek-
lerde de goriilecegi tizere, Buh4ri'nin hitkmiin esas illetini belirlemek tizere
yaptig1 bir tenkih/ayiklama ¢abasi s6z konusu degildir. Kesmirinin bu id-
diasinda ihtiyath konusmasi da, bu konuda tam olarak ikna olamadigini ve

soru isaretlerine kesin cevap bulamadigini gostermektedir.

66 Bkz. Buhari, “Hayiz” 28; “Keffaratu’l-eyman” 4; “Selem” 6; “Zebaih ve Sayd” 14.

67 Ustlciilere gore Tenkihu’l-Menét, bir hitkmin ta‘lili ile ilgili olarak nassta yer alan
vasiflar tizerinde, illet olarak kabul edilemeyecek olanlar1 ayiklamak ve nassin goster-
mek istedigi esas illeti belirlemek maksadiyla yapilan ictihdd demektir. Zekiyuddin
Sa’ban, Isldm Hukuk liminin Esaslart (Usilii’l-Fikh), trc. Ibrahim Kafi Donmez, (An-
kara: Tiirkiye Diyanet Vakfi Yayinlari, 2007), 166.

68  Kesmiri, Feydu'l-bari, 1: 36.

69  Kesmiri, Feydu'l-bari, 6: S17.

70 Bkz. Zerkesi, el-Bahru'l-muhit, S: 255; Muhammed b. Ali es-Sevkani, Irsadu’I-fuhil ild
tahkiki’l-hakk min ‘ilmi’l-usil, (Riyad: Daru’l-Fadile, 1421/2000), 2: 919.
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el-Cdmi‘u’s-sahih’te yer alan ve kiyas kapsaminda degerlendirilen pek
cok 6rnek bulunmaktadir. Meselenin vuzuha kavusmasi i¢in bu 6rnekler-

den sadece bir kagini zikretmeye calisacagiz.

Ornek 1: Miistehaza kadin hakkinda cima‘in mesruiyetini namazin

megruiyetine kiyas etmesi:

Miistehaza kadin i¢in namazin megru oldugu hususunda Islam alimleri
hemfikirdir. Bu hususta, Hz. Aige’'den (r.a.) rivayet edilen bir hadis bulun-
maktadir.”' Cima‘ konusunda ise farkli goriisler ortaya konmugtur. Islam
bilginlerinin ¢ogu, miistehdza kadin i¢in cima‘mn da cdiz oldugu gorisiini
benimserken; Nehai, Ibn Sirin, Siileyman b. Yesér ve Ziihri'nin de aralarin-
da bulundugu baz1 bilginler, bunun céiz olmadigin1 savunmaktadur. Ziihri,
buna sadece namaz hususunda bir ruhsat isittiklerini gerekce gostermekte-
dir.”> Miistehdza kadin ile cinsel iligkinin hardm oldugu hususunda Sahabe

ve Tabi‘inden aktarilan baz rivayetler de mevcuttur.”?

Buhéri'nin bu konudaki kanaati, miistehdza kadin icin cimd‘in ciiz
oldugu yoniindedir. Buhéri, bu hususta su bab baghigini olusturmaktadr:
“Bab: Miistehaza kadinin temizlik gérmesi. Ibn Abbas: “Temizlik siiresi
bir an dahi olsa kadin yikanip namaz kilar, namaz kilinca kocasi kendisi-
ne yaklasir” Namaz, (cimd'dan) daha yiicedir””* Bab baghginda gegen “Na-
maz (cimi‘dan) daha yiicedir” ifadesi Buhari'ye aittir.”* Ibn Hacer, bu ifade-
yi Ibn Ebi Seybe’nin tahricine dayandirarak Ibn Abbas’in kelimindan sayan
baz1 sarihleri tenkit ederek, Ibn Ebi Seybe’nin tahricinde béyle bir ifadenin
yer almadigim belirtmektedir.”® Buhari, miistehiza kadin hakkinda, cima‘dan

71 Buhari, “Hayiz” 28.

72 Ibn Battal, Serhu sahthi’l-Buhdri, 1: 461; Ibn Hacer, Fethu'l-Bdri, 1: 429; Zeynuddin
Ebt’l-Ferec b. Receb, Fethu'l-bari serhu sahihi’l-Buhdri, (Medine: Mektebetu’l-
Gurebai'l-Eseriyye, 1417/1996), 1: 542; Ibnu’l-Mulakkin, Tavdih, 5: 141; Kirmani,
el-Kevakibu'd-derari, 3: 208S.

73  Dérimi, “Taharet” 87.

74  Buhari, “Hay1z” 68.

75  Ibn Hacer, Fethu'l-bari, 1: 429.

76  Ibn Hacer, Fethu'l-bari, 1: 429; Ayni, ‘Umdetu'l-kari, 3: 466.
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daha istiin olan namazin mesruiyetine kiyésla, cimd'in evleviyetle megru

oldugunu ifade etmektedir. "’

Ornek 2: Miidebberin keffaret olarak azat edilmesini satigina kiyas

etmesi:

Kendisi ile tedbir akdi (6zgiirliigii efendisinin &liimiine baglanan)
yapilan kélenin satiginin cdiz olup olmadigi hususunda ihtilaf edilmistir.
Hanefi fukahasi, miidebberin satigini ve hibe edilmesini yasaklayan bir ha-
dise dayanarak bunu ciz gérmezken;”® Imam $fii, Buhari'nin de yer ver-

digi su hadise dayanarak buna cevaz vermektedir:”®

“Ensérdan biri, kolesi ile tedbir akdi yapti. Kéle diginda herhan-
gi bir mala sahip degildi. Hz. Peygamber (s.a.s.) bunu haber alin-
ca, [koleyi] kim almak ister? dedi. Nuaym b. Nahham sekiz yiiz

dirheme satin ald1.”%°

Goruldugi gibi hadis, mudebberin alim-satiminin cevazi hususun-
dadir. Mudebberin keffiret olarak 4z4d edilmesinden ise bahsedilme-
mektedir. Ancak Buhéri, keffireti alim-satima kiy4s ederek zikredilen
hadis i¢in su bab baghgini olusturmaktadir: “Miidebber, tmmii’l-veled
ve miikatebin keffiret olarak azad edilmesinin [cevazi] bab1”®! Ibn Ha-
cer, Buhari’nin hadiste zikredilen miidebberin alim-satiminin cevizina
kiyasen muidebberin keffaret olarak 4zdd edilmesine evleviyetle cevaz ver-

digini belirtmektedir.®?

77 Kirmani, el-Kevdkibud-derdri, 3: 205; Kastallani, Irsddu’s-sdri, 1: 364; Ibn Hacer,
Fethu'l-bari, 1: 429; Ayni, ‘Umdetu’l-kdri, 3: 466; Zekeriyya el-Ensari, Minhetu'l-bari,
1: 662; Kesmiri, Feydu'l-bdri, 1: 509; Abdulldh b. Salim el-Basri, Diydus-sdri fi mesdliki
ebvabi’l-Buhari, (Katar: Daru'n-Nevadir, 1432/2011), 4: 497.

78 Alauddin Ebt Bekr b. Mestid el-Kasani, Beddi'u’s-sandi’ fi tertibi’s-serdi’, (Beyrut:
Daru’l-Kutubi’l-Tlmiyye, 1424/2003), 4: 120.

79 Ebt Zekeriyya Muhyuddin b. Seref, en-Nevevi, Kitdbu'l-Mecmi” Serhu’l-Miihezzeb,
(Cidde: Mektebetu’l-Irsad, 1980), 9: 291; Ebt’l-Hasan Ali b. Muhammed b. Habib
el-Maverdi, el-Havi'l-kebir fi fikhi’l-imami’s-Safii, (Beyrut: Daru’l-Kutubi’l-Tlmiyye,
1414/1994), 18: 102.

80 Buhiri, “Keffarati’l-eyman” 7.

81 Buhari, “Keffarati’'l-eymén” 7.

82 Ibn Hacer, Fethu'l-bari, X1, 601.
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Ornek 3: Rehin konusunda selem akdini normal satim akdine kiyas

etmesi:

Buhari, selem akdini satim akdine kiyas ederek satim akdi i¢in megru
olan rehinin selem akdi i¢in de gegerli oldugunu ifade etmektedir. Buhéri,
bu hususta “Selem akdinde rehin bab1”®* baghgin olusturarak, bab bashg:
altinda Hz. ‘Aige’den (r.a.) aktarilan su hadise yer vermektedir: “Allah Resu-
lii (s.a.s.), Yahudi'nin birinden bir miktar bugday borg alarak buna kargilik
demirden zirhini rehin olarak verdi.”®*

Gorildagi gibi hadiste zikredilen mesele, bey* ve rehin ile alakalidir.
Bab baghg: ile zikredilen hadis arasinda bir iligkinin olmadig1 gerekgesiy-
le Buhéri'ye itirazda bulunanlar olmustur. Ancak bu hususta degerlendir-
me yapan bazi sarihler, burada bir kiyasin varhigina dikkat cekmektedir.®s
Buhiri, bu bab bagliginin hemen éncesinde “Selem akdinde kefil bab1.”%
baghigini olusturarak bu bashk altinda yine ayni hadise yer vermektedir.
Buhari, selemi beye, vesika (giivence) igermeleri yoniiyle kefaleti de rehine

kiyas etmektedir.

Ornek 4: Talak ve diger hukuki tasarruflarda dilsiz kimsenin isaretini

nutka kiyas etmesi:

Buhari, konugma engelli kimsenin isaretinin nutuk/konugma hitkmiin-
de oldugu, taldk ve diger hukuki tasarruflarinin gegerli oldugu goriisiindedir.
Buhari, bu konuda “Talik ve diger islerde isaretin [hitkmii] bab1.”®” seklinde
bab bashig1 olusturarak baslik altinda, isaretin s6z hitkmiinde olup ser‘i hi-
kimlerde gegerli olduguna dair bir kag hadis zikretmektedir. Ancak bu ha-
dislerin higbiri taldk ile alakali degildir. Buhari, anlagilir olmasi hasebiyle
isareti nutka kiyas etmekte, buna seriatin isaret dilini muteber saymasini de-

lil gostermektedir.®® Buhari, konusma engelli kimsenin isaretinin anlagilir

83 Buhari, “Selem” 6.
84 Buhari, “Selem” 3.

85  Ibnu’l-Miineyyir, Miitevdri, s. 252; Ibn Hacer, Fethu'l-bdri, IV, 433. ‘Ayni, ‘Umdetu’l-
kari, X11, 92

86 Buhari, “Selem” S.
87 Buhari, “Talak” 24.
88  Ibnu’l-Miineyyir, Miitevdri, s. 302.
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olmast halinde lafiz hitkmiinde sayilip buna hiikiim terettiip edecegini, ser‘l
deger acisindan lafizla ayni hitkme sahip oldugunu ifade etmektedir.®* Ibn
Hacer, bu baghgin sonraki bab baghgina tevtie/6n hazirhk oldugunu, sonra-
ki bab baghginin ise konugma engelli kimse hakkinda li%n ve taldk arasinda

ayirim yapanlara itiraz kabilinden oldugunu ifade etmektedir.”

Ornek 6: Dilsiz kimse hakkinda isaret seklindeki li‘4anin®" gecerliligini,
isaret seklindeki taldkin gegerliligine kiyas etmesi:

Buhari, 6nceki 6rnegimizde de ifade ettigimiz {izere isaret ile yapilan
talakin gegerli oldugu goriisiinde idi. Sonrasinda olusturdugu bab baghgin-
da, li%4nin da talédkla ayni hitkme tabi oldugunu, konusma engelli kimsenin
isaret ile liinda bulunmasinin hukuken gegerli olacagini su ifadesinde or-

taya koymaktadir:

“[Dilsiz kimse hakkinda] li4nin [hiikmii] ve Allah’'in, “Eslerine
zina isnddinda bulunup da kendilerinden bagska sdhitleri olmayan-
lara gelince, onlarin her birinin sahitligi... "> kavli bab1. Dilsiz kim-
se karisina yazi, igaret yahut maraf bir im4 ile zina isnad ederse
konusan kisi hitkmiinde sayilir. Zira Nebi (s.a.s.), feraizde (zo-
runlu durumlarda) isareti ciiz kilmistir. Bu, Hicaz Ehli [Malik
ve Sifii gibi] ve [Hicaz digindaki bazi1] ilim ehlinin [Ebt Sevr
gibi] goriisiidiir. Allah Teala: “Meryem, cocugu gosterdi. Biz be-
sikteki cocukla nasil konusabiliriz? dediler.””> Dahhak, [4yette ge-
cen| remzen®* ifadesini isdret olarak tefsir etmektedir. Baz1 in-

sanlar, ‘[ Dilsiz i¢cin] had ve li4n yoktur. dediler. Daha sonra da

89 Bedreddin b. Cemaa, Miindsebatu terdcimi’l-Buhdri, (Bombay: Daru’s-Selefiyye,
1404/1984), 102.

90 Ibn Hacer, Fethu'l-bdri, 9: 438.

91 Fikih terimi olarak li‘dn, erkegin karisinin zina ettigine yeminle sahitlik etmesi, ka-
dmin da kocasinin yalan séyledigine yeminle sahitlik etmesidir. Bu yeminler erkek
hakkinda kazf cezasi, kadin hakkinda ise zina cezasinin yerine ge¢mektedir. Bkz. Ali b.
Muhammed es-Seyyid es-Serif el-Ciircani, Mu'cemu't-Tarifat, (Kahire: Daru’l-Fadile,
2004), 161.

92 Nur24/6.

93 Meryem 19/29.

94  Al-iImrin 3/41.
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“Yazy, igaret ve imad ile yapilan talak caizdir’ dediler. Halbuki kazif
ve taldk arasinda bir fark yoktur. Eger denilse ki kazif sadece soz-
le olur. Denilir ki, taldk da sadece sozle olur. Aksi halde taldk da
kazif de batil olur. K6le azad etmek de ayn1 sekildedir. Keza sagir
da li"dinda bulunur. $a’bi ve Katide der ki, “Biri, karisina parmak
isareti ile ‘Sen bossun. derse kadin bain talakla bos olur.” Ibrahim
[en-Nehai] der ki, ‘Dilsiz kimse, karisin1 bogadigini yazarsa bu
gegerlidir’ Hammad der ki, ‘Dilsiz ve sagir kimsenin, bag isaretiy-

le karisin1 bogamasi caizdir.”*®

Buhari, bab baghg altinda bes tane hadis zikretmekte, ancak bu hadis-
ler isaretin taldk, kazif vb. akitlerde gegerli olduguna dair bir bilgi igerme-
mektedir. Zikredilen hadisler, isaretin de s6z hitkmiinde olduguna delalet
etmektedir. Buhri, bu ifadelerinin hemen 6ncesinde zikrettigi bab bagh-
ginda, konusma engelli kimse hakkinda talak hitkmiiniin gegerli oldugunu
ifade etmekte idi. Bu bab baghginda ise taldka kiyasla li4nin da gecerli oldu-

gunu ifade etmektedir.

Ornek 7: Onceki siinnetler konusunda Cuma namazini Ogle namazi-

na kiyas etmesi:

Buhéri, Cuma namazini 6gle namazina kiyés ederek 6gle namazi hak-
kinda sabit olan siinnet namazlarin, Cuma namaz i¢in de gegerli oldugu-
nu savunmaktadir. Buhari, bu hususta “Cuma sonrasi ve 6ncesi kilinan
namaz[in hitkmii] bab1.”*® seklinde bab bashg: olusturduktan sonra su ha-

disi zikretmektedir:

“Allah Rastlii (s.a.s.), 6gle dncesi iki rekat namaz kilardi. Ogle ve
aksam sonras: ikiger rekit evinde namaz kilardi. Yatsidan sonra
da iki rekat namaz kilardi. Cuma sonrasi [evine] dénmeden na-

maz kilmaz, déndiikten sonra iki rekat namaz kilardi”®’

95 Buhari, “Talak” 2.
96 Buhiri, “Cum®” 39.
97 Buhari, “Cuma” 39/937.
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Hadiste, Hz. Peygamber’in (s.a.s.) Cuma 6ncesi siinnet namaz kildi-
gina yonelik herhangi bir bilgi bulunmamaktadir. Ancak Buhéri, Cuma na-
mazini 6gle namazina kiyas ederek®® 6gle oncesi kilinan siinnet namazlarin

Cuma 6ncesi i¢in de gegerli oldugunu ifade etmektedir.

Sonug

Ehl-i hadisin énemli temsilcilerinden olan Buhéri, hadisci kimligi-
nin yaninda fikih ve fikih usulii ilmi ile de ilgilenmistir. Kitab ve Siinne-
ti, hukukun temel ve vazgecilmez kaynaklar1 olarak géren Buhéri, nassin
varligi durumunda kiyas vb. hi¢bir yontem ve kaynag: kabul etmemek-
tedir. Ancak agik nassin bulunmadigi durumlarda kiyas: bir kaynak/
yontem olarak kabul edip etmedigi tartigmalidir. Bu teorik tartigmanin
mengeini “Kitabu’l-i‘tisim bi’l-Kitab ve’s-Stinne” béliimiinde yer alan ve
kiyas kapsaminda degerlendirilen dért tane bab bashg: olusturmaktadir.
Sérihlerin bir kismi, bu ifadeleri kiyasa kars: bir tavir olarak degerlendi-
rip Buhéri'nin kiyasa tamamen karg oldugunu iddia ederken; ¢ogunlugu
olusturan sarihler, onun kiyasa tamamen kars1 olmadigini, esas itirazinin

nassla celigen re"ye ve kiyasa yonelik oldugunu savunmaktadir.

Zikredilen bab bagliklar1 incelendiginde, Buhérinin esasinda ustl
kitaplarinda ayr1 ayri miitalaa edilen iki tartigmali meseleye temas et-
meye calistigi gorilmektedir; Birincisi kiyasin mesruiyeti; ikincisi Hz.
Peygamber’in (s.a.s.) ictihadi meselesi. Buhari, birinci bab baghiginda ki-
yasin megruiyetini ve ¢ergevesini olusturmaya ¢aligirken; sonraki ti¢ bab
bashiginda ise Allah Rastli'niin (s.a.s.) ictihddinin caiz olup olmadig
meselesini konu edinmektedir. Kiyas kapsaminda olusturulan birinci bab
bashig: incelendiginde, Buhéri'nin kiyasa tamamen kars1 olmadigy, esas
itirazinin kabul edilebilir bir asla dayanmayan kiyasa ve sahsi arzuya da-
yali re" ye yonelik oldugu anlagilmaktadir. Buhari’nin, Sahih’inde pek ¢ok
meselede kiyas ile amel etmesi de, onun kiyasi hiiccet olarak kabul ettigi-

ni gostermektedir.

98 Sah Veliyyulldh ed-Dihlevi, Serhu terdcimi sahihi ebvabi’l-Buhdri, (Haydarabad:
Dairetu’l-Me‘4rifi'n-Nizamiyye, 1323), 83; Ibn Hacer, Fethu'l-bdri, 2: 426.
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Buhari, sonraki ti¢ bab baghginda, usticiiler arasinda tartigmali bir
konu olan Allah Rastilii'niin (s.a.s.) dini meselelerde ictihida gore hiikiim
verme yetkisinin olup olmadig: hususuna yer vermektedir. Ikinci sirada
yer verdigimiz bab baghginda Buhéri, vahiy indirilmemis konularda Allah
Rasdli'niin (s.a.s.) re'y ve kiyasa gore hiikiim vermedigini ifade etmekte;
tigiinci sirada yer verdigimiz bab baghginda ise, vahiy indirilmemis konular
ile siirlandirmaksizin dini nitelikli Nebevi 6gretilerin re'y ve kiyas mahsu-
li olmadigini agikea ifade etmektedir. Buhéri, dérdiincii sirada yer verdigi-
miz bab baghginin altinda zikredilen kiyas formatindaki Nebevi hitkiimleri,
Hz. Peygamber (s.a.s.) agisindan birer kiyas ameliyesi olarak degerlendir-
memektedir. Buhari’ye gore, bunlar muhatabin anlamasini saglayacak birer
tesbihten ibaret olup; gerek benzeyenin ve gerekse benzetilenin hitkmii Al-
lah tarafindan Hz. Peygamber’e (s.a.s.) beyan edilmistir. Bagka bir ifade ile
Allah Rastilii'niin (s.a.s.) dini 6gretileri ictihad mahsulii olmayip tamamen
vahiy kaynaklidir. Ancak Buhari'nin bu yaklagimi, onun miictehidler i¢in ki-

yast ve re'yi mesru gormedigi anlamimi tasimamaktadr.
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