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A Rare Witness to Muhammad Ibn Ibrahim Al-
Kisa'T’s (Naysabiir, d. 385/996) Transmission of
Muslim Ibn Al-Hajjaj’s (Naysabur, d. 259/872-3 or
261/875) Sahih’

Pavel Pavlovitch**

Ozet

Ebl Amr Osman b. Sa‘id ad-Dani’nin (Daniye [Denia]; d. 371/981-2, 6. 444/1053) es-
Siinenii’l-varide fi’l-fiten ve gavad’iliha ve s-sd ‘a ve egratihd isimli eseri, kiyamet alametleri
ile alakali, Abdiilmelik es-Sikilli = Ebt Bekr el-Kisai = Ibrahim b. Siifyan = Miislim b.
incelenmemis bu rivayetler, Miislim’in Sahih’inin mevcut biitiin baskilarinin kaynagini teskil
eden Muhammad b. {s4 el-Ciiladi & Ibrahim b. Siifyan = Miislim tarikinden farkli bir isnad
igermektedir. [bn Siifyan’dan naklettigi kayip asli yerine Ciiltidi’nin yazmasimnin bir niishasini
kullandigi igin tenkit edilen Kisai’nin metinlerinin, Ciilidi’ninkilerden ayrildig: goriilmektedir.
fbn Siifyan’dan nakledilen bu iki bagimsiz ravinin metinleri arasindaki farkliliklar, Miislim’in
hadis koleksiyonunun tesekkiilii ve yayilmasimin ilk agamalart ile ilgili nadir rastlanan ipuglari
ihtiva etmektedir. Bunlar 1518inda ortaya c¢ikan onemli bir mesele de; Dani’nin kitabinin
farkli yerlerinde bulunan otuz alt1 rivayetin, Abdiilmelik es-Sikilli’den (Sicilya—Kayravan; 6.
397/1006—7den sonra) aldig1 tam niishadan m1 oldugu yoksa es-Sikilli’nin Dani’ye Sahih’ten
olduklarini belirtmeksizin yalnizca bir grup miistakil rivayet mi naklettigi sorusudur.

Anahtar Kelimeler: Miislim, ibn Siifyan, Kisai, Ciilidi, Sahih, rivayet, versiyon, varyant,

isnad, metin, ihtisar, diizeltme.

*  I'would like to thank the anonymous reviewers of the article for their useful comments

and criticism. All errors of fact and judgement are mine.
* % Professor of Medieval Arabo-Islamic Civilization, the Center for Oriental Languages
and Cultures, Sofia University St. Kliment Ohridski, pavlovitch@hotmail.com, orcid.org/
0000-0002-6725-5302.
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Abstract

The collection al-Sunan al-warida fi al-fitan wa-gawa'iliha wa-al-sa‘a wa-ashratiha by Aba
‘Amr ‘Uthman ibn Sa‘1d al-Dani (Dénia; b. 371/981-2, d. 444/1053) preserves thirty-six
apocalyptic traditions on the authority of ‘Abd al-Malik al-Saqalli > Abu Bakr al-Kisa'1 >
Ibrahim ibn Sufyan - Muslim ibn al-Hajjaj al-NaysaburT. These hitherto unexplored traditions
have a chain of authorities (isnad) that departs from the transmission Muhammad ibn ‘Tsa al-
Juladi - Ibrahim ibn Sufyan = Muslim, which served as a source of all printed editions of
Muslim’s Sahih. Taken to task for using a copy of al-Jultidi’s manuscript, instead of his lost
original on the authority of Ibn Sufyan, al-Kisa'1 is shown to cite texts (matns) that differ from
al-Juludr’s corresponding matns as two independent strands of transmission from Ibn Sufyan
would differ from one another. These differences offer a rare glimpse into the early stages of
composition and circulation of Muslim’s hadith corpus. An important concomitant question is
whether al-Dani’s scattered citations were part of a complete collection that he received from
his informant, ‘Abd al-Malik al-Saqalli (Sicily—Qayrawan; d. after 397/1006-7), or al-Saqallt
transmitted to al-Dant only a group of isolated traditions, without necessarily identifying the
Sahth as their source.

Keywords: Muslim, Ibn Sufyan, al-Kisa'1, al-JulGdi, Sahih, transmission, version, variant,
isnad, matn, abridgment, emendation.



A Rare Witness to Muhammad Ibn Ibrahim Al-Kisa''s (Naysabur, d. 385/996) Transmission of Muslim

Ibn Al-Hajjaj's (Naysabr, d. 259/872-3 or 261/875) Sahih

1. Introduction

Muslim ibn al-Hajjaj al-NaysabtrT (b. 201-6/816-22, d. 259/972-3 or 261/875)!
is famous for his collection of sound prophetic traditions (hadith), known as al-
Musnad al-sahih.* A pillar of Sunni hadith scholarship and paragon of authenticity,
the Musnad is second only to al-Bukhart’s similar collection, al-Jami ‘ al-sahih. All
surviving manuscripts with Muslim’s work have reached us in the transmission of
Abii Ishaq Ibrahtm ibn Muhammad ibn Sufyan (d. 308/920), an ascetic traditionist
from Naysabir.> Above Ibn Sufyan’s level, the chain of transmitters (isnad) of these

1 Whereas Muslim’s date of death is mentioned as 261/875 already in the first half of the
fifth/eleventh century, his birthdate had remained unknown until the lifetime of Ibn al-
Salah (Damascus; 577-643/1181-1245). Thus, al-Khatib al-Baghdadi (392-463/1002—
71) specifies that Muslim died on 25 Rajab 261/05.05.875 (al-Khatib al-Baghdadi,
Tartkh Baghdad, ed. Bashshar ‘Awwad Ma‘raf, 17 vols. (Beirut: Dar al-Gharb al-islami,
1422/2001), 15: 125). Ibn al-Salah discovered the missing information in the presently
lost book Dhikr a’immat al-aqtar al-muzakkin li-ruwat al-athar by al-Hakim al-
NaysabiirT (312—405/933-1014), which apparently had been unknown to Muslim’s earlier
biographers. Citing Abli ‘Abdallah ibn al-Akhram (Naysabtr; b. 250/864-5, d. 344/955),
al-Hakim states that Muslim died in 261/875 at the age of fifty-five lunar years, which
implies that he was born in 206/821-2 (Ibn al-Salah, Siyanat Sahith Muslim min al-ikhlal
wa-al-ghalat wa-himayatuhu min al-isqat wa-al-saqat, ed. Muwaffaq ibn ‘Abdallah ibn
‘Abd al-Qadir (Beirut: Dar al-Gharb al-islami, 1404/1984), 64). Ibn Khallikan (608—
81/1211-82), a student of Ibn al-Salah, recalls his teacher stating that Muslim was born in
202/817-18 (Ibn Khallikan, Wafayat al-a ‘yan wa-anbd’ abna’ al-zaman, ed. Ihsan ‘Abbas,
8 vols. (Beirut: Dar al-Sadir, 1397/1977, reprint of the original edition, Dar al-Thaqafa,
1968-72), 5: 195). The date 201/816—17 for Muslim’s birth may be inferred from a report
cited by al-Dhahabi—without reference to its source—that Muslim died in 261/875 at
the age of sixty lunar years (al-Dhahabi, al- Ibar fi khabar man ghabar, ed. Muhammad
Sa‘1d ibn Baysiint Zaghliil, 4 vols. (Beirut: Dar al-Kutub al-‘ilmiyya, 1405/1985), 1: 375).
In an unparalleled report, Murtada al-Zabidi (1145-1205/1732-91) mentions 184/800—
1 as the year of Muslim’s birth (Murtada al-Zabidi, Ghayat al-ibtihdj li-mugqtafi asanid
kitab Muslim ibn al-Hajjaj, Muslim, Sahih, ed. Nazar Muhammad al-Faryabi (Riyadh:
Dar Tayba, 2006/1427), 59). Given that Muslim began his study of /adith in 218/833—-4,
184/800—1 seems unfeasible as the year of his birth; in his time, traditionists usually became
students at an age ranging from ten to fifteen years. Muslim’s biographers mostly agree
that he died in 261/875, but according to Makki ibn ‘Abdan (Naysabir; b. 242/856-7, d.
325/937), who was one of Muslim’s important students responsible for the transmission
of most of his works, Muslim died in 259/872-3 (Mughlatay, lkmal Tahdhib al-Kamal,
ed. ‘Adil ibn Muhammad and Usama ibn Ibrahim, 12 vols. (Cairo: al-Fariiq al-haditha,
1422/2001), 11: 170).

2 The full title of Muslim’s collection is al-Musnad al-sahth al-mukhtasar min al-sunan bi-
naql al-‘adl ‘an al-‘adl ‘an rasil Allah (“The sound abbreviated collection of precedents
transmitted by upright transmitters on the authority of God’s apostle”), for which see Ibn
Khayr al-Ishbili, Fahrasa, ed. Bashshar ‘Awwad Ma‘raf and Mahmtid Bashshar ‘Awwad
(Tunis: Dar al-Gharb al-islam, [1431]/2009), 135. For a detailed study of the variants of
the Muslim collection’s title, see ‘Abd al-Fattah Abt Ghudda, Tahqiq ismay al-Sahthayn
wa-ism Jami ‘ al-Tirmidhi (Aleppo: Maktab al-Matbii ‘at al-islamiyya, 1414/1993), 33-52.

3 The editor of al-MazirT’s al-Mu ‘lim bi-fawa’id Muslim, Muhammad al-Shadhli al-Nayfar
(1911-97) mentions that his brother Ahmad al-Mahdi al-Nayfar bought at an unspecified
time a manuscript with the transmission of Ahmad ibn ‘Ali al-Qalanisi (Naysabir; d.
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manuscripts invariably passes through another Naysabiri traditionist, AbGa Ahmad
Muhammad ibn ‘Isa ibn Muhammad ibn ‘Amriiya al-Juliidi (c. 288-368/c. 901-79).
Apart from al-Jultdi, Muslim /adith collectors in the premodern era knew three
isnads of the Sahih on the authority of Ibn Sufyan (see Diagram 1). The first chain,
passing through Abii Bakr Muhammad ibn Ahmad ibn Muhammad ibn Yazid al-
‘Adl (Naysabtr; d. 365/975-6), is mentioned in an isolated report in Ibn al-Salah’s
(Damascus; 577-643/1181-1245) work Siyanat Sahih Muslim.* The second chain,
through Maslama ibn al-Qasim ibn Ibrahim ibn ‘Abdallah (Cordoba; b. 293/905-6,
d. 353/964), is recorded by Murtada al-Zabidi (Egypt; 1145-1205/1732-91). The
third chain, on the authority of Abti Bakr Muhammad ibn Ibrahim ibn Yahya al-
Kisa'1 (Naysabiir; d. 385/996), is better documented: It is cited in the works of the
Andalusian scholars Abii ‘All al-Husayn ibn Muhammad al-Ghassani al-Jayyani
(427-98/1035-1105),° al-gadr ‘Tyad ibn Musa (476-544/1088-1149),” and Ibn Khayr
al-Ishbili (502-75/1109-79).% Additional Andalusian transmissions on the authority
of al-Kisa'1 were discovered by James Robson, the only Western scholar to study in
detail the transmission history of Muslim’s Sahih.’

after 300/913?) on the authority of Muslim (al-Maziri, al-Mu ‘lim bi-fawd’id Muslim,
ed. Muhammad al-Shadhli al-Nayfar, 3 vols. (Tunis: al-Dar al-Tanisiyya li-l-nashr,
[1408-12]/1988-91), 1:181-3). Nothing is known about the present whereabouts of this
manuscript.

4 Tbn al-Salah, Siyana, 114-15.

S5 Al-Zabidi, Ghaya, 55-6. The reference to this isnad, which may have been al-Zabidi’s
unacknowledged source, is found in the Ms. of al-Minah al-badiya fi al-asanid al- ‘aliya
by Muhammad ibn ‘Abd al-Rahman al-Fast (d. 1134/1721-2) (‘Adil al-Sabi‘T, “Riwayat
Sahth Muslim,” Majallat al-Jami‘a al-Islamiyya li-I- ‘ulim al-shar iyya, 185.2, 156).
‘Adil Sabi‘T puts Maslama ibn al-Qasim’s isndd under the heading “Kayfa wasalat riwayat
al-Qalanist” (“How al-Qalanist’s Transmission Reached Us”), but my check in the Ms.
with al-Fasi’s work showed that the isnad between Maslama ibn al-Qasim and Muslim is
interrupted. The context in al-Zabidi’s work suggests that Maslama’s chain passed through
Ibrahim ibn Sufyan. About Maslama ibn al-Qasim, see Maribel Fierro, “Batinsm in al-
Andalus. Maslama b. Qasim al-Qurtubi (d. 353/964), author of Rutbat al-Hakim and the
Ghayat al-Hakim (Pictarix),” Studia Islamica, 84.2 (1996): 87-112; Jonathan Brown, The
Canonization of al-Bukhari and Muslim. The Formation and Function of the Sunnt Hadith
Canon (Leiden, Boston: Brill, 2011), 94—6.

6  Al-Jayyani, Taqyid al-muhmal wa-tamyiz al-mushkal, ed. ‘Ali ibn Muhammad ‘Imran and
Muhammad ‘Uzayr Shams, 3 vols. (Mecca: Dar ‘Alam al-fawa’id, 1421/2000), 1: 65.

7  ‘lyad ibn Masa, al-Ghunya. Fihrist shuyikh al-Qadr ‘Iyad, ed. Mahir Jarrar (Beirut: Dar
al-Gharb al-islami, 1402/1982), 36; idem., lkmal al-Mu ‘lim bi-fawaid Muslim, ed. Yahya
Isma‘1l, 9 vols. (Cairo: Dar al-Wafa’, 1419/1998), 1: 77; idem., Mashariq al-anwar ‘ald
sithah al-athar, 2 vols. (Tunis: al-Maktaba al-‘atiqga and Cairo: Dar al-turath, [1392—
3]1/1973), 1: 11.

8 Ibn Khayr, Fahrasa, 137.

9 James Robson, “The Transmission of Muslim’s Sahih,” Journal of the Royal Asiatic
Society, 81.1-2 (1949): 54—6. Detailed diagrams mapping the transmission history of the
Sahih are included in my EF lemma “Muslim b. al-Hajjaj al-Naysabari” (forthcoming).
In-depth studies of the transmission of Muslim’s Sahih were published by Mehmet Emin

Ozafsar (“Rivayet [limlerinde Eser Karizmas1 ve Miislim’in el-Cdmiu s-Sahil’i,” Ankara
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Al-Kisa’1T’s version of the Sahih is presently lost, but thirty-six traditions that
he transmits through Ibn Sufyan - Muslim are uniquely preserved in al-Sunan al-
warida fi al-fitan wa-gawa'ilihd wa-al-sa ‘a wa-ashratiha, a collection of apocalyptic
traditions by Abli ‘Amr ‘Uthman ibn Sa‘id al-Dani (Dénia; b. 371/981-2, d. 444/1053).
The collection was published for the first time by Rida’ Allah al-Mubarakfuri in
1416/1995." A second edition followed in 1417/1997, prepared by Muhammad Hasan
Isma‘1l al-Shafi‘T."" A third edition, prepared by Nidal ‘Tsa al-‘Abiishi, appeared in
Amman in 1421-2/2001."2 All editions are based on the same Ms. 314/hadith from
the Zahiriya library in Damascus,'® to which the former two add Ms. 7476 from the
Library of the Iraqi Museum in Baghdad. Al-Mubarakfurt’s edition is used for citations
throughout this article owing to its superior introductory study and critical apparatus.

To this point, al-Kisa'1’s corpus of traditions in al-Dani’s Sunan has not attracted
scholarly attention; its unprecedented isndd evaded the editors of the Sunan.'
In this article, I compare these traditions with the corresponding traditions in al-
Jultdt’s version on the authority of Ibn Sufyan. I argue that al-Kisa'1 and al-Juladi
have preserved two independent strands of transmission from Ibrahim ibn Sufyan.
The specificities of their interrelation offer a unique glimpse into the early stages of
transmission of Muslim’s hadith corpus. I also address the question of whether al-
Dani’s scattered citations were part of a complete collection that he received from his
informant, ‘Abd al-Malik al-Saqalli, or al-Saqallt transmitted to al-Dani only a group
of isolated traditions in the name of Muslim, without identifying them as parts of the
Sahih.

A single tradition on the authority of Abii Mas‘Gid Ahmad ibn Muhammad ibn
‘Abdallah al-Bajali (Rayy—Naysabur; b. 362/972-3, d. 449/1057) - al-Kisa'1 = Ibn
Sufyan = Muslim is preserved in the collection of forty homiletic traditions by Aba

Universitesi Ildhiyat Fakiiltesi Dergisi, 39 (1999): 296), ‘Adil al-Sabi‘T (“Riwayat Sahih
Muslim”) and Dar al-Ta's1l (Muslim, Sahih, ed. Markaz al-buhiith wa-tagniyat al-ma‘limat
Dar al-Ta’sil, 5 vols. (Cairo: Dar al-Ta’sil, 1435/2014), 1: 118-176.

10 Al-Dani, al-Sunan al-warida fi al-fitan wa-ghawa’ilihd wa-al-sa ‘a wa-ashratiha, ed. Rida’
Allah ibn Muhammad Idrs al-Mubarakfiiri, 3 vols., 6 parts (Riyadh: Dar al-‘Asima, 1416/
[1995]).

11 Al-Dani, al-Sunan al-warida fi al-fitan wa-ghawa’ilihd wa-al-sa‘a wa-ashratiha, ed.
Muhammad Hasan [sma ‘7l al-Shafi‘1 (Beirut: Dar al-Kutub al-‘ilmiyya, 1417/1997).

12 Al-Dani, al-Sunan al-warida fi al-fitan wa-ghawa’ilihd wa-al-sa‘a wa-ashratiha, ed.
Nidal ‘Tsa al-‘Abiishi (Amman: Bayt al-Afkar al-duwaliyya). This edition includes no
date. I cite the date suggested by the Library of Congress (https://catalog.loc.gov/vwebv/
holdingsInfo?searchld=903&recCount=25&recPointer=18&bibld=13232004, accessed
11.04.2020).

13 The manuscript can be downloaded from the Internet Archive (https://archive.org/
details/106_20190924/page/n2/mode/2up, accessed 11.04.2020)

14 Al-MubarakfurT has observed that, “the book includes many texts from lost books,” but he
does not mention among them al-Kisa'1’s transmission of the Sahih (see his introductory
study in al-Dant, Sunan, 1.1: 139).
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al-Futih Muhammad ibn Muhammad ibn “Alf al-Ta’1 (Hamadhan; b. 475/1082-3, d.
555/1160).'5 Although important for identifying Abai Mas ‘Tid al-Bajali as a transmitter
of the Sahih on the authority of al-Kisa'1, perhaps instead of the hitherto assumed
Abu al-‘Abbas Ahmad ibn Muhammad ibn Zakariyya’ al-Nasawi (Nasa—Mecca;
306-96/919-1006) (see Diagram 1), this tradition adds little to our knowledge about
al-Kisa'1’s corpus. It will therefore be excluded from the following analysis.

In my study, I use two different editions of the Sahih. Muhammad Fu’ad ‘Abd
al-Baqi’s edition (henceforth, ‘Abd al-Baqi)'® has enjoyed wide popularity since its
first publication in 1956. To its advantage, it includes a consecutive enumeration of
the primary versions (usi/) of each hadith while retaining Arent J. Wensinck’s earlier
enumeration, which starts anew in each section (kitab) of the Sahih. As a second
reference, I use the 2014 edition by Dar al-Ta’sil (henceforth, Ta’sl),'” which is
the first critical edition of Muslim’s Sahih, based on five different manuscripts. It
introduces a consecutive enumeration of both the primary versions (e.g. 3000) and
their auxiliary transmissions (mutabi ‘at; e.g. 3000.1),'" which differs from ‘Abd al-
Baqr’s enumeration. In the following, I refer to ‘Abd al-Baqi’s numbers, followed by
Wensinck (in brackets) and Dar al-Ta’sil, e.g. “‘Abd al-Baqt, no. 2913 (67) = Ta’s1l,
no. 3025. For the sake of brevity, I do not mention the section (kitab) and sub-section
(bab) titles.

15 Muhammad ibn Muhammad ibn ‘Ali al-Ta'1, Kitab al-Arba ‘in fi irshad al-sa’irin ila
mandazil al-muttaqin, ed. Ahmad ibn Farid al-Mazidi (Beirut: Dar al-Kutub al-‘ilmiyya,
[1418-19]/1998), 18.

16 Muslim, Sakhih, ed. Muhammad Fu’ad ‘Abd al-Baqi (Cairo: Dar Ihya’ al-kutub al-‘arabiyya,
1376/1956).

17 This edition was reprinted in 1439/2018 in an inferior commercially oriented volume that
excludes the editor’s introduction. Adding insult to injury, the editors removed from the
volume the important footnotes recording the differences between the five manuscripts that
were used for its preparation.

18 Muslim has organized the Sahih in units of interrelated traditions for which Gautier H.A.
Juynboll introduced the term “matn clusters” (Gautier H.A. Juynboll, “Muslim b. al-
Hadjdjadj,” Encyclopaedia of Islam (EP), Leiden: Brill, 1993, 7: 692). Each unit consists
of several traditions conveying a similar text (matn) whose chains of transmission intersect
at the level of one of the transmitters between the original source and Muslim.
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Diagram 1. Muhammad ibn Ibrahim al-Kisa'1
al-Hajjaj’s al-Musnad al-sahih

‘Al. ibn M. ibn ‘Al
al-Hajri,
A.,505-91/1112-95
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2. Al-Dan1’s chain of authorities

Al-Dant’s direct informant is the virtually unknown Abt Muhammad ‘Abd al-
Malik ibn al-Hasan ibn ‘Abdallah al-Saqalli. From his nisba, al-Saqalli, we infer that
he was associated, perhaps by birth, with Sicily. Al-Dan1 heard from al-Saqallt in
Qayrawan, which was likely the center of al-Saqalli’s scholarly activity." According
to his own words, al-Dani spent in Qayrawan four months in 397/1006—7;% he must
have met al-Saqalli in the same year, which, in the absence of specific biographical
data, should be regarded as the terminus post quem for al-Saqallr’s death. Al-Saqallt
heard the Sahih from Aba Bakr al-Kisa'1 (d. 385/996) in Naysabar in 382/992-3,2!

=>=s

that is, about three years before al-Kisa'1’s death.?

A well-known littérateur, al-Kisa't had a controversial repute as a traditionist.
Doubts in the authenticity of his transmission on the authority of Ibrahtm ibn Sufyan
may have arisen from the seventy-seven-year gap between the death dates of the two
transmitters. In order to have conscious audition from Ibn Sufyan, al-Kisa'1 must
have died in his late eighties. It was probably this consideration that led al-Kisa'1’s
contemporary, the famous hadith collector and theorist, al-Hakim al-NaysabtirT (312—
405/933-1014), to regard as unreliable all transmissions on the authority of Ibrahtm ibn
Sufyan after the death of al-Jultdi in 368/979.2 Al-Hakim reports that, suspiciously,
al-Kisa'1 transmitted the Sahih in his old age, “from a new book in his own writing.”
When al-Hakim asked al-Kisa’'1 to produce his original record (as/ ‘atig), he replied
that he had heard from Ibrahim ibn Sufyan as a small child. This procedure, known
as “audition by attendance” (sama ‘ hudiir"), would end up with the shaykh giving
his pupil a license (ijaza) to transmit on his authority. Al-Kisa'1 the child, who often
slept through Ibrahim ibn Sufyan’s lessons, apparently held such an ijaza, based on
a manuscript recorded by his father. Al-Kisa'1T admitted that he had lost this record
and made a substitute copy from al-Julidi’s manuscript, in response to al-Jultdi’s
explicit request. Later on, al-Kisa'T claimed to have discovered a fragment (juz ‘) of
his original record from Ibrahim ibn Sufyan but never showed it to al-Hakim.* If true,

19 Al-Dani, Sunan, 1.1: 180, 191.

20 Yaqut al-Hamawi, Mu jam al-udaba’, ed. Ihsan ‘Abbas, 7 vols. (Tunis: Dar al-Gharb al-
islami, [1413—14]/1993), 4: 1604; al-Dhahabi, Tarikh al-islam, ed. ‘Umar ‘Abd al-Salam
TadmurT, 52 vols. (Beirut: Dar al-Kitab al-‘arabi, 1410-21/1990-2000), 30: 98.

21 Al-Jayyani, Taqyid, 1: 65; cf. Ibn Khayr, Fahrasa, 137.

22 The transmission ritual in the fourth/tenth and the later centuries involved very young
students hearing from very old shaykhs, shortly before their death. If this was the case with
al-Dant’s audition from al-Saqalli, one may hypothesize that al-Saqalli died around the
year 400/1009-10. This hypothesis, however, contradicts the report that al-Saqalli heard
the Sahih from al-Kisa'T in 382/992-3. On the above scenario, in 382/992-3, al-Saqallt
would have been in his early teens. If he died eighteen years later, he would have been in
his early thirties, an exceptional event for Muslim traditionists, who, if we are to believe
the isnads, were inherently blessed with octogenarian and nonagenarian lifespans.

23 Ibn al-Salah, Siyana, 105.

24 Al-Sam‘ani, Ansab, ed. ‘Abdallah ‘Umar al-Baradi, 5 vols. (Beirut: Dar al-Jinan,
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this story indicates that al-Kisa'1’s transmission of the Sahih is, in fact, only a copy of
al-Juladt’s transmission that does not go back to Ibn Sufyan.?® The story nevertheless
admits that al-Kisa'T once possessed a record on the authority of Ibn Sufyan, which he
lost, with the possible exception of one of its parts.

Al-Dant’s corpus of thirty-six traditions may allow us to assess the legitimacy
of these reports. Had al-Kisa'1 copied al-Juliidi’s version of the Sahih, one expects
that, except for insignificant differences, the traditions in al-Dani’s corpus will agree
with their counterparts in al-Julidi’s transmission. If, however, al-Dani’s corpus
exhibits unique features in its chains of transmission and texts (mutin, sg. matn),
this will strengthen the possibility that it comprises traditions that al-Kisa'1 received
from Ibrahim ibn Sufyan independently from al-Jultdi. A detailed comparison of al-
Kisa'1’s traditions with their counterparts on the authority of al-Julidi is included in
Table 1 at the article’s end. In the following, I summarize my findings based on this
comparison. The numbering of traditions discussed below is according to Table 1.

3. Between al-Kisa’'1 and al-Juludi

The transmissions of al-Kisa'T and al-Jultidi on the authority of Ibn Sufyan share
a common source. As much is clear from the high degree of agreement between
the individual isnads and matns. Of thirty-six traditions substantial differences are
observed in nos. 1 (isnad and matn), 4 (isnad), 15 (isnad), 18 (matn), 24 (isnad and
matn), and 26 (isnad and matn), which account for 16.7% of the cases. An important
indication of a shared source are Muslim’s comments about the transmitter whose
wording is cited, e.g. wa-haddathana Ibn Numayr—wa-al-lafz lahu—qala (“Tbn
al-Numayr told us, and the wording is his”)*® and the idiosyncrasies of individual

1408/1988), 5: 67; al-Dhahabi, Tarikh al-islam, 27: 108.

25 An indication that al-Kisa'T’s transmission of the Sahih on the authority of al-Juladi
had survived well into the sixth/twelfth century is found in Ibn Nugta’s (d. 629/1231)
biographical note about Abti Bakr Dhakir ibn Ahmad ibn ‘Umar ibn Abi Bakr ibn Hasnuya
(Isfahan; d. after 559/1163—4). According to Ibn Nuqta’s report, whose source is unknown,
Dhakir ibn Ahmad heard the Sahih on the authority of Ahmad ibn Zahir al-Tist (Isfahan;
d. 487-8/1094-5) who heard it from al-Kisa'1 on the authority of al-Jultidi (Ibn Nugqta,
al-Taqyid li-ma ‘rifat al-ruwat wa-Il-sunan wa-I-masanid, ed. Sharif ibn Salih al-Nashawi,
2 vols. (Qatar: Wizarat al-awqaf wa-l-shu’'tn al-islamiyya, 1425/2014), 2: 511, no. 322).
Apart from this, the collection with homiletic traditions, al-Targhib wa-I-tarhib, by the
famous Isfahani traditionist Isma‘1l ibn Muhammad ibn al-Fadl al-Talht (457-535/1065—
1141) includes fifteen traditions carried by the isndd Ahmad ibn Zahir - al-Kisa'1 2>
al-Juladi - Ibn Sufyan - Muslim (Isma‘7l ibn Muhammad al-Talhi, al-Targhib wa-I-
tarhib, ed. Ayman ibn Salih ibn Sha‘ban, 3 vols. (Cairo: Dar al-Hadith, 1414/1993), 1:
291, no. 470; 1: 315, no. 527; 1: 419, no. 732; 1: 470, no. 843; 1: 472, no. 847, 1: 481, no.
868; 1: 512, no. 923; 1: 524, no. 951; 2: 11, no. 1047; 2: 151, no. 1333; 2: 204, no. 1438;
2: 241, no. 1501; 3: 125, no. 2212; 3: 195, no. 2341; 3: 235, no. 2425). The isnad of this
transmission does not inspire confidence: Ahmad ibn Zahir died 102 or 103 lunar years
after al-Kisa'1.

26 Al-Dani, Sunan, 1.1: 191-2, no. 7 = “Abd al-Baqf, no. 2890 (20) = Ta’sil, no. 2999 (no. 2
in Table 1). See also al-Dani, Sunan, 1.1: 248-9, no. 45 = ‘Abd al-Baqi, no. 2905 (50) =
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transmissions, e.g. qala Ahmad ibn ‘Umar fi riwayatihi ‘an Salim: Lam yaqul
“sami ‘tu”’ (“Ahmad ibn ‘Umar said in his transmission on the authority of Salim, ‘He
[Salim] did not say, I heard’”)* and qala al-Thawr [ibn Zayd al-Dili]: La a ‘lamu illa
qala: “Alladhi fi al-bahr” (“al-Thawr [ibn Zayd al-Dili] said, ‘As far as I know, he
[scil. Ab@ Hurayra] said, The one facing the sea’”),*® which are present in the variants
of both al-Kisa'1 (as found in al-Dant’s Sunan) and al-Juliidi (as found in ‘Abd al-Baqt
and Ta’sil). While indicating a shared source, this observation, nevertheless, makes
one wonder if al-Kisa'1 may have copied al-Jultdi, as al-Hakim al-NaysabiirT averred.
To answer this question, I survey the differences between the two transmissions at the
level of chains and texts.

3.1. Isnad differences
3.1.1. The verb gala as a quotation mark

The most widespread isnad difference is the use of the verb gala as a quotation
mark. On forty-three occasions, al-Kisa'1 cites the formula haddathana X gala (“X told
us saying”), whereas al-Juliidi, as represented by ‘Abd al-Baqi’s edition of the Sahih,
has only haddathana X (“X told us”), without gala. When citing two informants, both
al-Kisa'1 and ‘Abd al-Baqi have haddathana X and Y gala (“X and Y told us saying
[dual]”). The verb gala in al-Kisa'1’s chains may be a trait of his individual style that
distinguishes it from al-Jultidr’s transmission. This hypothesis, however, is quickly
undercut by Dar al-Ta’sil’s edition of the Sahih. Like ‘Abd al-Baqi, its isnad passes
through al-Jultdi, but, unlike ‘Abd al-Bagqi, it always shares with al-Kisa'1 the use of
qala as a quotation mark and even has that verb in six places in which al-Kisa'1 does
not have it.

Trifling as it may seem, the formulaic difference between ‘Abd al-Baqi and
Ta’s1l, both based on al-Juludt’s transmission, shows the level of fluidity with which
Muslim’s traditions were transmitted. The verb gala as a quotation mark is absent in
al-NawawT1’s commentary on the Sahih, from which ‘Abd al-Baqi extracted the text
of his edition.?” This suggests that gala was absent in the manuscript of al-NawawT’s
work. On the other hand, it must have been present across the five manuscripts used by
Ta’sil; otherwise, the editors would have noted down the difference in their meticulous
footnotes. Significantly, gala as a quotation mark is not part of the ‘Amira edition
of the Sahih (Istanbul, 1329-33/1910-15), which is based on an undisclosed set of

Ta’sil, no. 3016.5 (no. 5 in Table 1); al-Dani, Sunan, 3.6: 1118-19, no. 602 = ‘Abd al-Baqf,
no. 2896 (33) = Ta’sil, no. 3007.
27 Al-Dani, Sunan, 1.1: 248-9, no. 45 = ‘Abd al-Baqf, no. 2905 (50) = Ta’sil, no. 3016.5 (no.

5 in Table 1).

28 Al-Dani, Sunan (ed. al-*Abiishi; due to what appears to be a typographical error, al-
MubarakfurT has omitted part of the tradition, which is present in the manuscript), 291, no.
624 = ‘Abd al-Baqt, no. 2920 = Ta’sil no. 3035.

29 Gautier H.A. Juynboll, Encyclopedia of Canonical Hadith (Leiden, Boston: Brill, 2007),
435.
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manuscripts.*® The possibility may not be excluded that ‘Abd al-Baqi and ‘Amira go
back to a single manuscript.

3.1.2. Single strands of transmission and auxiliary isnads

On three occasions, al-Jultidi has auxiliary isnads (mutabi ‘at) where al-Kisa'i
cites a single informant. In no. 15, al-Kisa'1 has the single-strand isnad Muslim -
Abu Bakr ibn Nafi' - Muhammad ibn Ja‘far Ghundar - Shu‘ba ibn al-Hajja;*' while
al-Juladi has Muslim - (1) Muhammad ibn Bashshar and (2) Aba Bakr ibn Nafi*
- Muhammad ibn Ja‘far Ghundar = Shu‘ba.*? A similar mutabi ‘ is observed in no.
24: al-Kisa'1 cites Abli Khaythama Zuhayr ibn Harb on the authority of Isma‘1l ibn
Ibrahim ibn ‘Ulayya,* whereas al-Juladi has (1) Abt Khaythama and (2) ‘Ali ibn Hujr
on the authority of Ibn ‘Ulayya.** In no. 26, al-Kisa 1 cites ‘Abd al-Warith ibn ‘Abd al-
Samad ibn ‘Abd al-Warith ibn Sa‘id on the authority of his father, ‘Abd al-Samad ibn
‘Abd al-Warith. Al-Jultdi adds al-Hajjaj ibn al-Sha‘ir as a second transmitter on the
authority of ‘Abd al-Samad ibn ‘Abd al-Warith, parallel with ‘Abd al-Samad’s son.

Before proceeding with our analysis, we must address the question of whether al-
Kisa'T (or al-Saqallt or al-Dant after him) might have abridged Muslim’s dual chains
that Ibn Sufyan had duly transmitted to his students. Such a scenario makes little
sense for two reasons. First, expunging a single name is a microscopic trimming that
could hardly affect the volume of the manuscript, except if done on a systematic basis.
That this was not the case is indicated by the fact that al-Kisa'1 has preserved double
or even triple attributions in traditions nos. 3, 5, 12, 20, 23, 27, 29, 32, and 34 in
Table 1 below. Clearly, the absence of mutabi ‘at in nos. 15, 24, and 26 is irregular in
a way that suggests al-Kisa'1’s unawareness of the existence of these mutabi ‘at not
his intentional editing of Ibn Sufyan’s text. Both al-Saqallt and al-Dani, after him,

=07,

faithfully reproduced al-Kisa'1’s transmission.

For insights, let us consider each difference individually. In no. 15, Abt Bakr
Muhammad ibn Ahmad ibn Nafi* al-*Abdi (Basra; d. after 240/854) is a traditionist
about whose life we possess almost no information.** As an intermediary to the
Basran traditionist Muhammad ibn Ja‘far Ghundar (d. 192—4/807—10), Ibn Nafi‘* was
discovered by Muslim. In the Sahih, he cites forty-nine isnads through Ibn Nafi‘, of

30 The editors of Dar al-Ta’sil do not mention this peculiarity in the detailed comparison of
their edition with ‘Amira (Ta’sil, 1: 218-24).

31 Al-Dani, Sunan, 2.4: 889, no. 458.

32 “Abd al-Badqt, no. 2891 (24) = Ta’sil, no. 3000.3.

33 Al-Dani, Sunan, 3.6: 1120, no. 604.

34 “Abd al-Baqt, no. 2913 (67) = Ta’sil, no. 3025.

35 Al-Mizzi, Tahdhib al-Kamal fi asma’ al-rijal, ed. Bashshar ‘Awwad Ma'raf, 35 vols.
(Beirut: Mu’assasat al-Risala, 1403-13/1983-92), 24: 351-2; Ibn Hajar al-‘Asqalani,
Tahdhib Tahdhib al-Kamal fi asma’ al-rijal, 12 vols. (Hyderabad: Matba‘at Majlis Da’irat
al-ma‘arif al-nizamiyya, 1325-7/[1907-9]) 9: 23—4; al-Dhahabi, Tarikh al-islam, 18: 560.
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which twenty-two pass through Ghundar as the next lower leg of transmission.** On
the other hand, Muhammad ibn Bashshar (Basra; d. 252/866) is Muslim’s ninth most
frequently cited shaykh (396 citations in the Sahih).”” Apart from no. 15, the pair
Muhammad ibn Bashshar and Aba Bakr ibn Nafi‘ on the authority of Ghundar >
Shu‘ba figures in thirteen isndds in al-Jultdi’s transmission. In three other isnads, Ibn
Nafi*’s transmission on the authority of Ghundar is paralleled by another transmitter,
and in five other transmissions al-Julaidi cites AbG Bakr ibn Nafi* = Ghundar -
Shu‘ba together with two or more alternative chains converging on Shu‘ba. That is
to say, in al-Juladi’s version of the Sahih Ibn Nafi* is always accompanied by an
auxiliary transmitter. By contrast, al-Kisa'1’s transmission represents a unique case
in which Ibn Nafi‘ transmits on his own. May we conclude that al-Kisa'1 removed
Muhammad ibn Bashshar from Muslim’s original isnad?

This scenario seems implausible for two reasons. First, al-Kisa'T adheres strictly
to Muslim’s isnads, and differences as the above one are exceptional. Second,
if al-Kisa'1 were to abridge the isnad, he ought to have removed the less reliable
transmission through Abai Bakr ibn Nafi‘ while retaining the more reliable transmission
through Muhammad ibn Bashshar, not the other way around. In all likelihood,
al-Kisa'1 received from Ibn Sufyan a version of the hadith that was based on the
transmission line Muslim = Abt Bakr ibn Nafi* 2 Ghundar. Al-Julidi received the
same isndd, but he reinforced it with an auxiliary isndd passing through Muhammad
ibn Bashshar > Ghundar. Whether this was the case with the remaining isnads from
the type Muhammad ibn Bashshar and Abt Bakr ibn Nafi* - Ghundar that are found
in al-Juludt’s version of the Sahifh is difficult to say. Al-Julidi may have adjusted
the present isnad to the dual attribution that he observed in Muslim’s other isnads
including Ibn Nafi, or, less likely, he may have inserted Muhammad ibn Bashshar
as a second transmitter in many isnads that originally passed only through Ibn Nafi‘.

==

No. 26 presents us with a similar case. Al-Kisa'1’s chain passes through the little-
known Basran traditionist ‘Abd al-Warith ibn ‘Abd al-Samad ibn ‘Abd al-Warith (d.
252/866).*® Muslim cites him in the Sahih thirteen times, always on the authority

36 Al-Tirmidhi (d. 279/892) cites Abli Bakr ibn Nafi* six times in his Sunan, and al-Nasa'1 (d.
303/915) cites him sixteen times in a/-Sunan al-kubra. Neither of the two collectors cites
the isnad Abu Bakr ibn Nafi* > Ghundar.

37 The number of citations is based on my count, using the Shamela database. Ta’sil counted
392 citations (Muslim, Sahih, 8:439-40). The number of 460 citations, mentioned by
Ozafsar (“Rivayet,” 296) is based on the presently lost Zahrat al-muta ‘allimin fi asma’
mashahir al-muhaddithin by an unknown author (unacknowledged by Ozafsar). My
experience with this book’s count, preserved in Ibn Hajar’s Tahdhib al-Tahdhib and
Mughlatay’s Ikmal Tahdhib al-Kamal, is that it is highly unreliable.

38 Ibn Abi Hatim al-Razi, al-Jarh wa-al-ta ‘dil, 9 vols. (Hyderabad: Matba‘at Majlis Da’irat
al-ma‘arif al-‘uthmaniyya, 1371-3/1952-3), 6: 76; Ibn Hibban, Kitab al-Thigat, 9 vols.
(Hyderabad: Matba‘at Majlis Da’irat al-ma‘arif al- ‘uthmaniyya, 1393-1402/1973-82), 8:
416; Tbn Manjuya, Rijal Sahih Muslim, ed. ‘Abdallah al-Laytht, 2 vols. (Beirut: Dar al-
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of his father, ‘Abd al-Samad, citing his grandfather, ‘Abd al-Warith. Given that
Muslim has ‘Abd al-Samad, the father, in fifty-three isnads, and ‘Abd al-Warith, the
grandfather, in sixty-seven isndds, his reliance on ‘Abd al-Warith, the son, as a direct
informant is unexpectedly limited. Doubts in the reliability of ‘Abd al-Warith ibn
‘Abd al-Samad’s transmission probably led al-Jultidi to look for auxiliary isnads, and
Sha‘ir (Baghdad; d. 259/873)* figures in sixty-nine isndads in the Sahih, which makes
his transmission a suitable prop for the uncertain isnad ‘Abd al-Warith ibn ‘Abd al-
Samad on the authority of his father.

In no. 24, al-Kisa'1’s transmission on the authority of Abt Khaythama Zuhayr
ibn Harb (Nasa = Baghdad; b. 160/776-7, d. 234/849) = Ibn ‘Ulayya (Basra; d.
193/809) seems superior to the chain ‘Ali ibn Hujr’s (Baghdad - Marw; b. 154/770—
1, d. 244/858) - Ibn ‘Ulayya, which al-Juladi cites next to Abii Khaythama. Aba
Khaythama is Muslim’s third most important shaykh, cited 771 times in the Sahih,*
whereas ‘Alf ibn Hujr is cited 184 times. The reason for the insertion of ‘Al ibn
Hujr’s mutabi is that it is higher than Abli Khaythama’s isndd. By ‘“highness”
(‘uluww) Muslim hadith-critics meant the chronological precedence of someone’s
audition from a certain shaykh over the audition of other traditionists from the same
shaykh.*' This is the case with ‘Alf ibn Hujr. According to his own words, he left
Iraq to Marw at the age of thirty-three, which puts his audition from Ibn ‘Ulayya
before the year 187/803.* From our perspective, Abt Khaythama, who was six years
younger than ‘Alf ibn Hujr, could have attended Ibn ‘Ulayya’s lessons at roughly
the same time. But al-Juliidi may have had a different notion about ‘Alr’s age. In the
abovementioned statement about the age at which he left Iraq, ‘Alf goes on to say
that he is speaking sixty-six years after the event. Even if he died within the same
year, ‘Al ibn Hujr would appear to have been born in 144/761-2, in which case his
audition from Ibn ‘Ulayya must be dated before 177/793—4. To any hadith critic, this
chronology suggests that ‘AlT ibn Hujr heard the tradition from Ibn ‘Ulayya earlier
than Abii Khaythama may have done.

In all three cases, the original isndds, as cited by al-Dan1 on the authority of ‘Abd
al-Malik al-Saqallf = al-Kisa'1, were reinforced with mutabi ‘at of greater reliability
that are found in al-Juladi’s version of the Sahih. Since both al-Kisa't and al-Juludi

Ma'rifa, 1407/1987), 1: 448; al-Mizzi, Tahdhib, 18: 484—6; Ibn Hajar, Tahdhib, 6: 443-4.

39 About Hajjaj, see al-Khatib al-Baghdadi, Tarikh, 9: 146-9.

40 Based on Kitab al-Zahra, Ozafsar (“Rivayet,” 296) puts Zuhayr ibn Harb in the second
place with 1281 citations. This is one of al-Zahra’s most unreliable counts. My count
yielded 771 citations, whereas Ta’sil counted 760 citations (Sahih, 8:299).

41 For the earliest articulation of this principle, see al-Hakim al-Naysabiirl, Ma 7ifat ‘uliim
al-hadith wa-kammiyat ajndsihi, ed. Ahmad ibn Faris al-Sallim (Beirut: Dar Ibn Hazm,
1424/2003), 122-5.

42 Al-Mizzi, Tahdhib, 20:358; Tbn Hajar, Tauhdhib, 7:294.
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cite Ibrahtm ibn Sufyan on the authority of Muslim, the latter two may hardly be
suspected of being responsible for the supplementary lines of transmission. This leads
us to conclude that the improvements were made exclusively by al-Juliidi, whereas
al-Kisa'1 retained Muslim’s original lines of transmission. It also suggests that Ibn
Sufyan’s transmission reached al-Kisa'1 independently from al-Juladi.

3.1.3. Improved isnads

Inno. 4, al-Kisa'1 cites the isnad Muslim = Ishaq ibn Mansur [al-Kawsaj] > Aba
Dawid al-Tayalisi = Ibrahim ibn Sa‘d ibn Ibrahim = his father, Sa‘d ibn Ibrahim
ibn ‘Abd al-Rahman = Abt Hurayra = the Prophet, which is interrupted (munqati ‘)
between the late Successor Sa‘d ibn Ibrahim ibn ‘Abd al-Rahman (b. 55/674-5, d.
127/744-5) and the Companion Abt Hurayra (d. 57-9/678-80).** By contrast, al-
Jultdt has an isnad in which the Successor Abt Salama ibn ‘Abd al-Rahman (d.
94/712—13 or 104/722-3 at the age of seventy-two lunar years) is inserted between
Sa‘d ibn Ibrahim and Abt Hurayra. This signals mending (was/) of an originally
interrupted isndd in which Sa‘d ibn Ibrahtm cannot have met Abdi Hurayra due to
their age difference.*

The above tradition is preserved in the partially surviving Musnad of Abt Dawiid
al-Tayalis1 (Basra; d. 203—4/818-19). In the Hyderabad edition of the Musnad,
the tradition’s isndd includes Abt Salama;* in the Dar Hajar edition, the editor,
Muhammad ibn ‘Abd al-Muhsin al-Turki, records in a footnote that Abai Salama is
absent in the original manuscript.*® Hence, one may conclude that, in al-Tayalisi’s
lifetime, the tradition’s isnad was interrupted. Since the interruption is retained in
al-Kisa'1’s transmission, Muslim, even though sensitive to isnad flaws, would seem
to have passed on to Ibn Sufyan the defective line of transmission, which Ibn Sufyan

transmitted without modifications. If so, the isndd was mended by al-Juludi.

Another type of isnad improvement is the insertion of biographical details
concerning some of the transmitters. In no. 17, al-Kisa'1 cites Ya‘qib ibn ‘Abd al-
Rahman al-Qari,*” whereas al-Juliidi has only “Ya‘qub,” followed by the specification
va ni (“that is”) ibn ‘Abd al-Rahman al-Qari.*® In this case, al-JulGdi’s transmission
reflects an early variant of the isnad. Originally it included only the name Ya‘qtb, but
a later transmitter, most likely Muslim, clarified that this Ya‘qib is the son of ‘Abd
al-Rahman al-Qar1. Conceivably, al-Juliidt preserved Muslim’s expression, whereas

43 Al-Dani, Sunan, 1.1: 243, no. 40.

44 According to the renowned hadith critic Ibn al-Madini (Iraq; d. 234/849), Sa‘d ibn Ibrahim
did not hear from any of the Companions (Ibn Hajar, Tahdhib, 3:464).

45 Abu Dawud al-Tayalisi, Musnad (Hyderabad: Matba‘at Majlis Da’irat al-ma‘arif al-
nizamiyya, 1321/[1903-4]), 308, no. 2344.

46 Abu Dawiad al-Tayalisi, Musnad, ed. Muhammad ibn ‘Abd al-Muhsin al-Turki, 4 vols.
(Cairo: Dar Hajar, 1420/1999), 4: 103, no. 2465.

47 Al-Dani, Sunan, 2.4: 935, no. 496.

48 ‘Abd al-Baqt, no. 2894 (29) = Ta’sil, no. 3005.
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al-Kisa'1 removed the verb ya ni between Ya‘quib and Ibn ‘Abd al-Rahman al-Qarf.
In this manner, Muslim’s supplementary commentary was seamlessly merged into the
isnad.

This scenario is undermined by the fact that al-Kisa'1 has preserved similar
specifications in traditions nos. 8 (Ya ‘qitb—ya ‘ni Ibn ‘Abd al-Rahman), 10 (Hammad—
ya ‘ni Ibn Zayd), 11 (‘Abd al-Rahman—ya ‘ni Ibn Mahdr), 13 ( = 8), and 25 (‘Abd
al- ‘Aziz—ya ‘ni Ibn Muhammad). Hence, we must reckon with the possibility of an
error in transmission, which led al-Kisa’1 to omit inadvertently the verb ya ‘ni between
Ya‘qtib and Ibn ‘Abd al-Rahman al-Qari. Note, however, that the same verb is absent
in the Kopriilii manuscript, which is based on the transmission through al-Juladi 2
Ibrahim ibn Sufyan. This may well be an error in transmission, but the possibility
should not be discounted that Ibn Sufyan transmitted “Ya‘qtib ibn ‘Abd al-Rahman
al-Qar1.” Both al-Kisa'1 and al-Jultidi preserved this expression, but a transmitter of
al-Juludi’s version added to his text the verb ya ‘ni. After all, “ya'nT” is such a minimal
element of expression that it may be added to or removed from a text with an equal
ease.

In no. 26, al-Kisa'1T has, ‘Amir ibn Sharahil al-Sha‘b1 ‘an (“from™) Fatima bint
Qays,* whereas al-Juliidi reports, “‘Amir ibn Sharahil al-Sha b1, who hails from the
tribe of Hamdan (sha ‘b Hamdan), asked Fatima bint Qays.”*° Al-Juladi’s genealogical
specification reflects a later development in the isnad.

In at least two of the above three cases, we observe how the isnads improved in
the course of their transmission by Muslim’s students. These improvements reflect the
advancement of the science of transmitters ( ilm al-rijal) in the third/ninth century. In
nos. 4 and 26, al-Kisa'T has the less advanced, hence original, version, which may be
associated with Muslim.

3.1.4. The same isnad carries a different matn

In no. 1, al-Kisa'1 transmits on the authority of Muslim - Abt Bakr ibn Abi
Shayba > Waki' - Sufyan [al-Thawri] = al-A ‘mash = Shaqiq [ibn Salama] >
Hudhayfa [ibn al-Yaman] a tradition according to which the Prophet stood in a certain
station and foretold everything that would happen in that place until Judgment day.*!
Al-Kisa'1’s matn terminates with Hudhayfa’s statement that some people memorized
the Prophet’s words while others forgot them (hafizahu man hafizahu wa-nasiyahu
man nasiyahu). In al-Jultdi’s version, Hudhayfa goes on to explain that, even though
he forgot some of the Prophet’s predictions, he recalls them as soon as they materialize
as specific events.

49 Al-Dani, Sunan, 3.6: 1148, no. 626.

50 ‘Abd al-Baqt, no. 2942 (119) = Ta’sil, no. 3062.
51 Al-Dani, Sunan, 1.1: 180-1, no. 2.

52 ‘Abd al-Badqf, no. 2891 (23) = Ta’sil, no. 3000.1.
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The reason for the matn difference is clear from the isndad. Al-Juladi cites Muslim
- (1) “Uthman ibn Abi Shayba and (2) Ibn Rahwayh > Jarir [ibn ‘Abd al-Hamid] -
al-A ‘mash - Shaqiq [ibn Salama] - Hudhayfa ibn al-Yaman, which only partially
agrees with al-Kisa'1’s isndd (the shared part of the two isnads is marked in italics).
Immediately after this tradition, al-Jultdi has an auxiliary isnad, which is similar
to the one found in al-Kisa'1.> Unlike al-Kisa'1, who cites a full maitn, al-Juludi’s
auxiliary carries only Muslim’s statement that the matn is similar to the preceding one
but terminates at wa-nasiyahu man nasiyahu. That is to say, according to al-Juladi,
Muslim knew both the long and the short matn (with each respective isnad), but in the
latter case he confined himself to stating the point of difference without repeating the
text. Meanwhile, according to al-Kisa’1, Muslim related the short matn in full. Since
al-Dani does not cite the entire corpus of apocalyptic traditions in Muslim’s Kitab
al-Fitan wa-ashrat al-sd ‘a, it is unclear whether al-Kisa’'1 was familiar with the long
variant cited by al-Juladi. In any case, we may conclude that al-Kisa'1’s isnad-cum-
matn clusters were not always identical to al-Jultid1’s corresponding clusters. Once in
a while the two transmitters’ identical isnads on the authority of Muslim carried matns
that, although similar in substance, differed considerably in textual scope.

4.1. Matn differences
4.1.1. Short vs. long matns

As we have seen in section 3.1.4, in no. 1 al-Kisa'1 has a short version of the
matn, which in al-JuluadT’s transmission includes an additional clause. Whereas al-
Juludt alludes to the existence of the short matn, al-Kisa'1’s familiarity with the long
matn is impossible to verify.

In no. 24, al-Kisa'1 transmits a tradition according to which one of the portents
of the Hour will be that Persians and Byzantines will withhold tax dues from
Muslim authorities in Iraq and Syria.>* Al-Juliidi has the same tradition, albeit with a
concluding part that is absent in al-Kisa'1’s transmission: At end times a munificent
caliph will be giving out money without counting it. One of the transmitters, Sa‘1d ibn
Iyas al-JurayrT (Basra; d. 144/761-2), then asks his informant, Abii Nadra al-Mundhir
ibn Malik (Basra; d. 108-9/726-8), and another of his shaykhs, Abi al-‘Ala’ Yazid

ibn ‘Abdallah ibn al-Shikhkhir (Basra; b. 11/632-3, d. 108/726—7 or 111/729-30),%

53 “Abd al-Baqt, no. 2891 (23) = Ta’s1l, no. 3000.2.

54 Al-Dani, Sunan, 3.6: 1120, no. 604.

55 The presence of Abii al-*Ala’ ibn al-Shikhkhir in al-JurayrT’s statement is puzzling. Ibn al-
Shikhkhir is not known as a transmitter of this tradition, nor is he mentioned among those
who heard from Jabir ibn ‘Abdallah, the next lower transmitter in the isnad, who cites
the Prophet’s statement. The inclusion of Ibn al-Shikhkhir along with Abti Nadra may be
one of the errors in transmission that al-Jurayri committed after the onset of his muddle-
headedness (ikhtilat) in 141-2/758-60 (al-Bukhari, al-Tarikh al-kabir, 4 vols., 8 parts
(Hyderabad: Matba‘at Jam‘iyyat Da’irat al-ma‘arif al-islamiyya, 1360—1384/1941-64),
2.1: 4567, no. 1520; Mughlatay, lkmal, 5: 261-2, no. 1907).
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whether this caliph will be ‘Umar ibn ‘Abd al-‘Aziz (r. 99—101/717-20), and they
answer in the negative.’® The munificent-caliph ending in al-Jultdi’s transmission is
unrelated to the preceding part of the matn and most likely represents a supplement
to the text that once existed as an independent hadith. The next tradition in the Sahih,
which consists of the munificent-caliph motif alone, lends support to this hypothesis.’’
For this tradition, Muslim cites as his informant ‘Ali ibn Hujr (Baghdad - Marw; b.
154/770-1, d. 244/858), whereas for the preceding composite matn he mentions Abii
Khaythama and ‘Alf ibn Hujr.

As we have seen in section 3.1.2 above, ‘Alf ibn Hujr is absent in al-Kisa'1’s
isnad. 1 argued that al-Jultidi most likely added “Alf to Ibn Sufyan’s original isndad
because his transmission is higher than Abii Khaythama’s transmission. Now we may
add to this conclusion that the insertion of ‘Al ibn Hujr in the isnad became necessary
as his munificent-caliph tradition was attached to Abii Khaythama’s tax-withholding
tradition. Al-Jultdi’s composite matn gave rise to a collective isnad.*®

Alternatively, al-Dant may have tailored the matn to fit the chapter heading, Bab
Ma ja'a fi khuriij al-Riim (A chapter on the rebellion of the Byzantines), which makes
the clause about the munificent-caliph contextually irrelevant. If al-Dant took out
this clause from the matn, he would have accordingly removed ‘Alt ibn Hujr from
the isnad. This scenario contradicts my earlier suggestion that ‘Ali was not present
in Ibrahim ibn Sufyan’s transmission, and that he was inserted in the isnad by al-
Jultdt, whereas al-Kisa'T preserved Ibn Sufyan’s original version. Now [ may have to
retract this hypothesis and conclude that both al-Juladi and al-Kisa'1 transmitted the
collective isnad Muslim = (1) Abi Khaythama and (2) ‘Ali ibn Hujr = Ibn ‘Ulayya,
whereas al-Dani excluded ‘Al ibn Hujr from al-Kisa’1’s transmission. Let us first,
however, consider an important witness that may tip the scales in favor of one of the
two possibilities.

Al-Dani knew the munificent-caliph tradition.” Since it appears as a separate
hadith under the heading Bab Ma ja'a fi al-Mahdr (A chapter on the Messiah), one
may argue that al-DanT detached the munificent-caliph clause from the original matn
and transferred it to his chapter on the Messiah. That this is not so is suggested by
al-Dani’s isnad: He cites the same informants as Muslim, to the exclusion of Muslim
himself. Were al-Dani splitting Muslim’s matn into contextually tailored segments, he
would presumably keep Muslim’s isnads. His transmission of the munificent-caliph

56 ‘Abd al-Baqi, no. 2913 (67) = Ta’sil, no. 3025.

57 ‘Abd al-Baqt, no. 2914 (68) = Ta’sil, no. 3025.1.

58 The mixing of the two traditions was facilitated by their similar isnads. In no. 2913, Muslim
cites (1) Zuhayr ibn Harb and (2) ‘Al ibn Hujr = Isma‘il ibn Ibrahim [ibn ‘Ulayya] >
[Sa‘id ibn Tyas] al-Jurayri - Abt Nadra - Jabir ibn ‘Abdallah. In no. 2914, he has ‘Al1
ibn Hujr al-Sa“di = Isma‘il, ya'ni Ibn ‘Ulayya = Sa‘id ibn Yazid [ibn Maslama al-Azdi]
- Abi Nadra - Abu Sa‘1d [al-KhudrT].

59 Al-Dani, Sunan, 3.5: 1053, no. 569.
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tradition through an isnad that excludes Muslim (and al-Kisa'1 and al-Saqalli, for
that matter) suggests that al-Dant received it independently from the tax-withholding
hadith, which, accordingly, he got from al-Saqalli on the authority of al-Kisa'1 = Ibn
Sufyan = Muslim without the munificent-caliph ending. The ending was added to Ibn
Sufyan’s original transmission by al-Juladi. This possibility gets indirect support from
the fact that Muslim’s older contemporary Nu‘aym ibn Hammad (Egypt; d. 228/843)
transmitted the tax-withholding hadith without the munificent-caliph ending.*

No. 26 is a lengthy hadith about Antichrist (al-Dajjal), reminiscent of the tales
of One thousand and one nights. Al-Jultdi’s narrative begins with a long biographical
account about the original transmitter, the Companion Fatima bint Qays ibn Khalid (d.
7)." Al-Dani does not transmit this part of the matn.®* Since he includes the tradition
under the heading Bab Ma ja'a fi al-Dajjal (A chapter on Antichrist), al-Dan1 himself
may have removed the introductory part as irrelevant to the Antichrist motif. In this
case, the introduction would have been present in al-Kisa'T’s transmission on the
authority of Muslim. Against this possibility, we may refer to some indirect evidence.
Based on an isnad largely similar to Muslim’s chain of authorities, Abt Dawud al-
Sijistani (act. Basra; b. 202/817-18, d. 275/889), who was Muslim’s contemporary,
and Abu al-Qasim al-Tabarani (Syria = Isfahan; 260-360/873-971), who was born
a year before Muslim’s death, transmit the same matn without the biographical
introduction.®

In no. 18, after citing the matn, al-Juliidi transmits Muslim’s remark about one
of the transmitters in the isnad, Abii Bakr ‘Abd al-Kabir ibn ‘Abd al-Majid al-Hanafi
(Basra; d. 204/819-20), hum arba ‘at" ikhwat"—Sharik wa- ‘Ubayd Allah wa- ‘Umayr
wa- ‘Abd al-Kabir banii ‘Abd al-Majid (“They are four brothers, Sharik, ‘Ubayd
Allah, ‘Umayr, and ‘Abd al-Kabir, the sons of ‘Abd al-Majid”).** Al-Dani does not
transmit Muslim’s comment.® It is equally possible that al-Dani received from his
direct informant, al-Saqalli, a matn that did not include Muslim’s final remark or,
alternatively, that al-DanT excised this remark from al-Saqalli’s matn because of its
contextual irrelevance to the chapter heading, Bab Ma ja'a fi-man yalt amr hadhihi
al-umma min wulat al-‘adl (A chapter on the upright rulers who will discharge the
affairs of this community).

60 Nu'aym ibn Hammad, Kitab al-Fitan, ed. Samir al-Zuhayri, 2 vols. (Cairo: Maktabat al-
Tawhid, 1412/1991), 2: 684, no. 1931, on the authority of ‘Abd al-Wahhab ibn ‘Abd al-
Majid - [Sa‘id ibn Iyas] al-Jurayri > Abt Nadra = Jabir ibn ‘Abdallah.

61 ‘Abd al-Baqi, no. 2942 (119) = Ta’sil, no. 3062.

62 Al-Dani, Sunan, 3.6: 1148-53, no. 626.

63 Abili Dawiid al-Sijistani, Sunan, ed. ‘Adil ibn Muhammad and ‘Imad al-Din ibn ‘Abbas,
8 vols. (Cairo: Dar al-Ta’sil, 1436/2015), no. 4278; al-Tabarani, al-Mu jam al-kabir, ed.
Hamd1 "Abd al-Majid al-Salafi, 25 vols. (Baghdad: Wizarat al-awqaf, n.d.), 24: 388-91.

64 ‘Abd al-Baqt, no. 2911 (61) = Ta’s1l, no. 3023.

65 Al-Dani, Sunan, 3.5: 9634, no. 517.
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Unlike the previous matns, no. 25 is easy to analyze. Al-Julaidi cites a tradition,

=%

according to which a host of seventy thousand “sons of Ishaq” will lay siege to a
seacoast city. By their mere cry, “There is no god but Allah, Allah is the Greatest!” one
of the city walls, facing the sea, will crumble. A second similar cry, and another wall
will fall apart. After the third cry, the host will occupy the city, only to hear, shortly
thereafter, that Antichrist has appeared.®® In al-Mubarakfuri’s edition, al-Dant’s matn
starts abruptly, “... facing the sea. They will cry for the second time etc.”®” Since the
missing part of the matn is present in the Zahiriyya Ms., it is clear that it was omitted

in the printed edition due to a typographical error.

With different degrees of certainty, I am inclined to think that, transmitting
independently from al-Juladi, al-Kisa'1 preserved Ibn Sufyan’s original formulation
in three out of four instances of textual disparity. The fourth instance is an error of the
editor or the printer, which has nothing to do with al-Kisa't and al-Dant.

4.1.2. Variant wording

At the level of wording, most of al-Kisa'T’s matns exhibit numerous small
differences compared to al-Jultidi’s matns. These differences may be summarized in
the following five types:

Alternative words with comparable meanings, e¢.g. alqanal/arfa’na, ‘ayn/
buhayra; dhalikaldhaka; ghand’im/maghanim; habbaldharra; hayth/hatta; Tbn
Sa’'id/Ibn Sayyad; urmi/arfa ‘it; yalatu/yulitu; yasrifuni/yasudduni.

* Additional words or morphemes, e.g. @ aqtulu-hu/hatta aqtulahu; Banii
Ishaq @/Banii Ishag wa-Isma ‘il; hadha @ alladhi/hdadha al-hadith alladhr,
al-Masth @lal-Masth al-dajjal; qatalat?/a-qatalahu?; quina @/quina lahu;
@ nasrani/rajul nasrant;, Allah ©/Allah ta ‘ala; wahidatr™ @/ wahidatr™ aw
wahid™.

e Alternative prepositions, e.g. ‘ala/ ‘an.
*  Alternative conjunctions, e.g. thummalfa-; wa-/law; wa-/fa-; fa-/9.

e Grammatical variants, e.g. allati/allatr, andhartukum/undhirukum; fa-
yvadkhuliinaha/fa-yadkhuliha, haddathtukum/uhaddithukum; halumma/
halummii; innaha/innahu; lagiyallagiyat, qalal/qalat; quinalqali; tali/
yalina; tugatilinalyuqatilina; yaqilu/yaqili.

Some of these variants are errors. In no. 25, as he speaks about the seventy
thousand soldiers who will lay siege on a seacoast city, al-Juliidi has the subjunctive
form of the verb fa-yadkhulitha, which is grammatically unfounded, whereas al-Kisa'1
cites the correct form, fa-yadkuliinaha. In no. 28, al-Kisa'1 has, fa-alladhi yaqiilu

66 ‘Abd al-Baqt, 2920 = Ta’sil, 3035.
67 Al-Dani, Sunan, 3.6: 1143—4, no. 623.
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innaha al-jannat* al-nar* (“and that which [masc.] he [scil. Antichrist] pretends is
Paradise is Hellfire”). To match the grammatical gender of the feminine predicate
nar (‘“Hellfire”), the nominal subject alladhi (“that which [masc.]”) must be in the
feminine as well. Al-Juladi cites the correct variant, allati (“that which [fem.]”). Such
grammatical errors represent departures from Muslim’s original wording.

The same applies to specifying and clarifying additions. In no. 26, al-Kisa'1
has, al-Masith al-dajjal (Antichrist), against only al-Masih (Christ) in al-Juladi.
Since the context is sufficient for the recipient of the tradition to understand that
Antichrist is meant, al-Kisa'1’s specification is secondary, whereas al-Juludi’s
transmission reflects Muslim’s original lectio difficilior. In al-Kisa'T’s variant of
the same tradition, Antichrist states with regard to Mecca and Medina, kullama
aradtu an adkhula wahidat™ minhuma (“whenever I resolve to enter one [fem.] of
them”), whereas al-Juldi has, wahidat"—aw wahid*—minhuma (“one [fem.]—or
one [masc.]—of them”). Al-Julidi’s comment signals the existence of an alternative
reading, which, though grammatically possible, may be questionable because of the
masculine wahid referring to Mecca and Medina, which are feminine. Wahid is a
clear lectio difficilior, which predates al-Kisa't’s feminine form and goes back to
Muslim’s original transmission. It seems that, in this case, both al-Kisa’1 and al-Juludi
emended the original, but only al-Jultidi admitted the emendation, in a not altogether
straightforward way.

An outstanding emendation is al-Kisa'T’s seemingly unremarkable addition of
ta ‘ala (“the Most High”) after the mention of Allah at the end of no. 21. The tradition
describes an eschatological battle between Muslims and Byzantines, which will end
with the fall of Constantinople. As the Muslims divide the spoils of war, their swords
hung on olive trees, the word will spread that Antichrist has appeared in Syria. The
host will hasten back to Syria, where it will ready itself to fight Antichrist. Amidst
these preparations, ‘Isa ibn Maryam will descend from heaven. “He [scil., ‘Isa] will
lead them—the tradition goes on—and, upon seeing him, God’s enemy will melt as
salt melts in water, so that if he [scil., ‘Tsa] left him [scil., Antichrist], he will melt until
he perishes. But Allah, the Most High, will kill him [scil., Antichrist] by his hand (fa-
yvaqtuluhu Allah ta ‘ala bi-yadihi) and show them his blood on his spear.”

The only difference between al-Kisa' 1 and al-Juladi® is the presence of the
glorification formula of Allah, fa ‘ala (“the Most High”), in the former variant and
its absence in the latter. This difference would have been negligent, were it not for
the theologically ambiguous grammar of the clause in which it appears. “Allah will
kill him by his hand” may refer to either Allah (that is, “Allah will kill him by His
own hand”) or to ‘Isa ibn Maryam (that is, “Allah will kill him by ‘Isa’s hand”). The

68 Al-Dani, Sunan, 3.6: 1115, no. 598.
69 ‘Abd al-Badf, no. 2897 (34) = Ta’sil, no. 3008.
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former reading is blatantly anthropomorphic, which is, however, its lesser problem.
By implying that Jesus Christ is God, it goes against the grain of Muslim theology,
according to which Jesus does not partake of divine qualities, and any statement to
the contrary amounts to shirk, that is, the sin of associating with God other objects of
devotion. In order to prevent such a reading, al-Kisa'1added the verb fa ‘ala (“the Most
High”) after the word “Allah.” Frequently used in the Qur’an in expressions, such as
Allah ta‘ala ‘amma yushrikin (“Allah is high exalted above that they associate”),”
this verb evokes the notion of God’s oneness and bareness of associates. By stating
Alldh ta ‘ala, al-Kisa'1 averted possible interpretations that Jesus Crist is God as well
as an anthropomorphic conception of divinity. We may conclude that al-Kisa'1’s
variant is a theological disambiguation of Ibn Sufyan’s transmission. Admittedly, the
verb fa ‘ala may have been introduced in the matn by either al-Saqalli or al-Dant. This
minor issue is immaterial to our more important conclusion: al-Julaidi’s transmission,
which does not include the verb ta ‘ala, represents Muslim’s original formulation.

In no. 26, to mention another example, we encounter a variant, which may be the
result of secondary rhetorical embellishment. In al-Kisa'1’s transmission, the Prophet
exclaims twice, hadhihi Taybat* (“This is Tayba!” [meaning Medina]). In al-Jultdi’s
transmission, the exclamation is repeated three times. In mythic narratives, such as no.
26, the tripartite repletion of acts or statements is a widespread rhetorical figure with
mnemonic overtones. It may be thought that Muslim’s original version included only
two repetitions of the Prophet’s exclamation, which al-Juldi increased to three for
rhetorical effect and easier memorization.

=>=s

Our comparison of al-Kisa'1’s traditions on the authority of Ibrahim ibn Sufyan 2>
Muslim with al-Jultid’s corresponding material suggests that al-Kisa'1 and al-Julad1
transmitted Muslim’s traditions independently from one another. This impression is
strengthened by the degree of uniqueness of al-Kisa'1’s variants, by which I mean the
absence of similar variants in the manuscripts used for the editions of ‘Abd al-Baqiand
Dar al-Ta’sil. Formulations in al-Kisa'1’s matns differ from al-Juliidi’s formulations
in sixty-nine instances, of which forty-eight instances, that is, 69.5% of all variants,
are unique to al-Kisa'1. Moreover, al-Kisa'T has eight unique isnad variants. Given
that these differences in al-Kisa'1’s isnads and matns are distributed among thirty-
five of the thirty-six traditions included in al-Dant’s Sunan, it is clear that al-Kisa'1
knew variants of Muslim’s traditions that, in many of their isnads and matns, departed
considerably from al-Jultdi’s narration of the Sahzh. Thus, al-Hakim al-Naysaburi’s
contention that al-Kisa'1 copied al-Jultidi’s records with the Sahih seems unfounded
with regard to the present body of traditions.

70 Q.7:190;10:18; 16:1, 3;23:92; 27:63; 28:68; 30:40; 39:67. L used A.J. Arberry’s translation
of the expression.
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5. Conclusion

In the present study, I examined an unprecedented set of thirty-six apocalyptic
traditions transmitted by Muhammad ibn Ibrahim al-Kisa'1 on the authority of
Ibrahim ibn Sufyan = Muslim ibn al-Hajjaj al-Naysabiri. For the first time, we
encounter texts from Ibn Sufyan’s transmission of Muslim’s Sahih that pass through
an isnad other than al-Juladi = Ibn Sufyan. The collation with al-Juladi’s version of
the Sahih, bears a clear witness to the uniqueness of al-Kisa'1’s material. On the one
hand, the chains and texts of al-Kisa'1 and al-Jultidi agree in a manner that indicates
that they emanate from a single source; on the other hand, they differ to an extent
that signals two independent paths of transmission from Ibn Sufyan. Considered
individually, many differences may seem to represent copyist variants and errors that
are insufficient to argue the independence of al-Kisa'1’s transmission from that of al-
Juludi. Taken together, these differences are of a quantity, distribution, and substance
that decisively militate against al-Hakim al-Naysabtiri’s claim that, after losing his
original record with the Sahih, al-Kisa'1 copied al-Juliidi’s version. If this were the
case, we would have observed a far greater degree of agreement with only minor

mismatches, as between the manuscripts with al-Juliidi’s transmission of the Sahih.

In most instances of isnad difference, al-Kisa'1’s chains would seem to be
earlier than al-Juladi’s chains. Al-Jultdi’s isnads on the authority of Ibn Sufyan
include elements of improvement, such as mending an interruption or adding parallel
transmissions to originally single-strand chains. Attested in four out of thirty-six
traditions, al-Julaidt’s perfection of Muslim’s isndads accompanied the elevation of the
Sahth to canonical status in Naysabtr during the fourth/ninth century.”' The matn
differences reflect a process of textual redaction of Muslim’s traditions in the course
of their early transmission. On three occasions, al-Kisa'T’s matn variants appear to
have been originally shorter than al-Jul@idi’s corresponding matns. Al-Juliidt expanded
one of these matns because he mixed it with the next tradition; in two other matns,
he inserted prosopographical notes of different lengths. Once, al-Kisa'1 added to the
matn an ostensibly insignificant textual detail in order to preclude a theologically
perilous misinterpretation of the wording. On balance, al-Kisa'1 appears to have the
more archaic transmissions, which stand closer to Muslim’s original isnads and matn
formulations.

==y

Did al-Dani excerpt al-Kisa'1’s corpus of traditions from a complete version
of Muslim’s Sahih that he got from al-Saqalll in Qayrawan in 397/1006—7? The
biographical sources do not record al-Dani as a transmitter of the Sahih, and he never
identifies the traditions he heard from al-Saqalli as part of this work. However, James
Robson was able to discover a manuscript in which ‘Abdallah ibn Muhammad al-
HajrT (Almeria, Murcia, Ceuta; 505-91/1112-95) cites the isnad of what, he asserts,

71 About the early period of canonization of the hadith collections of Muslim and al-Bukhari,
see Brown, Canonization, 99-206.
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is al-Dani’s transmission of the Sa/ih on the authority of al-Saqalli.” Al-Hajri’s report
is one of a kind. Since he does not provide details about the contents of al-Dani’s
version, it is not to be excluded that al-Hajr1 knew only the isnad without the text of
the collection.

One must note that al-DanT transmits only thirty-six apocalyptic traditions on the
authority of al-Saqalli = al-Kisa'1 = Ibn Sufyan - Muslim, whereas Muslim’s Kitab
al-Fitan, in al-Jultdt’s version, comprises seventy-five usi/ and ninety-one mutabi ‘at,
according to ‘Abd al-Baqi, and eighty-four usi/ and ninety-seven mutabi ‘at, according
to Dar al-Ta’sil.”” Al-Dani was familiar with other traditions included in Muslim’s
Kitab al-Fitan, but he cites them based on isnads that do not pass through Muslim. Al-
Dant’s use of alternative chains allows for the possibility that al-Saqallt transmitted
to him the thirty-six apocalyptic traditions not as part of Muslim’s Sahith. However,
it may equally signal al-Saqallt’s selective citation from the Sakhih, which, in his
lifetime, was not yet considered a textually closed canonical collection.

It will be recalled that, according to al-Hakim al-Naysabtri, al-Kisa'T was able
to recover a part of his lost transmission of the Sakhik, which he refused to show to al-
Hakim’s critical eye. It stands to reason that al-Kisa'1’s reluctance was the result of his
realization that this was an incomplete and likely disordered set of traditions, which
would elicit al-Hakim’s criticism. Al-Kisa'1, nevertheless, may have passed on his
partial record from the Sahih to al-Saqalli, who, in his turn, transmitted it to al-Dani.
Granting that al-Dant’s thirty-six traditions reflect the entire content of al-Kisa'1’s
juz’, it would have included only about a fifth of Muslim’s Kitab al-Fitan.

The results of the present study are based on a limited set of traditions and need
to be checked against evidence from other surviving transmissions of the Sahih. A
promising avenue of research would be to compare Ibn Sufyan’s transmission on the
authority of Muslim with several hundred traditions passing through Ibn Mahan -
Ahmad ibn Muhammad ibn al-Ashqar 2 Ahmad ibn ‘Al al-Qalanisi - Muslim,
which are preserved in Ibn Hazm’s (Cordoba; 384-456/994-1064) al-Muhalla bi-I-
athar. Presently considered as lost, al-Qalanisi’s (Naysabiir; b. c. 245/859?, d. after
300/913?) transmission will afford us a glimpse into the earliest period of collection
of Muslim’s hadith corpus.™

72 Robson, “Transmission,” 56.

73 While enumerating the number of usiz/ in the edition of Dar al-Ta’sil, I counted as a single
tradition five instances in which Dar al-Ta’sil introduces, inexplicably, a double numbering
of'a single as/ (e.g. 3002, 3003). If we count each of these traditions as two, the number of
ustl in Dar al-Ta’s1l will increase to eighty-nine.

74 A comparison between the transmissions of al-Qalanist (widely known as the transmission
of Ibn Mahan) and Ibrahim ibn Sufyan has been done in an unpublished MA thesis by
Musaddiq al-Dart (Riwayat Sahith Muslim min Tarig Ibn Mahan mugdaranatan bi-riwayat
Ibn Sufyan, MA Thesis, Tikrit: Tikrit University, 1432/2010). For his study, al-DtirT used
descriptions of the differences, found in later works, such as al-Jayyani’s Taqyid al-muhmal
and al-Qadi ‘lyad’s lkmal al-Mu ‘lim.
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Ozet

Bu makale, Muhsin Khan'in Sahih-i Buhdri terciimesini Lawrence Venuti'nin yerellestirme
ve yabancilastirma stratejileri 1s1$1nda elestirel bir bakis acisi ile incelemektedir. Makale,
‘yerellestirme’ veya ‘yabancilastirma’nin hedef kitlenin kiiltirel arka plani, cevirinin
hedefi ve orijinal metnin mesaj1 gibi belirli etkenlere gore miitercimin tercihine kaldig:
varsayimindan hareketle, bu tiir stratejilerin Khan tarafindan uygulanabilirligini ve onun
uygulamasinin yeterligini test etmeyi amaclamaktadir.
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Abstract

This paper provides a critical review of Khan’s translation of Sahi/ al-Bukhari in light of
Lawrence Venuti’s” strategies of ‘domestication’ versus ‘foreignization’ It aims at testing
the applicability and adequacy of using such strategies by Khan, based on the assumption
that opting for either ‘domestication’ or ‘foreignization’ is left to the discretion of the
translator according to specific factors such as the background of his readership, the goal
of the target text and the message of the source text.
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1. Introduction

This paper provides a critical review of Muhsin Khan's' translation of
Sahih al-Bukhari in light of Lawrence Venuti's strategies of ‘domestication’
versus ‘foreignization’? It aims at testing the applicability and adequacy of
using such strategies by Khan, based on the assumption that opting for either
‘domestication’ or ‘foreignization’ is left to the discretion of the translator
according to specific factors such as the background of his readership, the goal
of the target text and the message of the source text. There are two reasons for
choosing Khan’s translation of Bukhari. The first reason is that Khan’s translation
is the only complete translation of Bukhari which has been published. There are
other translations which are either incomplete like that of Mo ammad Asad or
unpublished translations which are currently subject for modification such as
Aishah Belewy’s translation of Bukhari which is only available at the internet.
The second reason is that Khan showed overindulgence in providing interruptive
brackets, explanations, footnotes which are mostly deemed to show an intensive
dominance of the Arabic source in his translation. It made his translation an ideal
experimental material to justify his recourse to those techniques to support his
reader with explanations of this classical text.

Sahih al-Bukhari is a compilation of hadith literature which contains myriads
of hadiths originally compiled and transmitted in oral tradition, some of them are
of literary nature including narratives which are rich mines of salient cultural
and linguistic features while others are legal dicta of a persuasive authority. It
further includes Prophetic exegeses of certain verses of the Qur’an and historical
chronology of the early genesis of Islam and the life of Prophet Muhammad.

2. The Research Method

In this critical review, I will use Venuti’s strategies which primarily rely on
his basic dichotomy between “foreignization” and “domestication”. Venuti draws
on Schleiemacher’s notion on translation in the early 19th century when he
proposes two alternative strategies for a translator: the translator can take the
readerto the author, or bring the author to the reader. They refer to two techniques
of translation later coined by Venuti; a translation, which ‘domesticates’ and a
translation, which ‘foreignizes’ respectively.

1 Muhammad Muhsin Khan, born 1927 CE, is a Pashtun author known for his English
translations of Sahih al-Bukhari and the Qur’an, titled The Noble Qur’an, which he
completed along with Muhammad Taqi-ud-Din al-Hilali. Khan is neither a native
speaker of Arabic, nor English. He received a degree in Surgery from the University
of Punjab and worked in the Ministry of Health in KSA for 15 years. His work at the
Islamic university was in the medical field and he spent his entire life as a physician.

2  Lawrence Venuti, The Translator’s Invisibility: A History of Translation (London and
New York: Roultedge, 1995).
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According to Venuti, domestication refers to “an ethnocentric reduction of
the foreign text to target-language cultural values, bring the author back home,”
while foreignization is “an ethnodeviant pressure on those (cultural) values
to register the linguistic and cultural difference of the foreign text, sending
the reader abroad.” On ethical grounds he elaborated in his The Translator’s
Invisibility, Venuti is against domestication, and for foreignization,

Venuti indicates that translation approaches “involve the basic tasks of
choosing the foreign text to be translated and developing a method to translate
it”* By employing the concepts of domesticating and foreignizing, Venuti
envisions a strategy for a translation; a method which tends to emphasize the
significance of cultural variances in a source text. It comes through the following
sub-norms:

1. A ‘deliberate inclusion of foreignizing elements’® These ‘norms’ include
linguistic elements that endorse foreignization in a TL. They adhere to the ST
structure and syntax (e.g. the adjunct positions in the first sentence), as well as
the calques and the archaic structure.® All those elements were utilized by Venuti
in his own translation of works by the nineteenth-century Italian Tarchettti.
Venuti used both archaisms and colloquialisms in addition to British spelling
to clash his reader with a ‘heterogeneous discourse’, which are all of a crucial
impact to make translation traces visible.

2. A translator’s choice of a foreign text and the invention of translation
discourses. A foreignizing translator can use “a discursive strategy that deviates
from the prevailing hierarchy of dominant discourses (e.g. dense archaism), but
also by choosing to translate a text that challenges the contemporary canon of
foreign literature in the target language.”” Venuti refers to Pound’s,® departure
from modern English to Anglo-Saxon text to imitate its “compound words,
alliteration and accentual meter”® He cites Pound, Newman and himself as
examples of foreignizing translators. Archaism seems to be a major feature of
this strategy.'®

3. Foreignization is further discerned, according to Venuti, by retention of

3 Venuti, The Translator’s Invisibility, 20.

4 Lawrence Venuti, The Scandals of Translation: Towards an Ethics of Differences
(London and New York: Routledge, 1998), 240.

5 J. Munday, Introducing Translation Studies: Theories and Applications (New York
Routledge, 2001), 147.

6  Venuti, The Scandals of Translation, 16-17.

7  Venuti, The Translator’s Invisibility, 148, 310.

8 Ezra,Pound, Literary Essays (New York: New Directions and London: Faber and Faber,
1954).

9  Venuti, The Translator’s Invisibility, 34.

10 Venuti, The Translator’s Invisibility, 195.
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the linguistic and cultural features of the source texts; what Jean-Jacques Lecercle
calls ‘remainder’!! They include “regional or group dialects, jargons, clichés and
slogans, stylistic innovations, archaisms, neologisms” (470-71). Xianbin explains
these markers further to include “technical terminologies ... and literary figures
like metaphor” (2).1?

3. Domestication and Foreignization of Khan’s Translation
of Sahih al-Bukhari

3.1. Syntactic Elements

Hadith discourse has a unique syntactic structure which has an impact
on meaning.’* According to Venuti, a translator is presumed to be “faithful to
the foreign” text’s syntactic structures by showing its foreign elements.* In
a foreignizing translation, “the translator disrupts the linguistic and genre
expectations of the target language in order to mark the otherness of the
translated text.”!® Domestication of syntactic structures may be discerned
through ‘rationalization’; a negative tendency coined by Berman referring to
affecting syntactic structures of the original by “reordering its rambling sentences
through punctuation and sentence order.”'® By reviewing Khan’s translation, we
could identify the following syntactic features, which are peculiar to Arabic.

3.1.1. Verb-Subject-Object Sentence Order

In linguistic typology, classical Arabic is generally described as being VSO,
with an alternative SVO order. Khan shows his adherence to Arabic syntactic
structures by favoring the Arabic verb-subject-object. Throughout his translation
he prefaces hadith s with the structure (V-S-0) as in the phrase, “Narrated Sa‘id
b. Jubair: Ibn "Abbas in the explanation of the Statement of Allah (&) ...”, which
he rendered as a translation for the Arabic, “: Ju 433 & P I B e e ©ls - 6"

11 Venuti, The Translator’s Invisibility, 470-71.

12 He based himself on Venuti’s email to a Chinese postgraduate student named Ma
Jia (Eddie) on December 2, 2002. He referred to the url: http://tscn.tongtu.net/, as
viewed on 2003-11-12 for a full text of the email but I could not find it.

13 Some grammarians do not lend credence to using hadith as a source in the realm of
syntax, for the sole reason that it was not transmitted verbatim but their view has
been countered by the argument that certain Prophetic traditions were transmitted
verbatim particularly those concise phrases of succinct style. Proponents of using
adith as a reference source in syntax further propose that the early first and second
Islamic centuries witnessed prominence in Arabic language and rhetoric which were
exemplified in narrations attributed to Prophet Muhammad.

14 Venuti, The Translator’s Invisibility, 5.

15 Kjetil Myskja, “Foreignisation and resistance: Lawrence Venuti and his critics”, Nordic
Journal of English Studies, 12: 2 (2013), 3.

16 Antoine Berman, “Translation and the Trials of the Foreign”, The Translation Studies
Reader, ed L. Venuti (New York: Routledge, 1985), 288.
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(Bukhari 1: 6). He consistently follows this reversed order of structure at the
outset of each report. He deliberately includes these ungrammatical foreign
syntactic elements in his translation. Poucke “measures” this level of translation
as “strong foreignization.”’

3.1.2. Non-Regular Use of Pronouns and Prepositions

It is a metalinguistic feature for Arabic verbs to assimilate various meanings
in specific syntactic and stylistic cases; commonly known as ‘tagmin’ It is shown
at the syntactic, stylistic and semantic levels. In syntax, Ibn Jinni defines tadmin
as a “verb implying the meaning of another verb, when each verb is connected to
the regularly used preposition of the other”!® This is however an approximate
coinage of the definition maintained by Arabic Language Assembly, Cairo.' An
example of syntactic tadmin is the use of the pronoun ‘man’ (.+) in the Prophet’s
saying: “sred (b G s Dol bag WU 540 Lo 3 SIS b Dol (g dn B 835 (8% 35 1
e 5 by A 58 2B Oy aile D

It is primarily classified as a relative pronoun but, by virtue of tadmin, it
additionally functions as a conditional noun. This is the reason we had two
various translations of the text: Khan renders it as solely implying the former
meaning, “And whoever among you ... and whoever commits ..., and whoever
commits...”, while Belwey (Bukhari H6402)?° renders it as a conditional noun,
“If any of you”. In this hadith, I believe that Belwey’s translation reveals peculiar
syntactic features of the source text. Throughout Bukhari ‘man’ grammatically
functions as a relative pronoun and a conditional noun simultaneously. In most
cases Khan and Belewy favor rendering it as a relative pronoun such as in
(Khan 1:81; Belwey H103), (Khan 1:83; Belwery H110). We can safely say that
the majority of their renderings of ‘man’ do not reflect the salient feature of the
source text’s peculiar structure.

Furthermore, tadminis extended to include anon-regular use of prepositions,
such as ibn Mas'@d’s saying, (G &1 15 64 é Aja&}ajb HEES oy arde &) Lo 11 OS).
The noun ‘4.0 is regularly connected with the preposition ‘., not ‘ A’ When the
regular preposition is substituted, it implies boredom and stressful difficulty.
Khan does not draw a reader’s attention to this implication in his translation. He

17 Piet Van Poucke, “Domestication and foreignization in translation studies”, TransUD-
Arbeiten zur Theorie und Praxis des Ubersetzens und Dolmetschens, 2012, 141.

18 Ibn Jinni, Aba al-Fath ‘Uthman al-Masili, Al-Khasa’is (Al-Hay’ah al-‘Ammah al-
Missriyyah li al-Kitab, n.d.), 2: 507.

19 Yasin Abt al-Hayja’, Mazahir at-Tajdid an-nahwi lada Majma ‘ al-Lughah al- ‘Arabiyyah
fial-Qahira (‘Alam al-Kutub al-Hadith, 2008), 17.

20 Belewy’s translation is only available online: http://bewley.virtualave.net (accessed
25 April 2015). Since it is has not been published in print, I use hadith numbers in my
quotations.
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renders it as “The Prophet (¥) used to take care of us in preaching by selecting a
suitable time, so that we might not get bored.” (Bukhari, 1:60). Other translators
of Bukhari could not render tadmin implied by this word. Belewy renders it as
‘not wanting it to become boring for us’ Such is the case of Khattab (Tirmidhi
4:197).1 presume a foreginizing translator may reflect the meaning of boredom
and stress by rendering it as, “lest it should lay aggravating boredom on us”.

In Bukhari (1:7), Heraclius is reported as saying, “ai 3¢ Ededd sdis & 357 The
verb ‘ghasala’ is transitive which requires a direct object. It is not used with a
preposition. A non-regular use of the verb with a preposition adds a connotation.
Instead of rendering it ‘wash his feet’ as Khan does, it means ‘wash off his feet in
reverence’ (Ibn Hajar 2:16). Similarly, the verb ‘ss’ is used with the preposition
‘4> When it is used with ‘' in the Prophet’s saying, “ &0 § 35 &f 655 &5 " the
meaning changes. Khan renders it as ‘to revert to disbelief’ though it is supposed
to mean ‘to revert and stabilize in disbelief?!

Overlooking tagmin in some cases led to fatal mistranslations of texts such
as the use of ‘4" in the context of the statement, MLL‘ Q; PSS VIS B bls ” makes
the translation of Khan “but we have always seen him mixing with hypocrites and
giving them advice” seem different from Ibn Hajar’s explanation of the verb to be
“we see his favoritism and his loyalty to the hypocrites”??

In conclusion, Khan could not reflect tadmin in his translation of Bukhari
either due to the difficulty of introducing readable English equivalent that makes
his style fluent or due to his too literal translation of the Arabic text.

3. 2. Lexical Elements
3.2.1. Lexical Archaism

Venuti regards a dense use of archaic lexical items as part of ‘a discursive
strategy’ to evade prevalence of a domestic discourse.?® Khan sticks to a dense
use of archaic words in his translation. Sometimes his recourse to archaism
does not maintain an adequate choice for foreignization. It sometimes causes
inconsistency or a mistranslation. For instance, he dominantly uses the word
‘apostle’ in reference to Prophet Muhammad, in almost 6408 occurrences.
Though he is much allergic to all biblical terms of loaded cultural variations, Khan
uses the word in its inappropriate meaning. In the Bible, an ‘apostle’ refers to one
of the twelve disciples chosen by Christ to preach his gospel (Elwell ‘Apostle’).
Most other translators of hadith refer to ‘rastil’ as Messenger and to ‘nabiyy’ as

21 Ibn Hajar, Fath al-Bari sharh Sahih al-Bukhari (Beirut: Dar al-Ma'rifah, 1379 AH), 1:
62.

22 Ibn Hajar, Fath al-Bari, 1: 522.

23 Venuti, The Translator’s Invisibility, 148.
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a ‘Prophet’. Capitalization may refer to an underlying foreignization of the text
without recourse to the biblical term.

Furthermore, an extravagant use of exotic terms may show the text as a
mystery, especially when Khan uses transliteration for words which have English
equivalent without being of cultural significance, but to obscure the meaning,
such as his rendering of the phrase:

G G Gl g6 il 3 e ity J) i ) b Iy cp RIS (8N G (380 Bk a1 e O

[They] will go out of their religion as an arrow darts through the game,
whereupon the archer may look at his arrow, its Nasl at its Risaf and its Fuqa
to see whether it is blood-stained or not (i.e. they will have not even a
trace of Islam in them)

3.2.2. ‘Conventional’ and ‘Loaded’ Proper Nouns

According to Hermens, proper nouns are categorized into conventional and
‘Loaded names.?* The former seem ‘unmotivated’, while the latter ‘motivate’ for
translation and range from faintly ‘suggestive’ to overtly ‘expressive’ names and
nicknames.” Some historical names like prophets, saints and kings mentioned
in the bible are examples of ‘loaded” proper nouns. A translator of hadith has
two opposing strategies of rendering them to English readers: either to present
them in their biblical forms or to adapt a pre-established translation norm such
as orthographic adaptation. For example, a Muslim translator of hadith looks at
David as a biblical historical figure with its Judaic associations including biblical
passages as (2 Sam. 11:2-27) which conflict with Muslim perspective of Prophets’
infallibility. A translator usually resorts to transcription or transliteration to
introduce Islamic ideological perspective associated with Dawad; the infallible
Prophet. Khan opts for the latter to emphasize Muslim ethnocentric attitude.
Moreover, the name ‘Eve’ is loaded with religious associations such as the Judo-
Christian concept of original sin while Hawwa’ is an Islamic form associated
with the Qur’anic verse; “no bearer of burdens will bear the burden of another”
(Qur’an 6: 164).2° Such is the case of Jesus who is depicted as ‘son of God’ versus
Isa who is rendered as ‘God’s slave and servant’ (Qur’an 19: 30).

The problem of rendering historical names is a reiteration of the heated
argument raised on how ‘English Christian names should be translated’? into

24 Theo Hermans, “On Translating Proper Names, with Reference to De Witte and Max
Havelaar.” Modern Dutch Studies, ed. Michael Wintle (London: Athlone, 1988), 12.

25 Hermans, “On Translating Proper Names”, 12.

26 Inquoting English translation of the Qur’an, Iused Umm Muhammad Aminah Assami’s
Sahih International Quran Translation (Saudi Arabia: Dar Abdulgasim, 2005).

27 J.F Aixeld, “Culture-specific Items in Translation”, in Translation, Power, Subversion,
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Spanish; an argument which lasted for fifty years and found its ramifications
in translations of Shakespearean’s names. In hadith discourse rendering those
names in their biblical forms does not necessarily require a tacit approval of all
ideological bearings of the name, but they still pose an anticipated dominance of
the target text’s culture. Foreignizing those names by the adoption of orthographic
forms proves fidelity to the translated text. Sometimes domestication is preferable
in order not to alienate the name in such cases, because it reflects the perspective
of different religions or cultures to the same person.

3.2.3. Technical Terms

In his translation of Bukhari, Khan is very conservative in presenting Islamic
technical terms in orthograpraphic forms. He does not adopt English coinages
or spelling forms in modern English dictionaries. Terms like salah, hajj, which
became parts of contemporary English dictionaries are rendered by Khan as
salah and hajj. He still uses them as foreign elements inserted at the text. It
stems from his conviction that Muslim salah is different from Christian prayers.
Foreignization by the adoption of transliteration becomes inevitable when it
relates to terms like jihad, which has cultural associations.

Khan further resorts to ‘clarification’ in translating the Arabic word ‘an-
Namiis’in the report, “ s J& 1 J5 il 4055811187, Khan domesticates it by rendering
it in an explanatory translation, “This is the same one who keeps the secrets
(angel Gabriel)”. Belewy refers to orthographic adaptation by rendering it as
“Namus” and then designating it as Gabriel (H3). The reason Khan refers to
‘clarification’ is the absence of an English equivalent of the word. The only
available equivalent for this word is ‘nomos, which refers in Greek mythology to
“the daemon of laws and ordinance” (Collins “nomos”), but it may branded as a
‘qualitative impoverishment’.

The problem of translating technical terms of Bukhari arises when Khan
attempts to domesticate the text to seem logical and fluent for English readers. The
reason is that most of Khan's clarifications are based on his own interpretation
of the text or on commentaries of earlier exegetes. For example, ‘a pledge of
allegiance to this Prophet’ is further defined as ‘(i.e. embrace Islam). (Bukhari
1: 7). Some of Khan’s clarifications are redundant and ascertain that one reads
a commentary domesticated to be instructive and informative. Berman calls this
an ‘empty’ expansion, which “adds nothing, that it augments only the gross mass
of the text.””® Berman criticizes disruptive additions to the text which renders an
elaborate explanation instead of a translation of the text. An example is Khan’s
explication of the essential pillars of Islam in brackets as, “To testify that there

ed. R. Alvarez and M.C. Africa Vidal (Clevedon: Multilingual Matters, 1996), 59.
28 Berman, “Translation and the Trials of the Foreign”, 290.
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is no deity (owing the right to be worshipped) but Allah and that Muhammad is
Allah’s Messenger, to offer the (compulsory congregational) prayers dutifully and
perfectly, to pay Zakat (i.e. obligatory charity), to perform Hajj. (i.e. Pilgrimage to
Mecca)” (Bukhari 1: 8).

Khan's intensive clarifications of technical terms led to an overall ‘expansion’
i.e. “translation tends to be longer than the original.”*® Khan provides elaborate
explanations of most transliterated terms he introduces. For example, the word
‘mabrar’ is explained to be “(i.e. accepted by Allah, performed with the intention
of seeking Allah’s pleasure only and not to show off, without committing a sin
and in accordance with the traditions of the Prophet).” (Bukhari 1: 26). Extensive
elaborations of Khan's translation exists in almost all of his translation and pose
one of the critical points for his work. For example in the first volume, Khan
provides more than 30 clarifications, most of which are redundant: (Bukhari 1:
19, 26, 35, 38, 39, 89, 104, 124, 155; 166, 187; 197,222, 226).

I believe an adequate strategy for translating Islamic technical terms of
adith consists in foreignizing those terms by the adoption of transliteration. A
glossary of technical terms has to be supplemented at the end of a translated
work or the technical meaning should be provided at least at footnotes.

3.2.4. Honorific Words

A translator may express a high degree of conservatism to the source text by
renderingitin exotic form by eitherintroducingitinits original script or by making
‘orthographic adaptation, ‘where the original is expressed in different alphabet’
by transcription or transliteration.’® Khan prefers the use of Arabic honorific
symbols following certain names in the body of his English text as an imitation of
the Arabic source. For example, He suffixes certain names with honorific phrases
expressed in Arabic script such as (¥&) ‘Lord of majesty and Bounty’, (&) ‘the
Mighty and Sublime’ or (¥£) ‘Glorified be He' He further adds (:£) ‘blessings and
peace be upon him’, («%) ‘may Allah be pleased with him), (@5@_‘5"5) ‘May Allah
be pleased with her’ following names of Prophet Muhammad, a member of his
male or female companions respectively. Honorific symbols pose a challenge for
fluency especially for non-Arab readers or those unfamiliar with Arabic scripts.
Khan does not render meanings of those symbols at the glossary of technical
terms though he dominantly used them at his work. By using those honorific
expressions, Khan affirms that they are of the type of invocations that have to
be recited in Arabic sounds as they have originally been intended to be though a
reader does not know how to articulate these phrases. Khan opts for a strategy,
which follows Venut’s emphasis on endorsing discursive foreign elements of the

29 Berman, “Translation and the Trials of the Foreign”, 290.
30 Aixeld, “Culture-specific Items in Translation”, 61.
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source text, though it is not pragmatic in the translation of Hadith.
3.2.5. Toponyms

Toponyms refer to various place names, proper names of the location, region
or part of the Earth’s surface with its natural and artificial features, e.g., City of
God, Bara, Rio.*! Bukhari includes numerous place names, which Khan renders
in various strategies. First, he introduces toponyms in their Arabic transliterated
forms adding notes to demarcate their recent political borders such as ‘ash-Sham,
which is rendered by Khan as ‘Sham (Syria, Palestine, Lebanon and Jordan)’
(Bukhari 1: 7, 1: 108). Aixela terms this ‘extratexutal gloss, where an additional
explanation is offered in the target text to clarify the meaning for the reader. Such
explanations usually appear as footnotes, glossary items or detailed explanations
in brackets.*? Second, Khan provides toponyms in orthographic forms without
reference to their limits such as in (Bukhari 1: 235; 2: 81; 2: 114; 2: 349). He
further renders ‘ash-Sham’ in (Bukhari 1: 240) as referring to ‘Jerusalem’ while
in (Bukhari 1: 98) as ‘Syria’.

Third, Khan domesticates a toponym by giving its English equivalent though
it entails a cultural dominance of the target text. For example, Khan uses ‘Mecca’
and ‘Medina’ for names of the two holy cities though they have been objected by
some Muslims to be misnomers of the proper Makkah and Madinah. Inconsistent
renderings of toponyms make it difficult to determine Khan's strategy of
translating them.

3.2.6. Anthroponyms

Anthroponyms include people’s names and nicknames as well encompassing
names that refer to regional background).*® Like his translation of toponyms,
Khan is inconsistent in adopting a definite strategy in translating anthroponyms.
For example, he translates ‘ar-Riim’ as ‘Romans’in (6: 273, 6: 282; 6: 331, 6: 335),
while he uses ‘Byzantines’ in (Bukhari 3: 387, 4: 116). A historical investigation
may reveal anachronism. The problem lies in his references to peoples who still
exist today. Though he manages to foreignize Yemenites (Bukhari 4: 153) he
fails to adopt the same strategy for ‘Syrians’ (Bukhari 1: 140) and ‘Ethiopians’
(Bukhari 1: 440). The latter can be easily foreignized by as ‘Abyssinians’

In conclusion, toponyms and anthroponyms may have English equivalents
with a historical bearing. The most adequate strategy is to present them in their
old English equivalents. Transliteration is the option for rendering toponyms and

31 E.Espindola, The Use and Abuse of Subitling as a Practice of Cultural Representation:
Cidade de Deus and Boyz ‘N the Hood (Santa Catarina: Universidade Federal de Santa
Catarina, 2006), 49-50.

32 Aixeld, “Culture-specific Items in Translation”, 67.

33 Espindola, The Use and Abuse of Subitling, 49-50.
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anthropnyms with no English equivalents or those whose English equivalents
are of sensitive cultural problems.

3.3. Cultural Markers

Culture makers are signs of identity of a particular culture. They include as,
Xianbin He quotes Venuti, “technical terminologies ... and literary figures like
metaphor”®** They include ‘reminders’ a term Venuti borrowed from Lecercle
to refer to elements that constitute a foreign element within the target cultures
which can be used to mark the foreignness of a translated text.*> A good translator,
according to Venuti can “release the remainder by cultivating a heterogeneous
discourse, opening up the standard dialect and literary canons to what is foreign
to themselves, to the substandard and marginal.”3¢

3.3.1. Figures of speech

The Collins English Dictionary defines figure of speech as “an expression such
as a simile, in which words do not have their literal meaning, but are categorized
as multi-word expressions that act in the text as units” (“figure”). Since Arabic
figures of speech primarily rely on the process of migration from a primary
meaning to a figurative connotation, it entails ambiguity, which undermines the
clarity of a source text.

3.3.1.1. Euphemism

Euphemism, as Leech defines, is “the practice of referring to something
offensive or delicate in terms that make it sound more pleasant or becoming than
it really is.”®” For the Prophet’s saying, “siM (I oad Jor )l il ag 50 il die o) o5 0 0)
By piy ¢ 4| aiiy” (Bukhari 2: 399). The word ‘.24’ is a euphemism for ‘having
sexual intercourse’. Khan translates it as, “escorts with his wife”. There are,
however, three strategies for rendering this euphemism:

a. To translate it literally by reference to the lexical meaning of ‘afda’i.e.
to occupy the fada’ (place or space) of someone.® By following this technique,
Siddiqi has deleted euphemism in his translation, “the man who goes to his wife
and she goes to him” (Muslim 838).

b. To provide a literal translation of euphemism by including a non-

34 Xianbin He, “Foreignization/domestication and yihua/guihua: a contrastive
study”, Translation Journal 9/2 (2005), 2, http://www.bokorlang.com/
journal/32foreignization.html (accessed 5 May 2015).

35 Venuti, The Scandals of Translation, 11.

36 Venuti, The Scandals of Translation, 11.

37 Geoffrey N. Leech, Principles of Pragmatics (London and New York: Longman, 1983),
147.

38 E . W. Lane, Arabic-English Lexicon (Cambridge: The Islamic Texts Society, 1984),
2414.
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euphemistic addition to the text like rendering the phrase as, ‘to go to his wife
[for carnal intercourse]’.

c. To disregard euphemism by providing the intended meaning as the
translator of Aba Dawud’s sunan does, “a man who has intercourse with his
wife” (Aba Dawud 5:298).

Khan’s translation adopted foreignization by conveying the meaning
in obscure terms without being literal. Khan applies different strategies in
translating euphemism in Bukhari.

Bukhari relates the story of three men who took shelter in a cave where the
rock blocked it and each one started to reiterate a sincere act that he offered for
God. The second one reiterated his story with his cousin whom he seduced. When
she agreed he was between her legs, she said, (4 ¥) FO Gas Y3 j\). I'will compare
five translations of this euphemism. Khan provides two translations; where he, at
the first (Bukhari 3: 229) translates it as “she asked me not to deflower her except
rightfully (by marriage)”. He provides an English euphemistic word with an
equivalent meaning, but without providing a deep sense of obscurity as it appears
in the original text. Aishah Belewy imitates Khan to some extent, “Fear Allah and
do not deflower without right” (Bukhari H3278). It is a form of domestication.
Khan provides another translation for the phrase, “It is illegal for you to outrage
my chastity except by legitimate marriage.” He creates a euphemistic expression
not familiar in English by rendering the word ‘khatam’ as chastity. It does seem to
equate with the Arabic elegant expression. Siddqui could grasp that elegance by
his, “fear Allah and do not break the seal (of chastity) but by lawful means”
(Muslim 1672). He provides a noun-euphemistic clarification, where he draws
the text closer to the English reader to clarify the significance of the phrase. In his
translation of Riyad as-salihin, Yusuf renders another variant of Bukhari
translation where he presented it as, “Fear Allah and do not break the seal
unlawfully” (Nawaw1 5). I presume this is a pure foreignization of the text.

Euphemism is used in hadith discourse for depicting male-female intimate
relation. The Following report has two examples of this type of euphemism. The
Arabic text reads as follows:

(SN &l il ey L i (lug B W Lo 10 (b By B i)
Boks 5= Y Gy ) e O i I (O B4 e de Gy 3 G A A8 a0
(f :’i, 2 [jj:\}j J:’,“, 3

The first euphemism lies in the phrase ‘hudbatu thawb’ which is translated

according to different strategies as follows:

Khan: “he is impotent” (Bukhari 3: 489).
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«  Khattab: ‘what he has is like the fringe of a garment’ (Nasa'1 4: 131)

« Siddique: ‘what he possess is like the fringe of a garment (i.e. he is
sexually weak)’ (Muslim: 834)

+  Belewy: “ the frayed end of cloth [i.e. impotent]” (Bukhari H2496)

Khan domesticates the text by giving the intended meaning, while others
provide varying degrees of foreignization except Siddique and Belewy who
provide clarifying notes. However, we can hardly find an English equivalent for this
euphemistic expression that is why Khattab’s translation opts for foreignization.

The other euphemism used in this context is the sentence, ‘3si &l 3513 e
¢ik<s’ Khan completely avoids literal translation. He renders it as “until the
second husband consummates his marriage with her’ (Bukhari 7: 136). Belewey
put it as “until you have enjoyed his sweetness and he has enjoyed your
sweetness”. She imitates the source text, which introduces a foreign expression
to the target text. But is there a reason for Khan’s abandonment of a literal
translation of this euphemistic expression? I presume he regards the expression
as dysphemistic, which contrasts neutral euphemism. However, the Prophet’s
use of this expression is intended for a legal reason. When a woman is irrevocably
divorced for three times, she is not supposed to remarry her ex-husband except
upon marrying another without a mutual consent. She has, then, to consummate
this marriage. Tumaymah b. Wahb; the woman who encountered with the
prophet in a dialogue liked to get back to Rifa‘ah without a consummation of the
second marriage so that she accused her husband of impotence. This is the
reason the Prophet uses dysphemism reprimand both her and her ex-husband.
Khan, however, domesticates both expressions to make his translation rational
and intelligible for his target audience.

3.3.1.2. Metonymy

According to Merriam-Webster, this is “a figure of speech in which a thing or
concept is called not by its own name, but rather by the name of something
associated in meaning with that thing or concept” (“metonymy”). The Arabic
approximate equivalent for metonymy is kinayah, where the name of an item is
moved to fill in something else with which it is linked.** Abdul-Raof distinguishes
between Arabic kinayah and the English metonymy by affirming that “Metonymy
in classical Arabic signifies the intrinsic signification of the lexical item employed
by the communicator”® A translator is presumed to recognize a metonymy,
identifies its culture reference and renders it to an English reader by maintaining

39 ‘Abdur-Rahman Hasan Hanbbanakah, Rawa’i ‘min aqwal ar-rasul (Damascus: Dar al-
Qalam, 1996), 2: 127.

40 Hussein Abul-Raof, Arabic Rhetoric, a Pragmatic Analysis (London and New York:
Routledge, 2006), 233.
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a level of elegance and its cultural variation. An example for Arabic metonym is
the Prophet’s saying, (0w &1isi 35 oud #Td¢#). The expression ahdathuT-asnan
is translated as ‘young-toothed people’ The youthfulness is referred to indirectly
through freshness of teeth.

In Bukhari, the well-known kadith of Umm Zar® is a masterpiece of artistic
and literary language in which ‘Aishah; the Prophet’s wife relates to the Prophet
anecdotes of eleven women depicting their spouses’ affairs with them. The report
includes numerous metonyms. Khan is not consistent in either foreignizing or
domesticating the text. For example, Khan translates, “su i ».¢” as “His ashes are
abundant” (Bukhari 7: 82) by leaving a target audience in abyss of guessing the
meaning. Though he provides clarifying notes (i.e. generous to his guests), a
reader cannot comprehend the cultural reference or relation between ashes and
guests.Khan’'sclarification classified hisrendering tobe completely domesticating.
Sometimes translation with domestication is the only option. He further
domesticates ‘sl &y” which literally means ‘one who has a raised ceiling’ as ‘tall
generous man’ but he foreignizes ‘sb=! b’ by rendering it as ‘wearing a long
strap for carrying his sword’ The fifth woman describes her husband as ‘3 &
b z# o) «4¢»’. Khan reveals the secret of why he is leopard at home while he turns
a lion outside by domesticating the meaning through explanatory notes to show
that he ‘sleeps a lot’ at home and ‘boasts a lot’ in front of men. The sixth woman
defames her husband’s image by enlisting his bad qualities through five
euphemistic expressions as follows, ‘«li&J1 ag Y5 (il gl 013 Cisht Oy byg (L I8 &y
& #if’. Khan domesticates the text by providing the intended meaning of those
expressions, “The sixth one said, “If my husband eats, he eats too much (leaving
the dishes empty), and if he drinks he leaves nothing; if he sleeps he rolls himself
(alone in our blankets); and he does not insert his palm to inquire about my
feelings.” (Bukhari 7: 82). Khan reveals what is supposed to be concealed. Other
translators of Bukhari do not transfer euphemism in their English translations.
Belewy, for example, imitates Khan with slight lexical and stylistic variations
(Bukhari H4893). 1 propose those expressions may be foreignized as follows, “If
my husband eats, he cleans up. If he drinks, he gets all sups. If he sleeps, he wraps
himself up, stretching no hands to show I am up”.

The seventh woman expressed her husband’s impotence in euphemistic
expression, which is interpreted dlfferently by commentators of hadith: (s 3
b wlss ws 45 48 6 to S& = 5. The original text is dot-distorted. The
word ‘si.¢’ has been exchanged with ‘sts’ in a stage of transmission due to a
misreading of a written version of the report. Khan does not convey technical
mechanism to his readers. He translated the two variants as probably intended in
the original text. Furthermore, he translates the word nude of its euphemistic
ornament. Belwey utterly expressed the intended meaning by rendering it as,
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“heavy in spirit or impotent”. The word ‘4L’ is literally derived from the verb
‘tabaqa’ (to cover). A camel is ‘fabaqa’”, when it lacks strength or ability to cover
distances. A man is ‘fabaqa” because he is impeded in his speech.*! Khan
domesticates it as ‘foolish’ I suggest it be rendered as ‘tongue tied’ to show
fidelity to the ‘letter’ and to show the aesthetic traces of the ST euphemism.

The eighth woman shows her husband in an elegant style by describing his
touches and smells as, ‘<35 7y 7% ‘3.33? i bl Khan domesticates the text by
clarifying the reason of making a similarity between her husband and a rabbit,
“My husband is soft to touch like a rabbit.” The tenth woman refers to her man’s
generosity by describing his camels as follows: i & (i3 (e 75 A (UG By UG 23
digs 3t sal Ak O3 e 1315 ykeadl 8B Bl i€’ Khan fully domesticates the
text by clarifying its meaning,/‘/‘Most of his camels are kept at home (ready to be
slaughtered for the guests) and only a few are taken to the pastures. When the
camels hear the sound of the lute (or the tambourine) they realize that they are
going to be slaughtered for the guests”. We can smell that elegant fragrance of the
desert in Belewy’s rendering, “He has camels, most of which are kept in pens
while only a few are sent to graze. When they hear the sound of the lute, they are
certain that they will be slaughtered.” (Bukhari H4893) It gives a room for the
reader’s imagination to contemplate both letter and intent of the text. The only
problem of Belewy'’s translation is that she abused the rhyme, which is intended
in this narrative. The eleventh woman, the report is known for her name, is umm
Zar', gave a positive and faithful description of her spouses’ good days with her,
though, he at the end divorced her and got married to another woman. She
described everything surrounding her husband starting with him: s e
Siind (35 155 bl Jugie ST 3 gl Gy i BT gl o 1) S i F Bedlae (2B 5 S
i 15 C“sv 3% J#. Khan renders it as, “He has given me many ornaments and my
ears are heavily loaded with them and my arms have become fat (i.e., I have
become fat). And he has pleased me, and I have become so happy that I feel proud
of myself. He found me with my family who were mere owners of sheep and
living in poverty, and brought me to a respected family having horses and camels
and threshing and purifying grain. Whatever I say, he does not rebuke or insult
me. When I sleep, I sleep till late in the morning, and when I drink water (or
milk), I drink my fill.” T however, propose to foreignize the text as follows, “Of gold
he made my ears dressy, filled out the flesh of my body so it is heavy, delighted me
and made me happy. He found me in people of sheep to grow displacing me to
people of horses and camels, oxen and crops to plow. No rebuke when I speak nor
awake when I sleep.”

To conclude, I prefer presenting Arabic euphemisms and metonymys of

41 Lane, Arabic-English Lexicon, 1827.
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adith through a foreignizing strategy for the following reasons: First, there is
a definite relation between the literal and intended meanings of euphemism.
This relation is known by the original text. Second, euphemism “is purposefully
employed to keep a reader from a reality or an emotion that could prove to
be embarrassing or hurtful”*? It becomes marginalized when the meaning of
euphemism is transferred prone of any aesthetic ornament. Third, euphemism
primarily relies on “domestic values, social recreations and ideological forces
which are hardly identified in parallel equivalents in target language.*?

3.3.1.3. Metaphor

This refers to a figure of speech in which a word or a phrase is applied to an
object or action that it does not literally denote in order to imply a resemblance
(Collins “metaphor”). Soskice affirms the dependence of religious language in
almost all traditions upon metaphorical speech.** In hadith discourse, a word
may be used to indicate a literal, a juristic or a customary meaning. In the latter
two cases a word departs from the literal to the metaphorical. For instance,
the Arabic word ‘riba’ may be used in its literal sense to mean ‘increase’ or in
its juristic meaning to mean ‘usury’ In some cases, distinction between literal
and metaphorical usages of a locution is plain but in other cases it is not. I will
give examples of metaphors of this type. How Khan responds to phrases not
determined to be used in literal or metaphorical senses and which strategy
seems adequate in translating those metaphors?

To give an example, the Prophet is reported as saying, “,+y W& 413 i o\w\-i‘
s+ & Y B35 § U 4>l &7 The word ‘al-mutabayi ‘an’ may linguistically refer to
the ‘two purchasing parties’ and metaphorically to the ‘two negotiating parties’.
Moreover, the word ‘yatfarraqa’ may be literally translated as ‘physically depart’
or ‘end negotiation’ This is the reason Hanafi and Maliki jurists upheld that as
long as negotiations are going on, the option of cancellation is still effective.
Shafi'1 jurists maintain that the right of cancellation terminates by physical
departure of the session. Proponents of the first view based their argument on
similar phrases of traditions such as the word ‘yabi " in the Prophet’s saying, “as ¥
4+i & Je Si-” is used to mean ‘bargain’ Khan opts for a literal translation of the
phrase, “Both the buyer and the seller have the option of canceling” (Bukhari 3:
183). By translating the phrase to be of one definite meaning, Khan domesticates
the text to a Shafi‘iinterpretation. He gives clarification of the text by introducing

42 Manar Abdulhafeedh Abdallah, Translating English Euphemisms into Arabic:
Challenges and Strategies (PhD diss., Princeton University, Diss. Sharjah University,
2009), 76.

43 Munday, Introducing Translation Studies, 145.

44 TJanet M. Soskice, Metaphor and religious language (Oxford: Oxford University Press,
1985), 1.
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the ‘indefinite’ in the form of a ‘definite’. Khattab foreignizes the phrase as ‘the

two parties to a transaction.’ (Nasa'i 5: 261). I think it would be better if Khan
stated his opinion and the opinion of other jurists in the footnote.

Though Khan attempts to be literal in translating metaphors, excessive
clarifications draws his renderings towards domestication. This is evident in a
number of instances such as his translation of the Prophet’s saying, G <& ol i3
43825 (A5 Bl gl « ik G By (kD okl “The adultery of the eye is the looking
(at something which is sinful to look at), and the adultery of the tongue is to utter
(what it is unlawful to utter)” (Bukhari 8: 398). Qadhi foreignizes the text as
follows, “The fornication of the eyes is the see and the fornication of the tongue is
to talk.” (Abt Dawad 2:554). The meaning given by Qadhi does not explain the
purpose well. The meaning remains incomplete. I suggest it be rendered as
foreginized and domesticated somehow as follows: “The fornication of the eyes
is the [unlawful] see and the fornication of the tongue is the [unlawful] talk.”

Furthermore, Khan domesticates the phrase ‘4,4 »i" in the Prophet’s saying,
oA 20 6 Al s pidi &3 dus U g5 S i g U s s /“My example and the
example of the message with which Allah has sent me is like that of a man who
came to some people and said, ‘I have seen with my own eyes the enemy forces,
and I am a naked warner (to you) so save yourself.” (Bukhari 8: 325). Belewy
domesticates it as follows: “My example and that of the what Allah sent me with
is like a man who comes to some people and says, ‘I have seen the army with my
own eyes. I am naked warner. Save yourselves! Save yourselves!”” (Bukhari
H6117).

In some cases Khan opts for translating the intended meaning of a metaphor
by deleting the metaphoric imagery. Sidighi explains it as, “converting the
metaphorical expression into sense.”*® Khan renders the phrase, ‘i 3,2y, as ‘the
splendor and luxury of the worldly life’ (Bukhari 4: 142), though it may be
retained as ‘blossom of this life’. Similarly, he translates the phrase, ‘WS 5l o0 085
inl 0 gl G5 a8, “who will go out of (renounce) the religion (Islam) as an arrow
passes through the game,” (Bukhari 9: 489), where he keeps the metaphor but
domesticates the text through clarifying notes.

Khan does not opts for domestication in all his renderings of metaphors.
Sometimes he refers to foreignization to make a metaphor obscure as in the
Prophet’s words, “Sgi0 J\b &2 &1 &1 15408157, which is rendered by Khan as “Know
that Paradise is under the shades of swords.”

In conclusion, Khan attempts to retain metaphors in his translation, but

45 A. Sidighi, “Translating Persian Metaphors into English”, Metaphor and Imagery in
Persian Poetry, ed. Ali Asghar Seyed-Gohrab (Leiden: Brill, 2012), 209.
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his excessive use of explicatory notes and rationalization draw his texts home.
I believe the context of traditions can efficiently clarify the message without
recourse to rationalize or clarification.

3.3.2. Ideological and Ethical Constraints

Religious texts, as Hatim concludes, are “carriers of ideological meaning and
vulnerable to changing socio-cultural norms.”*® Translation of religious texts may
be influenced by the target leadership in this case, “religious and ethical norms
can hinder or at least impede the use of both foreignization and domestication
in translation, especially if the target readership has a conservative religious
nature.”"’

In hadith discourse, a translation problem is a subsequent of syntactic
ambiguity when a text harbors two linguistically acceptable interpretations, but
a translator’s choice is primarily determined by his ideological tendency. It may
further arise when a text is apt to encompass a number of indefinite variables but
a translator restricts it to one definite meaning in order to substantiate a certain
approach. If a translator moves towards his readers by adopting a unilateral
attitude by disregarding others, it is a domestication tailored to serve ideological
leanings.

In Bukhari, we encounter a series of structures that feature grammatical
ambiguity because of pronominal reference. For instance the structure (357 & 3>
gyse J&) has a pronominal affix (+) cliticized to the proper noun (&), resulting in
syntactic ambiguity, which has also led to different interpretations and
translations. This pronominal object affix can either refer to (God) which leads to
the meaning that Adam has a form as Allah has a form (both are not identical or
similar) or refer to (Adam) thus leading to the meaning that Adam has been
created in the form Allah has chosen for him. Khan chooses the second meaning
by assuming that the antecedent of the pronoun is Adam, thus meaning that Allah
created Adam in his (meaning Adam’s) complete form (Bukhari 8: 246). This,
however, conflicts with the other variant version related by Ibn Abi ‘Asim in
which the Prophet said, (&3 & S @4 257 & 58).%° In comparing the two
narrations, it is evident that the most appropriate translation would be “Allah
created Adam in His form”, but due to ideological constraints, Khan had to opt for

46 Hatim, B. Hatim and I. Mason, The Translator as Communicator (London: Routledge,
1997), 35.

47 Mariam H. Mansour, “Domestication and Foreignization in Translating Culture-
Specific References of an English Text into Arabic, International Journal of English
Language & Translation Studies. 2/2, 23-36, http://eltsjournal.org (accessed 10 April
2015).

48 1Ibn Abi ‘Asim, As-Sunnah, ed. M. Nasir ad-Din al-Albani (Beirut: al-Maktab al-Islami,
1400 AH), 1: 228.



Handling Some Linguistic Problems in Hadith Translation by Reference to Venuti's

Domestication and Foreginization Strategies

a safe interpretation lest his translation should be classified as of Ash‘ari®
leanings. Khan's ideological contains consist in the accentuation on God’s utter
distinction from the temporarily produced and the problem of rendering a
physical similitude of a human match.>® Khan attempts to domesticate the text to
be acceptable for a certain category of target readers.

Khan's choices are more obvious when a prophetic tradition is apt to various
juristic interpretations subsequent of semantic ambiguity. In case of opting to
foreignization, a translator is presumed to be loyal to the original text. He
attempts make his translation as polysemous as the original text. At translator
may be held partial to a certain religious group or school of law if he domesticates
his translation to a category of readers. For example, the text of the following
hadith evoked disagreement among scholars on the legal value of dipping
unwashed hands in ablution vessels upon awaking: (44 Juwicl asp e 231 bz 135
35 B3 i oy ¥ p8s OB s cey & gls X O 438). According to Malik and Shafi’, it is
emphatically recommended to wash one’s hands before dipping them in an
ablution vessel.®® They interpreted the impetrative (J-#0) as a form of
recommendation, though it is of an imperative mode. According to a Shafi'1 or
Maliki translator, the text will be rendered “And whoever wakes up from his sleep
should wash his hands three times”. Moreover, according to Malik the ruling is
contingent to the case of a person doubting the purity of his hands. Therefore, a
Maliki translator is expected to convey the meaning of doubt in the target text by
rendering the phrase (54 &36 5if )% ¥ 28351 59) as “for one may not know where his
hands were”. Dawid and Zahirites relied on the explicit meaning of this hadith to
confirm that washing hands before immersing them in the ablution bowl is
obligatory after having sleep either during day or night. The text, according to
them, should be rendered differently, “And whoever wakes up from his sleep
must wash his hands three times before dipping them in the vessel”. Ahmad
distinguished between nocturnal sleep and that of the day. He understood from
the words ‘ayna batat (where his hands slept)’ the traditional sleep during night.
Accordingly the phrase should be translated to mean “where his hands spent the
night”.

Khan is not consistent in following a certain interpretation though he leans
to a definite view and overlooks others. Khan’s translation is classified according

49 Ash‘ariyya’s main dichotomy from mainstream Muslims lies in their interpretation
of God’s attributes versus literal interpretation of Hanabalis (W. Montgomery Watt,
“Ash’ariyya”, Encyclopaedia of Islam (EI?), [Leiden: Brill, 1986], 1: 696).

50 Juwayni, Aba al-Ma‘ali ‘Abdul-Malik Imam al-Haramayn, Guide to Conclusive Proofs
for the Principles of Belief: Al-Irshad, ed. trans. Paul E. Walker (Garnet Publishing,
2001), 21.

51 Ibn Rushd, Aba al-Walid Muhammad b. Ahmad b. Muhammad b. Ahmad b. Rushd,
Bidayat al-mujtahid wa nihayat al-mugqtasid (Cairo: Dar al-Hadith, 2004), 1: 16.
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to various schools of laws as follows:

Segment School of Law

And whoever wakes up from his
sleep

should wash his hands before
putting them in the water for

Malik, Shafi’i and Zahirites

Malik and Shafi’i versus Zahirites

. and Ahmad
ablution
because'nobody knowi where Shafi'i and Ahmad
his hands were
during sleep. Malik, Shafi'i and Zahirites

A proposed translation should be polysomic in the sense it assimilates all
possible interpretations of various juristic approaches. It may be as follows: “And
whoever wakes up from his sleep is to wash his hands three times before dipping
them in the utensil, because nobody knows where his hands slept.”

For Khan, a translator of a religious text is not only ethically committed to
present the foreign faithfully but he is ideologically obliged to endorse his latent
beliefs that make him walk on thorns. A translator of a religious text have a
duty towards Prophet Muhammad (the author of hadith), to his readers and to
his various cultures whether distinct or shared. By foreignization, a translator
prioritize fidelity to the text which is a part of his ethical commitment and
ideological beliefs by rendering it free of any leanings.

4. Conclusion

By applying Venuti’s (1995) dichotomous strategies of foreignization and
domestication to Khan’s translation of Bukhari, I conclude that Khan generally
attempts to foreignize his text by accentuating its distinctive syntactic, lexical
and cultural features. Khan does not opt for foreignization in all of his choices.
Though he shows adherence to Arabic VSO structure, he does not reflect non-
regular usage of prepositions and certain Arabic syntactic and stylistic articles
such as tadmin. This is due to a seeming difficulty in rendering them readable to
in his English translation.

For his lexical equivalents, Khan prefers foreignization through a dense use
of archaic words. However, an extensive exploitation of exotic terms turned some
of his texts into mysteries. He opts for orthographic representation of honorific
words and phrases, loaded names in addition to proper nouns. His clarifications
of those terms do not always result in a fluent and smooth reading of his target
language. It includes discursive remarks and explications, which are mostly
redundant. He does not show a consistent strategy for rendering toponyms and
anthroponyms.



Handling Some Linguistic Problems in Hadith Translation by Reference to Venuti's

Domestication and Foreginization Strategies

The problem of Khan's translation lies in translating cultural markers. In
most cases he disregards euphemism, metonyms and metaphors either by
straightly and clearly providing the intended meaning or through the intensive
clarifications he provides to reveal mysteries of the elegant Arabic discourse.
With regard to ideological and ethical constraints, Khan is not only ethically
committed to faithfully present the foreign elements but he is also ideologically
obliged to endorse his latent beliefs that make him walk on thorns.

Hadith discourse includes latent cultural, social, ideological and juristic
variations which have been subjected to voluminous rubric of exegeses of creedal,
juristic and philological compendiums which resulted in vast arrays of differences
among theologians, jurists and philologists. Taking those discrepancies into
consideration necessitates that a translator has to show fidelity to the letter of
the text. Any alteration or substitution of concepts, lexical items or figures may be
supportive of an orientation or an approach. The text has to read as general and
polysomic as it first originated. By reference to foreignization and domestication,
I opt for foreignization which does not only maintain the foreign elements of
the text but maintains its foreign attitudes and orientation to be apt to various
interpretations.
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Siyer Usiilii Hakkinda iki Kitap

Yakup Akytiirek*

Hicri II. asirdan itibaren Hz. Peygamber hakkinda eserler telif edilmeye
baslanmig ve giiniimiize gelene kadar bu alanda ciddi bir literatiir olusmustur.
Siyerin 6ziiitibariyle yalniz rivayetlerden olusmasi ve nazari bir disiplin olmamasi
bugiine kadar ciddi bir ustl calismasinin ortaya konulmasini zorlagtirmistir.
Ne var ki nazari bir disiplin olmayan siyerin belli bash kriterler uygulanmadan
yazilmasi veya okunmasi beraberinde ciddi problemler dogurmustur. Ozellikle
yakin donemde Hz. Peygamber’in hayatinin ne sekilde ele alinmasi gerektigine
dair bircok calisma yapilmistir. Modern dénem arastirmacilarinin ekseriyetle
tizerinde durdugu husus, Hz. Peygamber’in beseri yoniiniin 6n plana cikartilmasi,
kaynaklarda zikredilen mucize rivayetlerine ihtiyatla yaklasilmasi, bunun
yaninda vahyin 6n planda oldugu bir peygamber tasavvurunun olmas: gerektigi
gibi yaklasimlarla yeni bir siyer diisiincesi insa edilmeye calisilmasidir. Diger
taraftan siyer yaziciliginda tam olarak gelenegin ortaya cikmamis olmasi, yapilan
calismalarin miinhasiran hicri III. asra kadar getirilmesi de siyerin tam olarak
anlasilmasinin arka planindaki engeller olarak géziikkmektedir. Tiim bunlara
ragmen bir siyer ustliiniin yaziminin da elzem bir husus oldugu kabul edilmelidir.
Bu ihtiyaca binaen yakin zamanda Tiirkiye’de siyer ustliine dair iki 6nemli eser
yayimlandi. Mesailerinin biiylik ¢ogunlugunu siyere dair meselelere ayiran
Kasim Sulul (Siyer Usilii, Istanbul: Ensar yaymlari, 2019) ve Saban Oz (Siyer
Usiilii, istanbul: Endiiliis yayinlari, 2019) tarafindan Siyer Usiilii isimli eserler
akademik camiaya sunuldu. Siyer ustliine dair nihayet Tiirkce literatiirde pes
pese iki eserin yayimlanmasi, her iki eserin kiyaslanmasini kacinilmaz kilmistir.

Kasim Sulul'un eseri, siyer ustiliine dair énemli bilgilerin yer aldig1 “Giris”, “Uc
Bélim”, “Sonug” ve “Kaynaklar” kisimlariyla birlikte 416 sayfadan olusmaktadir.

*

Ars. Gor., Sirnak Universitesi Ilahiyat Fakiiltesi, Islam Tarihi ve Sanatlari Boliimii, Islam
Tarihi Anabilim Dali, yakupakyurek47@gmail.com, orcid.org/0000-0003-3331-7090.



Saban Oz'iin calismast ise, “Giris”, “Dért Béliim”, “Sons6z” ve “Bibliyografya” olmak
iizere 128 sayfalik bir hacmi tutmaktadir. Saban Oz’iin Siyer Usiilii adl1 calismast,
tiim meseleleriicermemekte, kendisinin de belirttigi tizere (s. 8) doktora tezinden
itibaren negrettigi eserlerin bir devami niteliginde olmasi hasebiyle usile dair
bilgileri bir biitlin olarak bu kitapta bulmak miimkiin degildir. Bu sebeple bu
degerlendirme yazisinda Oz'iin “Ons6z”de ifade ettigi eserlerden yer yer istifade
edilerek Oz'iin ustile dair diisiinceleri bir biitiin halinde sunulmaya calisilacaktir.

Calismada incelenen iki eserin de birinci gayesi, siyer ustliine bir megruiyet
zemini kazandirmaktir. {lk defa tesebbiis edilen bu alanla ilgili Oz, Batr'da yillar
once baslatilan tarih usalii calismalari olmasina karsin siyere dair boyle bir
calisma icin ge¢ kalindigini belirtmektedir (s.13-16). Ayni sekilde Sulul da ustle
duyulan ihtiyaci ve gerekliligi belirtmekte ve bunun bir tezahiirii olarak diger
Islami ilimlerin sahip oldugu ustle dair siyer adina zemin olusturmaktadir (s.
37). Bu baglamda iki miiellifin siyer ustliine getirdikleri tanimlar1 aktarmak
gerekmektedir. Oz, “Siyer’e ait oldugu iddia edilenin, aidiyet durumu hakkinda
her tiirli arastirma yontemi kullanarak karar vermek” olarak bir tanimlama
yaparken (s. 26); Sulul, “Siyerin icmali ve tafsili kaynaklarini, onlardan siyeri tesbit
yontemlerini, siyercide bulunmasi gereken nitelik ve yeterlilikleri icmélen konu
edinen bir ilimdir”, seklinde tanimlamaktadir (s. 41). Her iki tanimda esasinda
benzer seyler ifade edilmesine karsin, Sulul'un ustl tanimi, kaynaklar: 6zellikle
zikretmesi ve siyercide bulunmasi gerekli nitelikleri zikretmesi bakimindan
biraz daha kapsayicidir. Iki miiellife gore siyerin usilii, siyerin kaynaklaridir. Oz,
her ne kadar tanimda yer vermese de calismasinin devam eden kisimlarinda
siyercide bulunmasi gereken nitelikleri izah etmektedir (s. 27-35). Ayrica Sulul
yaptig1 tanimin bilincinde olarak calismasindaki plani “Giris” kisminda terimlere,
“Birinci Boliim”de kaynaklara “Ikinci Béliim”de meselelere ve “Uciincii Béliimde”
yardimecti ilimlere yer vererek buna gore kurgulamigtir. Sulul ayrica, siyer ustliine
dair yaptig1 tanimda zikrettigi “icmdli ve tafsili” gibi hususlar1 teker teker
aciklamaktadir (s. 42-46).

Sulul calismasinin “Giris” bélimiinde cesitli terim ve meseleleri ele
almaktadir. Bu terimler arasinda siiphe yok ki en 6nemlileri siyer ve megazi
istilahlaridir. Miiellif, detayli bir sekilde siyer/siret-megazi hakkinda bilgi ve-
rirken ayni zamanda tarihi siire¢ icerisinde bu iki terimin gecirdigi anlam
farkliliklarina da deginmektedir (s. 18-32). Saban Oz’e gelince usil kitabinda bu
konuya deginmeyen miiellif, 1stilahlar hakkinda tespit edebildigimiz kadariyla
doktora tezinde aciklama yapmaktadir. Oz, siyer ve megazi terimleri arasinda
her ne kadar anlam farkliliklar1 oldugunu belirtse de, tiim izahlardan sonra,
“Biz geleneksel yontemi tercih ederek, calismamizda hem siyer, hem de megazi



kelimesini birlikte kullandigimiz: belirtelim.”!, diyerek iki 1stilahi ayn1 anlamda
kullandigim1 ifade etmektedir Son doénemde yapilan caligmalarda hicri III
asra kadar siyer ve megazi istilahlar1 Oz’iin de ifade ettigi {izere ayn1 anlamda
kullanilmistir. Ne var ki hicri III. asirdan sonra bu iki 1stilah bagimsiz bir sekilde
kullanilmaya baslanmistir. Bu kullanimin tek istisnasi ise, Endiliisli siyer alimi
Kelai'nin (6. 634/1237) eserine verdigi isimdir. Kelai, eserine megazi ismini
vermesine karsin eserinin birinci cildinde Hz. Peygamber’in Mekke dénemi
olaylarina ve hayatina yer vermesiyle siyeri de konu edinmistir.?

Kasim Sulul, calismasinin planini siyer ustGlii tanimindan hareketle
olusturmustur. Bu dogrultuda eserinin “Birinci Bolim”tinde “Kaynaklar”
meselesini ele almaktadir Miellifin bu boélimde takip ettigi yonteme
bakildiginda kaynak tespiti anlaminda hadis ilmini 6n plana almasi ve hadisin ilk
yazili kaynaklariyla ilgili tartismalar: islemesi 6nemlidir. Bilindigi tizere hadis-
siyer iliskisi baglaminda cesitli teklifler éne siirtilmektedir. Her iki disiplinin
takipcileri 6zellikle de hadis ulemasi, siyerin hadisten neget ettigini ve onun bir
subesi oldugu fikrini 6ne stirerler. Sulul, kaynaklar meselesini hadis disiplini ile
baglantih bir sekilde sunmasi ve “Islami Rivayet” adl alt baslikta siyer ve megazi
eserlerini hadis kaynaklarindan sonra zikretmesi bakimindan hadis-siyer
tartismasina girmeksizin iki disiplini i¢ ice olacak sekilde ele almaktadir. Nitekim
calismasinin ilerleyen kisimlarinda siyerin hadis ilminin bir subesi oldugunu
belirtmektedir (s. 249). Esasinda Sulul ve Oz'iin temelde ayrildiklari noktay:
da bu mesele olusturmaktadir. Saban Oz, siyerin tamamen hadis disiplininden
ayrilmasi gerektigini savunmaktadir. Oz, siyer-hadis probleminin étesinde tiim
Islami ilimlerin temelinin siyere dayanmasi gerektigini vurgulamaktadir (s.
19-21). Oz, baska bir calismasinda da siyerin kendine has bir terminolojisinin
olmas1 gerektigini, bu terminoloji eksikliginin de siyerin hadisin bir subesi
olarak degerlendirilmesinden kaynaklandigini ifade etmektedir. Bu dogrultuda
hadis terminolojisinde yer alan sahabi taniminin siyer icin yetersiz oldugunu
dile getiren Oz, sahabi kavraminin siyer terminolojisi icerisinde yeniden
degerlendirilmesini ve “refik” anlaminda kullanilarak Hz. Peygamber’in dostu
seklinde anlasilmasinin daha dogru olacagini ileri siirmektedir.?

Kasim Sulul, “Kaynaklar” hakkinda belli bir tasnifte bulunarak literatiir
tanitim1 acisindan ciddi bir eser listesi sunmaktadir. Sulul, sadece eserlerin
isimlerini vermekle yetinmeyip eserler hakkinda 6nemli ve detayli bilgiler

1 Saban Oz, [ik siyer kaynaklar: ve miiellifleri (Istanbul: Islam Tarih, Sanat ve Kiiltiiriinii
Arastirma Vakfi [ISAR], 2008), 12.

2  Ammar Muhammed Hiiseyin Nassar el-Abbudji, Tetavviiru kitdbeti’s-sireti’'n-nebeviyye
(Bagdat: Darii’s-Sutini’s-Sekafiyyeti’l-Amme, 2005), 25; Yakup Akyiirek, VIL/XIIL
Yiizyilda Siyer Yaziciligi (Kahramanmaras: SAMER yayinlari, 2020), 59.

3 Saban Oz, Siyer’e Giris (Ankara: Ankara Okulu Yayinlari, 2012), 103-105.




de vermektedir. Yazar, “Birinci Bolim”™in son kisminda ise sahabiler hakkinda
bilgi vermekte ve sahabi kavramini hadis terminolojisinden istifade ederek
sunmaktadir (s. 222-223). Ayrica miellif, sahabinin islam’daki konumlarmna
deginmekte ve sahabiler hakkinda yazilmig tabakat tiirii eserlerin listesini
aktarmaktadir (s. 222-236). Saban Oz ise, Siyer Usiilii adli calismasinin “Birinci
Bolim”tinde siyer ve siyerciye dair bilgiler vermektedir. Siyerle ugrasan kisinin
birtakim 6zellikleri haiz olmasi gerektigini ifade eden Oz, siyercinin siyerin
kaynak dili olmas1 hasebiyle Arapcay1 bilmesi, temel Islam bilimlerini, siiri,
dijital verileri, arkeolojik buluntulari, sosyoloji ve psikoloji disiplinlerini bilmesi
ve istifade etmesi gerektigini belirtmektedir. Yazar, bu ilimlerin disinda bilinmesi
gereken bagka ilimler ve sahsi hususiyetler hakkinda da bilgi vermektedir (s. 27-
35).

Kasim Sulul, “Ikinci Béliim”de “Meseleler” adin1 verdigi ana baslikta siyere
dair tartismali konulara deginmektedir. Siyerin kaynaklariyla ilgili miiellif, kadim
ve miiteahhir ayirimina gitmektedir. Yazar, donemlendirme ve tasnif yapma
acisindan burada dnemli bir adim atmaktadir. Sulul’a gore, kadim kaynaklar,
siyer rivayetinin bir araya getirilmesi acisindan ilk kaynaklardir. Sulul, miiteahhir
kaynaklari ise, “Dil-din ydntem ilimleri cercevesinde igslenmis veri iceren siyer
eserleridir. Boyle eserler; adiyla, tarifiyle, konu, 1stilah ve meseleleriyle Siyeri bir
ilim olarak ele almistir”, seklinde izah etmektedir. Miiellifin burada yaptig1 ayrim,
Saban Oz'iin yaptig1 ayrimdan farklidir. Oz, hem doktora calismasinda hem de
Siyer’e Giris adl1 eserinde bir dénemlendirme yapmis ve “Karsilastirmali Nakil
Dénemi” ismini verdigi zaman dilimini siyer yazicihginin Ibn Sa‘d (6. 230/845)
ve sonrasinda rivayetlerin mukayeseli bir gekilde ele alindi§1 dénem seklinde
nitelendirmistir® Oz'iin yapmig oldugu bu tasnif, siyer yaziciiginin gelisimi ve
arastirmacilarin ge¢ dénem eserler hakkindaki goriislerini olumsuz anlamda
etkileyebilecek bir tasnif olarak gériinmektedir. Oyle ki, Ibnii'l-Esir’in (6.
630/1233) el-Kamil fi’t-tdrih adl1 eserinde siyerle alakal rivayetleri Taberi’den
(6.310/923) almas1 ve herhangi bir yorum getirmeksizin aktarmasi da boyle bir
intibain olusumuna etki etmistir. Dolayisiyla Saban Oz’iin tasnifinin gelistirilmesi
anlaminda Sulul'un teklifinin énemli oldugunu vurgulanmalidir. Ayrica Oz, Siyer’e
Giris'inde “Siyer Tiirleri” alt basliginda siyer eserlerini “dénem, amac, metodoloji
ve kabullere” gore dort baslik altinda tasniflemistir (s. 23-28). Miellifin ileri
stirdigii bu tasnifin, ddnemlendirme fikrinden farkli addedilebilmesi miimkiin
oldugu gibi, siyer eserlerini belli bir kaliba sokma anlaminda bir yol oldugunu
da belirtmek gerekir. Ne var ki Oz, yaptig1 tasnifte her tiir hakkinda literatiir
vermemis; sadece siyer tiirlerine dair bilgi vermistir.

Oz, “Sened-Metin” ismini verdigi “Ikinci Béliim”de hadis ve siyer ilimleri

4 Ogz, Siyer’e Giris, 18-19.



icin senedin farkli bir statiide degerlendirilmesi gerektigini vurgulamaktadir.
Yukarida Oz’iin hadis-siyer iliskisi baglaminda tekliflerine kisaca temas edilmisti.
Oz, sened meselesinin hadis ilminin gélgesinden ¢ikarilmasi gerektigini, nitekim
hadis ilminin, siyer metinlerindeki senedleri kendi senedleri gibi goériip ayni
yontemle incelemesini ve bundan dolay: bircok siyer rivayetini zayif olarak
nitelendirip yok saymasinin dogru bir yontem olamayacagini ifade etmektedir.
Yazar, ifade ettigi bu tespitin bir neticesi olarak siyer senedlerinin farkliligini
ortaya koymak adina cok énemli on alt1 tane tespit saymaktadir. Oz’iin tespit
ettigi bu hususlar kisaca ifade edilecek olursa, siyer senedlerinde Ehl-i kitap’tan
kimselerin olabilecegi, senedlerde kopuklugun imkan dahilinde oldugu ve en
onemli farklilik olarak tarihcilerin hadis nakil yonteminden farkli olarak yeni
bir metot anlaminda telfik yaptiklar: seklinde siralanabilir (s. 42-45). Oz, hadis
ve siyerin sened anlaminda birbirinden farklilagsmasi adina siyer senedlerinin
ne sekilde incelenmesi gerektigine dair de cesitli kistaslar belirlemistir (s. 49-
52). Yazar, bu boliimde “Metin” meselesini ele alarak siyer haberlerinde sened
ve metnin esit olarak degerlendirilmesi gerektigini belirtmektedir. Siyerci icin
en onemli ugrasin metin oldugunu dile getiren Oz, zaman icerisinde metnin
gelisim ve degisim gecirebilecegini, dolayisiyla siyercinin metindeki degisimi
takip edebilmesi icin bazi yontemler zikretmektedir (s. 59-60). Oz, devam eden
kisimda “Metin tiirleri” hakkinda “Sahih, Kurgu ve Uydurma Metin” tasnifinden
hareketle, sthhat bakimindan metin tiirlerinden bahsetmektedir (s. 61-72).

Kasim Sulul'un “Ikinci Béliim”de temas ettigi bir diger 6nemli mesele de
“mucize” konusudur. Ozellikle yakin dénemde siyerle ilgili 6nemli bir problem
olan mucize meselesi gliniimiiz arastirmacilarinin bir kismi tarafindan
gelenekten farkli olarak ele alinmaktadir. Bu arastirmacilara gore, pek cok
mucize diger peygamberlerle kiyas veya Hz. Peygamber’i yliceltmek gibi cesitli
sebeplerle uydurulmustur. Onlara gére giiniimiiz Hz. Peygamber algisinin vahiy
eksenli bir bakig acisiyla yeniden ele alinmasi gerektigi ve beser yonii agir basan
bir Hz. Peygamber tasavvurunun benimsenmesi gerekmektedir. Bu anlamda
tartismali bir konu olan mucize meselesinin siyer usulii icerisinde ele alinmasi
onem arz etmektedir. Sulul, miitekaddim ve miiteahhir pek cok alimin Hz.
Peygamber’in risaletini kanitlamak amaciyla eser ve b6liim yazdigini belirtmekte
ve bu literatiire dair bilgiler vermektedir (s. 284-304). Yazarin modern dénem
mucize tartismalara girmeksizin siyer yaziciifinda/gelenekte oldugu tizere
mucize konusunu ele aldigini ifade etmek gerekir.

Sulul, “Yardimer Ilimler” bashigini verdigi calismasinin “Uciincii” ve son
bélimiinde siyere kaynak ve yardimci olmak bakimindan cesitli disiplinleri
ele almakta ve literatiir bilgisi paylasmaktadir. Yazar tim dini ilimler ve
eserlerinden; ayni sekilde siyer meselelerini aydinlatacak beseri ilimlerden
de istifade edilebilecegini ifade etmektedir. Sulul, yardimei ilim olarak Arapca




ligatler hakkinda bilgi vermekte ve giiniimiizde yazilan Arapca sozliiklerin siyer
yazicilig1 konusunda yetersiz kalabilecegini vurgulamaktadir. (s. 314). Miiellif,
cahiliye devri Araplarinin dini inanis ve uygulamalari icin el-milel ve’'n-nihal tiird
eserlerden, siyer cografyasiicin ise cografya kitaplarindan istifade edilebilecegini
belirtmektedir (s. 318-320).

Sulul, iiciincii béliimiin “Siyer ve Kronoloji” adl1 alt basliginda Islam tarih
yaziminin spesifik 6zelliklerinden biri olarak rivayetleri kronolojik bir tarzda
yazmalarihususunu ele almaktadir. Yazara gore nasih-mensthun tespiti, tedricilik
ve meydana gelen gelismelerin sirasi hadiselerin tarihlerinin bilinmesiyle dogru
orantilidir. Miellife gére kronolojik haber iki grupta karsimiza cikmakta, acik
ve muayyen bir sekilde bir olayin ne zaman ve hangi tarihte meydana geldigini
belirtmek birinci grup; dénem ifade eden “bi‘setten 6nce-sonra” gibi ifadeler ise
ikinci grubu olusturmaktadir (s. 322-323). Sulul'un bu boéliimde ele aldig1 son
konu ise, uzmanlik alani olan “Siyer ve Takvim” adli meseledir. Islamiyet’ten énce
ve sonra toplumda takvimin gelisimine ve kullaniligina dair bilgiler veren yazar,
Araplar arasinda kullanilan ve kaynaklarda gecen takvim ile ilgili 6nemli bazi
terimleri de aciklamaktadir (s. 333 336). Bu béliimde miiellifin ele aldig1 ve siyer
yaziminda temel problemlerden biri olan “ayni olaya farkli tarihler verilmesinin
sebepleri” tizerinde de durulmaktadir Bu hususta cok sayida tespit sunan
miellif, Asr-1 Saddet’te, baslangicta standart bir takvim sisteminin bulunmayisi
veya hicri takvimin yeni kurumsallasmis olmasit veya tarih verme konusunda eski
aliskanliklarin bir stire devam etmesi gibi amiller”in siyer olaylarina farkli tarihler
verilmesinin nedeni olarak aciklamaktadir (s. 352). Miiellifin takvim kullanimiyla
alakali ele aldig: bir diger 6nemli konu da nesi’ uygulamasidir. Bilindigi tizere
cahiliye insani giindelik islerini yapma adina ya haram aylarin sirasini degistirmek
ya da kameri seneye bir ay ilave etmek suretiyle nesi’ uygulamasina basvurarak
bir hile-i ger‘iyye yoluna basvurmaya calismigladir. Sulul bu uygulamanin arka
plani hakkinda miithim bilgiler vererek; siyer ustlii agisindan siyer-megazi
olaylarina verilen tarihlere etki edip etmedigini ve bu husustaki tartismalara
deginmektedir. Sulul’a gore siyer kronolojisindeki ihtilaflarin nedenlerini nesi’
uygulamasinda aramamak gerekir (s. 352-357).

Oz, calismasinin “Tenkit” isimli “Uciincii Béliim”iinde tenkitin énemine
deginmekte ve siyerci icin metin tenkidinin ne sekilde yapilacaginin yollarini
aramaktadir. Oz, siyer rivayetlerinin uydurma olup olmadiginin metin tenkidiyle
mimkiin olabilecegini, hadis ilminde kullanilan cerh ve ta‘dil sisteminin siyer
rivayetleri icin s6z konusu olamayacagini, cilinkii tarih¢inin asil goérevinin
seneddeki kopukluk degil kronolojideki bosluklar1 doldurmak oldugunu ifade
etmektedir (s. 83-84). Oz, siyer disiplininde akla uygunluk prensibinin bir
tenkit araci olarak kullanilmasinin énemine vurgu yapmaktadir. Bu dogrultuda
miellifin klasik donem siyer yazarlari icin, “bilincli olarak yorumdan uzak



durmalar1 neticesinde aklin daha cok haber tenkidinde kullanildigini” ifade
etmesi Onemli bir tespit olarak karsimiza cikmaktadir (s. 87). Miiellif, siyer
rivayetinin hem Kur’an’a hem de stinnete uygun olmasi gerektigini ifade etmekte;
ayrica bu uygunlugun ne sekilde olacagina dair de teklifler sunmaktadir (s. 91-
96). Oz, ayrica bu bélimiin son kisminda “Tenkitte Dikkat Edilecek Hususlar” alt
basliginda metin tenkidinde dikkat edilmesi gereken noktalar ile tenkidin nasil
yapilmasi ve yapilmamasina dair ¢esitli kriterler belirlemistir (s. 97-102).

Saban Oz calismasinin dérdiincii ve son béliimiinde, nakledilen rivayetlerin
salt nakilden ibaret olmasini ortadan kaldirma adina metnin yorumlanmasi
gerektigini belirtmekte, bu yorumlanmay: rivayetin veya olayin tarih olabilme
sart1 olarak getirmektedir. Oz, Islam tarihcilerine yénelik “rivayetlere herhangi
bir yorum getirmedikleri” seklindeki elestiriyi de tamamen ret etmekte ve siyer
mielliflerinin kendi donemleri icin yeterli derece haberleri elestirdiklerini
ve analiz ettiklerini savunmaktadir. Giiniimiizde, siyer miiellifleri icin bdyle
bir tenkidin yapilmasinin sebebinin, iki farkli dénemin mukayese edilmesini
oldugunu séylemekte ve bunun da isabetli bir yaklasim olmadigini ifade
etmektedir (s. 105-107). Oz, siyercinin ortaya bir metin koymadan 6nce, takip
etmesi gereken yolu, rivayeti bulmasi, degerlendirmesi, yorumlamasi1 ve son
olarak da bunu yazmasi gerektigini belirtir. (s. 107). Oz’e gére siyercinin mutlak
anlamda rivayetler iizerinde yorum yapabilmesi gerekir. Bu gereklilikten sonra
yazar, yapilacak yorumun, farkli ilimlerden istifade edilerek ortaya konulmasi ve
On yargilardan uzak durulmasi gerektigi tizerinde durmaktadir. (s. 110-117).

Saban Oz'iin calismasiyla ilgili basta belirtilen dezavantajli durumu biraz
daha a¢cmak gerekir. Oz’iin bugiine kadar yapti31 pek cok calismada siyer usiliine
dair tespit ve tekliflerinin oldugu belirtilmelidir. Gercekten de sadece son
yazdig eseri tizerinden yeterli bir siyer ustlii ortaya koymak miimkiin degildir.
Dolayisiyla tiim eserlerindeki usile dair goriislerinin yer aldig1 yeni bir eserin
yazilmas: gerekmektedir. Ote yandan bu calisma 6zelinde Oz’iin siyer usiliine
dair yaptig1 katkilar, eserlerinden istifade edilerek bundan sonraki kisimda
sistemli bir sekilde verilmeye calisilacaktir.

Oz'tin siyer yaziciligina ve usiliine dair en énemli eseri doktora tezidir.
Miiellifin hemen hemen biitiin gériislerinin yer aldig1 ik Siyer Kaynaklar: ve
Miiellifleri adl1 calismas: siyer yaziciliginin ilk érneklerini ele almasi agisindan
onemlidir. Miiellifin bu eserde dzellikle “Birinci Bolim”de ele aldig1 meseleler
siyer ustli de dair cok 6énemli bilgiler icermektedir. Oz, siyer yaziciliginin
kaynaklarini, “Kur’an-1 Kerim, hadis, sahifeler/risaleler, vesikalar, siir, sozli
(sifahi) kaynaklar” olarak siralamaktadir. Oz'tin tespit ettigi bu kaynaklar, Sulul'un
zikrettigi kaynaklardan farklilik géstermektedir. Bu durumun temel sebebi, Oz’iin
bu kaynaklari ilk siyer miellifleri icin tespit etmesinden kaynaklanmaktadir. Bu




hususta Siyer’e Giris adl1 calismasinda Oz, séz konusu kaynaklarin ilk dénem siyer
eserleri icin uygun oldugunu ifade etmektedir (s. 76). Ifade ettigimiz bu husus
dahi Oz’{in Siyer ustlii hakkinda yeni bir calisma yapmasini zorunlu kilmaktadir.

Oz, Ik Siyer Kaynaklari ve Miiellifleri eserinde, siyer literatiiriiniin
genislemesiyle ilgili tarihi siirec icerisinde icerik ve kaynak bakimindan bir
genislemenin oldugunu vurgulamistir. icerik acisindan dini, siyasi, ictimai ve
iktisadi sebeplerin yani sira diger kiiltiirlerle iliski kurulmasinin da bir sonucu
olarak bir genislemenin s6z konusu oldugunu ifade etmektedir. Oz, semail-delail
edebiyatinin olugmasi ve siyer yaziciligina etkisi bakimindan ilk kaynaklarda
mucize anlatiminin sinirli olmasina karsin; zamanla ve degisik sebeplerle mucize
rivayetlerinin arttigini ifade etmektedir (s. 79). Miiellifin alana kazandirdig1 bir
diger 6nemli husus ise, yaptig1 tasnif ve ekollerle alakali verdigi bilgilerdir. Oz,
siyer ilmi icin bir ekolden bahsetmenin miimkiin olmadigin belirterek ekollere
gore yapilan tasniflerin yanhsliklarin1 vurgulamaktadir. Islam tarihciliginde
donemlerden veya anlayislardan bahsetmenin daha dogru olacagini ifade eden
miiellif, islam tarihcilerini alti ddnemde incelemeyi ve her bir miiellife bir
dénemin altinda yer vermeyi daha uygun gérmektedir.

Oz'iin siyer yazimiyla ilgili iizerinde durdugu bir diger 6nemli husus
ise, Hz. Peygamber’i tanimlama, belli basli baz1 kaliplara sokma noktasinda
ortaya cikan sorunlardir. S6z gelimi yazar, Mislimanlarin diger dini gruplarla
karsilagsmasindan dolayr mucizenin, oryantalizmin ortaya cikisindan sonra
savunmaci bir peygamber algisinin, XX. yiizyi1ldan sonraise ortaya cikan sémiirgeci
hareketlerden sonra baris¢t veya hogsgoriilii bir peygamber telakkisinin 6n
planda oldugunu ifade etmektedir. Miellif bu yaklagsimlardan farkli olarak siire¢
icerisinde dile getirilen daha pek cok anlayisi zikrettikten sonra, “kul-peygamber”
seklinde bir tanimlamay1 teklif olarak sunmakta; béylelikle Hz. Peygamber’in
sifatlarinin, isminin 6niine gecmeyecegini belirtmektedir (Siyer’e Giris, s. 56-62).

Netice itibariyle Sulul ve Oz’iin yayimladiklar1 bu iki eser, siyer ustliine
dair girisilen ilk tegebbiisler olmalar: ve literatiire énemli bir katki sunmalar:
yoniiyle 6nemsenmeleri ve izerinde durulmasi gereken calismalardir. Yukarida
miielliflerin gortsleri serdedildikten sonra; hem bu iki eser hakkinda genel bir
degerlendirme yapilmasi hem de siyer yazimi ve ustliine dair sorunlar: dile
getirmek elzemdir. Tki miiellifin de iizerinde durdugu ortak noktalardan biri,
siyerin kaynaklari meselesidir. Dolayisiyla miielliflerin yaptiklar1 siyer usali
tanimlar: su anki durumda yeterli olarak goériinse de siyer literatiiriinin bir
biitiin olarak ele alinmasi kacinilmazdir. Iki miiellifin calismalarina bakildiginda
-kendilerinin de belirttigi iizere- literatiiriin tanitilmasi anlaminda daha eksik
kalan hususlar vardir Bu baglamda ge¢ dénem siyer yaziminin ne sekilde
oldugu, Osmanl: siyer yazimi, Farsca ve Urduca literatiir ele alinmadan, siyer



kaynaklarinin tanitimi yapilmadan siyer ustliind bir biitiin olarak ele almak
mimkiin gérinmemektedir. Siyer kaynaklarinin tanitimindan sonra, siyer ve
megazi istilahlarinin yeniden degerlendirilmesi ve bu anlamda tanitimi yapilan
kaynaklardan hareketle zaman icerisinde bu iki 1stilahin ne sekilde bir anlam
kaymasi veya déniisiim yasadiginin tespit edilmesi gerekmektedir. Oz'iin defaatle
tizerinde durdugu sekliyle, siyer-hadis iligskisinin net bir sekilde ortaya konulmasi,
siyerin miistakil bir disiplin olarak ele alinmasi ve siyerin terminolojisinin
Oz'iin verdigi sahabi 6rnegi iizerinden bir biitiin olarak yapilmasi ve érneklerin
cogaltilmasi kacinilmaz olarak gériinmektedir. Siyer yazimi i¢in yeni ve kapsamli
bir dénemlendirmenin yapilmasi zorunludur. Zira Saban Oz'iin yapti§1 teklif gec
dénem siyer yazimi icin yetersiz kalmakta; Sulul'un miitekaddim ve miiteahhir
ayirmminin ise gelistirilmeye ihtiyac duydugu acikca ortadadir. Siyer-hadis
iliskisi baglaminda Saban Oz'iin iizerinde durdugu sened-metin iligkisinin
gelistirilmesi ve Oz’iin 6rnek mahiyetinde verdigi telfik ustlii gibi yaklagimlarin
tespit edilmesi, siyer disiplinine ve ustliine katki saglayacaktir. Siyer yaziminda
mucize meselesinin literatlir taramasi ve siyercilerin mucizelere yaklasimlar:
tespit edildikten sonra diger Islami ilimlerden istifade edilerek yeniden ele
alinmasi gerekmektedir. Nitekim mucizenin son zamanlarda arastirmacilarin
tizerinde durdugu temel meselelerden biri olmasinin yani sira Kasim Sulul'un
yaptig iizere gelenegi oldugu gibi kabul etmenin mi yoksa Saban Oz'iin yaptig1
elestirilerden hareketle mi meseleye yaklasilmas: gerektigi noktasinda bir karar
verilmesi gerektirmektedir.

Kasim Sulul'un izerinde durdugu bir mesele olan kronoloji sorunun
erken dénem siyer yaziminin en 6nemli sorunlarindan biri oldugu ortadadir.
Dolayistyla siyer ustaliiniin vazgecilmez meselelerinden biri olarak kabul edilmesi
ve erken dénem kronoloji yaklasimlarindan hareketle siyer kronolojisinin ne
sekilde olmas1 gerektiginin tespiti 6nemlidir. Oz'iin ifade ettigi iizere, siyercilere
yoneltilen bir elestiri olarak siyercilerin metin tenkidi yapmadiklar1 sadece
rivayetleri aktardiklar1 seklindeki elestirinin bertaraf edilmesi anlaminda
siyercilerin yaptiklar: yorumlarin ve metin tenkidinin cok sayida érneklerinin
bulunup ortaya cikartilmasi bir mecburiyettir. Oz'iin belirttigi bir sorun olarak
siyer rivayetlerindeki icerik ve kaynak bakimindan genislemenin erken dénem
siyer yazimindan farkli olarak ge¢ dénemde ne sekilde vuku buldugunun tespit
edilmesi de 6nem arz etmektedir. Son olarak, siyer eserlerinin ve siyercinin en
temel gayesinin Hz. Peygamber’i dogru bir sekilde anlamak ve anlatmak oldugu
anlayisindan hareketle, Oz'iin belirttigi “kul-peygamber” fikrinin derinlemesine
irdelenmesi ve Hz. Peygamber’e tarih boyunca yapilan yakistirmalarin ve
tasavvurlarin ortaya cikartilmasindan sonra giiniimiiz toplumuna ve gelecege ne
sekilde bir anlayisin sunulacag sekillenecektir.
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Reviewing the Historicity of Buhira’s Meeting
Incident with Prophet Muhammad (pbuh) in the
Orientalist and Muslim Scholarship

Javeed Ahmad Malik* and Showkat Hussain Dar**

Introduction

The meeting incident of Buhira with the Prophet Muhammad (pbuh) has been
a point of contestation both within the Orientalists and the Muslim scholarship.
Muslim sirah writers leave no stone unturned to respond to Orientalists’ claims.
However, there are some figures within the Muslim scholarship, who besides
refuting the erroneous claims of Western scholars, look with suspicion at the
very authenticity of this incident. Keeping this entire scholarly provocative and
engaging incident at fore, the present paper attempts to inquire the incident with
reference to the primary sources, highlighting the Orientalists’ standpoint and
equally the modern Muslim scholars’ approach. A critical explanation will be
attempted to situate the incident within the parameters of science of sirah and
magazi to drive its authenticity home. The study will base on a thorough and
comparative analysis of both the Orientalist and Muslim scholarship to draw an
argumentative and all-inclusive conclusion.

The Muslim and the Christian intellectual debate on Buhira’s meeting
with the Quraysh caravan led by Abu Talib (d. 620 CE), the Prophet’s uncle, has
always been a reference point in the Islamic history. The incident is narrated to
have occurred in 581 CE turned an astonishing enterprise for Christian monks
fervid recognition of Muhammad’s (pbuh) prophethood. Based on his in-depth
theological understanding, he could unhesitatingly point out the miraculous
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personality of the Prophet (pbuh), acknowledge his forthcoming mission,
and identify him as the stamp of the prophethood as it is told of Judaism and
Christianity. The medieval Judo-Christian scholarship on this incident has been
very much antagonistical as depicted in Dante Alighieri’s (d. 1321CE) Divine
Comedy. The modern Orientalists, in order to overemphasize Buhira’s Biblical
experiences hold the view that during Prophet Muhammad’s (pbuh) stay at
Buhira’s station in Busra (a province of Syria nowadays), the Christian monk
inspired him and made him familiar with the Biblical Tradition, propheticlegacies,
foundations of the new faith, and cosmological wisdom. Henceforth, many
European scholars have debated on this incident for narrowing down Prophet’s
position to a plagiarist of the revealed knowledge. They maintained that Prophet
Muhammad (pbuh) achieved much of the knowledge on the revealed scripture
through his interactions and consultations with Jewish scholars in and around
Medina. This, according to them, was the sole purpose of his interest in the Judo-
Christian narratives. Besides, the Qur’anic revelation, starting around 610 CE,
cemented his position as the last prophet; thus, deflating the aforementioned
claims, the narrative of this incident has been delineated at length in various
seminal biographies of Prophet Muhammad (pbuh). Such biographies wrest a
decent space in the authoritative and canonical Muslim scholarship. The sirah
literature sums up the same incident to unveil the truth regarding prophethood
of Muhammad (pbuh) and his mission. To examine this incident and the nuances
aligned to it, let us begin with the account given in the following primary sources.

The meeting incident with Buhira monk took place at around 581 CE, when
Prophet Muhammad (pbuh) accompanied the Quraysh caravan to Syria. The
caravan was led by eminent Qurayshites including Abu Talib, the Prophet’s uncle.
The biographies of Prophet Muhammad (pbuh) situate this incident when the
Prophet (pbuh) was twelve years of age and some sira writers said he was nine.!
Abu Talib, who succeeded Abd al-Muttalib as the sole guardian of the Prophet
(pbuh), did not want to take the Prophet (pbuh) with him, thinking that he was
too young to bear the hardships of dry desert travel; but, when he prepared to set
out, the Prophet (pbuh) flew to his arms, his uncle could not control his emotions
and said, “I swear by God! I will never separate you from myself and will take you
all along.”? Thus, he permitted his nephew to accompany him for a/the journey
to Syria.

Eventually, the caravan reached Busra, where the Christian monk Buhira
(some say his name was Jarjis) lived. As mentioned before, Buhira was well

1  Suhayli has narrated that Prophet’s (pbuh) age at that time was nine. See Ibn Kathir,
Sirah al-Nabi (Urdu translation) Hidayatullah Nadwi (Deoband: Hafzi Book Depot), 1:
171.

2  Ibn Kathir, Sirah al-Nabi, 1: 168.



versed in the earlier biblical manuscripts, containing the prophecy of the forth-
coming prophet, and like Waragah bin Nawfal, and the other ‘Unitarians’ of the
time, he too could infer that Muhammad (pbuh) would be the final Prophet
(pbuh) as mentioned in their scriptures. Buhira came out from his church to meet
the caravan and readily recognized the Prophet (pbuh) from some attributes
and signs. While holding his hand he said, “This is the leader of the universe, the
messenger of the Lord of the universe and Allah will send him as mercy to the
universe.”

The Quraysh asked Buhira, “How do you know that?” He replied, “When you
appeared from the ‘Aqabah (gorge), all trees and stones prostrated and this can
happen only for a Prophet.” He also identified him by the seal of the Prophethood
below his shoulder, resembling an apple. Buhira invited all of them for a banquet
in honour of the future Prophet (pbuh) he recognized. All of them came to his
cell except the Prophet (pbuh), who was left to take care of the camels, much
to the chagrin of the monk. Soon, he was also called at Buhira’s wish to join the
feast. When the Prophet (pbuh) came, surprisingly, a small, low-hanging cloud
above his head covered and protected him from the scorching heat of the desert
sun. People had taken the shelter beneath the shadow of a tree outside the cell
and when the boy could not find any place, he sat aside. The moment he sat, the
shade of the tree* leaned over him as he was the Prophet (pbuh). Buhira drew
people’s attention on it and advised Abu Talib (when he came to know that he
is the guardian of this boy) to send his nephew back to Mecca and to not move

3 Muhammad b. ‘Tsa al-Tirmidhi, Jami* al-Tirmidhi, abwab al-manaqib, ma ja'a fi bad’i
nubuwwati al-Nabi, 2: 302.

4 Government of Jordan has established an institute named Mu’assasah Al al-Bayt lil
fikr al-Islami (>wY Sl e T 8 ,.50). It has been assigned to search and preserve
those historical monuments and remnants, which belong to the Prophet (pbuh) and
his Companions. Fortunately, after going through strict and scrupulous investigation
with the help of narratives of hadith and sira, historical documents preserved by the
Ottomans, and witnesses of the regional public, the institute got succeed in finding
out that tree which casted its shade on the Prophet (pbuh) outside the church of
Buira.

Few years ago, while making a survey of an oil pipeline, the road was discovered,
which was used in the ancient times for journeys between Hejaz and Syria. At this
occasion this wonderful tree was discovered, which stands-alone like a pearl in the
middle of the desert expanding hundreds of square miles and is still alive up to this
day in that dreary scorched desert.

The local government, after enclosing the premises of this tree, has arranged
irrigation facility that has made it more fresh and verdant. The existence of this
tree, around which there is neither a single tree standing up to hundreds of miles
nor any way for water to feed it, is a sheer miracle of the final Prophet (pbuh). Its
discovery and arrangement for its preservation is the real honour and virtue for the
government of Jordan. Mufti Abu Lubaba Shah Manar, Asar-e-Nabawi Khatrey mei
(Al-Sa‘id Publishers, 2011), 34.




towards Syria with him, speculating the Roman Jewish threat for his life. He was
convicted that they might recognize him by the signs and supposedly would not
spare his life. Realising the situation, Abu Talib abided by Buhira’s suggestion and
sent Prophet Muhammad (pbuh) back to Mecca with Bilal and Aba Bakr.® When
the Prophet (pbuh) returned to Mecca, as Ibn Kathir (d. 1373 CE) narrates, the
supplication of Buhira was, “Oh my Lord! I entrust Muhammad to your protection
and security.”®

Imam Suhayli (d. 1185 CE) has narrated from Zuhri (d. 741 CE) that Buhira
was a Jewish. However, Ibn Kathir says that the entire incident of Buhira reveals
that he was a Christian monk. Famous historian Mas 7di (d. 956 CE) reports
that he belonged to the tribe ‘Abd al-Qays and his name was Jarjis (Georges).
Ibn Kathir narrates from Ibn Qutayba (d. 889 CE) that in the jahiliyyah period,
a mysterious voice from the heavens was heard that Buhira was one of the best
men lived on this earth.”

Orientalist Approach

The Orientalists like John William Draper (d. 1882) held that Prophet
Muhammad (pbuh) was deeply impressed not only by the religious but also by
the philosophical ideas of Buhira. He argued this in the light of his assertion that
later in his career, the Prophet (pbuh) was glared by the Nestorian (a Christian
sect) doctrines to a great extent. While commenting upon the incident, he says:

He (Buhira) found the boy not only precociously intelligent, but eagerly desirous
of information, especially on matters relating to religion. By the monk Bubhira,
in the convent at Bozrah (Busra), Muhammad was taught the tenets of the
Nestorians; from them, the young Arab learned the story of their persecutions.
It was these interviews that engendered in him a hatred of the idolatrous
practices of the Eastern Church, and indeed of all idolatry. His untutored
but active mind could not fail to be profoundly impressed not only with the
religious but also with the philosophical ideas of his instructors, who gloried
in being the living representatives of the Aristotelian Science. His subsequent
career shows how their religious thoughts completely had taken possession of

him and repeated acts manifest his affectionate regard for them. &

In the same fashion, Sir William Muir (d. 1905) and D.S. Margoliouth (d.
1937) jointly have made questionable assertions based on this incident and

5 Tirmidhi, Jami‘ al-Tirmidhi, 2: 302. See also. Mawlana Idris Kandahlawi, Sirah al-
Mustafa (Deoband: Kutub Khana A’zaziyah), 1: 112.

6  Ibn Kathir, Sirah al-Nabi, 1: 172.

Ibn Kathir, Sirah al-Nabi, 1: 170-172.

8 John William Draper, History of the Conflict Between Religion and Science, e-book
no.1185, last updated January 25, 2013, www.gutenberg.org.
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surprisingly, regarded it as the greatest triumph of Christianity. They said that
the Prophet of Islam learnt the secrets and fundamentals of the faith of Islam
from Buhira. The cores of the wisdom he later propagated, as they argue, served
as the foundations of Islamic doctrines. They believe that all the good principles
of Islam are but an elaboration of the basic ideas imparted by Buhira.’ Similarly,
a French Orientalist Carra De Veaux (d.1953) wrote a book entitled The Author
of Qur’an on this subject, making an outrageous claim that Buhira dictated the
whole Qur’an to the Prophet of Islam.!° Sir William Muir, (as quoted by Shibli
Nu’mani [d.1914]) has also done a window- dressing to force the conclusion that
the disgust the Prophet (pbuh) developed for idol worshipping and the outlines
of the new faith that he chalked out were the fruits of the observations and
experiences during this journey.!!

The Muslim Response

The biased and unacceptable approach put forth by the Western scholars was
critically examined, evaluated and rigorously researched by the Muslim scholars
from time to time, opening a fresh debate on the study of Prophet’s meeting with
Buhira. In response to the claim of Orientalists, Allama Shibli Nu‘mani (d. 1914)
writes:

If the Christian writers insist on accepting the report under discussion, we
have a right to demand that it ought to be accepted just as it stands. In the
original story there is no mention of any teaching by the monk. Moreover, it is
inconceivable that a mere boy of twelve could be initiated into the subtleties of

religion, unless it were a sheer miracle. But then, why is Buhira, put to trouble??

Similarly, after mentioning the assertions of people like Sir William Muir on
this incident, Shibli Nu‘mani further answers briefly as:

Granting that the Prophet (the law-giver) of Islam had received his lessons from
Christian teacher, it should have been impossible to find in him that vehemence
of feeling for the unalloyed Unity of God (Tawhid-i-Khalis) and against the

Trinity to which every page of the Qur’an bears testimony.*?

Likewise, in rejoinder to their assertion, Mawlana Abu al-Hasan ‘Ali Nadwi
(d. 1999) writes:

9  Allama Shibli Nu'mani, Sirah al-Nabi (S.A.-W), English translation. M. Tayyib Bakhsh
Badaytni (New-Delhi: Adam Publishers and Distributers, 2010), 1: 145.

10 Mawlana Abu al-Hasan Ali Nadwi, Nabi-i-Rahmat, English translation. The Apostle of
Mercy, Mohiud Din Ahmad (Lakhnow: Academy of Islamic Research and Publications,
1982), 96.

11 Nu'mani, Sirah al-Nabi, I: 146.

12 Nu'mani, Sirah al-Nabi, I: 145-146.

13 Nu'mani, Sirah al-Nabi, I: 146.




Who, in his senses, would be prepared to accept that a boy whose age was nine
at that time, was able to learn, in a meeting so brief as a single repast, all about
those intricate problems, inexplicable intricacies, differences and corollaries
of the abstruse creeds of the 6™ century Christian heretical sects. Such a
supposition would be blatantly absurd, for, we know, the language spoken by
the monk was different, and, most probably, incomprehensible to the boy. What
is more, how could the monk have told about the events that were to happen
after 30 or 40 years of his death (and the boy could have compiled that in the
form of Qur’an?). All this goes to show that only he catches at straws whose

prejudice against anything makes him blind to the truth.'*

Consequently, Western researchers in the modern era came to the adjoining
point that whatever the Prophet of Islam preached to the people, was purely the
revelation of God; and what claims have been made concerning it (Buhira’s event),
were the inculcation of tales of the monks and religious heads of Christians,
which are proved and verified as baseless and unreal. This was only a fictitious
idea without any evidence or historical proof.'®

One can argue that the Western scholars, raising queries over the credibility
of the sources of sira, seemingly constructed a factory of doubts and confusions
for the people with regard to such prophetic incidents, which can be alarming
for all the established prophetic traditions. A counter argument can be that
the Prophet’s (pbuh) rejection of Trinity, refutation of the redemption, and
falsification of Crucifixion may have also been injected by Buhira. Then, why
the Christians, up to this time, follow a parallel scriptural discourse alien to the
original teachings of Christianity?

This Incident in Light of the Muslim Sira Writers

The Modern sira writers, including Sulayman Manstrpuri (d. 1930) and
Allama Shibli Nu ‘mani, besides refuting the claims of Western scholars, have
questioned the very authenticity of this incident and have categorically regarded
it as unreliable and inauthentic. However, their unique observation and approach
to this incident itself needs to be critically analysed. The account below, based on
primary sources, highlights their claim. While narrating this incident, Sulayman
Mansurpuri writes:

Most of the books describe that when the Prophet (pbuh) was twelve years
old, his uncle Abu Talib took a trade journey to Syria and Prophet (pbuh)
accompanied him. At Busra, Buhaira Rahib (a Christian monk) recognized him
as the final Prophet (pbuh). The monk told Abu Talib: Don’t take him to the

14 Mawlana Aba al-Hasan Ali Nadwi, Nabi-i-Rahmat, 96-97.
15 Nadwi, Nabi-i-Rahmat, 96-97.



land of Jews. They might harm him if they recognize him. Kind-hearted uncle

returned him back from Busra.!®
Furthermore, the same author raises some questions such as:

In this respect, the tradition which is narrated by Tirmidhi also describes
that Abu Talib returned the Prophet (pbuh) with Bilal and (Abt Bakr). Ibn al-
Qayyim says that it is an obvious error. Firstly, Bilal was neither with Abu Talib
and nor with Abu Bakr. Secondly, probably Bilal might have not been there in
those days."”

The same author, quoting the following part of the Qur’anic verse in support

of his argument, argues:

... Even though before this they (Jews) used to pray for victory over kuffar (by
saying, Oh Allah! Assist us against our enemies through the avenue and grace of
your final Prophet [pbuh]). However, when they recognize what comes to them
(the Prophethood of the final Prophet [pbuh]) they denied it (They reject it,
fearing that they will lose their leadership).'®

Sulayman Mansurpuri adds:

The said verse witnesses that Jews were looking for the promised prophet
and reckoned on his arrival would bring victory for Jews over kuffar (infidels).
This belief remained with them till the advent of the (final) Prophet. So this
verse proved that the statement of the Christian monk (Buhira) is not genuine
because if Jews would have recognized the Prophet, they would have accepted
him as the deity of triumph and victory according to their belief and would have

remained submissive to him. In conclusion, the tale of the monk is unreliable.?

Accordingly, Ibn al-Qayyim (d. 1350 CE), after narrating the entire event
along with Buhira’s suggestion to Abu Talib of not taking the Prophet to Syria,

he writes:

So, Abu Talib returned the Prophet with his slave. Tirmidhi records that Bilal
accompanied the Prophet. But this report is absolutely wrong, because Bilal
was not there at that time (suppose). If he was there but still neither with the
uncle of the Prophet and nor with Abu Bakr. Bazzar has also mentioned this

tradition in his Musnad, but has mentioned “a man” (>-,) instead of Bilal (y».).°
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Sulayman Mansirpiri, Rahmah lil ‘Alamin (New-Delhi: Ateqad Publishing House,

2007), 1: 65.

Mansirpiiri, Rahmah lil ‘Alamin, 25.
Baqara, 2/89.

Mansiirpiiri, Rahmah ILil ‘Alamiin, 25.

Ibn al-Qayyim, Zad al-ma‘ad, Urdu translation, Ra’ls Ahmad Ja 'fari Nadwi (Deoband:

Maktabah Faran, 2012), 1: 69.



Ibn al-Qayyimhas not termed this entire event wrong or non-genuinely as
some people have misunderstood, rather he has only made criticism of the last
sentence of the tradition narrated by Imam Tirmidhi regarding this event.

One of the modern sira writers, Mawlana Safi al-Rahman Mubarakptri (d.
2006), in his al-Rahiq al-makhttum, narrates the part of Buhira’s recognition of the
Prophet (pbuh) as follows: “He (Buhaira) asked Abu Talib to send the boy back
to Mecca and not to take him to Syria for fear of the Romans and Jews. Abu Talib
obeyed and sent him back to Mecca with some of his men servants.2! However,
in the footnotes, Mubarakptri has also talked about the tradition narrated by
Tirmidhi, pertaining to the same event, and also quoted Ibn al-Qayyim’s criticism
of it. But, at the same time, the author has narrated this event from other sources
and has given preference to Tirmidhi. Similarly, Ibn Sa‘d (d. 845 CE), whose
Tabaqat is regarded as one of the most authentic sources of sira narrates the
event of Buhira, in which there is no mention of Bilal and Abu Bakr. He avers:

Dawid bin Husayn (narrator of Tabagat) narrates that when the Prophet
(S.A.W) was twelve years old, a trade Caravan was preceding to Syria. Abu Talib
went with it and took the Prophet with him. All of the members of the Caravan
made halt at the (Church of) Buhira monk. What he had to ask Abu Talib about
the Prophet, he asked and told them to protect him. This was the reason that
Abu Talib returned back to Mecca along with the Prophet. 2*

A Comparative Analysis

Despite the verse, quoted in defence of his argument, Sulayman Manstarpuri
describes that the Jews were looking for the final Prophet (pbuh) and they used to
tell at the time of any encounter that when the final Prophet (pbuh) arrives, they
will join hands with him in order to gain triumph over them. However, needless
to say, when the Prophet (pbuh) arrived, they did not go by their intention to join,
rather refused to believe him as the final Prophet (pbuh) on a collective scale.
Verily, they knew the arrival of the final Prophet (pbuh) and they recognized him,
but iman (faith) is not only to recognize but also to believe with firm conviction.

When Qur’an says, “They recognized him,” we find many witnesses and
proofs regarding this in those days. The most authentic testimony belongs to
Safiyya (wife of the Prophet [pbuh]), whose father and uncle were eminent
Jewish scholars. She said that when the Prophet (pbuh) immigrated to Medina,

21 Safi al-Rahman Mubarakpari, Al-Rahiq al-Makhtiam, English translation, The Sealed
Nectar, (Riyadh: Dar al-Salaam, 2008), 76. The author has narrated the entire incident
on the authority of al-Musannaf ibn Abi Shayba 11: 489, Bayhaqi's Dala’il, 2: 24 and
al-Tabari, 2: 278-278.

22 Muhammad b. Sad, Tabaqat, Urdu translation, Abdullah Imadi and Muhammad
Asghar Mughal (Deoband: Hafzi book depot, 1998), 1: 144.



her father and his brother went to meet him and they argued with him for a long
time. When they came back home, Safiyya heard their conversation:

Uncle: Is this the same Prophet whose reports are written in our books?
Father: Yes, I swear by God.

Uncle: Do you believe in him?

Father: Yes, of course.

Uncle: Then what is yours intention?

Father: I'will oppose him and until my last breath and will not allow his message

to get propagated among the people.?®

Therefore, there is no contradiction between the apprehension of Buhira
about the enmity of Jews and the Qur’anic verse above. It substantiates the
account that the Jews knew about the arrival of the final Prophet (pbuh) and
would aspire his assistance in their future against the infidels (kuffar). However,
when the final Prophet (pbuh) proclaimed his prophethood, they denied and
refused to accept it, though they recognised him like they do recognise their own
children. This view is succinctly expatiated in Qur’an like:

“Those who have been given book (the Jews and the Christians) recognise
him (Prophet [pbuh] together with his lineage, tribe, place of birth, place of
residence, appearances, qualities, and attributes) just as they recognise their
own sons. Undoubtedly there (still) exists among them a group who knowingly
hide the truth.”*

Likewise, Allama Shibli Nu ‘manihas raised some questions over the tradition
of Tirmidhi, and thereby termed this tradition unreliable. He writes:

The fact is that the story of Buhira is unreliable. The different chains of
narrators that report this incident are all what the traditionalists have
termed as mursal, i.e., neither was the original narrator an eye-witness
himself nor does he name the eye-witness from whom he quotes...the
last narrator of this story at the top-end is AbG Musa al-Ash‘ari who
himself was not present nor does he tell the name of the man who
narrated it to him.?®

Ibn Kathir says that this tradition is among the mursalat of the Companions
because Abiui Miisa al-Ash‘ari came to Medina in 7 AH. Possibly, he had heard it

23 Mawlani Abu al-A‘la Mawdadi, Tafhim al-Qur’an (New-Delhi: Markazi Maktabah
Islami, 2014), 1: 94.

24 Bagqara, 2: 146.

25 Nu‘mani, Sirah al-Nabi, 146-147.




from the Prophet (pbuh) himself or from any senior Companion or had narrated
it due to its fame since this incident had remained well-known and widespread
among the people.?® An established principle of the hadith methodology is that if
a Companion narrates the incidents like the event of Buhira without witnessing
it first hand, in the terminology of muhaddithin (traditionalists), it is called
mursal of the Companion, which is accepted and reliable from them. Otherwise,
the traditions of ‘A’isha Siddiga and other junior Companions (pertaining to
different events), in which they were not present, get unreliable and lose validity.
It is ample for a tradition to be authentic and sound, that all the narrators (in the
chain) up to the Companion are reliable (thiqa).?” Jalal al-Din Suyuti (d. 1505 CE)
says that these types of traditions could also be found in Bukhari and Muslim.?®

Some Reputed Reflections

In response to Allama Shibli Nu ‘mani’s assertion, after describing the
credibility and validity of mursal tradition (the gist of which is written above),
Mawlana Idris Kandahlawi (d. 1974) says:

The astonishing thing is that Allama (Shibli ) has acknowledged this principle
in the event of bi’that (advent of the revelation on the Prophet). Allama writes,
“This tradition is narrated by A’isha”. Although Hazrat A’isha was not even born
at that time. In the terminology of muhaddithin, this type of tradition is called as
mursal and the mursal of the Companion is trustworthy and accepted. Because
the missing narrator must be a Companion. But don’t know, why Allama forgot

this principle here (in the incident of Buhira)??’

Allama Shibli has also raised a question on Abd al-Rahman b. Ghazwan (the
narrator of this incident) and has given a reference to Dhahabi who in his Mizan
al-i tidal has stated that Abd al-Rahman narrates munkar (unfamiliar) traditions
and the tradition pertaining to the incident of Buhira is also among them.*® The
eminent traditionalists have discussed the authenticity of Abd al-Rahman b.
Ghazwan and called reports narrated by him as reliable. Ibn Kathir writes:

Many people have narrated this tradition from the authority of ‘Abd al-Rahman
b. Ghazwan, who is regarded among those dependable and sound (thiqa)
narrators from whom Bukhari has narrated traditions and other experts of
the science have validated him. In my knowledge, no one has impugned him,

although this tradition of his contains oddity and weirdness.*’

26 Ibn Kathir, Sirah al-Nabi, 171.

27 XKandahlawi, Sirah al-Mustafa, 113-114.

28 Suyuti, Tadrib al-rawi, on the authority of Sirah al-Mustafa (S.A.W), 114.
29 Kandahlawi, Sirah al-Mustafa, 114.

30 Nu‘mani, Sirah al-Nabi, 146.

31 Ibn Kathir, Sirah al-Nabi, 170.



Ibn Hajar (d. 1449) says that all the narrators of this tradition are reliable
and narrators of Bukhari. Abd al-Rahméan b. Ghazwan is also among the narrators
of Bukhari. Muhaddithin entrust him with authenticity.*? Sakhawi (d. 1497 CE)
says that he has not seen anyone who has made criticism on Abd al-Rahman
b. Ghazwan. Further, he says it is the mistake of some narrators, who have
mentioned the name of Abu Bakr and Bilal in this tradition. Therefore, it can
be said that the mention of Abu Bakr and Bilal is mudraj (interpolated) in this
narration and due to the mudraj of two words we cannot declare this tradition
as weak because all the narrators of it are reliable and dependable.®® Jazari (d.
1429 CE) says that the chain of this narration is authentic (sakik) and all of its
narrators are the narrators of Sahih al-Bukhari. So, the mention of Abu Bakr and
Bilal is only an-inadvertent-mistake of the narrator.3* Ibn Hajar says that the
chain of this tradition reported by Tirmidhi is strong and sound and the mistake
may have happened due to another narration. For instance, Ibn ‘Abbas narrates
that the Prophet (pbuh) travelled to Syria at the age of twenty and Abu Bakr
accompanied him in this journey and both met the same Buhira at that time. Ibn
Hajar in his al-Isaba says that if this narration is sound, then this journey is a
separate journey from the previous one, which has been mentioned before. So,
the narrator has been in doubt due to similarity and closeness of both events and
thus, mentioned Abu Bakr by mistake.?

Moreover, muhaddithin, like ‘Ala al-Din Mughultay (d. 1361 CE) narrates a
principle that when both jarh and ta ‘dil are found about a narrator, preference
will be given to the group that have made ta ‘dil of the narrator. Unless fisq
(involvement in major sins) of the narrator is not proven and certified, his
narration cannot be rejected. Fuqaha also hold the same principle that in this case,
preference will be given to the ta ‘dil over vague and ambiguous jarh although
critics numbers more than the admirers and verily accepting this principle is the
path of prudence and meticulousness.’®* Mawlana Idris Kandahlawi states that
Badr al-Din ‘Ayni (d.1451 CE) and Ibn Humam (d. 1457 CE) have followed the
same path in ‘Umdah al-Qari (Interpretation of Sahih al-Bukhari) and Fath al-
Qadir (commentary of al-Hidaya) respectively.’” Imam Ahmad b. Hanbal (d. 855
CE) also rely on the same conduct; unless everyone from the people of knowledge
are not unanimous on the abandonment of any narrator, he doesn’t abandon his
narration.®®

32 Ibn Hajar al-Asqalani, al-Isaba, on the authority of Sirah al Mustafa, 112-113.

33 Ibn Sayyid al-Nas, ‘Uyin al-athar, 1: 43; on the authority of Sirah al-Mustafa, 113.
34 ‘Alial-Qari, Mirqat sharh Mishkat, 5: 472; on the authority of Sirah al-Mustafa, 113.
35 Ibn Hajar, al-Isaba, on the authority of Sirah al-Mustafa, 113.

36 Mawlana Idris Kandahlawi, Sirah al-Mustafa, 127.

37 XKandahlawi, Sirah al-Mustafa, 128.

38 Kandahlawi, Sirah al-Mustafa, 128.




Conclusion

The historicity and occurrence of Buhira’s meeting incident with Prophet
Muhammad (pbuh) has been discussed both in Western and Muslim writings
on sira literature. Therefore, one can sum up the Orientalists’ approach towards
Buhira’s meeting incident with Prophet Muhammad (pbuh) in two different
stances:

1) Buhira was an inspiration to the Prophet Muhammad (pbuh) to stage a
divine-ordained faith in Arabia.

2) The prophetic legacies mentioned in Qur’an were the exposition of the
Biblical tradition explained to Muhammad (pbuh) by Buhira during the stay at
Busra.

Though, apparently Orientalists have applied thorough analytical but biased
approach towards the event, both the classical and Modern Muslim scholars have,
at large, rebutted their claims on equally analytical grounds providing elucidated
references and details to unveil the incident. Besides the Orientalists’ bias, it
is exemplified that some modern Muslim sira writers have taken the various
narrations of the incident far-granted to put forth their reservations. The lacuna
in the narrations by the name of mudraj, Bilal's companionship in the incident,
reliability of the narrator of Tirmidhi namely Abd al-Rahman b. Ghazwan, Ibn al-
Qayyim’s criticism are cases in point. The study evaluated the overall debate on
this incident, exhibiting the authenticity of the story.
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Bu yazida Ignaz Goldziher’in (6. 1921) Muhammedanische Studien adl
eserinin ikinci cildi 2019 yilinda yayimlanan Tiirkce cevirisinden hareketle
degerlendirilecektir. Islami ilimler sahasinda bilhassa hadis alaninda Batr’daki
otoritesi kabul edilen Goldziher’'in Arapca kaynaklara son derece vakif oldugu
yaygin bir kanaattir Goldziher oryantalizmin XIX. ylizyildaki en Onemli
isimlerinden biri haline gelmis ve Bat1 diinyasinda hadis calismalarinin adeta
temelini olusturacak fikirler ortaya atmigtir. Yapmis oldugu calismalarla bu alanda
otorite kabul edilmis ve degerlendirmeleri bilhassa oryantalistler arasinda esas
kabul edilmistir Ondan yapilan nakiller, ileri siiriilen goériislerin ve iddialarin
delilleri olarak gosterilmistir Goldziher, kimi zaman diger oryantalistlere
muhalif degerlendirmelerde bulunmussa da cogu kez 6nyargi ve fazlaca siipheci
bir yaklasim sergilemigtir.

Goldziher, Islam kiiltiiriinii en temelden baslayarak ele aldig iki ciltlik
eserinin ikinci cildinde hadisle ilgili olan gériislerini bir arada dile getirmistir. Bu
yazida, s6z konusu cilt; Goldziher’in hadislerle ilgili temel goériisleri, hadislerin
yaziya gecirilmesi hakkindaki iddialari, diisiince sistemi ve metodolojisi, hadis
literattirit hakkindaki kanaatleri, kaynak kullanimi ac¢isindan degerlendirilecek
ve son olarak genel bir degerlendirme de yapilacaktir.

Goldziher'in sekiz yasinda basladig1 Talmud, Ibranice dil bilgisi ve Yahudi
din felsefesi dersleri Almanya'ya gonderildigi tarihe kadar devam etmistir.
Kendi ifadesine goére ahlaki ve ilmi arastirmalarinin esasini bu dénemde
olusturmus, her seyi Kutsal Kitap noktainazarindan goérmeyi bu devirde
68renmis ve bu donemde edindigi ideallere ¢miir boyu sadik kalmistir.!
Onun bu agiklamasindan Islam dinine ve hadislere de bu sekilde yaklastigi

1 Mehmet Said Hatiboglu ve Tahsin Gérgiin, “Ignaz Goldziher”, TDV Islam Ansiklopedisi
(DIA), 14: 102.
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anlasilmaktadir. Goldziher arastirmalari sirasinda Islam’dan bahsederken
sadece Islam dinini kastetmemekte, bu kavrami yerine gére Islam toplumunu ve
Islam kiiltiiriinii ifade etmek icin de kullanmaktadir. Hayat: boyunca vataninin ve
dininin kendisine yol gosterdigini, “Samimi kat1 bir Yahudi” oldugunu ifade eden
Goldziher, Islamiyet’i “Mekke’nin Yahudilestirilmis dini adetleri” olarak gérmiis
ve onun bu bakis1 biitlin ¢aligmalarini yonlendirmistir.?

Goldziher, Islam kiiltiir ve medeniyetinin, degisik kiiltiir ve medeniyetlerden
édiinc almalarla ortaya ¢iktigini savunmaktadir. Dolayisiyla bu diisiince onu, Islam
tarihinin belgeleri olan hadislerde gérdiigii her seyin kokiini diger kiiltiirlerde
arama yoluna sevk etmistir.® O, metodoloji olarak tarihi tenkit ve metin tenkidi
metodunu sik sik kullanmistir. Tarihi tenkit yontemiyle yapmak istedigi her
rivayetin onu aktaran kisinin zihin diinyasindan ve aktarim becerisinden
etkilenebilecegini vurgulamaktir. Her rivayetin bir arka plani oldugunu ve her
ravinin rivayete kendinden bir seyler kattigini sdylemistir (s. 244). Hadislerin
tarihini belirleme cabasi icinde olan Goldziher, hadislerin senetleriyle neredeyse
hic ilgilenmemis ve metin tenkidi yontemiyle hadislerin ortaya ciktig1 ilk tarihi
belirleme yoluna gitmistir. Ayrica kendi kafasindaki sablona uymayan hadisleri
kolay bir sekilde devre dis1 birakmigtir.

Bir hadisin hangi kaynakta gectiginden veya hangi isnad ile nakledildiginden
cok iceriginden hareketle hadisin mensgeini tespit yoluna giden Goldziher’e gore
hadisler, Medine menselidir ve buradan Islam’in en uzak beldelerine yayilmistir.
Bununla beraber hadislerin biiyiik kisminin eyaletlerde kendiliginden viicut
buldugunu soéylemis ve isnadlarin daha sonradan uyduruldugu kanaatini dile
getirmistir. Yine ona gére mahalli bir goriisii desteklemek icin de eyaletlerde
hadisler uydurulmustur (s. 243). Hadislerin bélgelerde uydurulmasiyla
kastedilen ise hadislerin bolgesel ihtiyaclar1 karsilamak icin o bdlgenin
ilahiyatcilar1 tarafindan bosluklari doldurmak amaciyla ya da olusan yeni
problemlere temel olusturmak amaciyla uyduruldugu ve daha sonradan Hz.
Peygamber’e isnad edildigidir. Nitekim Goldziher’in hadislerin daha sonradan
uyduruldugu konusunu bir hakikat kabul ettigi rivayetleri zikretmeden 6nce
goriilen “Peygamber’e soyle soOylettirilmistir” ya da “Dogal olarak bu soruya
Muhammed sgsoyle cevap verecekti” (s. 18-19). seklindeki ifadelerinden
anlasilmaktadir. Goldziher, hadislerin uydurma oldugunu séylemekle hadislerin
kiymetini diisiirmeyi amaclamamaktadir. Bilakis hadislerin Islam'm gelisim
seyrini ortaya koyma konusunda paha bicilmez kaynaklar ve deliller olduguna
inanmaktadir. Ona gére hadisler, Peygamber’e ait olmaktan ¢ok sonraki nesillerin
yasam tarzinin hadis bicimine sokularak aktarilmasidir. Netice olarak da hadisleri
Peygamber ve sonrasinda yasayan insanlarin hayatlarini daha iyi anlayabilmenin

2  Hatiboglu ve Gorgiin, “Ignaz Goldziher”, 105.
3 Hiuseyin Akgiin, Goldziher ve Hadis, Ankara: Arastirma Yayinlari, 2019, 280.



en 6nemli araci olarak kabul etmistir.

Goldziher, bolgelerde olusturulan (uydurulan) hadislerin, yeterli olmadig1
durumlarda, bir bélgenin ilahiyatcilarinin kendi eksikliklerini gidermek ve
diger tiilkelerde nesredilmis hadisleri elde etmek amaciyla son derece uzun
hadis yolculuklarina (rihle) ¢iktiklar: kanaatindedir. Bu seyahatlerin neticesinde
ilahiyatcilar, tamamen bir bélgeye has rivayetleri, miisterek ve gittikce tek sekil
alan bir cerceveye sokmay1 basarmiglardir. Yine ona gére, bunlar yapilmasaydi
hadis mecmualarinin olusmas: miimkiin olmazdi ve Islam’da tek tip bir siinnetten
bahsedilemezdi. Ancak yapilan bu caligmalar tek tip siinnet taslaginin ortaya
cikmasina sebep olmustur (s. 243-247). Ayrica Goldziher, rihlelerde g6ze alinan
tehlikeleri ve yapilan fedakarhiklar1 gipta ederek anlatmay1 da ihmal etmez. Ote
taraftan “Bircok kisinin sadece para icin yaptigina ve elinde herkeste olmayan
rivayetlerin varligiyla 6n plana ¢ikmak isteyen kisilerin, hadislerin muhtevalarina
bakmaksizin ellerindeki rivayetleri para karsilifinda rivayet etmislerdir” de
demektedir. Hadis 6gretiminin profesyoneller eliyle bir ekmek kapisi oldugunu
savunmus ve talepler arttikca hadisleri almak i¢in siraya giren insanlarin altinlar
dékmeye basladigini 6ne stirmiistiir. Netice olarak da uydurmalarin arttigini ve
onti alinmaz hale geldigini iddia etmistir (s. 251). Hadis uydurma faaliyetlerinin
artis1 hakkinda haklilik payi olsa da kaynaklarda uleméanin cabalar: neticesinde
hadislerin bir¢cogunun uydurmalardan temizlendigini gosterir bilgilere yer
vermemesi onun yanl tavrini ortaya koymaktadir. Kitabin basindan beri yapmis
oldugu gibi miinferiden yapilan hatalari umuma tesmil etmistir.

Hadisler her ne kadar ilk donemlerde sifahi olarak nakledilse de yaziya
gecirilmedigi soylemi Goldziher'e gore gercegi yansitmamaktadir Zira o
kendisinden o6nceki oryantalistlerin sdylemlerine muhalif olarak, hadislerin
bir kisminin ilk donemlerde yazili hale getirildigini ve sahabeye nispet
edilen sahifelerin tarihi degeri ne olursa olsun, hadislerin yaziminin heniz
hicri L. yiizyilda basladiginin kesin olduguna su sézleriyle isaret etmistir: “
Peygamber, Kur'an’dan ayr:1 bazi ser’i hiikiimleri bizzat yazdirtmis ve diger
taraftan, Peygamber’in Kur’an disi sdzlerinin yazimina pek erken dénemden
baslanmistir” (s. 268). Bir sonraki sayfada ise yazim isleminin kesin olduguna ve
stiphe gotiirmez bir kabule dayandigin1 “Hadis kitabetinin, ilk asirdan itibaren,
hicbir itiraza ugramadan viicut buldugunu kabul etmekten artik kacinamayiz.”
sozleri ile ifade etmektedir. Tabi bu yazma islemini kabul etmekle birlikte daha
once de bahsedildigi gibi bunlarin énemli bir kisminin uydurma oldugunda
stiphe etmemis ve sirf para karsiifinda, rivayet etmek icin kontrolsiizce
uyduruldugunda israr etmistir (s. 251).

Hadislerin yaziminda farkli bir goriis daha ortaya koymakta ve birbiriyle
celisen iki rivayeti delil gostererek hadislerin uydurulduguna dair bir mesnet
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hazirlamaktadir. Hadislerin yaziminin yasaklanmasi ve serbest birakilmasi
rivayetlerini delil getirerek, bu hadislerin karsit gruplar tarafindan kendi
davasin1 savunmak amaciyla uydurduklarini ifade etmigtir (s. 272). Daha sonra
da Siifyan es-Sevri'nin (6. 161/778) “Rivayet ettiklerimi harfi manada anlamayin,
mana ile rivayeti kastediyorum...”* ifadesinin ise hadis kiilliyatinin zaman i¢inde
genislemesine bir sebep saymis ve hadislerde uzun zaman harfi bir sadakate
riayet edilmedigini sdylemistir (s. 276).

Goldziher, Islam Imparatorlugu’nun ilk devresinde edebiyatin istikAmetini
dini unsurlarin belirlemedigini, Islam’in edebiyat tarihinin baslangic noktasinda
-Kur’an hari¢- dini bir edebiyat degil de ladini bir edebiyat bulundugu
kanaatindedir. Ayrica o, Emevi devletini 1adini olmakla suclamis ve bu devletin
eliyle dini degil ladini bir edebiyatin gelisecegini savunmustur. Nitekim cahiliye
devrisiirlerinin bu dénemde toplanmasini da buna delil olarak getirmis ve onlarin
daha cok tarihi malumatin toplanmasina 6nem verdiklerini dile getirmistir (s.
279). Yine o, Araplarin hikmetli s6zlerini de yaziya gecirdiklerini ve hikmetli
sozleri neredeyse hadisle esdeger tuttuklarina isaret etmektedir (s. 281).

Ona gore Emeviler doneminde siyer ve megazi rivayetleri de olusturulup
edebiyat haline gelmistir. Bu gelismelerden sonra ona gore Abbasiler devrinde
ilahiyatcilarin zamani gelmis ve dini ilimler hdkim bir mevkie geldiginde bu tarz
eserlerin ladini ve liizumsuz oldugu séylenip bunlardan yiiz cevrilmistir (s. 284).
Goldziher, fikih edebiyatinin hadis edebiyatindan dnce olustugu kanaatindedir
(s. 289). Tabi hadislerin ilk ylizyilda sahifelere yazildigin1 sdyleyen Goldziher
acisindan bu, bir celiski gibi goriinse de buradan ¢ikarilabilecek sonug, onun
sahifelerin literal manada birer eser olarak meydana getirildiklerini kabul
etmedigidir. O, hadislerin tedvini hakkinda bircok haberin ortaya ciktigini
soylemis ve Islam ulemas: tarafindan bir tarih belirleme ihtiyacindan dolay1
Omer b. Abdiilaziz (6. 101/720) déneminin gosterildigini ifade etmistir. Omer
b. Abdiilaziz'in tedvin emri ile ilgili rivayetin yalmizca Muvatta'nin Seybani
rivayetinde yer almis olmasimi siipheyle karsilamaktadir. Devaminda tedvinle
ilgili kabul edilen zamaninin ve halifenin stinnete bagliliginin bir masaldan ibaret
oldugunu soylemistir (s. 287). Aktarilanlardan anlasilacagi {izere Goldziher,
literattiriin ilk Orneklerini siirler, megaziler ve fikih kitaplar1 olarak kabul
etmistir. E§er bu dénem icin sistemli bir eserlerden bahsediliyorsa, bu eserlerin
hadis mecmualari degil de, zamanin ruhuna goére kaleme alinmis, hukukun cesitli
bablarina gore tasnif edilmis ilk tedvin denemeleri olan fikih kitaplari olduklarini
savunmaktadir (s. 291). Fikih kitaplarinin icinde her ne kadar hadisler yer almis
olsa da bunlarin tedvin amacli olmadigina isaret etmistir.

Goldziher'in, Imam Malik'in (6. 179/795) Muvatta’ hakkinda yaptigi

4  Hatib el-Bagdadi, el-Kifaye fi ‘ilmi’r-rivaye, Beyrut: Miiessesetii'r-Risale, 2013, 209.



degerlendirmeler son derece dikkat cekicidir. O, Muvatta’1 bir hadis mecmuasi
ya da bir hukuk mecellesi olarak gérmemektedir. “Medine Islam’inda kabul
gormiis icméa‘a ve Medine’de cari olan Siinnete uygun sekilde kanun ve hukuku,
acikhiga kavusturmaya calismistir. Icma ile Siinnet nazarindan hareketle nazari
bir diistur ortaya koymaya calismakta ve cesitli hallerde hukuk kaidesi olarak
ele alinacak olani tedvin etmistir. Zira Malik, bazen hi¢ hadis aktarmamis ama
Medine ehlinin stinnetini zikrederek adeta kendi hadis ve fikih anlayisini ortaya
koymustur” ifadeleriyle bu eserin hadisten ¢ok siinnete miiteveccih bir eser
oldugunu vurgulamistir. Goldziher, imam Malik’in siradan bir hadis toplayicisi
olmadigini, tatbikat noktasinda bunlarin bir miifessiri oldugunu da sozlerine
eklemistir (s. 293).

Tasnifle ilgili goriislerine gelince, Goldziher, fetihlerle birlikte hadislerin
yayilmasi ve problemlerin artmasiyla, hadislerin her bolgeden siiratle ulema
siifina aktigini, bu durumun da onlari hadislerden istifadeyi daha kolay ve
sistematik sekle getirmeye ittigini sdylemistir. Goldziher, ilk musanneftiirii eserin
Buhari'ye (6. 256/870) ait oldugunu dile getirmistir (s. 318). Ideolojik hadis-rey
catismasinin oldugu bu dénemde hadislerle ugrasmanin dini bir ugras olduguna
isaret etmistir. Goldziher, Buhari ve Miislim'in Sahih’lerine karsi gosterilen
tevecciih ve ihtiramin onlarin eserlerinin sasmaz dogruluklariyla hicbir ilgisinin
olmadigini ve yapilan tetkikler neticesinde onlarin bu seviyeye ¢ikmadiklarini,
bu eserlerin popiilerlikleri sayesinde bu derece tevecciih goriip, telakki bi'l-kabul
ile ser’i otoritenin temelini teskil ettigini iddia etmistir. Bu iddialara delil olarak
ise Sahihayn hakkinda olusturulan tenkit edebiyatin1 gostermektedir (s. 347).
Telakki bi’'l-kabul'iin ne zaman ortaya ¢iktig1 hakkinda ise net bir bilgi olmadigini
soylemigtir (s. 354).

Goldziher'in kaynak kullanimina gelince, yasadigi doénemde heniz
incelenmemis bircok yazma eseri taramis, bu eserlerde isine yarayabilecek hemen
hemen biitiin malzemeyi kullanmistir. Bu faaliyetini, vermis oldugu 6rneklerin
kaynaklarina inerek ve hakkinda degerlendirme yaptig1 eserlere bakarak
anlamak mimkiindiir (290, 293-295). Ote taraftan hadis degerlendirmelerinde
kaynak kullanimina bakildiginda ise kendi diisiince sablonuna uyan rivayetleri
sahih hadis kaynaklarindan secerek gosterdigi, uymayanlar: ise sahih olsalar
dahi reddetmekte hic tereddit etmedi goriilmektedir (s. 256, 276). Yine o,
hadislerin senedlerine neredeyse ilgi gostermemis ve iceriklerini dikkate alarak
degerlendirmelerde bulunmustur. Bunun neticesi olarak da kendi goriisiinii
destekleyecek rivayetlerin kaynak degerine riayet etmemistir Kimi zaman
zayif olarak kabul edilen hadisleri diisiincesini desteklemek amaciyla zikretmis
kimi zamansa siirlerden 6rnekler vererek diisiincesini bir zemine dayandirma
yoluna gitmistir (s. 22). Emeviler déneminden bahsederken kendi goriislerine
muvafakat etmesi amaciyla kendisinden beklenecegi iizere Sii egilimli kaynaklara




110

basvurmustur (s. 53-54).

Son olarak genel bir degerlendirme yapmak gerekirse, Goldziher, her ne
kadar oryantalist bir yaklasim sergileyip tarafli bir gézle Islam’i ve hadisleri
incelese de, yeri geldiginde Miislimanlardan, Miisliiman alimlerden 6vgiiyle s6z
etmistir. Yaptiklari rihleleri gipta ile karsiladigini dile getirmistir (s. 246). Tenkit
faaliyetinin canli ve parlak olmasi da onun dikkatini celb eden konulardan biri
olmustur (332). Islam ulemasmin yapmis oldugu cerh-ta‘'dil igslemindeki son
derece titiz ve hassasiyetli yaklasimlarindan da 6vgiiyle bahsetmeyi kendisine
bor¢ bilmistir (s. 369). Yine baz1 konularda son derece isabetli fikirler ortaya
att131 ve son derece takdire sayan tespitlerde bulundugu goériillmektedir (s. 357,
359). Yeri geldiginde yanlis goriislerinden vazge¢cmesiyle de bir ilim adami profili
cizmektedir. Ote taraftan hadislerin, Hz. Peygamber’e ait olmaktan cok sonraki
nesillerin yasantisinin eseri oldugu seklindeki temel tezi kitabinin geneline etki
etmis bircok konuda yanl bir tavir sergilemesine neden olmustur.

Abdurrahman Sayilgan

(Doktora égrencisi, Istanbul 29 May1s Universitesi,
a.sayilgann@gmail.com, orcid.org/ 0000-0003-3636-9865)
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Kitap Degerlendirmesi / Book Review

Meviridu Ibn Asdkir fi Tarihi Dimask
Talal b. Su‘td ed-Da‘cani
Medine: el—Cémiatﬁ’l—Islémiyye, 1425/2004, 3 cilt, 2528 sayfa.

Bir eserin dayandi$1 kaynaklarin tespiti, hem eserin kaynaklariyla irtibatinin
keyfiyetini ortaya cikarmasi ve buna bagl olarak rivayet tarihi ile ilgili 6nemli
ipuclar1 vermesi hem de kendinden 6nceki asirlarda tedvin edilen ilmi birikimi
gozler dniine sermesi acisindan énemlidir Bu durumun ehemmiyetine binaen
son donemde gerek Tiirkiye'de gerek Arap diinyasinda kaynak tetkikine dair pek
cok calisma yapilmistir. Arap diinyasinda yapilan bu tiir calismalardan biri, Talal
b. Su‘tid ed-Da‘cani’ye ait iic cilt halinde yayinlanan Mevaridu Ibn Asakir fi Tarihi
Dimagk'tir.

Daha once Siikrullah b. Ni‘metullah Tarthu Dimagk’taki Zithri (6. 124/742
biyografisini esas alarak bu kisimda Ibn Asakir’in (6. 571/1176) dayandig
kaynaklari tespit etmeye calismistir. Ancak kiymetli bir eser olmasina ragmen
bu eserde Tarihu Dimagk’in kaynaklari ile ilgili verilen malimat sinirlidir. Da‘cani
ise Tarthu Dimask’1t daha kapsamli inceleyerek dayandig: kaynaklarin tamamini
tespit etmeyi hedeflemistir. Bu nedenle ortaya koydugu eser, Ibn Asakir’in
dayandig1 kaynaklar hakkinda verdigi genis malimat acisindan biiyiikk 6nemi
haizdir.

Mevaridu Ibn Asdkir fi Tarihi Dimask adli calisma giris ve bircok alt bashk
ihtiva eden alt1 béliimden miitesekkildir. Giris kisminda Ibn Asakir'in hayat,
ilmi sahsiyeti ve Tarthu Dimask hakkinda detayl bilgiler verilmektedir. Tarih’in
kaynaklarini konularina gore tasnif ederek her birini miistakil bir boliimde ele
alan yazar ilk bélimde tarih, siyer, megazi, ensab; ikinci bélimde ustli’d-din;
tictincii bolimde hadis ve hadisilimleri; dérdiincii béliimde ricél; besinci boliimde
fazilet, menakib, zlihd, ahlak kaynaklari; altinci boliimde ise ibn Asakirin eser
sahibi hocalarini incelemistir. Calismanin sonunda ise “Ibn Asakir’in Hocalar1”,
“Hocas1 Olmayan Miellifler ve Kitaplar1”, “Hocast Olan Miiellifler” seklinde
isimlerin alfabetik olarak listelendigi kapsamli bir fihrist bulunmaktadir.

Giris “Tbn Asakir'in Kimligi” ve “Tarthu Dimask’in Tanitim1” olmak {izere iki
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ana basliktan olusmaktadir. Ibn Asakir'in hayatin1 ele aldig1 kisimda icazetleri,
rihleleri, hocalari, semada bulundugu sehirlerin isimleri ve eserleri hakkinda
detayl bilgiler veren yazar bu bsliimde Ibn Asakir’e ait fakat kayip olan EsmaiiT-
kura ve’l-emsar elleti semi‘a biha adl1 eserini, yine Ibn Asakir’e ait olan Mu‘cemii’s-
stiytth adl1 eserinde gecen kdy ve sehir isimlerinden yola cikarak yeniden insaya
calismistir. Tespit ettigi 103 yer ismini alfabetik siraya gére diizenleyerek ibn
Asakir'in bu yerlerde ka¢c hocadan semada bulundugunu da kaydetmektedir.
Yazarin tespitine goére Ibn Asakir'in en fazla hocadan semada bulundugu
sehirlerin baginda Bagdat (373), ikinci sirada isfahan (224), daha sonra Nisabur
(118) gelmektedir. Kendi memleketi olan Dimagk’ta ise toplam 89 hocadan sema
vardir. Bu bilgiler Ibn Asakir’in yasadigi dénemin ilim merkezleri hakkinda bir
fikir vermesi acisindan énemlidir. Yazarin diger bir tespiti de Ibn Asakir’in
Mu‘cem’inde tercemelerine yer vermedigi halde Tarih’inde kendisinden rivayette
bulundugu hocalarinin varligidir.

“Tarthu Dimagk’in Tanitim1” baslig1 altinda Tarih’in konusu, telifi, hacmi,
yontemi, ravileri, muhtasarlar1 ve zeyillerine dair maltmat verilmektedir.
Yazar bu kisimda Tarih’in telifine baglandig1 yilin belirlenmesi gibi 6nemli bazi
kiymetli tespitlerde bulunmustur. Arastirmalar: neticesinde Tdrih’in cem‘inin
hicri 535 yilinda gerceklestigi sonucuna ulagsan yazar, bu goriisiinii bazi delillerle
destekleyerek farkli tarih verenlerin yanilgilarini izah etmektedir (s. 75-76).
Ayrica yazar Ibn Asakir’in kitabindaki yéntemiyle ilgili arastirmalar neticesinde
kendisinin sirf nakilci olmanin 6tesinde gerektiginde isnad ve metinleri tenkit
eden miinekkid bir 4lim oldugu kanaatine ulasmaktadir. Zira Ibn Asakir, rivayetleri
naklederken isnadlardaki isim-kiinye yanlighg, kalb, tashif, bir kisinin iki kisi
zannedilmesi, irsal, inkita, hadislerdeki nekaret, garabet, ihtisar gibi pek cok
soruna isaret etmis ve bu tiir hatalar1 diizeltmistir. Esasen Ibn Asakir’in miinekkid
yoniiyle burada yaptig1 izahlar, hadislerdeki illetlerin tespiti icin basvurulacak
tali bir kaynak gibi gériinse de Tarthu Dimagk’in degerini arttirmaktadir.

Bilindigi iizere Ibn Asakir'in yasadig1 asir, kitaplardan rivayetin daha
yaygin oldugu bir asra tekabiil etmektedir. Ote yandan Ibn Asakir hadis rivayet
metoduna uyarak Tarthu Dimagk’taki biitiin bilgileri isnadlariyla nakletmistir.
Dolayistyla verdigi isnad zincirleri aslinda onun yazili kaynaklarina isaret eder.
Bu nedenle yazar Tarihu Dimask’'in kaynaklarini tespit etmek icin Oncelikle
Ibn Asakir’in aktardigi 90.524 nakli ayr1 bir yerde toplamistir. Daha sonra bu
nakilleri muhtevalarina gore ayirmis ve onlardan aymi isnada sahip olanlarini
bir araya getirerek isnadin kendisinde odaklandig1 raviyi tespit etmistir. Zira
isnadin kendisinde birlestigi bu ravi genellikle naklin kendisinden yapildig1 eser
sahibi ravi olmalidir. Bu noktada yazarin tespit etmesi gereken iki mesele ortaya
cikmistir. Birincisi isnadlarin kendisinde birlestigi ravi gercekten eser sahibi
biri ise eserlerinin varligi ve onlarin bugiine ulasip ulasmadidinin tespitidir.



Ikincisi Ibn Asakir’in eser sahibi bu ravinin hangi eserinden veya eserlerinden
iktibasta bulundugunun tespitidir. Ibn Asakir’in genellikle iktibasta bulundugu
kaynagin ismini zikretmemesi bu tespiti zorlastirsa da yazar mevcut naklin
hangi kaynakta gectigini, naklin muhtevasin1 da dikkate almak sdretiyle eser
sahibi ravinin bugiine ulastigin1 tespit ettigi kaynaklariyla karsilastirarak Ibn
Asakir’in Tarih’inde kullandig: asil kaynaga ulagsmistir. Daha sonra tespit ettigi
bu kaynaklari konularina gére ayirarak alti bélimde incelemistir.

Yazar tarih, siyer, megazi tiirii kaynaklar: ele aldig1 birinci b6limi “Tarih”,
“Siyer-Megazi-Fetihler”, “Teracim” ve “Ensab-Ahbar-Hutat” seklinde doért ana
baslik altinda miitalaa etmektedir. Tarih kitaplarini “Genel Tarih”, “Halife Tarihi”
ve “Sehir Tarihi”; teracim kitaplarini ise “Halife Tercemeleri”, “Dil Alimleri-Sair
Tercemeleri”, “Zahid-Abid Tercemeleri” olmak izere iic kisimda inceler. Yazar ibn
Asakir’in bu tiirlere ait kaynaklardan yaptig1 toplam iktibas sayisinin 23.308’e
ulastigin1 tespit etmektedir. Yine tespitlerine goére Ibn Asakir'in Tarih’inde en
fazla alint1 yaptig1 kaynak tiirii genel tarih kitaplari olup yirmi iki farkli miellife
ait genel tarih kitaplarindan toplam 7798 iktibas yapmistir. Bu sayiy1 7162
iktibasla sehir tarihi kitaplari takip etmektedir.

“Ustli’d-din Kitaplar1” bashgini tasiyan ikinci b6liimde Kur’an ilimleriyle
ilgili kitaplar, akide kitaplar1 ve fikih-fikih ustlii kitaplar: ele alinmistir. Yazar ibn
Asakir’in usali’d-din ile ilgili kaynaklardan toplam 1678 nakil yaptigini tespit
etmistir. Bu kaynaklar arasinda da en ¢ok nakil yaptig1 kaynak tiird 1009 nakille
akide kitaplari, en az nakil yaptig1 tiir 333 nakille fikih ve fikih usdli kitaplar:
olmustur.

Uciincii béliimii hadis ve hadis ilimleri kaynaklarma tahsis eden yazar, bu
bolimiu “Kitiubi’s-siinne”, “Fevaid-Emali-Ciizler-Niishalar-Sahifeler”, “Erbatin-
Mu‘cem-Megyaha-Serhler-Garibii’'l-hadis”, “Mustalahu’l-hadis” olmak iizere dort
baslikta degerlendirmektedir. Yazar siinnet kitaplariyla sahih, siinen, miisned,
muvatta, musannef, cAmi, miistahrec tiirii kitaplar1 kastetmekte ve bu kitaplarin
her birini ayr1 ayr1 alt basliklarda ele almaktadir. Yazarin tespit ettigine gore Ibn
Asakir hadisle ilgili kaynaklardan toplam 24.773 nakil yapmaktadir. Yine yazarin
verdigi bilgilerden Ibn Asakir’in hadis kaynaklar: arasinda 419 ayri miielliften
yaptig1 14.274 nakille en cok iktibasta bulundugu tiirtin fevaid, emali ve hadis
ctizleri oldugu anlasilmaktadir. Nitekim calismanin en genis kismi da fevaid ve
emalilerin ele alindig1 bu béliimdiir. Ibn Asakir'in hadis kitaplar1 arasinda en az
miiracaat ettigi kaynak tiird ise mustalahu’l-hadis kitaplaridir. Bu konuda Hakim
en-Nisabdri (6. 405/1014), Eb Nuaym el-Isfehani (6. 430/1038), Hatib el-
Bagdadi (6. 463/1071) ve Muhammed b. Tahir el-Makdisi (6. 507/1113) olmak
iizere yalnizca doért alime miiracaat ederek onlara ait eserlerden toplamda 443
alint1 yapmistir.
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Dordiincii b6liim rical ilmiyle ilgilidir. Yazar rical ilmi kaynaklarini “Sahabe
Bilgisi”, “Tabakat”, “Cerh-Ta'dil” ve “Isim Bilgisi” olmak {izere dért ana baslikta
incelemektedir. “Isim Bilgisi” adli son baglk isim, kiinye, miittefik-miifterik,
mu’telif-muhtelif, tashif-tahrif, miibhemat ve vefeyat kitaplarini kapsamaktadir.
Yazar Ibn Asakirin rical kitaplarindan yaptigi toplam iktibas sayisinin
29.343 oldugunu kaydetmektedir. Bu kaynaklar arasinda Ibn Asakir’in en ¢ok
basvurdugu kaynak tiirii ise 47 farkli muelliften yaptig1 13.436 iktibasla cerh ve
ta‘dil kitaplari olmustur.

Besinci bélimde sirasiyla “Fazilet-Menakib”, “Ziihd-Ahlak” ve “Edebiyat-
Siir” kaynaklar1 ii¢c baghk altinda incelenmektedir. Yazar bu béliimde ibn
Asakir’in zikredilen konularla ilgili kaynaklardan yaptig1 toplam nakil sayisinin
7142 oldugunu tespit etmistir. En fazla nakil ise 4007 iktibasla ziihd ve ahlak
kitaplarina aittir.

Yazar, yukarida bahsi gecen bu bes béliimde Ibn Asakir'in kaynaklarini
tanitirken miielliflerinin vefat tarihi sirasin1 esas almistir. Oncelikle miiellifin tam
adini, zaman zaman miiellif hakkindaki miispet veya menfi goriisleri, varsa
kendisine ait baska eserleri zikretmektedir. ibn Asakir'in Tarih’te nakil yaptigi
kaynak tizerinde hususiyetle duran yazar o kaynagin bugiine ulasip ulasmadig:
bilgisini, ravilerini, Ibn Asakir'in kaynag: kac kisiden rivayet ettigini, rivayet
ederken hangi lafizlar1 kullandigini goésteren isnad zincirini/zincirlerini
kaydetmektedir. Ayrica Ibn Asakir isnad vermeksizin “ 537, “ &>, “J6” gibi lafizlarla
dogrudan kaynagin kendisinden alint1 yaptigi1 durumlara da isaret etmektedir. Bu
kay1t, Ibn Asakir’in kaynagin rivayetini sem4, icazet veya vicade gibi yéntemlerden
hangisiyle elde ettigini gostermesi ve dénemin hadis rivayet metodu hakkinda
fikir vermesi acisindan Onemlidir. Yazarin kaydettigi isnad zincirlerine
bakildiginda Ibn Asakir’'in kaynagin rivayetini cogunlukla sema ve icazet ile elde
ettigi anlasilmaktadair.

Yazar, bunlarin yani sira Ibn Asakir’in ilgili kaynaktan yaptig1 alint1 sayis1 ve
alintilarin icerigi hakkinda da mutlaka bilgi vermektedir. Zaman zaman kaynagin
hacmi, muhtevasi, tam degilse eksik kisimlari, kaynakta hangi alimlere atif
yapildig, bagka bir ifadeyle kaynagin dayandigi kaynaklari, ibn Asakir disinda
baska hangi alimlerin hangi eserlerinde s6z konusu kaynaktan nakil yaptigi
gibi pek cok detayli ve dnemli bilgileri de kaydetmektedir. Biitiin bu bilgileri
verdikten sonra, yaptig1 karsilastirma neticesinde nakillerin s6z konusu kaynaga
dayandigini géstermek amaciyla naklin Tarih’te gecen yeri ile asil kaynakta gecen
yer bilgisine ilgili dipnotlarda bir tablo yardimiyla isaret etmektedir. Bu tablolar
incelendiginde yazarin karsilastirma yaparken yalnizca matbtG kaynaklara
degil, yazmalara da ulasti§1 anlasilmaktadir. Yazmalar: incelemek emek isteyen
ve zahmetli bir is olmasina ragmen yazarin bu eserlere ulasarak karsilagtirma



yapmasi calismanin kiymetini arttirmaktadair.

Yazar, kaynak tespiti yaparken kendisinden nakil yapilan kimi miellifin ese-
rini tespit edememesi, birden fazla eserinin olup hicbirinin bugiine ulasamamasi
ya da ulasan kismin eksik olmasi gibi birtakim sorunlarla karsilasmis ve bu
nedenle nakillerin mukayesesini yapamamistir. Béyle bir durumda elindeki
iktibaslarin icerigine bakarak bu miiellifin hangi konuda eser vermis olabilecegini
tahmin ettikten sonra miellifi o konuyla ilgili kaynaklar1 ele aldig1 boliimde
zikretmigtir. Ornegin Ibn Asakir’in, Darekutni’den (6. 385/995) yaptigini tespit
ettigi nakillerin icerigi genel tarih ile ilgiliyse fakat Darekutni'nin boyle bir
kitabinin bulundugu bilgisini tespit edememis ya da tespit etmis ancak kitap
bugiine ulasamamis ise genel tarih kitaplarinm ele aldig1 bélimde Darekutni’yi
de kaydetmistir.

Yazar her bir boliimde miiellifleri siralamaya bastan degil sonraki bolimde
kaldig1 yerden devam etmektedir. Ayni miiellifi hem tarih kaynaklar: hem de rical
kaynaklari arasinda iki kez zikretmek durumunda kaldiginda ilk gectigi yerdeki
numarasina gore kaydetmekte ve ilk gectigi yeri referans gostermektedir. Boylece
hem bilgi verirken hem say1 verirken tekrara dismemektedir.

Altinc1 boliimii Tbn Asakir'in eser sahibi hocalarina tahsis eden yazar bu
baslik altinda Ibn Asakir'in Tarih’te kendilerinden toplam 4284 nakil yaptigini
tespit ettigi 198 hocasin1 Mesyaha’sinda gecen siraya gére tanitmaktadir. Ibn
Asakir’in 198 hocasindan yaptig1 4284 naklin hangi kaynaklarda bulundugunu
tespit edemedigini dile getiren yazar bu durumu Ibn Asakir’in séz konusu nakli
hocasindan ders esnasinda okunan bagka bir eserden mi yoksa bizzat hocanin
kendi eserinden mi yaptigina delalet eden bir karine bulunmadig1 veya karine
bulunsa da kaynagin bugiine ulagsmadig: siirece tespitinin miimkiin olamayacag:
gibi birtakim gerekcelerle aciklamaktadir. Fakat nadir de olsa Ibn Asakir'in
eserin ismini acikca verdigi ve eserin bugiine ulastig1 durumlarda ikisi arasinda
karsilagtirma yapti1 goriilmektedir.

Yazar, calismanin basinda yaptigi karsilastirma neticesinde niishalar
arasindaki bir diger ifadeyle asil kaynakta gecen nakille Tdrih'te gecen nakil
arasindaki farkliliklarin veya benzerliklerin ortaya cikacagini ifade etmektedir
(s. 26). Okuyucu bu ifadeden hareketle yazarin metin izerinde bu duruma
isaret edecegi beklentisine kapilmakta oysa calisma tetkik edildiginde yazarin
bu duruma yalnizca “Birtakim farkliliklar vardir, farkliliklar olsa da ¢ogunlukla
benzerdir” gibi ifadelerle vurgu yaptig1 goriilmektedir. Bu nedenle farkliliklarin
veya benzerliklerin hangi hususlarda oldugu, varsa farkliligin hangi boyutlara
ulastig1 gibi 6nemli bazi sorular okuyucu icin cevapsiz kalmaktadir.

Netice itibariyle yazar calismasinda Ibn Asakir'in Tarihu Dimask’ta toplam
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90.524 alint1 yaptigini, bu alintilardan 4284’iniin eser sahibi 198 hocasina, geri
kalan 86.240’1inin hocasi olmayan 711 miiellife ait oldugunu, bu mielliflerden
iktibasta bulundugu kaynaklarin sayisinin 1000’e ulagtigini ve eserin cogunlukla
yazili kaynaklara dayandigini, Ibn Asakir’in bu kaynaklari muteber yontemlerle
elde ettigini ortaya koymustur. Yine yazarin tespitine gére Ibn Asakir tarih
kaynaklarindan 23.308, ustli’d-din kaynaklarindan 1678, hadis kaynaklarindan
24.773, rical kaynaklarindan 29.343, fazilet ve ziihd kaynaklarindan 7142
alinti yapmaktadir. Bu durumda Ibn Asakir'in eserinde en fazla rical ilmi
kaynaklarindan daha sonra hadis ve hadis ilimleri kaynaklarindan alint: yaptig1
ortaya cikmaktadir. Tarih kaynaklari ise ticlinci sirada gelmekte bu siray: fezail
ve menkibelere dair eserler takip etmektedir. Ayn1 zamanda yazar kaynaklari
karsilastirirken pek cok eserin kayip oldugu ve bugiine ulasmadig1 veya matbi
ve mahtit olarak bugiine ulagtigiyla ilgili 6nemli hususlari da tespit etmistir.

Talal b. Su‘td ed-Da‘cani’nin Ibn Asakir'in kaynaklarini belirlemek iizere
kaleme aldig1 Mevaridu Ibn Asdkir fi Tarihi Dimask adli calisma Ibn Asakir’in
kaynaklarini tespit etmesi, kullanilan kaynak cesitliligini ortaya koymasi, yasadig1
asrin rivayet tarihi hakkinda fikir vermesi ve gerek kaynaklar gerek miiellifleri
hakkinda pek cok detayli bilgiler icermesi acisindan énem arz etmektedir. Ayrica
kaynak tespiti sahasinda calisanlarin ve bu sahaya yeni giren arastirmacilarin
yontem arayiglar: icin mutlaka basvurmasi gereken yardimeci ve istifadeli bir
kaynaktir.

Zihal Karakaya

(Dtizce Hahiyat Fakiiltesi, Hadis Anabilim Dals,
z.karakaya@hotmail.com, orcid.org/0000-0002-8477-8477-0947)
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Kitap Degerlendirmesi / Book Review

Imi Bir Disiplin Olarak Fikhii’l-Hadis
Fahreddin Yildiz

Doktora Tezi, Marmara Universitesi, 2016, 232 sayfa.

Muhaddislerin hadislerle iliskilerinin sened {izerinde yogunlastigi, buna
karsin metin tenkidine gerektigi kadar mesai ayirmadiklari veya fikhi ¢ikarimlarla
ilgilenmedikleri, daha da 6tesi hitkiim istinbat1 konusunda ilmi yeterlilige sahip
olmadiklar1 yoniindeki iddialar ilk defa son zamanlarda giindeme gelmeye
baslamis degildir. Tarih sayfasinin belirli donemleri, muayyen cevrelerin mezkur
soylemleri merkeze alarak Ehl-i hadis’e ithamlarda bulunduklarina sahit
olmustur. Bu saldir1 ve tenkitlerin muhatab1 olan muhaddisler bir reaksiyon
olarak hadislerle iliskilerinin sadece sened kritigi ile sinirli olmadigini, bununla
birlikte hadisin metnini de degisik acilardan ele aldiklarini bazen sarahaten bazen
de isaret yoluyla ifade etmislerdir. Miitekaddim dénem hadis usulii eserlerinin
konu dizilimleri bu reaksiyona gore belirlenmistir.

Fahreddin Yildiz'mm “Ilmi Bir Disiplin Olarak Fikhii’l-Hadis” isimli doktora
tezi muhaddislerin hadislerle iddia edilenin &tesindeki iligkilerini giin yiiziine
cikarmak tizere yazilmistir Yildiz, tezinde muhaddislerin hadislerden fikhi
hiikiimler istinbat etmek {izere kendilerince bir usul gelistirdiklerini, ortaya
konan bu usuliin fakihlerin metodolojilerinden farkli oldugunu ispatlamak
istemistir. Ehl-i hadis’e ait bu usuliin hareket noktasi siinnetin vahyin bir parcasi
olmas1 hasebiyle haber-i vahidlerin hiikkiim belirlemek i¢in yeterli oldugu,
mecbur kalinmadikca re’y ve kiyasa gidilmesinin dogru olmadid: diisiincesidir.
Siinnetin Hz. Peygamber’e has kilinmasi ve re’y ile kiyasin ehil olan kimselere
tahsis edilmesi gerektigi kabulii muhaddislerin merkeze aldiklar1 bir baska
kabuldir. Yildiz'in tezinin 6nséziinde belirttiine gére calismasinda Hakim en-
Nisaburi'nin (6. 405/1014) biiyiik 6lctide Ali b. Medini'nin (6. 234/848-49)
Tlelii'l-hadis’i ve Ibn Mendenin (6. 395/1005) Siiratii'l-eimme’sine dayanan
fikhii’'l-hadis nev’i kurgusunu esas almigtir. Yildiz tezi boyunca muhaddislere ait
hiikiim istinbat usulii olan fikhii’'l-hadisin “hadislerin anlagilmasi, kavranmasi ve
yorumu” gibi faaliyetlerden ibaret olan fehmii’l-hadisten farkli oldugunu, birinin
digeri yerine ikame edilemeyecegi vurgusunu yapmakta ve iddiasini ispatlamaya
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calismaktadir.

Tez, giris, iki ana bélim ve sonuctan olusmaktadir. Giris kisminda
calismasinin konusunu, hadis ilminin bir disiplini olarak fikhti'l-hadisi, gecirdigi
safhalari, ozelliklerini, temsilcilerini, dayandig1 esaslari, disiplinlesme ve
mezheplesme siirecini inceleme ve ortaya koyma olarak belirlemistir. Miiellif
bunu yaparken fikhii'l-hadisi ilk defa bash basina bir ilmi disiplin olarak ele
alan ve onu muhaddislere has bir usul olarak tayin eden Hakim en-Nisabtari'nin
muhaddislerden fikhii'l-hadis alimleri arasinda saydiklarin incelemek suretiyle
tanimi sekillendirmeye calisacagini belirtmektedir. Diger yandan yaygin kabuliin
aksine fikhii'l-hadisin, fehmii'l-hadisin catis1 altinda degerlendirilemeyecegini,
hadisle iligkileri bakimindan birini digerinden ayiran farkli yaklasim noktalar:
bulundugunu, bununla birlikte fikhi'l-hadisin daha genis bir alana hakim
oldugunu heniiz tezin girisinden itibaren vurgulamaya baslamistir Calisma
dikkatle incelendiginde yazarin iddialarini ispatlama noktasinda basarili oldugu
gorilecektir.

Giris bolimiini meydana getiren bagliklardan birisi de “Kavramlar”dir.
Tezin konusu olan fikhii'l-hadisin mahiyetini belirlemede ve sinirlarini ¢izme
hususunda yazara, idrak etme noktasinda ise okuyucuya yardimci olacak ilgili
kavramlar gayet 6z bir sekilde sunulmustur. Bunlar, hadis, fikih, ravi, fakih, fikhii’l-
hadis, ilim, te’vil, dirayetii’l-hadis, fikhi hadis, istinbat kavramlaridir. Yine ayni
bolimde yazar fikhii'l-hadise, dolayisiyla da calismasina kaynaklik eden eserleri
zikretmektedir. Disiplenlesmesini saglayan ilk eser olmasi bakimindan éncelikli
olarak Hakim’in Ma'rife’sini zikretmektedir. Calismanin basligi her ne kadar
fikhii'l-hadise dair eserlerin genelinden hareketle konunun ele alindig1 intibaini
vermekteyse de yazar giris boliimiinde Hakim'in Ma rife’si izerinden meseleye
yaklagacagini belirtmis ve tez boyunca buna sadik kalmigtir. Fikhii'l-hadise dair
bir literatiiriin olusmamasi yazar: buna mecbur birakmis gériinmektedir. Zira
konuya dair kaynak olarak zikrettigi diger eselerler her ne kadar mesele hakkinda
malamatbarindirsa da el-Muhaddisii'l-fasil ile er-Risale daha 6nce yazilmis eserler
olmasi ve tesekkiil dénemine tekabiil etmesi bakimindan sinirlar: belirleyen ve
bir disiplin olarak ortaya koyan kitaplar konumunda degillerdir. Yazar XIX. asra
ait bir eser olan Kavdidii't-tahdis’i hadis usulii eserleri arasinda fikhii’l-hadisten
miistakil bir baglik altinda bahseden ikinci kitap olarak zikretse de tezinde bu
eserin izlerine rastlamak pek miimkiin degildir.

Calismanin birinci boliimii “Ehl-i Hadis’in Hiikiim Istinbat Usulii ve Fikhii’l-
hadisle Iligkisi” bashgimi tasimaktadir. Béliime ehl-i hadis. ehl-i re’y taksimi ele
alinarak baslanmaktadir. islami ilimlerin tesekkiil etmeye basladig1 dénemlere
ait olan bu ayrismaya etraflica vakif olmanin fikhii’l-hadisi anlamadaki hayati
o6nem yazarin dikkatinden kagmamistir. Fikhii’l-hadisin olusumunda re’y ehline



verilen tepkinin payimnin yadsinamayacagi gercegi mezkir taksimi ele almayi
zorunlu kilmis gériinmektedir. Yazar Ibn Kuteybe, Sehristani, Razi ve Dihlevi gibi
farkli ekollere mensup alimlere ait ehl-i hadis ve ehl-i re’y taksimini bir arada
sunmakla hem ayrismanin boyutlarini ortaya koymus hem de Fikhii'l-hadisin
olusum siireci hakkinda zihinlerde 6n hazirlik yaparak asil konunun dogru ve
kolay anlasilmasina yardimei olmustur.

Ayni bolimde ehl-i hadisin re’y ve kiyas anlayisini basliklar altinda 6zet
olmakla birlikte yetecek kadar belirtmistir. Buna gore ehl-i hadis nezdinde re’y
sadece naslarin bulunmadig1 yerlerde gecerlidir. Ayni1 zamanda re’y ile fetva
verme ve kiyas yapma rivayetlere vakif muhaddislere tahsis edilmelidir. Onlarin
usul anlayislarinda istihsana yer yoktur. Haber-i vahid, akli kiyasa tercih edilir.
Daha sonra yazar kiyasin ehl-i hadis tarafindan tamamen yok sayilmadigini,
haber-ivahid merkezli bir diizenlemeye tabi tutuldugunu Imam Safii (6. 204/820)
ornegiyle aciklar. Kiyasin kabul prensiplerini Safii 6zelinde ele alir. Devaminda
ehl-i re’yin hadis anlayisini izah ederken karsilastirmali bir iislup takip etmis ve
konunun anlasilmasini kolaylagtirmistir.

Yildiz birinci béliimde “Ma‘rife’deki Fikhii'l-Hadis Tasviri ve Ehl-i Hadis’le
Iliskisi” bashig1 altinda Hakim'in mezktr eserinde fikhii'l-hadis meselesine
yaklasimini ele alirken ayni zamanda nicin bu kitabr merkeze aldifina dair
ipuclar: da sunmaktadir. Zira ehl-i hadisin ilim anlayislarini iizerine bina ettikleri
fikhii'l-hadis, eserde hadis ilimlerinin cesitlerinden biri olarak islenmekle
beraber muhaddislerin hiikiim istinbat usuliinii yansitacak sekilde tasarlanmistir.
Boylece Hakim bahsi gecen nevi ihdas ederken ayni zamanda ehl-i hadisin
fikihtan bigane kalmadiklarini ispatlamay1 diisiinmiistiir. Bu ise yazar icin tezi
Ma'rife iizerine bina etmek icin yeterli ve hatta gerekli bir gerekcedir. Bununla
birlikte Ma‘rife bir hadis usulii eseri olmanin yan: sira ayni zamanda ehl-i hadisi
miidafaa etmektedir. Oyle ki mukaddimede muhaddislerin faziletlerini 6zellikle
vurgulamakta, onlara yoneltilen elestirileri bosa c¢ikarmay:r amaclamaktadir.
Yildiz'in eserde tespit ettigine gore ehl-i hadis alimler kendilerine yoneltilen
sorulara kendi goriisleri veya kiyasla cevap vermek yerine rivayetleri isnatlariyla
zikretme hususunda israrci davranmiglardir Yazar Hakim’'in dile getirdigi
muhaddislerin bu tutumlarindan yola ¢ikarak onlarin fikhii-I-hadisi bir hiikkiim
istinbat usulii olarak tayin etmekle fehmii-l-hadise nispetle daha dar cercevede
degerlendirdiklerini kaydeder.

Tezde fikhii'l-hadisi muhaddislere 6zel bir usul olarak kabul eden
aragtirmacilarin basinda Hamza el-Melibari geldigi zikredilmektedir. Yildiz, el-
Melibari'nin de iddiasin1 Hakim’e dayanarak gerekcelendirdigini ve misallerin
kaynaginin Ma'rife oldugunu belirtmektedir. Ayni sekilde el-Melibari fikhii'l-

hadisin, fehmii-l-hadis olmadigi, muhaddislere ait bir istinbat metodu olusu
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vurgusunu Nazarat cedide fi ulumi’l hadis isimli calismasinda yapmaktadir.

Yildiz Fikhii-l-hadis’'i meydana getiren ana fikri mana olarak su sekilde
ozetlemektedir: Muhaddisler hadisi de tipki Kur’an gibi vahiy mahsulii kabul
ettikleri icin tesri kuvveti bakimindan onu Kur’an’la es deger gormiislerdir.
Dolayisiyla Kur’an icin gecerli olan lafiz-mana iliskilerini hadise de tatbik etmeye
onem gostermiglerdir. Bu ihtimam ise rihle yolculuklariyla hadisin cemi ve
imla meclislerinde tecelli etmistir. Hanefilerin hadisleri Kur’an’a arz etmeleri,
Malikilerin ise Medine ehlinin ameline biiyiilk 6nem atfetmelerine karsin
muhaddisler fikhi cikarimlari mutlak olarak rivayetler tizerine bina etmisler
ve sahih hadislerle amel etme yoluna gitmiglerdir. Zira bu yol onlara gére daha
emniyetlidir. Muhaddislerin bu tutumu onlarin re’y ehline nazaran rivayetlere
daha hakim olmalarini saglamistir. Bahsi gecen vukufiyet isnad tahlilleri, ilel
bilgisi, tashif-tahrif, idrac ve ziyadeyi tespit seklinde hadisin metne yonelik
uygulamalari da icermektedir.

Fikhi'l-hadisin, miitekaddim déneme ait hadis usulii eseri olan Ma'rife’de
ilmi bir disiplin olarak ele alinmasi ve bu eserdeki teferruath islenmis olmasi
bakimindan en hacimli olan nevini meydana getirmesine karsin ansiklopedik
hadis so6zliiklerinde ve giintimiize ait calismalarda cAmi’ ve méni’ bir tanimin
yapilmamis olmasi Yildiz'in dikkatinden ka¢cmamigtir Yazar, fikhii’l-hadisin
“fehmii’l-hadis’le es deger tutulma”, “isnaddan bagimsiz olarak algilanma”
ve “hadis merkezli fikih” seklinde tarif edilmesinden rahatsizdir. Bunun ic¢in
“Fikhii'l-hadis Tanimlarindaki Terminolojik Ihtilaflar” baghig1 altinda bu meseleye
151k tutmakta ve dogru tanima ulasmaya calismaktadir. Bunun icin tirnak icinde
zikredilen yaklasimlar1 inceleyerek fikhii'l-hadisi karsilamadiklarini ortaya
koymaya calismaktadir.

Yildiz birinci béliimde son olarak “Fikhii’l-Hadis Edebiyati” baghgi ile ehl-i
hadisin eserlerinde fikhii'l-hadis’in izini siirmektedir. Buna gére muhaddisler
re'y ile fetvaya mesafeli durduklar: icin ictihada dayali fetva vermek yerine
ale’r-rical ve ale’l-ebvab musanneflere yonelmislerdir. Ancak yazara gore bu,
fikhi goriislerinin daginikligina ve hiikkiim istinbat usullerinin tespitini bir hayli
zorlasmasina yol acmaktadir. Bu zorlugu Hakim'in “Fikhii’l-Hadis Nev’i"nde ve
daha 6ncesinde Ramhiirmiizi'nin ise “Rivayete Dayali Dirayetin Ehl-i Hadisin
Ustesinden Gelebilecegi Bir Is Olmasi” bash@: altinda rical agirlikli derleme

yapmalarindan anlamak miimkiindir.

Fikhir'l-hadisin muhaddislere ait miistakil bir istinbat usulii olusunu ispat
etmek ayni zamanda edebiyatinin sinirlarini da c¢izmeyi gerektirmektedir ve
Yildiz bunun farkindadir Bahsi gecen sinir1 c¢izebilmenin en kestirme yolu
fikhti'l-hadis eseri sayilabilecek eserleri dogru tespit etmektir. Farkli veya
yakin iceriklere sahip kitaplarin 6rnege dahil edilmesi fikhii'l-hadisin tarifine



dair yanlis ya da eksin bir tasavvurun uriiniidiir. Ayni sekilde fikhii’l-hadis
kavrami hakkindaki farkli yaklasimlar edebiyatinin sinirlarini tespitinde de
ortaya cikmaktadir. Bu durumda c¢agdas yaklagimlarin sundugu 6rnekler 6nceki
doneme ait misallere uygunluk arz etmemektedir. Zira cagdas tarifler fikhii'l-
hadisi, fehmii’l-hadis cercevesi icerisinde ele almaktadir. Halbuki yazara gére bu
vakiaya mutabik degildir. Dolayisiyla modern dénemde fikhii’l-hadis edebiyatina
ornek olarak ileri siiriilen eserler basta Ma'ife olmak {izere 6nceki dénem
eserlerinde cizilen sinira dahil olmamaktadir. Yildiz isabetli olmayan bu érnekler
arasinda Muhammed b. Ammar el-Maliki'nin (6. 844/1440) Serhu fikhi’l-hadis’i
ni, Kannevei'nin (6. 1307/1890) Fethu’l-mugis’ini ve Seyyid Sabik’in (6. 2000)
Fikhu’s-siinne’sini zikretmektedir. Miiellif bunu su ifadelerle gerekcelendirir:”
Dogrusu unvaninda yer alan “fikih ve stinnet” ifadelerinden yola ¢ikarak, belirli
bir mezhep metodolojisine bagli kalinmadan hazirlandig1 anlasilan Fikhii’s-
stinne’nin fikhii'l-hadis edebiyati cercevesinde ele alinmasi isabetli bir yaklagim
olmamalidir” (s. 98). Buna kargin fikhii'l-hadise 6rnek olarak verilmesi dogru
olan eserler Cemma'ili'nin Umdetiil-ahkam min kelami hayri’l-enam’i, Nevevi'nin
(6. 676/1277) Hulasatiil-ahkam fi mithimmati’s-siinen ve kava‘idil-Islam’1 gibi
ahkam tiirii eserler, Ibnii’l-Carad’un (6. 307/919-20) Miinteka’s1, Kasim b. Asbag
el-Kurtubi'nin (6. 340/951) el-Miinteka fi'l-asar’1ve Ibnii’s-Seken’in (6. 353/964)
es-Sahihii’l-miinteka’s1 gibi miinteka tiirii eserler ve Siiytti (6. 911/1505) ve Ibn
Hacer el-Heytemi'ye (6. 974/1567) ait el-Fetdva’l-hadisiyye gibileri olmalidir.

Tezin ikinci béliimii “Fikhii’l-hadis flminin Tarihi Seyri, Disiplinlesme ve
Mezheplesme Siirecleri” basligin1 tasimaktadir. Bu bélimi, konunun tecessiim
ettigi yer olarak degerlendirmek miimkiindiir. Ehl-i hadis ve ehl-i reyin her
birinin tarihi kdkleri sahabeye uzanmaktadir. Hz. Peygamber’in emirlerini zahiri
anlamda telakki eden sah&belerin yani sira maksadi én planda tutanlar1 da
bulunmaktaydi. Yildiz o dénemi su ciimlelerle 6zetlemektedir:” ...Bu cercevede
ashabdan bazilar1 daha ziyade fakih niteligi ile taninirken diger bir kismi hadis
rivayetiyle daha cok mesgul olmustur. Sahabe devrinde bu iki egilimin sadece
hadisleri anlamada degil, onlar1 degerlendirme konusunda da haleflerine zemin
hazirladiklar: goralir” (s.104).

Yazar Ehl-i hadisin tarihi kokenlerini Ashab-1 Suffe’dan baslatir. Giinlerinin
biiylik cogunlugunu Hz. Peygamber’le geciren bu sahabiler ona yakinlik ve her seyi
sorabilmenin verdigi avantaj sebebiyle rivayetlere daha vakiftilar. Ayrica kiyas
ve rey’e ihtiyac duymamaktaydilar. Buna karsilik Medine’den uzakta yasayan
sahabiler bu imkana sahip olamadiklar: icin sonraki zamanlarda karsilastiklar:
meseleler hususunda re’y ve kiyasa basvurmak zorunda kalmislardir. Ehl-i hadis
geleneginin ilk nesli olarak tanimlanabilecek olan Ashab-1 Suffe Islam immetine
fukaha-yi seb‘a’y1 miras birakmistir. Medine fikih ekoliiniin de 6nciileri olan bu
tabiin alimleri re’y merkezli Irak ekoliine mensup alimlerden ayiran iki 6zellikleri
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bulunmaktadir. Bunlar, kiyasa basvurmamalar1 ve farazi konularda fetva
vermemeleridir. Yildiz, mana olarak naklettigimiz bu bilgileri verdikten sonra
ehl-i hadisin tesekkiiliinde déniim noktasinin Said b. el-Miiseyyeb oldugunu
belirtir. Naklettigine gore Irak ekoliinde Ibrahim en-Nehai'ye (6. 96/714) karsin
Hicaz ekoli Said el-Miiseyyeb’in (6. 94/713) sahsinda temsil edilmistir. Ehl-i
hadis ekoliinlin belirginlesmesinden énce yasamis olmasina ragmen Hakim,
onu ehl-i hadisten saymistir. Yazara gére bunun sebebi kendisinden sonra ehl-i
hadise intikal edecek rivayet merkezli fikih anlayisiyla ilgilidir.

Tezin ikinci béliimiiniin ikinci ana baghig “Fukhii’l-Hadis {lminin Tarihi Arka
Plan1” seklindedir. Fikhii'l-hadisi ilk defa disiplin haline getiren Hakim’in bu
hususta hocasi Ibn Mende’nin Siirtitii I-eimme’sinden ve Ali b. el-Medini'nin Ilelii’l-
hadis’inden istifade ettigi daha once zikredilmisti. Hem Ali b. el-Medini hem de
Ibn Mende fetva veren ii¢ ayr1 ziimreden bahsetmektedir. Bahsi gecen ii¢ ziimre
sahébelerden Abdullah b. Mes'ad (6. 32/652-53), Zeyd b. Sabit (6. 45/665 [?])
ve Abdullah b. Abbas’a (6. 68/687-88) dayanmaktadir. Buna gore birinci ziimre
Kur’an 6gretimi, hifzi, kiraati, anlamlari, miiskil ve miitesabihleriyle, ikincisi
rivayetlerden deliller getirerek Kur’an'da yer alan ahkam ile nasih ve mensihla,
tcilinciisii ise kiraat vecihleri, i'rab1 ve delalet ettigi anlamlari bilmeksizin
Kur’an’'in okunusuna ve ezberine yénelmistir. U¢ ziimrenin ilk ikisine “medaru’l-
hadis raviler” ve “ictihatlariyla amel edilen alimler” ismi verilmektedir. Hakim'in
fikhi'l-hadis nev’inde zikrettigi alimler bu iki grupta degerlendirilenlerdir. Bu
siirec sahabi Zeyd b. Sabit'ten Imam Malik (6. 179/795) ve Abdurrahman b.
Mehdi'ye (6. 198/813-14) kadar uzanmaktadir.

Uctincii ana bashk “Fikhii'l-Hadis Ilminin Disiplinlesme Siireci” adim
tasimaktadir. lk alt bashkta Yildiz, fikhii'l-hadis {istad1 olan alimlerin ortak
ozelliklerini 6rnekler vererek su sekilde siralar: Rivayetlere vukaf, misallerin
hiikkiim istinbatiyla ilgili olmasi, hadis hafizligy, isnad odakl fikih anlayisi, ziihd
yasantis1 Kitdbii’z-Ziithd baglikli eser telifi ve Kur’an'in mahltik olmadigi goriistinde
ittifak etmeleri. Tkinci alt baghigin iceriginde ise “Disiplinlesme Dénemi Birinci
Kusak Fikhii'l-Hadis Alimleri” zikredilmektedir. Ozet olarak zikretmek gerekirse
bunlar: Ziihri, Yahya b. Said el-Ensari (6. 143/760), Evzai (6. 157/774), Abdullah
b. Miibarek (6. 181/797), Siifyan b. Uyeyne (0. 198/814), Yahya b. Said el-
Kattan (6. 198/813), Abdurrahman b. Mehdi’dir (6. 198/813-14).

Ikinci béliime ait son ana bashkta “Fikhir'l-Hadis {lminin Mezheplesme
Stirecinden bahsedilmis ve bu doénemin Aalimleri siralanmigtir. Yazarin
belirttigine gore ehl-i hadis hicriIl. asrin ilk ceyreginden itibaren Safii mezhebine
yogun bir ilgi duymustur. Yildiz bunu soyle belirtir: “Hakim’in fikhii’l-hadis
ustadi olarak belirledigi 23 hadis alimin biyografileri incelendiginde 6zellikle
Ahmed b. Hanbel’den sonraki dénemde $afii ilim cevresiyle yogun bir ilginin



oldugu goriilecektir” (s.185). Yazar Fikhii'l-hadis alimleriyle birlikte Ebti Hatim
er-Razi’den (6. 277/890) itibaren mezhep diizeyinde kurumsal bir hiiviyete
dontistigi kanaatindedir. Bunu muayyen bir vakitle de kayitlamamaistir. Belirli
bir déneme kadar gecerliligine katilmakla birlikte biz fikhii'l-hadis disiplininin
sonraki donemlerde Safii ve Hanbeli mezheplerinin usuliiyle mezcedildigi
kanaatini tagimaktayiz. Zira hadis kiilliyatinin olusumundan sonra neredeyse
herhangi bir mezhebe bagl olmayan bir muhaddis bulunmamaktadir. Istisna
olarak gosterilebilecek alimler ise bir mezhebi meydana getirecek yektni
olusturmamaktadirlar.

Sonuc olarak Yildiz, fikhii'l-hadis kavraminin smirlarini ¢izme ve kavram
kargasasina kurban gitmesine engel olma hususunda gayet basarilidir. Tarihi
slireci gayet 6zet ve anlasilir bir gekilde ele almistir Okuyucunun zihninde
fikhii’l-hadise ve muhaddislerin fikhi hitkiimlerle ilgisine dair berrak tasavvurlar
olusturmustur. Ancak tezin adinin icerige nispetle daha umumi kaldigini
soylemek durumundayiz. Zira baghk biitiin literatiirii kapsamis algis1 vermekle
birlikte muhtevada Hakim’in Marife’sinin merkeze alindig1 gériilmektedir. Ayrica
fikhti'l-hadis baglaminda muhaddislerin mezhepsel anlamda kurumsallagtigini
ifade ederken hangi donemi kast ettigi kapali kalmistir. Belirli bir dénemden
sonra ehl-i hadise ait fikhii'l-hadis merkezli bir mezhebin varligindan bahsetmek
oldukca giictiir. Bununla birlikte Yildiz tarih icerisinde, muayyen bir vakitte,
kendi sartlar icerisinde bdyle bir ekoliin varligini net bir sekilde gozler 6niine
serebilmistir.

Hasan Cekerek

(Yalova Universitesi, Sosyal Bilimler Enstitiisii, Temel Islam Bilimleri Anabilim Daly,
hasan-cekerek@hotmail.com, orcid.org/0000-0002-6433-1701)
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Kitap Degerlendirmesi / Book Review

Faces of Muhammad: Western Perceptions of the
Prophet of Islam from the Middle Ages to Today

John V. Tolan

Princeton & Oxford: Princeton University Press, 2019). xiv +
309 Pages.

‘Literary Orientalism’ is defined either as ‘the depiction of the Orient/
Orientalism in Western literary texts, or simply as ‘the study of the (mis)
representation of Islam and Muslims in the English (literary) works’. A significant
and fast emerging subgenre in the English literature, Orientalism serves as a
window ‘to view the centuries-long, though mostly hostile, relationship between
the two major world religions and civilizations, the Christian/ Western and
Muslim Orient’. The Western scholarship (both in prose and poetry) is explicated
by this literary genre, and has been rightly labelled by Matthew Dimmock,
in his Mythologies of the Prophet Muhammad in Early Modern English Culture
(2013, p. xii) as “the misrepresentation of a biography” or “the biography of
a misrepresentation.” There have been many attempts, both in the past and
present, by Muslims and non-Muslims equally to explore, examine, and critique
the Western, especially English writings falling in the category of ‘literary
Orientalism’—which ranges from the (mis)representation of Islam, its sources
and its last Prophet (pbuh), to Muslims and Muslim societies and their creed,
beliefs, traditions, customs etc. “Some of these studies,” as Abdur Raheem Kidwai
(in his Orientalism in English Literature, 2016, p. 253) puts them, “take readers
far and deep into Western travellers’ imagined and real accounts of Islam and
Muslims; some recount their (mis)representation in English, French and
American literary texts and movies, and some unravel the cultural apathy of the
West in their depiction.”

Since the appearance of Norman Daniel’s Islam and the West: Making of an
Image in 1962 (republished by Oxford Oneworld, 2009), which is considered
as one of the path-breaking and magisterial works on this discourse and ‘holds
the distinction of being the first such study’, this sub-field of scholarship has
grown considerably. In the 21% century, there have been many attempts to gauge
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this scholarship, and one latest addition to this scholarship is Tolan’s Faces of
Muhammad (2019; hereinafter shortened as Faces).

John V. Tolan (b. 1959), a historian of religious and cultural relations between
the West and Islam, is presently Professor of History at the University of Nantes,
France and a member of Academia Europea. Through his books and papers, he
has contributed significantly to the subject under discussion. He is discussed
and counted among those Western writers who ‘represent the new tolerant
perspective which recognizes the Prophet’s greatness and glory’. Some of his
previous books are Saracens: Islam in the Medieval European Imagination (2002),
Sons of Ishmael: Muslims through European Eyes in the Middle Ages (2008), and
Saint Francis and the Sultan: the Curious History of a Christian-Muslim Encounter
(2009). Through these works, he has pointed out ‘the bias against Islam and
the Prophet [pbuh] in the Western writings’, as Abdur Raheem Kidwai in his
Orientalism in English Literature writes,

Notwithstanding the regrettable and deplorable fact the Prophet Muhammad
(pbuh) has been vilified in the West down the ages, it is indeed gratifying to
note that recently a host of Western scholars, alive to this gross travesty of
truth, have exposed and refuted many of the misconceptions about the Prophet
[pbuh]. Norman Daniel’s Islam and the West (1961) holds the distinction of
being the first such study which has been complemented and supplemented
by John Tolan’s Medieval Christian Perceptions of Islam (1996) and Saracens:
Islam in the Medieval European Imagination (2002), and more significantly, by
... Frederick Quinn’s The Sum of All Heresies (2008). (Kidwai, 2016, p. 264)

Having provided this background, it is apt now to evaluate and analyse
Tolan’s most recent work, Faces of Muhammad. Tolan provides a scholarly
overview of the history of European perceptions of the prophet of Islam, and
has rightly described it as the “fruit of a [long] career working on the history of
how European Christians have understood Islam” (p. xi). The prophet of Islam,
“Muhammad [pbuh] has always been at the center of European discourse on
Islam” (p. 2, cf. p. 259), as he has been ‘vilified’ variedly in ‘changing, complex,
and contradictory visions’—ranging from (negative portrayals like) ‘a heretic, an
impostor and a pagan idol’ to (positive depictions such as) ‘a visionary reformer
and an inspirational leader, statesman, and lawgiver'—in the European and
American/ ‘Western’ literary and academic works. It is this “hostility toward
Islam and its prophet” (p. 2) which is narrated, scrutinized, and critiqued
by Tolan in this book. In other words, the book is more “about ‘Mahomet’, the
figure imagined and brought to life by non-Muslim European authors,” between
12t to 21*t centuries, and less “about Muhammad [pbuh], prophet of Islam” or
about examining “the changing faces of Mahomet, the many facets of Western



perceptions of the prophet of Islam” (p. 3; italics are mine).

Consisting of nine (9) chapters, it is preceded by an introduction (pp. 1-18)
and followed by a conclusion (pp. 259-63), notes (pp. 265-99), and an index
(pp. 300-309). One of the principal goals of this book is restoring “the variety,
ambivalence, and complexity of European views of Muhammad [pbuh] and
Islam,” as much of “what they [read ‘Westerners’] have to say [about the Prophet
(pbuh)] is negative, but much is ambivalent or praiseful”/ praiseworthy as well
(p. 16).

In the introductory chapter, the author provides the rationale behind this
book, highlights the aim and goals of his study, outlines its structure. He also
points out, very precisely, both the Muslim and non-Muslim perceptions of the
Prophet (pbuh). “For non-Muslim Europeans and Americans,” Tolan points out,
“Muhammad [pbuh] has been the object of everything from indifference, fear, or
hostility to curiosity and admiration,” therefore, the author intends “to offer an
overview of these ‘Western’ views of Muhammad [pbuh]” (p. 8). It is noteworthy
to see that author has not only raised question over, and has given explanation
for, the use of the term ‘Western’, but has provided an alternative phrase to it
as well (see, pp. 8-9). He prefers to use “non-Muslim European and American
perceptions of the prophet of Islam” (p. 9) instead of ‘Western Perceptions’ (pity
that he has used the later in the title himself). Keeping such “caveats in mind”
Tolan, in chapters 1-9, attempts “to trace the history of European perceptions
of the prophet of Islam” (p. 10). Moreover, after providing a succinct outline of
the chapters in this “Introduction” (see, pp. 10-15), Tolan claims, “The portrayals
of the prophet Muhammad [pbuh] that I address in this book represent only a
sampling of the rich and varied portraits that European authors and artists have
sketched of the prophet of Islam” (p. 15; italics mine). This is out of his humility/
humbleness, as this book is a thorough and extensive study, and one might
argue that it represents not only a sample but will be a ‘reference work’ in this
subject for a long time. One more striking feature on this introductory chapter is
that Tolan here provides his own perception, projection and opinion about the
Prophet (pbuh) as well (see, pp. 4-8).

Chapter 1, “Mahomet the Idol” (pp. 9-43) illustrates, by presenting and
evaluating the works and chronicles like Chason de Roland, Jean Bodel’s Jeu de
Saint Nicolas, and other such writings, how Europeans portray Islam as a cult of
idols or as a “debauched form of pagan idolatry” and imagine that “Mahomet” as
the “chief idol” of the Saracens (p. 21). In Chapter 2, “Trickster and Heresiarch”
(pp.44-72),the author evaluates the polemical works of polemists like Laurent de
Premierfait (1409), Petrus Alfonsi’s Dialogi/ Dialogues against the Jews (1110),
Riccoldo da Montecroce’s Contra legem sarracenorum (ca. 1300), and especially
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the crusade chronicle of Guibert de Nogent’s Dei gesta per Francos/ Deeds of God
through the Franks (1109). On the basis of this evaluation, Tolan recapitulates
the discussion of this chapter in these words from the 12" to 16™ centuries, “the
perception of Muhammad [pbuh] that dominates in Europe is that of a heresiarch
and false prophet,” (p. 48) first presented by Nogent and reworked by Laurent,
John Lydgate, and others, revealing that these “polemical legends ... prove[d]
even more tenacious” than the legends of the Prophet as ‘idol’ (pp. 71-72).

Chapter 3, “Pseudoprophet of the Moors” (pp. 73-100) focuses on the works
of 13™ to 16™ century “Christian Iberian authors ... jurists and chroniclers,” (p.
74) like Rodrigo Jimenez de Rada, the archbishop of Toledo, Mark, Alfonso el
Sabio, Pedro Pascual, Jean Germain, Nicola of Cusa, Juan de Segovia, Cardinal
Juan de Torquemada, and Juan Andres, and evaluates their denigration and (mis)
representation of Prophet’s narration “in order to justify the conquest of Muslim
territory and the submission of Muslim subjects to the power of Christian
kings” (p. 74). For example, Mark was commissioned by Rodrigo to “translate
the Qur’an in Latin” (p. 75) and in the preface of this translation he presents “a
brief hostile biography of ‘Mafometus’, [as] a skilled magician,” who “seduced
barbarous peoples through fantastic delusions” (p. 76). Rodrigo, in his Historica
Arabica/ History of the Arabs, offers a biography of “Mahomat” with the purpose
“to show the reader ‘how, through false revelation the sly man Mahomat from
his heart crafted a pestilential virus’” that clearly shows as Tolan highlights, “the
essential image is same: a psuedoprophet who concocted bogus revelations in
order to obtain power” (p. 76). Sabio’s Esoteria de Espansa “paints Mahomat as a
heresiarch” (p. 80), but is “relatively free of many legendary polemical elements”
as itincludes “elements from Muslim tradition” like “the story of angels purifying
his heart, ... [and] the story of the miraj” (pp. 80-81). Pascual’s anti-Islamic
tract Sobre la seta Mahometana, includes “a hostile description of the life and
teachings of ‘Mahomat’,” which is “invariably hostile to the prophet” as he intends
to “discredit Islam in the eyes of his Christian readers” (pp. 82, 84, 85). Germain,
in his Debat du Chrestien et du Sarrazin (1451), describes the prophet of Islam as
“vile and dishonest Mahomet” (p. 88) and urges Christians “to wage a double war
against the ‘Saracens’: by the sword ... and by the pen” (p. 86).

However, in the works of Nicholas and Juan de Sagovia, one observes,
“quite different approach” (p. 87) especially in former’s De Pace Fidei (1453),
the Prophet (pbuh) is mentioned in “very neutral terms, as one whom the Arabs
believe has transmitted divine commandments” (p. 87). About Nicholas, Tolan
writes that he is “the first Latin Christian author to see the prophet’s life and
mission as positive” (p. 90). Similarly, Torquemada, in his Contra principales
errors perfidy Machometi (1459)—a long and verbose diatribe—“seeks to
identify Machomet with the Beast from the earth (Revelation 13: 11) and



structures his tract accordingly” (p. 89); and Andres’s Confusion o confutaction
...del Alcoran (1515), who was reportedly a convert from Islam to Catholicism, is
(in his own words) a collection of the “fabulous fictions ... absurdities, filthiness,
impossibilities, lies and contradictions that Mahoma” prepared, principally from
the “Alcoran,... in order to dupe simple people” (p. 93). It became “a best seller”
work, which “offered a view of Muhammad [pbuh] and the Qur’an ... based on
Muslim sources” (p. 95).

This chapter ends with a note on 17® century Spain, a land that had seen
“nine centuries of Islam” turned into a “purely Catholic country” which is “at
pains to expunge remaining traces of Judaism and Islam,” and thus replaced the
“Morisco Muhammad with the charlatan and false prophet of northern European
legend”—the “Mahoma” (pp. 99, 100).

Chapter 4, “Prophet of the Turks” (pp. 101-131), looks at “how Catholics
and Protestants used the prophet as a rhetorical tool in their polemics against
Christian adversaries and how the study of Islam, in particular the Qur’an, served
to feed these polemics” (p. 103). The authors/ polemical works evaluated in this
chapter are Hans Schiltberger, Martin Luther, Calvin, Guillaume Postel, William
Rainolds, Theodore Bibliander, etc.

Take here, for example, the portrayals provided by Bibliander—whose
translation of the Qur’an became “an important source of information on Islam
and Muhammad for generations of Europeans” (p. 119)—from his Ad nominis
(1542) in which he described the prophet of Islam as a preacher, reformer, and
visionary (see, pp. 111, 113). Tolan, thus, concludes with these remarks:

The prophet was a figure of contention among rival Christians, Protestants and
Catholics.... Muhammad [pbuh] was a positive (if flawed) figure for a few of
these reformers, and even more so for Unitarians” and this portrayal is totally
in contrast with “Medieval Christian portrayals of Muhammad [(pbuh) which]

were almost invariably negative (Tolan, 2019, p. 131).

Chapter 5, “Republican Revolutionary in Renaissance England” (pp. 132-
154), evaluates the writings of some prominent figures of 17" century England,
including Henry Stubbe, Humphrey Prideaux, Thomas Ross, etc. Among these
Stubbe (1632-1676), the author of Original & Progress of Mahometanims (1671),
is credited, in the analysis of Tolan, for having produced a “glowing portrait of
the prophet of Islam, indeed the first wholly positive biography of Muhammad
[pbuh] written by a European Christian,” in which he presented the “Muslim
prophet as a reformer and visionary” (p. 133). For Nabil Mattar, Stubbe effected
a “Copernican revolution in the Study of Islam” by undertaking a “complete
reassessment of Muhammad’s [pbuh] mission and life,” by basing his study on
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Arabic sources translated into Latin (mostly), and thus “vindicating him against
earlier Christian polemicists” (p. 142). Stubbe presents the Prophet (pbuh) as
“an ‘extraordinary person’ with a ‘great soul””; one who is “sagacious and just
ruler” one who erected a “prophetical monarchy” in Madina; and this “Mahomet
is unrecognizable to those familiar with standard European Christian polemical
biographies” (pp. 142, 44, 45). In contrast to this, Ross, who is famous for his
Alcoran (1649), described the Prophet (pbuh) as a “vicious pagan” (p. 137),
but it was Stubbe, and his description and depiction of the Prophet (pbuh),
which “transformed the prophet of Islam into a republican revolutionary, and
subsequent writers ... would confirm and elaborate upon this transformation”
(p. 154).

In Chapter 6, “The Enlightenment Prophet: Reformer and Legislator” (pp.
155-183), Tolan focuses on 18™ century France, with reference to the works
like The Treatise of the Three Impostors (1719), Vie de Mahomed of Henri,
Count of Boulaimvilliers (1730), The Koran by George Sale (1734), De religion
Mohammedica of Adrian Renald (1705), Le fanatisme of Voltaire (1741), etc.
While Henri, in his work, presents the Prophet (pbuh) as “a model of religion
free from ‘priestcraft” (p. 159) and as “a reformer who abolished the power of
clergy in order to return to direct relationship between God and His faithful” as
well as “an enemy of idolatry” (p. 160); Sale, whose new translation of the Qur’an
“represented a landmark in the European study of Islam”, presented a “scholarly
presentation of the life of Muhammad [pbuh]” (p. 160) for he had a different
perspective which was influenced by the works/ scholars who had “much more
positive view of Islam” (pp. 162, 63). Though Sale presents the Prophet (pbuh)
as a “great law giver” (p. 164), and has admire him, and the Qur’an as well, but
he sees Qur’an as his handiwork, and not word of God (p. 166). Similarly, Renald,
a Professor of Oriental languages at University of Utrecht, wrote De religion in
1705, which served as a “mine of information for Enlightenment readers with
an interest in Islam” (p. 163). Voltaire (Francois-Maried Arouet), in his drama Le
fanatisme (1741), presented the Prophet (pbuh) as “archetype of fanaticism” and
“as a crass impostor, [and an] incarnation of fanaticism.” However, for Tolan, what
is “much less known” is that in his philosophe he “subsequently revised his view
of the Muslim prophet” and came to “see Muhammad [pbuh] as a sort of role
model, a great man” who shaped history and reformed religion and as a “figure of
renewal, a foil against fanaticism” (p. 168).

However, it was Edward Gibbon; the British parliamentarian, essayist, and
historian, who in his fifth volume of History of the Decline and Fall of the Roman
Empire (1788) provides a “detailed portrait of Muhammad [pbuh] and the rise of
Islam” (p. 176), and while reading his description it becomes evident that, unlike
his predecessors or contemporaries, Gibbon is “doing history” (p. 182), and



these statements from his History (3: 176, 177; as quoted in Tolan, pp. 178-79)
are testimony to it, “From his earliest youth Mahomet [Muhammad (pbuh)] was
addicted to religious contemplation .... The faith which, under the name of Islam,
he preached to his family and nation, is compounded of an eternal truth ... The
creed of Mahomet is free from suspicion or ambiguity; and the Koran [Qur’an]
is a glorious testimony to the unity of God. The prophet of Mecca rejected the
worship of idols and men, of stars and planets, on the rational principles ...” Tolan
describes Gibbon’s narrative as “a simple, graceful reproach to the polemical
tales” (p. 181) and his presentation, though not fully free from polemical, as “a
meticulous scholarship and careful exposition of the errors of his predecessors”
(p. 182). He concludes this chapter with these remarkable insights, “In the
Enlightenment, Mahomet and Islam are objects of intense interest and debate”
because for the writers’ of this period, “Islam is ‘good to think with’; it helps them
imagine ... better ways of regulating the relations between political power and
religious authority” (p. 183).

Chapter 7, “Lawgiver, Statesman, Hero: The Romantics’ Prophet” (pp.
184-209) focuses on the works of Napoleon Bonaparte, Johann Wolfgang von
Goethe, Victor Hugo, Alphonse Lamartine, Thomas Carlyle, etc.—the “romantic
authors” who present the Prophet (pbuh), mostly, in a positive way. While
evaluating the works of these writers, Tolan is of the opinion that Napoleon
made the Prophet (pbuh) “something of a role model,” Goethe was fascinated by
Prophet’s “eloquence” and saw him “as a poet and a prophet,” and Carlyle, Hugo,
Lamartine, and others “dismissed the traditional Christian polemics against the
prophet [pbuh]” and presented him as a “sincere, virtuous visionary, one of the
great figures of history” (p. 185). For instance, in Goethe’s writings, the “Muslim
prophet [pbuh] and the Qur’an were recurring themes” (p. 195). He finds, and
presents, the Prophet (pbuh) as a “reformer and legislator,” “archetypal figure of
the prophet and patriarch,” and above all, “as a prophet and poet” (see, pp. 195,
96, 98, 202). Goethe equally admired the Qur'an when he writes, “The style of the
Qur’an, in keeping with its content and purpose, is stern, majestic, terrifying, and
at times truly sublime” (p. 197). He also considers the Qur’an as “miracle” of the
Prophet (pbuh) calling it “the prophet’s poetic genius” (p. 197), but he considers
it as his own work, not a revealed Book.

Besides Napoleon and Goethe, numerous other 19® century “writers of
Romantic movement” portrayed the Prophet (pbuh) “in both veins, echoing
the assessment of Gibbon that he was a ‘great man), or, in the words of Thomas
Carlyle, a ‘hero™ (p. 202). Carlyle, for instance, in his Lectures (1840) rejects
the “ridiculous legends of Mahomet the impostor,” and presents him “as a hero
and indeed the archetype of prophet” (p. 203). Similarly, Lamartine presents
the Prophet (pbuh) as “a convinced ecstatic, a visionary of good faith, a political
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enthusiast” (p. 206) and refuses, in Tolan’s observations/ judgment, “to see in
Mahomet an impostor or hypocrite,” but sees him as “the greatest of men” (pp.
206,07); and on the same lines, Hugo’s Muhammad (pbuh) is a figure of “modesty
and asceticism” and “a pillar of sagacity and justice” (p. 207).

Tolan ends the chapter by asserting that the Romantic writers “painted
Muhammad [pbuh] as inspired poet, legislator, genius of the Arab nation”—*A
genius and a reformer, yes, but, to his nation, the Arabs” (p. 208).

Chapter 8, “A Jewish Muhammad ...” (pp. 210-232), focuses on what the sub-
title clearly reveals, “The view from Jewish Community of nineteenth-century
Central Europe” (p. 210). It evaluates the works of Abraham Geiger, Gustav Weil,
Heinrich Graetz, and Ignaz Goldziher, revealing how “inevitably linked” are their
portrayals of Islam and Muslims, especially the Prophet (pbuh), to the “social and
intellectual upheavals in Europe around them” (p. 210).

Geiger, a leader and a founding member of ‘the reform movement in
Judaism’, portrayed prophet in a positive way, and calls him a reformer who was
“inspired by Jewish teachers” and “transmitted to the Arabs versions (sometimes
modified) of biblical narratives and laws” (p. 212); Weil, for Tolan, is the “first
non-Muslim author to take a close look at Muslim traditions,” (p. 217) who
presents the Prophet (pbuh) not as an “impostor, but a sincere reformer” (p.
219); and Graetz, in third volume of his massive 11-volume History of the Jews
(1863-70), describes him in these words, “Mahomet, the prophet of Mecca and
Yathrib, was, it is true, no loyal son of Judaism, but ... was induced by it to give
the world a new faith, founded on a lofty basis and known as Islam” (p. 222).
Moreover, Goldziher, the first European enrolled in Al-Azhar, who is famous for
his Muhammedanishe Studien/ Muslim Studies (1889-90), portrayed the Prophet
(pbuh) as “the bearer of a universal message of pure monotheism” (p. 225), and
he confesses that he “believed in the prophecies of Muhammad [pbuh]” (p. 226).
It was his view of “Islam,” and “his vision of Muhammad [pbuh] as reformer and
purifier of Abrahamic religion,” which, for Tolan, “clearly played a role in his
conception of the reform needed for Judaism” (p. 229).

Thus, according to Tolan, for these writers, “thinking and writing about
Muhammad [pbuh] and Islam is inseparable from thinking and writing about
Judaism and Christianity. ... Just as contemporary European Christians looked to
Muhammad [pbuh] as a spiritual hero ... for some nineteenth-century Jews the
Muslim prophet could serve as a heuristic model for reforming Judaism” (p. 232).

In Chapter 9, “Prophet of an Abrahamic Faith” (pp. 233-258), Tolan assesses
and evaluates the works of some prominent 20" century Christian writers who
“tried to reconcile their Christian faith with the recognition of the positive,



spiritual nature of Muhammad’s [pbuh] mission,” and thus, begins with “French
Orientalist” Louis Massignon (d. 1962) and his followers like Giulio Basetti-
Sani (a Franciscan who studied theology and Arabic in Paris) and Hans Kung (a
Swiss-Catholic theologian), and finally ends with Montgomery Watt (d. 2002),
the “distinguished scholar of Islam and priest of the Scottish Episcopal Church”
(p.237).

Forinstance, though Kung raises the question of “Muhammad’s [pbuh] status
as a prophet,” yet he compares him with other “biblical prophets,” and considers
him “a model and an inspiration” for Muslims, “In truth, Muhammad [pbuh]
was and is for persons in the Arabian world, and for many others, the religious
reformer, lawgiver, and leader; the prophet per se” (p. 244; italics in original).
Tolan concludes their evaluation with these remarks, “Watt, like Massignon,
Basetti-Sani, and Kung, was committed to ecumenical dialogue and struggled to
find ways to eliminate (or at least reduce) doctrinal barriers to that dialogue. For
all of them, Christian recognition of the prophetic role of Muhammad [pbuh] was
central” (p. 258).

This is followed by 5-page ‘Conclusion’ (pp. 259-264), which summarizes
the overall import and impressions of the book, and puts forth the following
arguments, assertions, and contentions:

1. “The shifting perceptions of the prophet of Islam in European discourse
and culture,” clearly reveal both the “emerging trends in the portrayal of
Muhammad [pbuh],” as well as the “great variety of conflicting images
[that] coexists” (p. 259)

2. A “plethora of books [have been] written about Muhammad [pbuh]
in the last two centuries in English” only, ranging from “the pious to
scholarly to the polemical” (p. 259)

3. It was (de)colonization, immigration, and globalization that has
“brought negative European perceptions of Islam and its prophet to the
attention of Muslims” (p. 259)

4. Readers may be “surprised” and at times “confused” by the “sheer
multiplicity and diversity of European perceptions of the prophet
of Islam” encountered in the different chapters of this book, which
range from the Prophet’s (pbuh) portrayal “as idol, [and] heresiarch”
to “reformer, statesman, mystic, or poet,” and one sees that “the lines
between these portrayals are blurred,” which have been “crossed”
frequently and, at times, deliberately (p. 260)

5. “Polemical portraits,” which form a significant portion of this book,
cast the Prophet (pbuh) as a “golden idol to be toppled by righteous
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crusades; a scheming heresiarch; a lustful, power-hungry impostor”—
images which “live on in European and American cultures” even today
(p. 260). But there are, as different chapters reveal it, many portraits
showing the Prophet (pbuh) as “reformer, charismatic leader, wise law
giver,” “visionary,” and “a model and an inspiration” (p. 261)

6. “What emerge from this survey,” author recalls with confidence, “is
that Muhammad [pbuh] and Islam are integral elements of European
culture,” and what also emerges is that “Europeans have been talking
about him [the Prophet (pbuh)], and arguing about him, for centuries”;
therefore, a rethinking is needed by those who “think that Islam and
Muhammad [pbuh] are somehow marginal to Western culture” (p. 261)

7. Muslim readers will “realize” instead of thinking that “European
perceptions of the Muslim prophet were invariably hostile,” the
“richness, variety, and ambiguity of European perceptions of the prophet
[pbuh]” (pp. 261-62).

Tolan concludes his book with these remarks, “Jews, Christians, Muslims,
and others have, for almost fourteen centuries, portrayed the prophet in a great
variety of ways. ... The sheer variety and diversity of portraits of Muhammad
[pbuh] have become both major fields of research and important elements in the
dialogue of religions and cultures. ... [The] prophet of Islam [pbuh] appears as a
mirror for European writers, expressing their fears, hopes and ambitions. He is
an integral part of ‘Western’ culture, an object of fascination and speculation for
writers and artists for centuries: a European Muhammad [pbuh]” (p. 263).

Being primarily a historian, Tolan evaluates and analyses the Western
perceptions of the Prophet of Islam (pbuh) in the academic (mostly polemical
in nature) works of European and American authors (Latin, French, German,
English, etc.), published in between 12%® to 20" centuries (including Laurent
de Premierfat, Boccaccio, Nogent, Lydgate, Alfonsi, Montecroce, Rada, Sabio,
Pascual, German, Nicolas of Cusa, Toruemeda, Andres, Luther, Calvin, Poster,
Rainolds, Stubbe, Ross, Bibliander, Prideaux, Henri, Sale, Renald, Voltaire, Gibbon,
Bonaparte, Goethe, Hugo, Lamartine, Carlyle, Geiger, Weil, Graetz, Goldziher,
Massignon, Kung and Watt). Thus, Tolan’s book (over 320 pages) is broad in
coverage, contents, analysis, and evaluation, and focuses mostly on the prose
works—many being those which have been evaluated, analysed, and critiqued
less.

Thus, to conclude, it may be fairly argued that Tolan’s Faces of Muhammad
is a welcome addition to literature on this subject and will be received with
great interest and zeal by the students and scholars of Literary Orientalism,



Cross-cultural studies, Islamic/ Religious Studies and allied subjects. It helps in
understanding, fairly, the tenors, tendencies, and trends in this sub-field of literary
Orientalism—aptly termed by Mathew Dimmock as ‘the misrepresentation
of a biography’ or ‘the biography of a misrepresentation’ In sum, Tolan’s Faces
of Muhammad is a perceptive, meticulous, and unbiased critical assessment of
the ‘changing, complex, and contradictory visions’ of the prophet of Islam in
European and American/ ‘Western’ literary and academic works by a European
non-Muslim historian.

Tauseef Ahmad Parray

(Assistant Professor, Islamic Studies, Govt. Degree College for Women, Pulwama,
Higher Education Department, Jammu & Kashmir, India,
tauseef.parray2 1@gmail.com, orcid.org/ 0000-0003-4512-2506)
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Bir Kitabin Elestirisinin Elegtirisi ya da
Akademik Camianin Hezeyanlari

Sezai Engin*

Islami ilimlerin tegekkiiliinde ve sistematik kazanmasindaki en ¢énemli etken
stiphesiz ihtilaflardir. Bu ihtilaflar kacinilmaz olarak elestirinin ortaya cikisina
ve gelisimine zemin hazirlamistir. Thtilaf kiiltiiriine eslik eden elestiri, farkl
ekollerin ve mezheplerin olusumunda etkin rol oynamis, Islam diisiincesinin
her daim canliligini korumasina ara¢ olmustur. Sahabe déneminden baslayarak
gelisimini stirdiiren elestiri olgusu, sonraki asirlarda ilim geleneginin merkezine
yerlesmis ve adeta bir otokontrol gérevini {istlenmistir. Bu sayede her s6z ve

goris tartigsilmis, gerektiginde elestirilerek eksik yonleri ortaya konulmustur.!

Elestiri/tenkitin 6nemine dair yukarida cilimleler bendenize aittir.
Editorliigiinti yaptigim calismada, elestiri olgusunun ve pratiklerinin Islam
diisiincesi ve bilimlerine neler kazandirdigin1 sunmaya calismistik. Dolayisi ile
elestiri faaliyetinin 6nemini ve gelistiriciligini gayet iyi biliyorum. Lakin modern
donemde yapilanlar ile klasik dénem elestiri pratikleri arasinda bazi farkliliklar
bulunmaktadir. Nezaket ve saygi konusuna hi¢ girmeyecegim, ciinkii sahsi bir
tercih olarak degerlendiriyorum bunu. Yani miinekkit, yazara sayg: gostermek
zorunda degil bence. Ben, hocas: Hatib el-Bagdadi (6. 463/1071) {iztilmesin
diye ona yonelik tenkitlerini onun &éliimii sonrasinda nesreden Ibn Makala (6.
475/1082’den sonra) nezaketi beklemiyorum kimseden elbette. Fakat ortaya
konan esere kesinlikle saygi duyulmali. Bir esere saygi duymanin yolu ise,
onun hakkinda konusurken ya da yorum yaparken konuya dair bir yeterlilik

*

Do¢. Dr, Eskisehir Osmangazi Universitesi, llahiyat Fakiiltesi, Hadis Anabilim Dal,
sezaiengin52@hotmail.com, orcid.org/0000-0002-3716-483X.

1  Elestirinin Islam tarihindeki énemi, pratikleri ve seyrine dair bolca érnek icin bk.
Kolektif, Islam Ilim ve Diisiince Tarihinde Elestiri Gelenegi, ed. Sezai Engin, (Istanbul:
Endiliis Yayinlary, 2019). Hadis tarihinde elestiri gelenegi icin ise ayni eser icinde
tarafimizdan kaleme alinan “Talebe-Hoca Iliskileri Ozelinde Hadis Tarihinde Elestiri
Olgusu” boliimiine bakilabilir.
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tasimaktir. Klasik dénemde elestiri, genelde bu sekilde cereyan etmistir. Cerh/
ta‘dil uzmani yine bu alanda ihtisas ya bilgi sahibi tarafindan elestirilmis; ustlci
yine bir ustlcii; mevza hadis uzmani yine bu alanda uzman biri tarafindan tenkit
edilmistir. Ayrica klasik ddnem ulema, ¢cogunlukla elestiri konusu yaptig1 alan ya
da eser ile ilgili tashih ve tenkit iceren yeni bir eser telif etmistir. Kisacas1 alana
hakim kisiler kendinde elestiri hakkini gormiistiir.

Giiniimiizde yapilan elestirilerde alan ya da konu perhizi ne yazik ki
gozetilmiyor. Herhangi bir alanda tez yazan ya da arastirma yapan biri
cikip, hicbir alt yapist olmayan farkli bir konuda, calismanin zorluklarini,
dezavantajlarini bilmeden ciiretkar bir sekilde yorumlar yapabiliyor. Dolayis1
ile calismanin hakkini teslim etmekten cok uzak bir goériintii sergileniyor.
Diger taraftan isin icine dnyargilar ve dnceye dayanan hesaplagmalar da dahil
edilince vahim bir tablo ortaya ¢ikiyor. Gelelim bu yazinin telifindeki arka plana.
2015 yilinda basgladigim bir makaleden yola cikarak, hadis alaninda héasiye ve
ta'likalara dair bir calisma yapilmadigini gérdim. Bunun iizerine Hadis Serh
Geleneginde Hasiye ve Ta'likalar kitabini hazirlamaya basladim. Yiizlerce miellif
ve eserin kaynaklarda taramasini yaparak simdiye kadar yapilmamis bir seyi
yani orijinal bir calismayi, biitiin zorluklarini ve imkéansizliklarini géze alarak
alana kazandirmay1 hedefledim. Bunu biiyiik 6l¢ciide basardigimi diisiiniiyorum.
Bircok master ve doktora 6grencisine konu cikabilecek bir calisma niteligi
tasidig1 kanaatindeyim kitabin.

Sunu belirtmeliyim ki calisma biiylik oranda fihrist niteligi arz etmektedir.
Klasik dénemde yapilan biyografik-bibliyografik calismalarda, bilindigi tizere
kitabiyat bilgisi verilmektedir. Glinimiizde farkli alanlarda az da olsa bu tir
calismalar telif edilmektedir. Hadis alaninda ise modern dénemde literatiir
calismalarinin sayisi yok denecek kadar az. Miicteba Ugur (6. 2005) hocanin
Hadis Ilimleri Edebiyati, Mahmut Yesil ve Zekeriya Giiler hocalarin bibliyografya
calismalar: disinda genis bir literatiir calismasi pek yok denilebilir. Bunlardan
daha genel bir calisma ise Kettani'nin (6. 1927) Hadis Literatiirii adiyla cevrilen
eseridir. Nasir dipnotlara bircok kitabiyat bilgisi eklemis ve eksiklere ve bazi
hatalara ragmen ciddi bir {iriin ortaya koymustur. Gerek klasik dénem gerekse
yakin ve modern dénemde kaleme alinan bu tiir eserlerde hataya diisme ihtimali
cok yiiksektir. Bu aslinda, bu tiir ¢calismalarin heniiz bastaki bir zorlugudur. Lakin
bu duruma ragmen, s6z konusu eserler bize yol gésterici ve alan icin vazgecilmez
kaynaklardir. Eksik ve hatalara ragmen haklar: teslim edilir ve onlardaki bilgiler
yeni ulasilan verilerle giincellenir, yeni sonuclar ortaya konulur. Ancak bastan
hata aramaya ve eseri yermeye niyetli iseniz, telif tiirli ve siireclerini g6z 6niinde
bulundurmadan, fiitursuzca bir elestiri haline girersiniz.

Marmara flahiyat Fakiiltesi Dergisinde (say1 58, 2020) calismamla ilgili



yayimlanmis bir “makale” gecti elime. Makale olarak adlandiriyorum zira
sayidaki diger kitap tanitimlar: beser sayfayken benim eser hayli ilgisini cekmis
olacak ki yazar ve dergi editorleri on dort sayfa ayirmiglar. Aslinda bu durum bile
calismanin alana katkisini gosterir nitelikte. On dort sayfalik bir degerlendirme
yazisini hak eden bir eserin alana dair yeni bilgiler, tartismalar veya sorunlar
ortaya koydugu fikrine ulasmak zor olmasa gerek. Ancak bu durum her ne kadar
diisinmek dahi istemesem de muhtemelen bilincli olarak g6z ardi edilmis.
Hakikaten elestirinin faydasina inanan biri olarak, bu yaziy1 kaleme almak
istemedim ama kitap degerlendirmesinin tesekkiilii ve arka plani ile ilgili farkl
diistincelerim ve sezilerim beni bir cevaba sevk etti.

Oncelikle suna degineyim, yazar/miinekkit? bir doktora 6grencisi. Bence
bunun hicbir sakincasi yok. Fakat yaptigi, devam ettigi hicbir calismanin serh
gelenegi ile en ufak bir ilgisi bulunmuyor. Biraz 6nce bahsettigim perhiz durumu
ile tam da bunu kastediyorum. Ben suna inaniyorum, tanitim ya da kritik yapacak
birinin ilgili konuda donanimi ve calismalari olmali ki elegtirileri tutarli ve dengeli
olabilsin. Herhangi biri ilgisiz oldugu bir alanda ya da konuda kalem oynatirken
defalarca diisiinmeli.

Genelde kitap kritiklerinde calismanin eksikleri yaninda alana katkilar: da
giindeme getirilir. Miinekkit, daha ikinci paragraftan eksikler demeye baglamis
ve bunlar1 siralama yoluna gitmis. “Capraz okuma” diye bir seyden bahsediliyor
yaz1 boyunca. Halbuki yapilan elestirilerin bu ¢capraz okuma konusuyla uzaktan
yakindan aladkasi yok. Daha sonra da “es zamanli ve capraz okuma” ibaresi
geciyor. Yine belirteyim, bu tiir bir okumay1 gerektirecek bir muhteva calismada
yok. Sunu da sdyleyeyim, bu capraz ve es zamanli okuma konusunda miinekkit
tarafindan bir pratik ve aciklama bekliyorum. Zira bu 6yle ¢ok bilindik ve tatbik
edilen bir yontem degil. Boyle bir calisma 6rnegi sunabilirse akademik camia icin
biiyiik bir kazanc olacagini diistintiyorum.

Calismanin basinda kitabin, her eseri tanitmaktan daha cok bir tespit
faaliyeti, bir literatlir calismasi oldugunu belirtiyorum. Buna ragmen miinekkit
her eserin neden tanitilmadigini giindeme getirmektedir. Zannediyorum
yaptigim aciklama bu elestiriye gerek birakmiyor. Sanirim “hizli okuma’dan?®
kaynakli olsa gerek benim bu aciklamam dikkatlerden ka¢cmis. Calismada onlarca
miiellif ve eser zikrediliyor. Kitap bir literatiir taramasidir, listine basarak tekrar
soylemek isterim.

Yazarimizin giindeme getirdigi diger bir husus basliklara neden numara
koymadigim. Bu durum tamamen yayinevi editériiniin tasarrufudur. Yayinevine

2  Yaziboyunca yazar ya da miinekkit ifadeleri cogunlukla elestiri yazisinin miellifi i¢cin
kullanilacaktir.
3 Buibareyi tirnak icine almamin nedeni, bana yonelik “hizli okuma” ithamidir.
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gonderdigim orijinal dosyada baghiklar numarali haldedir. Yayinevi tercihine
sayg1 duymanin bir zorunluluk oldugunu doktora 6grencimiz ileride 6grenecektir.
Miinekkit giris bolimiinde bilgi daginiklig1 ve diizensizlikten bahsediyor. S6zii
cok uzatmadan sdyleyeyim. Boyle genel bir elestiri olmaz. Mesela hangi baslik
olmaliydi ya da olmamaliyd: veya hangi bilginin verilmesinde sira ya da tedricilik
gozetilmemis. Bu tlir somut bir tespit yapilmali ki elestirinin bir anlami olsun.

Miinekkite ait su ifadelerle anlatilmak istenen net degildir:

Esasinda yazarin tercih ettigi genelden 6zele dogru seyreden bu sunum tercihi,
incelenen literatiiriin Islam telif gelenegindeki konumunun gériilmesi acisindan
isabetlidir. Ancak bu konuda yeterli 6zenin gdsterilmemesi ve bilgilerin daginik
halde verilmesi, 20 sayfalik giris b6limiiniin sonunda okuyucunun zihninde

hasiye ve ta‘likalara dair net bir fikrin olusmasini engeller.

Oncelikle; net fikirden kasit nedir? Telif gelenegi acisindan ve literatiir bilgisi
acisindan hasiye ve ta‘likalar spesifik ve girift bir konu degil. Hangi problemin
¢ozimiini ve sonucu bekliyordunuz da bulamadiniz, hentiz giris bélimiinde?
Zaten ben burada Ismail Kara hocanin yaptig1 gibi serh ve hasiye telif geleneginin
kokenlerine ve tartismalarina inmeyi hedeflemedim. Daha 6nce yapilmis bir seyi
yapmaya gerek olmadigini diisiindiim. Bu ilmi ve akademik acidan malumun
ilami ve tekrar olmaz mi1? Konuyu alanda yapilmis referans calismalar izerinden
ozetleyip, asil konu, yani hadiste hasiye ve ta‘likaliteratiiriine ge¢gmeyi hedefledim.
Iki; hangi okuyucunun zihninden bahsediliyor? Bu ¢ok siibjektif bir yorum degil
midir? Siz anlamadiniz veya aradiginizi bulamadiniz diye bdyle genelleyici bir
elestiri yapmak insaf sinirlari icinde midir? Kitab1 okuyan kag kisinin goriisiine
basvurulup, béyle bir sonuc elde edildi, merak ediyorum. Kisacas1 miinekkiti
insaf ve itidale davet etmek istiyorum.

“Bu durumun muhtemel sebebi, yazarin, ilgili literatiire ait tarihi, cagdas
birkac arastirmadan hareketle ortaya koyma cabasidir” tespitinin yani sira yazar
ilk paragrafta “Hadis arastirmalar: s6z konusu oldugunda serh literatiirii izerine
yapilmis kapsamli calismalarin sayisi oldukca azdir” demektedir. Halbuki, “Giris”
bolumiindeki yirmi sayfada kirk kaynak kullanmisim ve bunlar serh ve hasiye
alaninda yapilmis en 6nemli calismalar, “Cagdas birka¢ calisma” denilen tam
kirk kaynak eser. Diger taraftan hadis alaninda serh literatiirii iizerine yapilan
calismalarin azligindan dem vurulurken, fazla kaynak talebinin anlamini
cozmekte hakikaten cok zorlaniyorum. Diger bir ifadeyle miinekkit zaten kendisi
kaynaklarin kisith oldugunu itiraf ediyor. Benim ¢alismam da Tiirkiye'de Ilahiyat
gelenegi bu kadar eski olmasina ragmen hadis serh literatiirii ve geleneginde ne
yazik ki ilklerden. “Ne yazik ki” diyorum, ¢iinkii alana girilmekte cok gec kalinmas.

Tenkitte 6nyargi kokan ve cevap iretmeyen bir elestiri de “Diger bir ifadeyle



yazar, bir literatiir tarihinde cevaplanmasi gereken temel sorulari incelemek
yerine sectigi kaynaklarin ilgisine gére metni inga etmistir.” seklinde. Dolayisiyla
insan sunu sorular: yoneltmek istiyor: Bu temel sorular nelerdir? Aciklama
yapmaniz gerekmez mi? Bu tiir ka¢ calisma yaptiniz, tecriibeniz nedir literatiir
calismalarinda? Bir elestiri ile ortaya ciktiginizda ona cevap veya alternatif de
iretmelisiniz. Yoksa elestiriniz temelsiz kalacaktir. Ben tekrarliyorum, “Bu temel
sorular nelerdir? Neden yaz(a)madiniz metine?” Bunlara bir cevap gelecegini
zannetmiyorum... Ciink miinekkit cevabini bilmiyor bu sorularin. Zira bu alana
ait bir sayfa dahi calismasi yok. O halde neden bagkasini bu kadar rahatlikla
elestirebildigini anlamak cok giic. Ayrica miinekkit tartismali ve asirlardir cevap
bekleyen bazi soru(n)lara cevap bulmami bekledigini ifade etmis. Bu beklentinin
muhatab1 olmak elbette giizel fakat gserh alaninda hala calismaya devam eden
biri olarak alanin tam bir derya oldugunu belirtmeliyim. Dolayisiyla 6yle sadece
bir calisma ile kusatict sonuclara ulasmak miimkiin degil. Bu konuda tevazu
gostermekten hicbir sikinti duymuyorum. Bu alanda heniiz beg yildir caligriyorum
ve daha katetmem gereken uzun bir yol oldugunun farkindayim.

Yazida hésiye ve ta'lika yazimin ne zaman basladig ile ilgili bir bélim
giindeme getirilmis. Bu konuda farkli disiplinlere ait degisik tarihlendirmeler
yapilmakta, kaynaklarda net asirlar zikredilmemektedir Ancak genel kani
Memlik ve Osmanl ile ivme kazandigidir. Yazar tarafindan kaynaklardaki
ihtilafh bilgilerden derlenen bir paragraf hazine addedilmis ve elbette elestiri
dile getirilmis. Bana ait degerlendirme su sekildedir:

Hadis serhgiliginin belirli bir seviyeye ve zenginlige ulastig1 hicri IX. yy dan
itibaren ise farkli telif tiirleri serhlere eslik etmeye baslamistir. Serh tiirtintin

bir tetimmesi olarak degerlendirilen bu tiirler hasiye ve ta‘'likalar olmustur.
Bu tespit, miinekkit tarafindan su sekilde elestirilmistir:

Yazardan beklenen bu farkli goriisleri uzlagtirmasi veya gerekcelendirerek
birini tercih etmesidir. Ancak bu yapilmamis ve ilk héasiye-ta‘'lika metinlerinin

telif edildigi donem konusu netlige kavusturulmamistir.

Buradaki hicri IX. asir vurgusu ivme kazanma ve yogunlagmayi ifade icindir.
Yazarin bunu éngérememesi veya yorumlayamamasi ilginc. Ilk ortaya cikis
tartismalar: kitapta daha dnce yapilmisti ve miinekkitin bunu tekrar giindeme
getirmesinin sebebini anlamak da hayli giic.

Hagiye ya da serh mielliflerini telife iten sebeplerden “Okuyucunun
bilgisinin yetersiz” olmasiyla neyin kastedildigi acik olmamakla tenkit edilmis.
Bunun neresi acik degil onu anlamak da zor. Sarih ya da muhassi (ki bazen
milderristir bu kisiler) metinde okuyucular tarafindan anlasilmasi giic ibareleri
acma geregi duyarlar genelde. Peki o halde okuyucunun anlayamayacagini
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diisiinmek, “okuyucunun bilgisinin yetersiz gériilmesi” degil midir? Iste alam
olmayan konularda kalem oynatmanin mahzurlari. Yazarin giindeme getirdigi
baska bir konu tenkit/hasiye yazicilig iliskisi. Ben hasiye ve ta’lika yaziciliginin
gerekcelerinden biri olarak zikrederken tenkit olgusunu, yazar bunu benim tek
diisiincem gibi ifade etmis. Boyle bir iddia ya da diistincemin olmadig1 esere
bakildiginda acikca goriilecektir. Serh ve hasiye yaziciliginda bircok etken dne
stiriilebilir ve elestiri amaci1 bunlardan sadece biridir. Ayrica tedris ve serh/
hasiye yazicili§1 arasindaki iliskiyi destekledigim ona yakin eser az bulunmus.
Osmanlr’da miiderris olup da serh, hasiye ve ta’lika yazan ve ¢ogu da Osmanl
déneminin en meshur simalarindan olan kisiler tespit edilmis. Buna ragmen Ibn
Melek (6. 821/1418 den sonra), Yasufefendizade (6. 1167/1754), Ibn Kemal (6.
940/1534),Davad-iKarsi(6.1169/1756), Mustafa Sevket Efendi (6. 1291/1875),
Yasuf el-Harpati (6. 1292/1876), Mehmed Trabzoni (6. 1200/1786) isimleri
s6z konusu iligkiyi delillendirmek icin yeterli goriilmemis. Bir tezi/iddiay1
desteklemek icin bu say1 ve nitelik yeterli kabul edilmiyorsa, bu giine kadar 6ne
stiriilen bircok tezin ¢okmesi gerekir diye diisiiniiyorum.

Yine tedris ve hasiye yazicili$ iliskisi cercevesinde “Zira bu konuya 6rnek
sadedinde isimleri zikredilen hasiye miiellifleri (Mogultay b. Kilic, Sibt Ibnii’l-
Acemi, Ibn Hacer, ibn Kutluboga, Sehavi vd.), yasadiklar1 dénemin énde gelen
alimleridir ve klasik metinleri izah eden serh-hasiye tiirii eser telif etmeleri de
son derece tabiidir” elestirisine ne demeli? Bu sayilanlar (ve miinekkit tarafindan
zikredil(e)meyen digerleri) miiderris olup, hadis alaninda serh, hasiye ve ta‘lika
telif eden isimler. Benim tezim ise su: Oyle ya da béyle egitim faaliyeti ile ugrasan
ayni zamanda teliflerde de bulunan birinin eserlerinin tedris faaliyeti ile yakin
iligkisi bulunmaktadir. Kald1 ki azzimsanmayacak miktarda hagiye ve ta‘lika -ister
hoca ister 6grenci tarafindan kaleme alinmig olsun- ders ve egitim siireclerinde
telif edilmistir. Ornegin 6grenciden tez niteliginde hocasinin eseri iizerine ta‘lika
yazmastistenir Memliikler’de. Gliniimiiz i¢in meseleyi yorumlarsak, elinizde takip
ettiginiz bir ders kaynag1 varsa, derse girmeden heniiz hazirlik agsamasinda, bu
kaynak {izerine notlar alirsiniz, varsa hatalar1 diizeltirsiniz. 1§te bunlar modern
donem hasiye yaziciligidir. O halde tedris ve hasiye yazimi arasindaki bu kuvvetli
iliskiyi elestirmeye calismak ya da gérmezden gelmek anlamsizdir.

Yazar tarafindan tespit ettigim bircok eserin yazma niishalarini gérmedigim,
bircogunun kiitiiphanelerde bulundugu ve erisime acik oldugu sdylenmis. ifade
aynen soyle “Birinci Boliim'le ilgili deginilmesi gereken diger bir husus, yazarin
yazma niishalarla yeterince temas etmemesidir. Bu bélimde zikredilen eserlerin
cogu kiitiphanelerde yazma niishalar1 bulunan..” Ama bu, sézde yazma
eser kiitiphanelerinde bulundugu iddia edilen eserlere dair sadece ii¢ 6rnek
zikredilmis. Surasini belirteyim bu ii¢ eser de benim kitapta deginmemis oldugum
degil, farkli calismalardan nakille tespit ettiklerim. Acikcas1 kritik edilen bir esere



yonelik temel bir elestiri fazlaca delile muhtactir. Clinki yazar/miinekkit, benim
tedris faaliyeti/hasiye yazicilig1 iligkisinde tespit ettigim neredeyse onca 6rnegi
yeterli gormemisti. Peki kendi elestirisinde gecen “eserlerin cogu” ifadesi icin
zikredi(lebi)len sadece ii¢ calisma yeterli midir? Tabi ki yeterli degildir. Ayrica
bu bos bir ithamdan 6teye gececek bir nitelik arz etmemektedir. Zira cogunun
yazma hali mevcut degil ve var olanlar1 da kaydettim. G6zden kacanlar olabilir.
Zira kitap yayinlandj, bir giin sonra benim ilk defa duydugum bir Nuhbe hasiyesi
nesredildi. Béyle durumlarin bu tiir calismalarda karsilagilabilecek ve normal
bir durum oldugunu basta sdylemisgtim. Suyuti'ye (6. 911/1505) ait bir eserin
sadece yazma kaydini vermem, yani nesredilmis oldugu bilgisini paylasmamam
da elestirilmis. Zikredi(lebi)len iki 6rnekten digeri de Ibn Gazi'nin (6.919/1513)
eseri. Onlarca eser arasinda ikisinin negsredildigi bilgisini gozden kacirmak bu
denli sert bir elestiriyi gerektirir mi, takdiri okuyuculara birakiyorum. Bu arada
sunu sdyleyeyim, bu birkac eser disinda literatiire kazandirilan onlarca hatta
yizlerce eser hakkinda tek bir taltif veya takdir ctimlesi yok yazida.

Yazarin giindeme getirdigi diger bir konu Mollaibrahimoglu'nun Talikatii’l-
karitahkikininiye gé6rmedigim. Anlasilan calismada esas alinan nesirler de elestiri
konusu oldu. Yine farkli negirlerden habersiz olundugu yoniinde gereksiz bir cok
elestiri dile getiriliyor. Ustiine basarak belirtmek isterim ki bunlar zikredilmeyen
ya da hata edilen degil, degisik nesirleri tercih edilen eserler iizerinden yapilan
elestiriler.

Sehavi'ye (6. 902/1497) nispet edilen bir hasiye tizerinden hem Tiirkiye
Diyanet Vakfi Islam Ansikoedisi (DIA) madde yazarina hem de bana elestiri
yoneltilmis. “Zira Sehavi'ye atfedilen bu hasiye, ayr1 bir metin olmayip hocasi
Ibn Hacer'in Tenkih niishasi iizerine yazdig1 hasiyeleri derledigi bir metindir”
seklindeki elestiride gézden kacirilan veya ihtimal verilmeyen bir durum s6z
konusudur. Islam telif geleneginde hocaya ait metinlerin derlenmesi sirasinda
metne ziyadede bulunmalar veya eksiltmeler yapmak miimkiindiir Aslinda
hasiye ve ta‘lika yazimin dogasinda da bu siklikla goriiliir. Dolayisiyla Sehavi'ye
ait bir tecrid calismasini madde yazarinin bir telif gibi algilamasi1 ve benim onu
takip etmem cok garipsenecek bir durum olmasa gerek. Ayrica Suy@ti'nin Nesai
(6. 303/915) ve Ebu Davad (6. 275/889) tiizerine yaptig1 farkli calismalari,
benim ayni calisma olarak kabul ettigim ve tezata diistiigiim izlenimi de ustalikla
yaratilmis. Yani kaynaklarda Suyati'ye atfedilen ve benzer isimler tasiyan eserler
tespit edilmis, bunlar tizerine yazilan gerh ve ta‘likalardan bahsedilmis, lakin
yazar Ozellikle burada bir tezat oldugu imasinda bulunmus.

Belki daha o6nce de deginmis olabilirim, fakat genel elestiri bu yonde
oldugunu icin tekrar tekrar aciklamam gerekecek galiba. Ismi zikredilen tiim
eserlerin izini stirmek, bunlarin muhteva analizlerini yapmak uzun vadeli bir
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calisma takvimi gerektirir. Bagta da belirttigim gibi bu calismanin bir¢ok yeni
calismaya kapi aralamasini umuyorum. Sonraki calismalarda her eser ile ilgili
derin analizler yapilacaktir. Ornegin ben hasiyeler ile ilgili ilk makalemi kaleme
aldiktan sonra, kuvvetle muhtemel heniiz bilinmeyen bazi eserler ile ilgili
calismalar yapilmaya baslandi. Yakinen takip ettiim bir calisma oldugunu icin
soyleyeyim. Mehmed Medeni Trabzoni'nin Niizhe hasiyesi icin aylarca calisan
bir yiiksek lisans talebesi ile goriis alis verisinde bulunuyoruz. Hasiyenin kendisi
degil bu mesaiyi alan, bazi ihtilafli bilgiler oldugu i¢cin miellifin kimlik bilgisi. Asil
hedefi bu tiir arastirmalarin ortaya ¢ikmasina zemin hazirlamak ve katki sunmak
olan bir calismadan neden 1srarla daha fazlasi beklenip, eserde ¢ok fazla eksiklik
var algis1 olusturulmaya calisiliyor anlamakta giicliik cekiyorum.

Miinekkit “Birinci Boliim’de takip edilen bu metotla ilgili oncelikle ii¢ tiiriin
birbirinden ayrimi hususunda biyografi ve fihrist tiirii eserlere itimat etmenin
pek isabetli bir tercih olmadigr soylenmelidir” ifadelerini kullanmis. Peki bizim
birincil kaynaklarimiz nelerdir? Hangi kaynaklara itimat edecegiz? Burada
yazma niishalar1 incelemeniz gerekirdi denilecektir. Peki ya bahsettiginiz bu
eserler giiniimiize ulasmamigsa, niishalar: yoksa ki miinekkit de oldugunu iddia
ettiklerine ti¢ 6rnekten fazlasini ver(e)memis. O halde buradaki problem nedir?

Ayni sekilde “Kaynaklarda verilen bilgiyle yetinilmesi” ve bunlara tam
bir “teslimiyet” ile giivenilmesi seklinde bir elestiri var yazar tarafindan dile
getirilen. Benim burada verilecek bir cevabim yok. Neredeki bilgiyle yetinecegiz
ve hangi bilgiye teslim olacagiz, aciklamasini beklerdim. Cok net sdyliiyorum,
boyle bir elestiri olamaz. Sizlerin bilgi kaynaklariniz nedir? Bu tiir bir calismada
cogunlukla kaynaklardaki bilgiye itimat etmek zorundasiniz.

Yazar tarafindan dile getirilen bir diger elestiri, “kitapta calismanin
kapsaminin ne oldugunu belirtilmemistir” seklindedir. Bunun da bir itham
ve asilsiz bir iddia oldugu belirtmeliyim. Ciinkii heniiz 6ns6zde bunun bir
literatiir taramasi oldugu, giris niteliginde bir calisma niteligi arz ettidi, eserlerin
tamaminin muhtevasina girilmeyecegi, birka¢c meshur calisma iizerinden icerik
analizi yapilmaya calisilacagi ifade ediliyor. Ama nedense bu ifadeler kitapta yok
hiikmiinde kabul edilmis ve bunun nedenini anlamak giic.

Yazar miiellife nispet, aidiyet ve isimlendirilmelerle ilgili bazi hasiyeler
icin yaptigim derinlikli arastirmay:1 da yeterli gérmemis ama neden yetersiz
buldugunu gosterir bir érnek yine vermemis. Vermesi de giic zira eserlerle ilgili
yazarin bilgisi ve donanimi ne yazik ki yok. Bu durumuna ragmen bence ¢ok
ctiretkar bir sekilde, “sdyle olmaliydi, boyle yapilmaliydi” seklindeki direktiflerini
rahatca dile getirebiliyor. Bes yildir bu konuda ¢alisan biri olarak séyleyeyim, ben
dahihalayeniverilere ve kayitlara ulagiyorum ve bazi kanaatlerimde degisiklikler
oluyor.



Yazar bazi sahis ve eser isimlerindeki ihtilaflardan da yararlanarak “eserde
yanlishiklar var” tenkidini yapiyor. Ornegin bir yerde es-Siinenii’l-kiibra bir yerde
Stinenii’l-kiibra yazmisim. Simdi iiziilerek belirtmeliyim ki ben bu tiir bir hatay1
doktora tezi savunmalarinda bile acik bir sekilde dile getirmeye gerek duymam.
Not alir, adaya niishada iletirim ¢cogunlukla. Ancak yazar, zaten heniiz bastan
hata aradig1 icin bunu da zikretmeden gec(e)memis. Yine yazar, bir yerde benim
“sessizligime”, problemi ¢6zmemis olmama da takilmis. Halbuki, bir calisma ilgili
oldugu konunun biitiin problemlerini ¢ézecek diye bir kaide bulunmamaktadir.
Bazen yeni bir problem icat eder calisma ve bu da alana bir katkidir. Yeni sorular/
sorunlar koyuyorsa bir calisma ortaya basarili olmustur.

Yazar, inceledigim héasiye ve ta‘likalara dair tespit ettigim 6zellikleri -bu
arada bu 6zelliklere “karakteristik” demem de elestirilmis- tabloya dékerek, bu
ozelliklerin hasiye ve ta'lika degil genel olarak serh tiirii calismalarin 6zellikleri
oldugunu belirtmis. Peki burada su sorulara cevap vermesi gerekmez mi; “hasiye
ve ta'lika nedir? Onlar da serh tiirii degil mi? Elbette tespit edilen bu 6zellikler
serh, hasiye ve ta’lika tiiriiniin bazi ortak karakteristik 6zellikleri. Zaten hasiye
ve ta‘likalar1 serhlerin miitemmim ciizi diye tanimliyoruz. Yani iddia bunlar
serhlerin degil, sadece hasiye ve ta‘likalarin 6zellikleridir seklinde degil. Keske
bana ulagip “hocam burada tam olarak neyi kastettiniz” diye sorma zahmetinde
bulunsayd: diye geciyor icimden. Ama alelacele yapilan degerlendirmelerde
sormaya firsat kalmiyor muhtemelen.

Son boéliimde bir iki ravi veya sahis isminde hata bulan yazar, yine cok
genellemeci bir sekilde elestiri yapiyor. Son béliimde, eserlerin analizinde o kadar
cok ravi ve miiellif ismi geciyor ki sayilmasi saatler alacaktir. Bunlardan birkacini
tespit edip, oradan eseri yermeye calismak cok da iyi niyetli bir davranis gibi
goriinmiiyor. Yazarin 6ne stirdigdi diger bir konu kaynaklarin hizli taranmasina
gelince acikcasi bu elestiri birazcik itham ve bayag: 6nyarg: kokuyor. Kitap icin
yapilan beg yillik arastirma-yazi siireci hizli tarama olarak nitelenemez. Burada
miinekkidin emege sayg1 gostermesini beklerim.

S6ziin 6z1 bu yazinin iyi niyetle kaleme alindigini kesinlikle diisiinmiiyorum.
Diistinmek istiyorum ama ne yazik ki bazi izler ve daha 6nce yasananlar zihnimi
kurcaliyor. Her sey bir tarafa kolektif bir okumanin tirtinii oldugu izlenimi
uyandiran yazinin bu sekilde yayimi her seyden 6te akademik olarak etik bir
davranis degildir. Bu konuda detaya girmek isterdim ama tiiziilerek belirtmek
isterim ki akademik platform buna izin vermiyor.

Yazarin héasiye ve ta‘lika yazicilifi konusuna, genelde serh gelenegine
hakim olmadigini gésteren ve bu tiir calismalarda yol haritasi olacak bir 6rnek
izerinden bu bahse son vereyim. ibrahim el-Garani'nin (6. 1101/1690) -ki
kendisi Niizhe muhassisidir- Ibn Hacer’'i (6. 852/1449) elestirdigi birkac yer
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zikretmistim calismada. Miinekkit burada zikredilen bir tenkit degil, tashihtir
degerlendirmesini yapiyor. Iste tam da burada, bu alani1 bilmedigini, muhtemelen
bir serhi ve hasiyeyi dahi bastan sona analiz etmedigini ortaya koyuyor. Bu
tiir teliflerdeki tashihler de bir elestiridir Ama hocaya/miiellife sayg: sinirlari
icerisinde yapildigindan elestiri/tenkit gibi algilanmaz. Sizlere de érnek olmasi
imidiyle.
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