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			 Introduction

			Discussing the importance and high status of Hadith in Islam and its direct relevance to the Sunnah, this work expounds the Hadith-Sunnah understandings and works of Hadith scholars in the contemporary Muslim and Western worlds, paying particular attention to the Sunnah understanding of Fethullah Gülen, who has spent his entire life studying and teaching the Sunnah and who is well-known to closely follow the current issues and opposing thoughts concerning the Sunnah, along with his methods and considerations in defense of Sunnah. Exploring the holistic approach of this contemporary Muslim scholar who does not contend himself with defending the Sunnah, it looks further into how he puts his focus on practical interpretations of the Sunnah with his Sunnah-centered solutions to today’s problems. The work thus investigates Gülen’s holistic approach to understanding the Sunnah providing solutions to the problems at the individual, familial and social levels if it is studied in detail and interpreted within the context of the current era.

			An involved work requires some background information on Hadith as a prelude to the topic. Therefore, before delving into the details of the issue, the work first analyzes the position and importance of Hadith in Islam, its close relationship with the concept of Sunnah, and its nature, origin and historical development in Chapter One. Before examining the definitions and understanding of Hadith in the West in the next chapter, here it looks into the meaning and definition of the term “Hadith” within the traditional Islamic context and highlights that the term is reserved by the scholars of theology and the traditionalists specifically for the totality of words, actions and tacit approvals of the Noble Prophet. Within this specific definition of “Hadith,” its meaning, as an Islamic term, becomes synonymous with the word “Sunnah,” which is translated broadly as the Prophetic traditions as well as the Prophetic discourse, actions, observations and tacit approvals.

			Exploring the recordings of hadiths1 in the time of Prophet Muhammad, upon whom be peace and blessings, while specifically drawing attention to the fact that they were written down under his direct supervision, the work highlights the reasons behind the prohibition of recording the hadiths in its initial stage as well as their writing with the authorization of recording them at a later time. The private pages of Hadith recordings kept by the Companions are sourced and explored as to how these pages served as prototypes for Hadith compilations of later generations.

			Limiting this background information with the early history and development of Hadith literature in Chapter One, the work then analyzes various views and discussions on the Prophetic Traditions that have taken place in contemporary times. Considering the dissimilar views of contemporary scholars on Hadith, the work takes a close look at these different perspectives in Chapter Two. In this regard, it examines the researches carried out in the West about Islamic disciplines which are generally focused on the Qur’an and the Hadith. While examining the Western scholars’ approach to Hadith in some detail, it underlines that their perception of Hadith is quite different compared to the Muslim scholars’ approach to the discipline.

			In doing so, the work takes into consideration the critical approach to religion among the Western scholars which emerged since the Age of Enlightenment in Europe, prompting these scholars to formulate some overly critical views and perceptions on Judeo-Christian faith traditions. These Western scholars have later chosen to subject Islam to the same process of criticism and investigation like their own respective religions. Therefore, these Western scholars’ approaches have differed fundamentally from the more traditionally accepted perceptions of Hadith held by Muslims. The primary focus in this chapter is, therefore, on the thoughts and assessments on Hadith in contemporary times, such as historical research done on Hadith in the West, the epistemological differences between Muslim and non-Muslim scholars, and some detrimental effects of modernism on Muslim scholars.

			In Chapter Three, the teachings and written works of Fethullah Gülen are analyzed and brought into the spectrum to counter the discourse. Here, it analyzes how Gülen views the differing perspectives of modern-contemporary scholars in the issue of Sunnah/Hadith literature, its authenticity, and its interpretations. It expounds Gülen’s responses to criticisms and doubts about the compilation of Hadith recordings during the period of the Noble Prophet’s life-time and his interaction with the Companions. When Gülen’s understanding of Sunnah is analyzed with specific references to his works, it is clearly seen that the Quranic verses decreeing obedience to the Noble Prophet constitute the basis for his approach to the emulation of Noble Prophet’s example, practicing and adopting his Sunnah as a way of life. Therefore, Gülen’s understanding of Sunnah and the relationship of the Hadith with the Qur’an are discussed extensively in this chapter. Gülen argues that, despite all the strong evidence, there is an attempt to underestimate the Sunnah, and even negate it, in order to leave the Qur’an alone and open to freehand interpretations, ultimately generating a vacuum of faith, a fertile environment for the spread of diverse ideologies. Thus, he reiterates that the Qur’an and the Sunnah exist as integral parts complementing each other.

			Considering that Hadith provides the impetus for the inter- pretation of the Qur’an, the work examines here the Revelation-Hadith correlation, with an emphasis upon the interpretation of the Qur’an by the Hadith. In a Quranic verse, often quoted by Muslim scholars, God Almighty draws our attention to this important role of the Noble Prophet as interpreter:2 “[A]nd if you are to dispute among yourselves about anything, refer it to God and the Messenger, if indeed you believe in God and the Last Day.”3 In this regard, this chapter focuses further on the law-making characteristic of the Hadith after the Qur’an, as the second primary source of Islam. Essentially, the Qur’an did not go into specifics on many issues as detailed explanations were made by Prophet Muhammad, upon whom be peace and blessings. Conforming to this conventional wisdom and Islamic tradition, Gülen displays a similar approach and draws our attention to the functions of the Sunnah as clarifying what is ambiguous in certain verses of the Qur’an, explicating what is implicit, specifying what is general, and making conditional what is unconditional.4 According to Gülen, the Noble Prophet’s exemplary behavior was nothing else than the manifestation of the Quranic value system in practical life. Therefore, interpretation of the Qur’an by the Sunnah should not be confined to a limited number of hadiths mentioned only in those sections of classical Hadith collections titled, “Kitab al-Tafsir” (Book of Quranic Exegesis). He persistently emphasizes in his works that the Noble Prophet’s entire life should thus be analyzed day by day carefully. Gülen puts Sunnah in the center of all Islamic disciplines, emphasizing that the Quranic exegesis (Tafsir), Islamic jurisprudence (Fiqh), and the studies on the Life of the Noble Prophet (Siyar) are all developed under the light of Sunnah. He constantly highlights that the Sunnah represents the Divine Revelation’s practical aspect and that the Noble Prophet, through his Practice (Sunnah), is not only the conveyor and commentator of the Qur’an, but also the true representative of the Divine Word. He further stresses that the Noble Prophet gave priority to the representation of the Quranic verses over their delivery; that is, put “representation” (tabligh) one step ahead of “presentation” (tamthil). Therefore, Gülen exposes his own self-accountability by putting his focus on representation. He concentrates on the questions of “how” and “why” with regard to the failure in representing Islam. He presents the way out of the problem and the means of achieving the aim by inculcating his interlocutor with inner accountability along with the representation. For Gülen, understanding of Sunnah, internalizing the values in it and finally practicing it is a project of civilization.

			As a contemporary writer and scholar with a large worldwide following, some of Gülen’s works have been translated into various world languages. Thus, one can easily face, through his extensive works in major world languages, a balanced thinker who has a deep understanding of both the past and present issues, providing answers to the problems stemming from the hardcore salafi approaches as well as the critiques of the rejecters of Hadith both in the contemporary Islamic world and the greater modern-secular world. The work hence analyzes how Gülen looks at both the challenges and criticism of traditional Islamic sources through the Sunnah perspective and offers solutions and answers from his contemporary perspective. In this regard, Gülen’s appeal to the Noble Prophet’s Companions and the Prophetic Traditions is strikingly different from the interpretation of the modern-day salafis. With the main difference lying in their contextualization of the early Islamic period, Gülen takes the early history and modern society into consideration while the salafis look at the issue quite a historical manner. The hardcore salafi approaches try to take contemporary Muslims to the early period of Islam without any change while Gülen tries to bring the understanding of the early period with some amendments to today. He focuses on the universality of the Sunnah, and keeps links between the periods sound and strong, trying to establish a healthy chain of transmission from the early period of Islam to the present day, and from here to the future. According to him, the architects of the future need to reinterpret the Book, the Sunnah and the legal opinions of the pious predecessors (salaf al-salihin) in a manner consistent with the perception, style and understanding of the time by taking the advantage of the flexibility and universality of the religious-societal dynamics. Essentially, at the foundation of historical dynamics, a healthy society, and scientific progress lays the proper reading of religious principles in accordance with the spirit of the time.

			In addition, while Gülen’s views on Hadith understandings in the Western world are discussed here in length, a special focus is given to his assessments along with his stance vis-à-vis skeptical western approaches to the transmitters of hadiths. His position in the face of modern critical thinking sweeping the Muslim world—which resulted in the emergence of skepticism about this important discipline of Islamic knowledge—is also explored in this chapter. This is mainly because of the fact that all these skeptical approaches and critical works on Hadith have naturally affected some Muslim intellectuals and researchers. Th s skeptical approach developed in the West, especially toward the narrators of hadiths, has contributed to the negative approach toward hadiths among some Muslims. The focus in this section is, therefore, to seek answers to questions such as, “Does Gülen agree with the new critical approaches? If so, to what extent?” and “If he stands against certain tendencies in the Muslim world, how does he challenge the unorthodox observations?” In this regard, it is very signifi ant to analyze how Gülen counteracts the negative moves and trends in the modern contemporary world for the off etting of negative and detrimental perspectives and outlooks about Islam and the Muslims. In Chapter Four, Gülen’s usage and interpretation of Sunnah are explored in relation to various contemporary issues. Gülen’s personal interpretations of and perspectives on Hadith studies and how he deals with the modern contemporary issues are investigated in this chapter. For this reason, the teachings and written works of Gülen are analyzed and brought into the spectrum. In his works, Gülen focuses on the necessity of understanding what he coined “the Sirah philosophy”—the very philosophy behind the Practices (Sunnah) of the Noble Prophet in relation to the solutions to the problems of our contemporary age. Gülen’s dynamic evaluations of the Sirah with his distinctive approach to link the lessons learnt through the incidents that took place in the Noble Prophet’s lifetime to the problems of the contemporary age, provide an alternative perspective for further inquiries into the Sirah and Hadith disciplines of the contemporary age.

			The leader of a movement, Fethullah Gülen is a scholar and intellectual who has endeavored to cultivate a peaceful new generation equipped with a range of modern skills and a positive approach to the present-day problems. Obviously, his teachings are based on the Qur’an and the Sunnah with a particular focus on the contemporary interpretations of hadiths and understanding “the philosophy behind the Practice of the Noble Prophet” in order to better see the current problems and serve the people of our contemporary age.

			According to Gülen, it is necessary to have a comprehensive acquaintance with both the Age of Bliss and the contemporary age we’re living in. This way, people of this age will be able to act upon the Prophetic Practice consciously and better fulfill the requirements of their own age. With this new concept of “the Sirah philosophy,” Gülen tries to raise people’s awareness for doing whatever is expected of them “hereand-now” by knowing, and acting upon, the methods and practice of the Noble Prophet in every situation of our daily life. This new approach to, and fresh interpretations of, the Sunnah have placed Gülen amongst a new group of contemporary scholars. This is the primary reason why this work focuses upon Gülen’s understanding of Sunnah. Indeed, his thoughts and ideas on the issue have now drawn the interest of scholars and researchers from many parts of the world.

			Gülen’s teaching of Hadith is another major topic utilized as a source and reference point in this work. While Gülen’s views about the discipline of Hadith are given, his contributions to the discipline are investigated quite in detail in Chapter Five. Muslim scholars, by convention, bring evidence from the Qur’an and the Sunnah, and emphasize the importance of the Prophetic Traditions since the early period of Islam. In this regard, the scholars from the traditional Islamic colleges (madrasas) teach and utilize the Hadith discipline as a major source and reference point. Gülen’s Hadith teaching methods are analyzed and compared with the methods used in these traditional colleges. Unlike what has been prescribed in the madrasas, Gülen’s outstanding perspectives and contributions to the discipline of Hadith, and the new methods he introduced, are analyzed in this chapter. The work looks further into Gülen’s teaching of Hadith in his private circle and his reflections on certain academic areas. Although it is open to subjective evaluations, it devotes lengthy discussions to the question of how Gülen internalizes the principle of Sunnah in his own life and to his personal interpretation of Hadith and Sunnah according to various contemporary developments and changes.

			

			
				
					1	In this work, the word “hadith,” when not capitalized, refers to a single, specific hadith of the Noble Prophet while the Hadith, which is identical to the concept of Sunnah, refers to the collection of the words, actions and the tacit approvals of the Noble Prophet.

				

				
					2	The English interpretations of the Quranic verses in this work are quoted from Ali Unal’s “The Qur’an with Annotated Interpretation in Modern English,” (New Jersey: Tughra Books, 2008).

				

				
					3	Qur’an 4:59.

				

				
					4	Ibrahim Canan, Fethullah Gülen’in Sunnet Anlayisi (“Fethullah Gülen’s Understanding of the Sunnah,” Istanbul: Ufuk Kitap Publishing, 2007), p. 108.

				

			

		

	
		
			Introduction to Hadith in Historical Perspective

			Early History of Hadith Collections

			Before anything else, it is of great importance to know the thoughts and works of the early generation Muslims in order to clearly understand the matters of authenticating, recording, and compiling the hadiths. The lack of a thorough and complete knowledge in these matters leave today’s Muslims rather exposed to the influence of the works and excessive critical comments of the Hadith critics—thus raising uncertainties in their minds and causing the emergence of views that take only the Qur’an into consideration, disregarding the Hadith (Prophetic Reports) and hence discrediting the Sunnah (Prophetic Practice). Such questioning of the primary religious sources other than the Qur’an eventually means leaving the Qur’an as the only reference that is exposed to free-hand interpretations.

			Primarily known as “the period of salaf (the predecessors),” the historical era of the registration, revision and codification of the hadiths as well as the formation of reliable knowledge and corpus of these Prophetic reports by the Prophet’s Companions and the following early Muslim generations, is considered an important time-frame of the Islamic tradition. Considering the significance and function of the Prophetic Traditions (Hadith and Sunnah) among the primary Islamic sources, it is necessary to draw attention initially to the works carried out on the reliability, recording, safeguarding and compilation of these Prophetic Traditions during the early period of Islam.

			According to Islamic sources, Prophet Muhammad, upon whom be peace and blessings, encouraged his Companions to memorize and study the Hadith alongside the Qur’an.5 As the Companions’ reports clearly demonstrate, the Prophetic reports and practices (Hadith and Sunnah) have been rigorously learned, safeguarded and transmitted since the time of the Noble Prophet. For this reason, while the Prophetic reports (hadiths) were recorded on whatever material was available at the time, such as leather, wood and date leaves, by some of the Companions, other Companions collected and compiled these Prophetic reports in the form of booklets, called sahifah. Among these booklets, the two most famous ones are Abdu’llah ibn ‘Amr ibn al-As’ (684 CE) collection, called Sahifah al-Sadiqah (The Truthful Script), and Abu Hurayrah’s (681CE) Sahihah (Authentic Traditions).6

			Following these early works, the intensive process of comprehensive Hadith compilations began at the end of the first century AH.7 The first comprehensive compilation in this area was achieved by Abu Hurayrah’s student, Hammam ibn Munabbih (719 CE). He compiled the Noble Prophet’s reports and traditions from the Companions. Besides other works beginning to emerge at this early period, the works on the classification of the hadiths gained greater care and attention at the beginning of the mid-second century AH. Also authored during this early period were the Prophetic Biography works (Sirah), the biographies of the Companions (Tabaqat),8 and various kinds of Hadith collections, such as sunan (plural of “sunnah,” meaning “Prophetic traditions”), jami’ (large collections of authentic hadiths) and musannaf (Hadith collections with content arranged according to topics).

			The Hadith works collected by Muslim scholars in the second century after Hijrah could be classifi d in five groups: the books of sirah wa maghazi—works on the Noble Prophet`s life and the early period of Islam, sunan, jami’, musannaf as well as those works assigned specifi ally for some signifi ant topics. The books of sirah and maghazi are about the life of Prophet Muhammad, upon whom be peace and blessings, and the early period of Islam. These works also recorded the Noble Prophet`s worship and his moral values. The sunan books contain the hadiths that classifi d topics according to the discipline of Islamic jurisprudence (fi h) such as cleanliness, the Prayer, Prescribed Purifying Alms, Fasting, Pilgrimage, family life, lawful and unlawful. The comprehensive jami’ works are similar to the sunan works but a jami’ contains extra knowledge different from sunan, such as the creation of the human being, the universe and other issues. It also contains the history of bygone nations and their Prophets, the virtues of the Last Prophet’s Companions and so on.9

			By the third century of Islam, the most famous muhaddiths (traditionists)10 completed their six major authentic Hadith collections, called al-Kutub al-Sittah (The Six Books of Hadith) that are considered the most important reference sources in Islam after the Qur’an.11 These “Six Books of Hadith” contain 33,132 hadiths in total, including those that are repeated. Some Hadith scholars recompiled in one book all the hadiths contained in al-Kutub al-Sittah by excluding the repeated ones. Ibn al-Dayba’s (d. 1537 CE) Taysir al-Wusul ila Jami’ al-‘Usul, which contains 10,490 hadiths, is considered to represent al-Kutub al-Sittah in terms of datum, an authority as it includes all of the hadiths included in these six famous collections.12 The works and methods of the first Muslim generations were observed by the scholars of the following generations and were thus adopted as a norm in the discipline of Hadith.

			According to Sunni Muslims, the six major Hadith collections of Kutub al-Sittah contain the authentic hadiths. These six Hadith books are as follows:

			
					
Sahih al-Bukhari: This collection contains 7,275 authentic hadiths. The work is divided into nine volumes and collected by Abu Abdullah Muhammad ibn Ismail ibn al-Mughirah alBukhari (d. 870 CE).

					
Sahih Muslim: This collection contains 9,200 hadiths and is divided into seven volumes. This source is the most authentic book of Hadith after Sahih al-Bukhari in Islam and was collected by Muslim ibn al-Hajjaj (d. 875 CE).


					
Sunan Abu Dawud: As the third main source in Hadith collection, Sunan Abu Dawud is divided into five volumes. This source contains 4,800 sound hadiths collected by Abu Dawud Sulayman ibn al-Ash’ath al-Azdi as-Sijistani (d. 888 CE).

					
Jami’ al-Tirmidhi: This collection contains 3,956 hadiths and is divided into fifty chapters. This Hadith source was collected by Abu `Isa Muhammad ibn `Isa al-Tirmidhi (d. 892 C.E). It is classified according to the topics of hadiths, such as Purification, Prayer, Charity and Fasting.

					
Sunan al-Nasa’i (aka. Sunan al-Sughra): Collected by Abu Abdu’r-Rahman Ahmad ibn Shu’ayb ibn Ali ibn Sinan alNasa’i (d. 915 CE), this collection contains 5,270 hadiths, including repeated narrations, and is divided into 6 volumes.

					
Sunan ibn Majah: Collected by Ibn Majah (Imam Muhammad ibn Yazid Ibn Majah al-Qazvini) (d. 887 CE), this source contains over 4,000 hadiths in 32 books divided into 1,500 chapters.

			

			Muslim Approaches to Hadith in Contemporary Times

			In the last few centuries, Muslim intellectuals, who use the examples of non-Muslim scholars’ works and their approaches to the Hadith, have been exposed to reading the Prophetic Traditions (Hadith and Sunnah) skeptically and critically. This has resulted in the emergence of different ideas about the Hadith and the Sunnah inside and outside of the Islamic world.

			Although the non-Muslim scholars’ investigation of the primary Islamic sources has been going on since the mid-twelfth century in the Western world, their Qur’an and Sunnah-oriented researches began to intensify at the beginning of the eighteenth century, mostly heading towards criticizing the hadiths and questioning their authenticity. This criticism and questioning continued periodically onto the later centuries and has influenced the Muslim scholars.13

			Looking at the works produced in this area in a chronological framework, it is clear that this kind of criticism has been alive in the Muslim world since then. It is, therefore, important to focus on the history of the ongoing criticisms of Hadith. Obviously, the Western scholars’ skeptical approaches and critical works on the religious values have affected Muslim intellectuals and researchers. Many Muslim intellectuals have then focused on the Hadith and the Sunnah due to this influence.

			However, it is of great benefit to know the thoughts and works of the early generation Muslims in order to clearly understand the matters of authenticating, recording, and compiling the hadiths. The lack of a thorough and complete knowledge in these matters leave today’s Muslims rather exposed to the influence of the works and excessive critical comments of the Hadith critics—thus raising uncertainties in their minds and causing the emergence of views that take only the Qur’an into consideration, disregarding the Prophetic Traditions. This viewing of the Qur’an as the only reference can be seen as the main reason for the critical approach to the Hadith and the Sunnah increasingly coming to the forefront.

			In this regard, Albayrak asserts that both the secular-minded and devout Muslims of the contemporary period assert the need to interpret the Qur’an in the light of contemporary issues and contexts. He summarizes the typical approach of the modern era emerging in this area as follows:

			Modern understanding of Islam is Qur’an-centered; religious matters are regarded to be solved primarily with references to the Qur’an alone. In view of this understanding, a skeptical approach to religious sources other than Qur’an has emerged. The first element of the target of the said skepticism and criticism is none other than the Hadith and the Sunnah.14

			There are many scholars who point to the skeptical approach developed in the Western scholarship of Islam towards the transmitters of hadiths, constituting a cause for the rejection of Hadith as a primary source of Islam. Under the influence of such a tendency, a new class of contemporary Muslim intellectuals, who are quite distanced from their own value system and trapped between tradition and modernism, has emerged in the Islamic world. As a result, those who could not remain indifferent to the skeptical and critical thoughts have authored books in defense of the Hadith and the Sunnah. Muhammad Abu Shahbah (b. 1914) authored his Difa’un ‘an al-Sunnah (Defense of the Sunnah), considered as the fi st of its kind, as a refutation to this emerging thought stemming from the non-Muslim scholars’ efforts to discredit the Hadith. Besides this, there are countless articles and rebuttals published in various parts of the Muslim world, especially in Egypt, in defense of the Hadith and the Sunnah. According to Gormez and Ozafsar,15 refutations of disparaging views on Hadith began to appear only after the 1950s in Turkey. Th s was mainly due to the fact that no serious work in this contemporary age was carried out in the discipline of Hadith until this time.16

			Among the first scholars who raised the issues of Hadith criticism and rejection within the Muslim world were Sayyid Ahmad Khan (d.1898), Mawlawi Charagh Ali (d.1895), Abdu’llah Chakralwi (d.1930), Mawlawi Ahmad al-Din Amritsari (d. 1948) and Muhammad Abduh (d. 1905). According to Sayyid Ahmad Khan,17 who seems to have been seriously affected by the Hadith criticisms, the nature of Hadith can be summarized as follows:

			Not all speeches of the Prophet are revelation. He executed many works in his life as a statesman, not as a Prophet. The six most famous hadith collections (al-Kutub al-Sittah) contain many forged hadiths. Words in hadith collections belong to narrators, and they mainly represent the accounts of daily lives and views of the first few generations of Muslims. All hadiths contradictory to Qur’an, human intellect and experience must be rejected.18

			Mawlawi Charagh Ali holds similar views and explains his understanding of Hadith this way:

			The orders and guidance of the Prophet are of temporary nature. Most of the words attributed to the Prophet in al-Kutub al-Sittah are fabricated. Practicing according to these hadiths, is, in fact, acting contrary to reason and conscience. The Prophet did neither leave behind a legal system nor any suggestion in that regard. He wanted Muslims to establish their own civil laws and the basis of their religion according to the needs of the time.19

			Muslim thinkers began reflecting on Hadith along the same line as modern revisionist scholars. While some of them accepted their thoughts and skepticism without questioning, others added them to their repertoire of thinking after a rigorous process of explaining. In this sense, the effect of positivist-rationalist logic is apparent in the thoughts of Muhammad Abduh, who holds a relatively rationalist approach and argues for the Qur’an to be taken as the sole source (which has to be interpreted according to the needs of the time) and that conceivable principles ought to be brought to the forefront. He offers a rationale similar to those displayed by Sayyid Ahmad Khan and others.20

			There are also modern-day Muslims who hold the same or similar views: Ahmad Din (d. 1908), Tawfiq Sidqi (d. 1920), Ahmad Amin (d. 1954), Hafiz Muhammad Aslam Jarajpuri (d. 1955), Ahmad Parwiz (d. 1964), Abu Rayyah (d. 1970), Fazlur Rahman (d. 1982), Ghulam Ahmad Parwiz (d. 1985), Mahmud M. Taha (d. 1985) and Muhammad Ghazzali (d. 1996). For example, regarding the Hadith and the Shari’ah, Mahmud M. Taha says, “The Prophet’s words and approvals are not sunnah, but they constitute shari’ah, which is limited by time; and, shari’ah is only applicable during his time.”21  Further, Ahmad Amin says, “The number of mutawatir (soundest) hadiths is no more than seven. Hadiths are not reliable as they were kept in memories for a long time without written records. Hadiths were fabricated even during the early centuries of Islam.”22 Similarly, Abu Rayyah states, “Sunnah was not written during the early centuries of Islam and Abu Hurayrah is a character who forged hadiths,” and gives the following explanation, “Hadiths have no sanction on an individual for taking or giving up something, no sin is committed by such an action.”23 An important point is that most of these views present similarities in terms of condescending Hadith approaches—almost like copycats of each other or their non-Muslim counterparts. For instance, Fazlur Rahman, who is considered one of the pioneers of the reformist school in contemporary Islamic thought, exhibits a structure of thought similar to Goldziher’s and Schacht’s. One can perceive his opinion of the Hadith through the following statement:

			Because there were only a few prophetic hadiths in the early period, the great majority of them originated from later generations rather than the Prophet himself. That is, most of the hadiths were formulated after the time of the Prophet; therefore, the textual contents of hadiths cannot be attributed to the Prophet.24

			Clearly, there is a strong tendency among Muslims whose approaches to the Hadith are very critical. Nevertheless, it is almost impossible to claim that majority of Muslims’ view is in tune with this revisionist approach.

			Here, in summary, it is necessary to draw attention to the ideas of Muslim scholars who do not accept the adverse criticism of Hadith. Well-versed in Hadith studies in the West, Muhammad Mustafa al-Azami, who is an eminent researcher in the field has made an important contribution to the Hadith science and the defending of the Hadith. Al-Azami rebutted Schacht’s criticisms on Hadith in his work, titled On Schacht’s Origins of Muhammadan Jurisprudence (Cambridge, 1996). With his profound knowledge and using the major Islamic sources, he exposed the falsity of the claims Schacht made about the Sunnah in his The Origins of Muhammadan Jurisprudence. Along with that, Pakistani Ahmad Hasan also wrote a refutation, titled The Early Development of Islamic Jurisprudence (Islamabad, 1988) against Schacht’s work. Also, upon the criticism of Hadith in the West, Ali Osman Ates authored Oryantalistlerin Hz. Peygamber’le Ilgili Iddialarina Cevaplar (Answers to the Orientalists’ Allegations about the Noble Prophet) (Istanbul, 1996) while Ali Dere wrote Oryantalistlerin Hadis’e Yaklasimlari (Orientalists’ Approach to Hadith) (Ankara, 1999). Among numerous others, Mehmed Said Hatiboglu wrote an extensive article on the issue, titled Batidaki Hadis Calismalari Uzerine (On the Hadith Studies in the West) (Ankara, 1992).25

			As an answer to the indexed criticisms of the Qur’an and the Hadith, Muhammad Asad (1900-1992) wrote two works, titled Islam at the Crossroads (1934) and The Road to Mecca (1954). Acknowledging Muhammad Asad’s thoughts, Sayyid Qutb (1906-1966) emphasizes that the works on Hadith criticism are scathing criticisms, aiming to inflict damage to the religion. Similarly, Hussein Nasr (b.1933) considers these Hadith criticisms as a distortion of the original Islamic establishment.26

			After this brief introduction to the history of Hadith, a special focus will be given to the significance of Hadith in Islam and the Hadith-Sunnah understandings and works of both the modernist intellectuals and the contemporary Muslim scholars who follow the ideas of the predecessors (salaf)27 in the first two chapters on “Hadith in Islam” and “The Contemporary Western Approaches to Hadith Science” respectively. Then, the work will pay particular attention to Gülen’s understanding of the Prophetic Traditions, his interpretation in respect of salaf along with his approaches to and assessment of the modernist thought of the Prophetic Traditions, and the terminology he has used in relation to the Prophetic practice and reports (Sunnah and Hadith) in his close circle and his writings. Since the work also pays particular attention to the analysis of Gülen’s approaches to, and assessment of, the modernist thought of Sunnah, it will review any convincing answers in his writings in the face of their new critical approaches. Therefore, Gülen’s responses to criticisms and doubts about the compilation of Prophetic traditions and Hadith recordings and his attitudes and views about the Western and modern Muslim scholars’ opinions on the relationship between Revelation and Hadith will later be discussed in detail.

			

			
				
					5	See Abu Dawud, ‘Ilm, 10; Tirmidhi, ‘Ilm, 7; Ibn Majah, Muqaddimah, 18; Ibn Hanbal, al-Musnad, 4, 82.

				

				
					6	Talat Kocyigit, Hadis Tarihi (The History of Hadith), (Ankara: Ankara University Publications, 1988), p. 199.

				

				
					7	AH is short for “After Hijrah.” The Islamic calendar starts from the day the Noble Prophet emigrated  from Mecca to Medina in 622 CE, the event known as the Hijrah (literally meaning “Immigration”).

				

				
					8	The biographical entries in the Islamic Tabaqat literature offer evaluations of the personal, religious and intellectual quality of their subjects. These collections of Tabaqat works are typically used as tools to assist the scholars of the Hadith science in their efforts to classify the hadith transmitters and determine the quality of particular chain of transmission (isnad) accompanying each and every hadith. The Tabaqat genre is thus used for authenticating the Prophetic reports narrated by those righteous, honest, and competent transmitters in the early Muslim generations.

				

				
					9	Kocyigit, Hadis Tarihi (The History of Hadith), pp. 207-212.
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			Chapter One 
HADITH IN ISLAM

		

	
		
			          

			Prophetic Traditions as a Primary Source of Islam

			Islam is based on two fundamental sources. The first is the Qur’an, which consists of verses (ayahs) and chapters (surahs) of various lengths. According to Muslims, Quranic texts are the direct, unaltered and final revelation of God’s words that were sent down in 23 years to the Noble Prophet, who taught and dictated them to his Companions. The Prophetic Traditions (Hadith and Sunnah) are the second primary source in Islamic legislation after the Qur’an.28 The Prophetic Traditions have been accepted as the second primary source of Islam since the early period in terms of reference and interpretation and for legal rulings (hukm) and interpersonal transactions and dealings (mu’amalat). One of the key reasons for this classification lies in the well-known words of the Noble Prophet: “I have left two things with you. As long as you hold fast to them, you will not go the wrong way. They are the Book of God (Qur’an) and the Practice (Sunnah) of His Messenger.”29

			In addition, the primary source of Islam, the Qur’an, also contains numerous proofs and evidence (dalil) in determining the Hadith and the Sunnah as legal sources as in the following verse (which means): “If you are to dispute among yourselves about anything, refer it to God and the Messenger, if indeed you believe in God and the last day.”30 According to Muslim scholars, this particular verse of the Qur’an, in terms of determining and solving a problem, ordains primarily God and, immediately after that, the Noble Prophet as the main points of reference. There are a number of similar verses in the Qur’an establishing the Prophetic Traditions as the second primary source in Islam.31

			Regarding the notion of Prophethood, there are two very important concepts employed in the Qur’an: nabi (prophet) and rasul (messenger).32 A close examination of the Quranic usage of these two terms will make clear the relation of the Hadith and the Prophetic mission toward humankind. A Prophet’s duty as a nabi is to invite people to believe in the fundamental religious principles.33 From the Quranic perspective, this is cited under three main topics: tabligh (conveying the Divine message), tabyin (making clear, explaining) and tatbiq (practicing).34 Clearly, the understanding of Quranic verses, their teaching and implementation would be realized by the representation and explanation of Prophet Muhammad, upon whom be peace and blessings. While some fi tive verses dictate belief in the Unseen (Ghayb), other verses35 enjoin more concrete issues such as interpersonal transactions and dealings. In other words, in terms of implementation, some mujmal (unclear/ambiguous) verses necessitate clarifi ation. Verses that relate to the Prayer (Salah) are very good illustrations of this ambiguous form. In the related Quranic verses,36 times of the Prayers and numbers of bowings and prostration are not mentioned explicitly. Other similarly ambiguous verses37 require the explanation and actions of the Noble Prophet. At this point, Prophetic Practice (Sunnah) comes to the fore to play an expository and applied role.

			Definition of Hadith

			Hadith, which is an Arabic word derived from the word hadatha, literally means “a new one.” The word “hadith” as a noun means narrative or news while its infinitive form of tahdith means to inform or talk about something.

			The word “hadith” has been mentioned in the Qur’an, in multiple senses, in 23 different verses. The word “hadith” (announcement) in this verse of the Qur’an, “[t]hen maybe you will kill yourself with grief, sorrowing after them, if they do not believe in this announcement (hadith),”38 has been used in the sense of announcement or news referring to the Qur’an itself.39  In the verse, “God sends down in parts the best of the words as a Book fully consistent in itself,”40 the word “hadith” means message, words, and book. The word “hadith” in the verse, “[w]hen you meet such [people (O Messenger)] as indulge in (blasphemous or derisive) talk about our revelations, turn away from them until they engage in some other talk,”41 is used in the sense of subject matter or discourse.42

			According to Arabic linguistic sources, the word “hadith” carries the meaning of “new” as opposed to “old.” The word also refers to “narrative” and “report,” and was often used by the pre-Islamic era (jahiliyyah) Arab poets in reference to these meanings. With the advent of Islam, this word has been used in relation to the words and actions of the Noble Prophet.43 The Companions and early period Muslim scholars have reserved this word for this specific context.44

			The usage of the word “hadith” by the Noble Prophet in reference to his own speeches specifies its meaning. A hadith narrated by Abu Hurayrah provides an example:

			I asked: “O God’s Messenger! Who will be the luckiest person, who will gain your intercession on the Day of Resurrection?” God’s Messenger said: “O Abu Hurayrah! I have thought that none will ask me about it before you as I know your longing for hadiths (i.e. for learning “my words”). The luckiest person who will have my intercession on the Day of Resurrection will be the one who said sincerely from the bottom of his heart ‘La ilaha illa’llah’ (There is no deity but God).”45

			In Islamic terminology, although Hadith generally refers to the words of the Noble Prophet, some Muslim scholars have ascribed meanings to this term in the context of different Islamic disciplines. According to the scholars of ‘Usul (juristic methodologies), Hadith refers exclusively to the speeches, actions and declarations of the Noble Prophet. With this usage, the word hadith becomes synonymous with the term sunnah. On the other hand, some scholars of Hadith also use the term for all the news (khabar) about the Noble Prophet as well as the narrations attributed to a Companion (mawquf) or a successor from the second Muslim generation (maqtu’). When assessed from this point of view, the term hadith carries the meaning of “reports” from or about the Noble Prophet. Yet, other scholars of Hadith restrict the term “hadith” to refer exclusively to the traditions of the Noble Prophet while they define all other narrations that are attributed to the Companions or their successors from the following generation as “reports” concerning the Noble Prophet.

			Taking into account these various meanings attributed to the term “hadith,” the specialists engaged in the field of Hadith are called muhaddith while those who are engaged in the field of the transmission of historical reports and factual events are given the title akhbari (one who gives khabar—news that include hadiths).46

			Looking at Islamic literature in general, it can easily be observed that the term hadith has been used exclusively to refer to the speeches, actions and declarations of the Noble Prophet.47 While scholars of methodology and scholars of Hadith differ to some extent in definig the term hadith, nevertheless they agree on a similar purpose. However, a glance into the views and opinions expressed by non-Muslim researchers in Hadith studies and some contemporary Muslims—e.g. Fazlur Rahman is known to have this opinion—will reveal that Hadith is not only employed to refer to the sayings and actions of the Noble Prophet, but also to designate customs and traditions. For example, G. H. A. Juynboll uses the word “hadith” to refer to “customs and traditions” in general terms.48

			Relationship between Hadith and Sunnah

			An accurate determination of the relationship between Hadith and Sunnah necessitates a clear understanding of the meanings of each of these two terms independently. It is only through this method that the meanings in common can be correctly understood.

			The word sunnah is derived from the Arabic root “snn,” which is normally used to refer to an issue gaining certainty, absolute accuracy of news, its continuity and advancement in that direction. It is also understood that the derivation is from another Arabic word, sanan, which is used in the sense of “an open, straight path without hindrance.” Hence, with this meaning, the word sanan is used synonymously with sunnah. Another meaning attributed to the word sunnah is “behavior.”49 Along with these meanings, the word sunnah also refers to “a way—in the sense of both good and bad—that is followed, sirah (biography), and community.”50Here, the usage of “bad” in discourses refers directly to the actions that are regarded as unacceptable by the Noble Prophet and thus frowned upon by Muslims, as any negative or non-beneficial deed would never be considered as a sunnah act in the first instance. As one of the qualities of Prophethood in Islam is “immunity from sin” (‘ismah), Prophet Muhammad and all other Prophets of God, peace be upon them all, are regarded as protected and free from sins. In al-Fayumi’s (d. 770 AH) work, al-Misbah al-Munir, and al-Jawhari’s (d. 1002 or 1008 AH) al-Sihah, the word “sunnah” was mentioned as being used among pre-Islamic Arabs synonymously with “hadith” in reference to “traditions, courses and customs of the forefathers.”51 According to these explanations, hadith and sunnah are therefore derived from root words that have close meanings with different nuances. With the advent of Islam, the usage of these two words—which Arabs had been using synonymously since the Age of Ignorance—has been reserved for the utterances, actions and approvals of the Noble Prophet, and the acceptance of this usage by the majority of Muslim scholars, since the early days of Islam, strengthens the claims of their synonymity.

			In the Qur’an, the word sunnah is used in various verses in the form of “sunnah of Allah” (God’s Way),52 “sunnah al-awwalin”53 and “sunan”54 in reference to “law, ruling, wisdom, obedience and method.”55 Similarly, it occurs in the Qur’an in the sense of “invariable laws, commandments and clear facts.” In this connection, the use of the term sunnah by scholars of Hadith and Fiqh in reference to a “path to follow, law, custom, safe and secure way” is noteworthy. Imam al-Shafi’i56 also accepted the Sunnah as the words and actions of the Noble Prophet.57 When considered in terms of these definitions and views, Sunnah consists of all actions and avoidances of the Noble Prophet that were transmitted and demonstrated regardless of their legal basis for transactions. According to Hanafites, fardh (obligatory), wajib (necessary), sunnah, mustahab (recommended) and adab (ethical norms) are inclusive of all, and Sunnah consists of the Noble Prophet’s character (shama’il), lifestyle and biography (sirah).58

			When taking all this into consideration, the close relationship of the meanings of Hadith and Sunnah is remarkable. For example, Kockuzu says, “Hadith, in the terminology of Hadith scholars, is the written form of words, actions, affirmations and qualities ascribed and attributed to the Noble Prophet.”59 Muhammad Abd al-Azim al-Zarqani’s and Husayn al-Qudsi’s use of Hadith and Sunnah interchangeably is also significant.60 Further, Talat Kocyigit elucidates this unity of meaning between Hadith and Sunnah as follows: “In the early period, everything stemming from the Noble Prophet, in the form of speech, action and approval, was established as his Sunnah.”

			Looking at the understanding and definitions of Hadith and Sunnah among the later period scholars shows that they use the term Sunnah synonymously with Hadith, while jurists assert that Sunnah consists solely of the words, actions and affirmations transmitted from the Noble Prophet. However, according to scholars of Hadith, Sunnah has a terminological meaning more comprehensive than that which is accepted by scholars of ‘Usul (Methodology), in which Sunnah encompasses all speeches and actions of the Noble Prophet, including those before his Prophethood. Thus, the term sunnah is equivalent to hadith.61 In light of all these explanations, it can be asserted that the terms hadith and sunnah are generally used synonymously, but in some cases, sunnah gains more weight in reference to actions (Prophetic practice), while hadith is used to refer to verbal narrations (Prophetic reports). This is among the strongest views.62

			From this perspective, Hadith, or Sunnah, are classified under three categories: verbal, practical and tacit approval. According to the scholars of ‘Usul and Hadith, verbal Sunnah is a statement uttered by the Noble Prophet on any subject. Thus, all hadiths beginning with “The Messenger of God said” (Qala Rasul Allah) fall under this category.63 With these hadiths, the Noble Prophet mostly explains some mujmal (ambiguous) or mughlaq (obscure) verses from the Qur’an, providing their full meaning and purpose, making them easier to understand and facilitating their application in practical life. Hence, all these explanations together are his verbal statements (hadiths) that form an integral part of Quranic exegesis (Tafsir).

			Practical Sunnah, or Hadith, comprises the actions of the Noble Prophet, conducted privately or in the presence of others, to show practical examples to his followers of how to perform their religious duties. These news or traditions have been transmitted by the Companions through narratives. For example, the news and narratives like “God’s Messenger used to perform his Prayers in this particular way,” “He used to make ritual ablution using these actions,” “He used to pay alms at this rate and give charity in this amount using this method” and “During this particular Prayer, he used to recite these chapters from the Qur’an” indicate the practical Sunnah of the Noble Prophet.64

			From time to time the Noble Prophet was asked for his opinion about certain deeds of his family members and Companions. He sometimes approved these actions and allowed them to be practiced by keeping silent or corrected them and showed another way; at other times he disapproved of them by way of his instructions or actions. The Noble Prophet’s manner of approval or rejection of some actions in this way is called Taqriri Sunnah (Sunnah by tacit approval). Derived from this meaning, the legal decisions of the Companions on matters with no clear ruling in both the Qur’an and the Sunnah are also defined as Taqriri Sunnah.65 This view is accepted by scholars of Hadith and ‘Usul alike.

			As a result, it is clear that Sunnah—as the Noble Prophet’s words, actions and tacit approvals—has become another form of the expression of Hadith so long as it is transmitted from the Noble Prophet. The assessments of the scholars of Hadith and jurists point towards the integrity of meaning, which developed around the notions of Hadith and Sunnah since the early period of Islam. With these assessments, it can be concluded that Hadith and Sunnah refer to the same meaning (i.e. Prophetic traditions), and can, therefore, be used interchangeably. In some instances, however, Hadith can be used to refer to the verbal traditions while Sunnah is confined to the actions. In respect of meaning and representation, both words present a unique system of life that was demonstrated by the Noble Prophet. Hence, all the meanings of the Qur’an, clear and obscure, can be read in the light of Sunnah.

			Hadith as the Second Primary Source

			A Prophetic tradition is an inspiration revealed by God to His Prophet: “He does not speak on his own, out of his own desire; that (which he conveys to you) is but a revelation that is revealed to him.”66 The Noble Prophet’s Sunnah is one of the sound primary sources of the religion of Islam and has an extremely important place in the foundation and development of different Islamic disciplines. Accordance to Muslim scholars, by decreeing in this verse, “[w]hoever disobeys God and His Messenger has evidently gone astray,”67  God makes it clear that the authority of establishing any legal canon belongs exclusively to God and His Messenger.68 Muslims believe that the boundaries of halal and haram (lawful and unlawful) have been established by God and explained in detail by His Prophet.

			Muslims hold that keeping these sensitivities in mind and acting accordingly will not only help individuals and societies to avoid deviation from fundamental laws of life, but also to uphold the integrity of the Islamic disciplines. By weighing their thoughts and theories on this scale of sensitivity, human beings can freely express themselves and embark upon a wide range of quests without the risk of transgressing boundaries. This can open up new horizons for those who ponder, thus facilitating development of new theories and syntheses in disciplines of physical and religious realms. It can be safely said that, in Islam, the discipline of Hadith—after the Qur’an—constitutes the foundation layer of the science of jurisprudence and all other secular and religious disciplines.

			With the advent of Islam, the understanding and development of jurisprudence was formulated due to the norms and practices of the Prophet’s Companions, especially those who were close around the presence of the Noble Prophet on a daily basis. In this manner, the family members around him as well as his foremost Companions could observe him and formulate in their memories how the Noble Prophet went about the daily chores in his life.

			The fundamental issues, as well as controversial ones, that become the subject of Islamic jurisprudence have been resolved and clarified in light of the Noble Prophet’s statements. Some of these rulings have manifested themselves as matters in direct relation to individuals, families and the wider community. For example, knowledge and rulings on questions related to family life, such as women’s rights, respect for women and women’s issues, have been explained to Muslim women by the Prophet’s wives, thus becoming norms of life. It is noteworthy to mention the Prophet’s beloved wife A’isha, who occupies an exceptional place in Islam in terms of her understanding of the Qur’an and transmission of the Prophetic traditions on matters concerning the family and women.69

			The love, respect and tolerance that constitute the base of the family unit are just as important as jurisprudence and family rights in Islam. At the same time, it is clearly pointed out that there is no place for hatred in a family environment. In fact, hatred between couples is a major cause for divorce, which is a permissible but disliked act in Islam.70 Furthermore, the Qur’an and the Prophetic traditions have put the family in place as the cornerstone of a stable Islamic societal structure.

			Further, the duties and responsibilities of officers and administrators employed by the state are explained in the light of Sunnah, and rules and regulations are established accordingly. Hence, it can be observed that most rights and responsibilities at individual, family and state level have been established by means of Sunnah, which fundamentally stems from the Qur’an, paving the way for an Islamic social system and governance.

			The fundamental bases of the discipline of jurisprudence, such as ijtihad (legal decision), qiyas (analogy) and ijma’ (consensus), have also been developed by means of the Noble Prophet’s teachings and training, and a multitude of ambiguous legal issues have been solved in the light of the Qur’an and the Sunnah. The training examples provided by the Noble Prophet have been liberally used by Muslim scholars as needs arose, thus becoming instrumental in the formulation of many legal rulings. For example, concerning a person eating or drinking as a result of forgetfulness while fasting, Abu Hanifah (d. 772 CE), alluding to qiyas (analogy), said: “If there did not exist any Prophetic report, I would rule by means of analogy.”71 Nevertheless, he referred to the hadith related to this issue and based his fatwa (legal opinion) on that hadith. The narration Abu Hanifah was referring to is a hadith related by Abu Hurayrah, in which the Noble Prophet is reported as saying: “If anyone forgets that he is fasting and eats or drinks, he should complete his fast (of the day), for it is only God Who has fed him and given him drink.”72 This hadith clarifies an issue that was not mentioned clearly in the Qur’an. While explaining the role of Hadith and Sunnah in legislative process, Imam Shafi’i purports that matters that are not clearly mentioned in the Qur’an are adjudged by means of the Noble Prophet’s deductions (ijtihad). While this type of Sunnah is considered a matter of controversy among a number of Muslim scholars, according to the majority of scholars, and particularly the scholars of Hadith, the Sunnah, having originated from a Godly source, can have a legislative power under certain circumstances. As a result, Sunnah also has been accepted as an independent source of law.73

			In view of these opinions of Muslim scholars and Hadith authorities, the Sunnah becomes an integral part of physical and spiritual life in Islam. Adherence to the Sunnah, particularly in the individual, family and social spheres, plays an effective corrective role. Muslims believe it is only in this way that a healthy society, as it was in the time of the Noble Prophet, can be achieved. Undoubtedly, following the Prophetic traditions is most valuable, especially at times when innovations in religion are prevalent. In a time when the society is corrupt, complying with even a small matter of Prophetic traditions signifi a powerful faith (iman) and piety (taqwa’) because following the Sunnah directly recalls the Noble Prophet and, ultimately, that recollection and remembrance is transformed into recollection of the Almighty God. Emulating the Noble Prophet’s conduct even in the least signifi ant dealings—i.e. his manner of eating, drinking, sleeping or similar habitual, natural acts—becomes a meritorious act of worship in compliance with Islam. For a Muslim, such commonplace actions are nothing less than adherence to the Prophet’s Practice and considered as conduct of the Islamic way of life. With the satisfaction of following the Sunnah and turning their heart to God, the True Lawgiver, a believer gains a perpetual sense of God and worship.74

			Basic Terms for Various Types of Hadiths

			In order to properly understand Hadith and its status, it is necessary to briefly mention certain terms used in the classification of hadiths. The term mutawatir (consecutive) hadith refers to a successive narration that is transmitted by a significant number of narrators where it is inconceivable they could have agreed upon a falsehood. This condition must be accrued at every level. Because of the very high standards of authenticity required, only a limited number of mutawatir hadiths exist. Being considered as definitely authentic, the rejection of a mutawatir (consecutive) hadith is regarded as unreasonable and its acceptance becomes a necessity.

			Sahih (authentic) hadith refers to the soundest hadith, which has no missing links in its chain of narrators, all of whom are absolutely trustworthy (thiqah), and it contains no defect or irregularities. In other words, from a technical point of view, this is a hadith that belongs to the Noble Prophet beyond any reasonable doubt.

			A sanad (narrator chain) that contains one or more narrators who have the qualities of ‘adl (integrity and reliability), but have some weaknesses in their ability of retention and thus transmission of the hadith word for word (dabt), would lower the rank of the hadith to hasan.75 If a hadith has a continuous chain of narrators (sanad), going back from the last rawi’ to the first, reaching a well-known Companion and then the Noble Prophet, it is classified as musnad (supported).76

			A hadith by narrators who do not have the qualities of those who narrated sahih or hasan (good) hadith is classified as da’if (weak).

			A hadith reported by a weaker rawi’ (narrator) in contradiction of a sahih hadith narrated by thiqah rawi’ is called munkar. Finally, a fake or fabricated saying attributed to the Prophet is called mawdu’, which, according to some scholars, is the lowest degree of da’if hadith. According to another view, different from the mutawatir hadiths, the mawdu’ ones are not subject to study for the simple reason that the former are definite and the latter fabricated. There are many other technical terms used in the Hadith science, but will not be focused on as they’re not the topic of this work.

			Development of Hadith Literature

			Recording of Hadith in the Time of the Noble Prophet

			Looking at historical documentation, it is evident that the recording of the hadiths dates back to the time of the Noble Prophet, although serious efforts for the compilation of hadiths were not started until the beginning of the 2nd century AH. Furthermore, Islam being a way of life, all deeds and words of the Noble Prophet were taken into account by the Companions and practiced in their daily lives.

			Besides the group of people called ‘Ahl al-Suffah, who dedicated their life to learning and teaching Islam, many other Companions memorized the Hadith and Sunnah of the Noble Prophet and committed them to writing as much as they could, even with limited resources. Memorization was more prominent than writing due to Arab literature, well-established in the Arabian Peninsula, which helped the Companions build a strong memory.77 The literate ones of the Companions recorded the hadiths they learned on any material they could find which included a piece of leather, wood or date leaf. Some of the Companions safeguarded these recorded materials and compiled them into small booklets called sahifah. Al-Sahifah al-Sadiqah of Abdullah ibn ‘Amr ibn al-‘As and al-Sahifah of Hammam ibn Munabbih comprising al-Sahifah al-Sahihah of Abu Hurayrah are the most famous among them.78 The Companions’ learning and teaching of Hadith was encouraged by the Noble Prophet. In a hadith, the Noble Prophet said, “May God brightens a man who hears a tradition from us, gets it by heart, and passes it on to others.”79 This hadith and many others of similar80 import may have been amongst those that served as a legal source of reference for the Companions—and the generations to come—for safeguarding and conveying the Prophetic traditions.

			In the time of the Noble Prophet, the Prophetic traditions were open to discussion among the Companions, who had the opportunity to approach the Prophet directly and clarify any matters. Or if a Companion erred while reporting a hadith, he would be corrected immediately by another. In this way, Hadith and Sunnah were continuously checked and confirmed. Even the Companions who lived outside Medina, upon experiencing difficulties in terms of understanding a hadith, used to travel long distances to come to Medina and see the Noble Prophet for clarification.81 This case set a precedent, in the centuries to come, for undertaking months-long journeys in the pursuit of collection of authentic and sound hadiths from reliable transmitters.

			However, many different arguments have been put forth, especially during the last few centuries, in relation to the prohibition of writing down hadiths during the time of the Noble Prophet. Nevertheless, Ahmad Muhammad Shakir (d. 1958), a well-known Egyptian Muslim traditionalist, asserts that the hadiths prohibiting writing down the traditions were abrogated by those permitting writing.82

			One of the strongest pieces of evidence of the Prophetic traditions being recorded in writing during the time of the Noble Prophet can be found in al-Ramahurmuzi’s (d. 362) work titled al-Muhaddith al-Fasl Bayn al-Rawi wa al-Wa’i, which is considered one of the most important and comprehensive works on the subjects of Hadith methodology and Hadith history. In this work, al-Ramahurmuzi includes forty-eight narrations permitting the recording of Prophetic traditions in writing during the time of the Noble Prophet, while he mentions only eight narrations that are related to the prohibition of writing down hadiths. Tirmidhi compiled narrations related to the permission and prohibition of writing hadiths under separate topics.83

			On the basis of all the documented and authentic evidence, Muslims have no doubt that Prophetic traditions have been recorded, memorized and safeguarded since the time of the Companions, their followers and the third generation following them; these records have been transmitted from one generation to the next, and compiled into corpus.84

			Prohibition on Writing Hadiths

			The main motive behind the early generations’ Endeavour for learning and safeguarding the traditions of the Noble Prophet was that the Hadith and the Sunnah were their only guide in putting the Word of God into practice. However, the first and foremost reason for safeguarding the Sunnah was the Qur’an’s—as well as the Prophet’s—encouragement to follow his example.85 The following verse constitutes strong evidence for this:

			Whatever the Messenger gives you accept it willingly, and whatever he forbids you, refrain from it. Keep from disobedience to God in reverence for Him and piety. Surely God is severe in retribution.86

			Because of the clear instructions in this verse and many others of this import, the Companions considered the Sunnah as an invaluable trust and did not want to lose any part of it; thus, they wrote it down or committed it to memory.

			There are also some reports that the Noble Prophet prohibited his Companions from writing the traditions down while they were so deeply committed to recording the Qur’an. The most eminent hadith is transmitted by Abu Sa’id al-Khudri (d. 63/682 or 64/683), who reported the Noble Prophet as saying:

			Do not write anything from me except the Qur’an, and whoever has written something from me except the Qur’an, he should erase it. Narrate to others (what you hear) from me; and whoever deliberately attributes a lie to me, he should prepare his seat in the Fire.87

			Following these narrations, Companions who wanted to write down hadiths were prevented from doing so by these reports. The case of Zayd ibn Thabit (d.660 CE) preventing Mu’awiyyah (d. 680 CE) from writing down hadiths is a good example of this.

			The majority of the scholars who studied the reports of banning the writing of hadiths, and tried to reconcile the arguments, came up with this result: Writing down hadiths was banned only in the early period of Islam due to the fear that the Hadith could be mixed up with the Qur’an, and that people would incline more towards Hadith and neglect the Qur’an.88 The main objective was the preservation and publication of the Qur’an and keeping it clear from all kinds of doubts and confusion. Pages and booklets of Hadith (sahifah) had been written by the Companions since the early days, and these pages posed a real risk of being mixed up with the Qur’an.

			Moreover, after mentioning the reports for and against the compilations coming from the Companions and their successors, al-Khatib al-Baghdadi (d. 1071 CE) states the lack of juristic qualification among the majority of Arabs, their inability of distinguishing Quranic words from others, and their risk of taking any word that may creep into the Book as the Word of God as the main reasons for the prohibition of writing down hadiths.89Ibn Qutaybah (889 CE), on the other hand, stresses that the banning of Hadith compilation was specifically for those who could not write well, as the written form of the Arabic language was not sufficiently developed in the early days of Islam. Therefore, those who could not write well or whose religious knowledge was limited could not be considered free from the risk of making mistakes when writing down hadiths, causing confusion and weakening interest in the Qur’an. This is why the Noble Prophet prohibited these people from writing down hadiths while permitting those who could write well.90

			Taking these comments into account, prohibition of those who did not possess good writing skills from writing down hadiths, may bring to mind the question of why writing down the verses of the Qur’an was permitted. This point further strengthens the argument of the likelihood of mixing up the Hadith with the Qur’an, if the simultaneous writing down of the hadiths was permitted.

			Permission for Writing Hadiths

			Following the prohibition of writing down hadiths, there are numerous reports regarding the permission given by the Noble Prophet to keep records of his Sunnah in writing. The number of narrations giving permission to write down hadiths is much greater than the narrations that prohibited it, and in fact, it can be said they abrogated the banning reports. It appears the banning of writing down hadiths was only temporary, due to the fear of the words of men creeping into the Qur’an, and, as soon as this risk was removed, the Noble Prophet granted permission to his Companions to record his traditions. This is supported by a number of authentic narrations. However, Goldziher and some other Western scholars, basing their arguments on the prohibition of compilation of hadiths, assert that hadiths were written under the decree of ‘Umar ibn ‘Abd al-Aziz, (d. 682 CE) 100 years after the death of the Noble Prophet.91 ‘Abd Allah ibn ‘Amr narrates this instance:

			I used to write everything which I heard from God’s Messenger. I intended (by it) to memories it. The Quraysh prohibited me saying: “Do you write everything that you hear from him while the Messenger is a human being: he speaks in anger and pleasure?” So I stopped writing, and mentioned it to God’s Messenger. He signaled with his finger to his mouth and said: “Write, by Him in Whose hand my soul lies, only right comes out from it.”92

			There are also many other reports which support the views of those who say the Noble Prophet permitted his Companions to write down the Hadith.93

			As mentioned earlier, some of the Companions and their successors kept records of hadiths in small booklets called sahifah (pages). Others like Hammam used to spend most of his time with Abu Hurayrah and write down every hadith this close Companion of the Prophet narrated. According to Muslim sources, once he narrated a hadith to Abu Hurayrah, but he said: “I do not remember this one now.” Hammam then brought the book where the hadith was recorded and persuaded Abu Hurayrah. These pages were published by the late Muhammad Hamidullah (d. 2002). Scrutinies and carbon analysis of these pages proved them to be thirteen centuries old. This fact is considered by majority of Muslims as one of the proofs of the hadiths being recorded in a sound and healthy manner. The hadiths on these pages are included in the Musnad of Ahmad ibn Hanbal (d. 855 CE) and in the reputable Hadith collections of Sahih al-Bukhari and Sahih Muslim.94

			The two prominent Companions and the first two caliphs, Abu Bakr (d. 634 CE) and ‘Umar ibn al-Khattab, (d. 644 CE) are also known for their Endeavour to write down hadiths. Indeed, there are reports that Abu Bakr wrote down 500 hadiths, which he heard directly from the Noble Prophet and later on destroyed for fearing to be mistaken.95 ‘Umar ibn al-Khattab consulted the Companions on the subject of the compilation of hadiths and reached the conclusion that it was a reasonable idea. Later, he abandoned this idea due to some concerns.96

			Besides all these examples, letters from the Noble Prophet to the kings, emperors and other rulers of the neighboring states are well known historical diplomatic documents. These letters are also acknowledged as a written form of hadiths. Furthermore, there exist hundreds of written texts, invitations, treaties, appointments of state officials, job descriptions, land records, land revenues, safety and security, and reference letters, most of which were recorded during the Medina period.97 A close look into these documents makes it clear that there is no doubt on the accuracy of the writing, compiling and transmitting of the Prophetic traditions.

			Veracity of the Companions in Recording Hadiths

			Understanding the Quranic messages perfectly was an extremely important matter for the Companions. It was for this reason that every word and action of the Noble Prophet was discussed among the Companions and written down on any medium available to them at that time. This is how Anas ibn Malik (d. 711 CE) describes the Companions’ fastidiousness on this subject: “We used to hear a speech from the Messenger of God whilst we were sitting with him, and as soon as we left him, we used to talk about and discuss it among us.”98 This report clearly indicates that there were always some people around the Noble Prophet observing and recording his words and deeds. Thus, hadiths were subject to discussion and recorded for safekeeping. Those which were doubtful and those which were not understood properly were vigorously discussed among them and confirmed through sound and reliable witnesses. If clear understanding was not possible, the Noble Prophet was approached for clarification. Because of this sensitivity of the Companions, the preservation and transmission of the Prophetic traditions in their original form—to minute details—represented the most important task in their minds. It seems that they paid utmost attention to eliminate the risk of any incorrect word or false interpretation on their part blemishing the authenticity of the traditions.

			The Companions were a group of people who understood very well the meaning of the severe punishment for reporting a false statement from the Noble Prophet, as well as the reward of a sound and healthy transmission. Thus, the seriousness of the study, safekeeping and narrating of the hadiths raised concerns among the Companions regarding the transmission of traditions from the Noble Prophet. The risk of being condemned to eternal loss because of a distortion or alteration was the main reason for this reluctance.99 It was due to these hesitations and concerns that Zubayr ibn al-‘Awwam (d. 656 CE) reported only a limited number of hadiths. When his son asked him why he reported only a few hadiths from the Noble Prophet, he replied, “I was always with him (the Messenger of God) and I heard him saying, ‘Whoever tells a lie against me (intentionally), then (surely) let him occupy his seat in Hell-Fire.’”100 ‘Ali ibn Abu Talib, (d. 661 CE) who acted cautiously with regards to these hadiths, said, “Whenever I tell you a narration from the Messenger, by God, I would rather fall down from the sky than ascribe a false statement to him.”101

			Anas ibn Malik, who had been in the service of the Noble Prophet for a long time, dedicated himself to the memorization of the words of the Noble Prophet. “Out of fear of committing error, I would have narrated more hadiths from the Messenger.”102 Presented to the Noble Prophet as a house aid by his mother at an early age, Anas was brought up in the Prophet’s household and served him for ten years. He did his best to commit as many hadiths as he could to memory, paying attention—with extreme proficiency—to Prophetic wisdoms with the same fervor shown by the Companions to memories the verses of the Qur’an during their revelation. That is to say, due to the fear of forgetting the verses while receiving them from Archangel Gabriel, the Noble Prophet was repeating with his tongue after him. Due to the action of the Noble Prophet using his tongue to memories the verses, a verse was revealed in the Qur’an: “(O Messenger!) Move not your tongue to hasten it (for safekeeping in your heart).”103 Then, this is explained in detail in another verse: “(for the guidance of humankind,) We will establish the Qur’an in your heart and have you recite (it to others), so you will not forget (anything of it).”104 It is safe to assume that the attention and extreme care displayed by the Noble Prophet to the verses of the Qur’an set an example for the Companions—who realized the importance of Hadith and Sunnah in Islam—to preserve the Prophetic traditions.

			The Companions’ fear of committing mistakes gave rise to prefer each other for hadith narration. The anecdote which is noted by ‘Abd al-Rahman ibn Abi Layla (d. 702 CE) is worth quoting:

			I met and knew one hundred and twenty Companions; they all could sit in a mosque together; when they were asked something they knew, they would look at one another’s face; while talking, with the fear of confusing God’s Messenger’s words, they would wait for someone to answer; when no one replies, one of them grits his teeth and by taking refuge in God narrates something with a warning like Ibn Mas’ud’s words: “Look! I am transmitting something from my memory but you must know that the Messenger of God uttered something approximately in the same meaning or in close meaning or similar to what I told you.”105

			Besides the transmission of verbal traditions, the Sunnah, which also required practical demonstration, were taught in detail with great care. The Companions did their best in terms of diffusion of the practical Sunnah in its authenticity.106 For example, while performing ablution when he was in Kufah, ‘Ali ibn Abu Talib said, “Anyone who would be pleased to see the ablution of God’s Messenger should watch this. Even as you were watching this, I saw God’s Messenger. Showing this to you—in detail—pleased me.”107 There are numerous examples regarding this kind of reports.108

			Historically, the great efforts exerted by the Prophet’s Companions and the following generations in terms of reporting a hadith verbatim, instead of reporting by meaning, cannot be denied. Yet, reporting a hadith by meaning (riwaya al-hadith bi al-ma’na) was permitted under certain conditions, such as within the whole context of a word (sibaq and siyaq).109 However, when confronted with a hadith reported by meaning, the Companions used to discuss it among themselves over and over again to ensure its accuracy.

			Concerning this matter, Qatadah ibn Di’amah (d. 736 CE) reported that Abu Hilal, Shu’bah and Sa’id ibn Abi Sadaqah used to go to Hisham al-Dastawa’i for arbitration when they fell into hesitation about a wording and would ask: “Did he say this or did he say that?” Similarly, when Shu’bah and Sawri hesitated on something, they would approach to Mis’ar ibn Kudam.110 The narrators’ high level of cautiousness was—at the same time—helping to prevent lies from creeping into Hadith.

			To ensure the sound and healthy transmission of hadiths, the Companions and the following generations investigated the lives of the hadith narrators in detail, and issued warnings about those with defect or doubtful background. For example, Zayd ibn Abi Unaysah (d. 737 CE) said: “Do not accept any hadith narration from my brother.”111

			Likewise, Bukhari, who authored the first book about the Companions, asked Ali ibn al-Madini (d. 849 CE) —a man who is seen as the imam of the great traditionists like Muslim—“How is your father?” He replied: “Don’t ask me, ask others about him.” When questioned further, he said: “Hadith is religion, but my father is weak.”112 Rijal works are full of this kind of anecdotes.

			While strict criteria were applied in writing and transmitting hadiths, when confronted with difficulties, rigorous research and investigations were also carried out. From this point of view, the Companions and followers are acknowledged as expert investigators. For example, during the caliphate of Abu Bakr, an old woman applied to the caliph for a share on the inheritance of her late grandson. The caliph said: “I do not see a verse in the Book of God about your entitlement to a share, and also, I do not remember the Messenger saying anything on this.” Then, Mughirah ibn Shu’bah stood up and said: “The Messenger would give one-sixth share to the grandmother.” When Abu Bakr asked if there was anyone else who knew about this, Muhammad ibn Maslamah (d. 666 CE) confirmed Mughirah ibn Shu’bah’s statement, saying: “I also heard the same thing from the Messenger.” Abu Bakr gave the woman her share.113

			Besides investigation, discussion, sensitivity against lies and authority in representation of verbal and practical traditions of the Noble Prophet, criteria such as memorization, style and truthfulness constituted a solid basis for recording and narrating hadiths.

			Qualities Sought in Hadith Narrators

			The meaning of rawi’ in Hadith terminology is a person—man or woman—who narrates a Prophetic tradition together with its chain of transmitters.114 The discipline of al-Jarh wa al-Ta’dil (injure and adjust)— which is associated with the narration and the narrator—is a discipline that seeks the best and perfect conditions in hadith transmitters. In other words, it is a branch of science that deals with and determines the necessary criteria for the sound transmission of hadiths.

			In the period of the Noble Prophet, there was no doubt about the accuracy of the teaching and transmitting of the Prophetic traditions. The control of the narrations’ health did not present any problem because the Noble Prophet was alive and among the Companions. However, the events of sedition—which started soon after the Noble Prophet’s death and particularly after the assassination of Caliph ‘Uthman ibn ‘Affan (d. 656 CE)—raised concerns among the Companions and followers who were engaged in the discipline of Hadith. It was during this period that fraudulent hadiths began spreading among the public. These false traditions, which were fabricated to cause turmoil, alarmed the Companions and the early Muslims from the following generation, and became the main factor in raising their sensitivity in the narration and teaching of hadiths.

			Under these circumstances, constituting a serious danger for the safeguarding of the Prophetic traditions, the Companions and their followers undertook extra precautions and opted to accept hadiths transmitted only by well-known chains of narrators. At the same time, they began scrutinizing the narrators’ reliability. As related by Muslim in the Muqaddimah to his Sahih, Ibn Sirin confirms this:

			Previously, they did not ask about the chain of narrators, but after the sedition started they began asking us the names of the transmitters in the chain. This way they were accepting hadiths transmitted by ahl al-Sunnah (the people of the Prophetic tradition), and rejected the ones by ahl al-bid’ah (the people of innovation).115

			These safety measures, adopted to protect the authenticity of the Prophetic traditions, led to the birth of the discipline of “al-Jarh wa al-Ta’dil,” a branch of knowledge accepted as the criticism of hadith narrators. By means of certain rules and principles established under this discipline, hadith narrators were subject to reliability tests.

			Where a narrator fails to meet these criteria, the traditionists conclude they are not reliable and the hadith reported by them is not healthy. When a narrator is subjected to scrutiny under such strict conditions and accepted, their truthfulness and reliability, and the hadith they reported being free from lies, errors and negligence becomes evident. All those who do not meet these criteria—no matter how many hadiths they memorized—are not qualified to narrate a hadith. They can listen to and learn hadiths, and practice them in their private lives, but they are not authorized to transmit them to others. The important point here is the ascertaining (tathbit) and recording (dabt) of the Prophetic traditions in a sound and healthy way. Ascertainment and recording constitute the first stage in this process, and are an important step in establishing trust for the authenticity of the Prophetic tradition.116

			The first quality sought in a narrator is to be a Muslim who has accepted Islam in their heart and mind. This necessitates belief in God, His angels and the Books, all the Prophets sent by God, the Day of Judgment, and the Divine Destiny and Decree. A person who fails to meet this criterion cannot qualify for hadith narration.117

			The second important matter is that the narrator must have reached the age of obligation (mukallaf). A child who has not reached the age of obligation is not subject to religious responsibility (taklif) and there is nothing to prevent that child from lying. However, there is no harm for an adult narrating a hadith they learned in childhood. The Companions’ consensus on the acceptance of narrations from certain youth, i.e. Ibn ‘Abbas, Ibn al-Zubayr and Mahmud ibn Rabi, constitutes evidence for this. They based their acceptance on the following hadith narrated by Mahmud ibn Rabi: “When I was five years old, I remember the Messenger of God taking water into his mouth and throwing on my face.”118

			The third important quality required in narrators is justice (‘adalah). This means a person who has never lied in their life and is trusted by everyone. The Prophet’s Companions can be given as a good example of this. For a narrator, the quality of justice is more important than any other criterion. In the history of Hadith, there are many people who had the quality of justice and narrated hundreds of hadiths like Zayd ibn Harithah (d. 629 CE), who was an emancipated slave, and Umm Maktum (d. 636 CE), who was blind.119

			Another quality sought in a narrator to qualify them as acceptable is their ability to preserve the information safely. This is done in two ways. The first method is commitment to memory and is called dabt al-sadr (memorization by heart). This is the narrator’s ability of repeating a hadith with its chain of transmitters exactly as they learned from their mentor. The traditionists refused to accept any hadith from narrators with a weak memory. They accepted hadiths from only intelligent and trustworthy people, and rejected those with failing memory and who erred or expressed suspicion.120

			The second method is the recording of hadiths by writing them down, which is called dabt al-kitab (recording in a book). When transmitting a hadith, the narrator must be able to present their book containing the hadith in its originality. However, scholars like Abu Hanifah and Imam Malik are opposed to transmission by writing.121 Suleyman ibn Musa said: “The traditionists used to say, ‘Do not accept knowledge from people who narrate from recorded pages rather than memory. This is mainly because of the fact that they do not have the knowledge to differentiate the hadiths from the fraudulent ones; they make errors in writing words; and they make too many mistakes.”122

			Along with these criteria, other conditions, such as endurance, mien, homeland, family, birth and death dates, are required in a narrator to qualify. Naturally, hadiths narrated by a person whose birth and death dates do not match the lifetime of the person from whom they narrate, or succeed in the chain of narrators, were rejected. Similarly, narrations by two people, placed successively in a chain of narrators, but geographically lived too far away from each other—the distance between them not permitting to see each other face to face—are not accepted.
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