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A Critique of Igbal's
Reconstruction of Religivus Thought in Islam

Burhan Ahmad Farugi*

Abstract: "This attempt aims at lhc evaluation of some salient points in Igbal's ambition
for the Reconstruction of Religious Thought in Islam. Attemp is made with the following
objects in view:

) That it mmay prove an incentive to the study of Igbal's Philosophy,

2)  That thosc who are intercsled in the task of interpreting Islamn, may coolly and
dispassionately consider the difficulties a student has to face.

3) That thosc who are really interesied in and inspired by Igbal, may be invited to
seriously consider the task hefore Igbal and join heads to take it afresh if possible,

4)  That Igbal's conclusion arc a cultural legacy and should receive duc atfention.

5)  That the Thought of Igbal should be approached in his own spirit. He himself reminds
us in the preface [to the Reconstruction] thal there is no such thing as finality in
philosophical thinking,

1 interpret this negation of finality in philosophical thinking in two ways:

i)  Thal nothing can be final in the philosophical thinking of man,

i) ‘That nothing can be final in the philosophical thinking of an individual. On the basis
of the scecond interpretation Igbal may be defended against the objections raised
against his philosophical conclusions as presented in his The Reconstruction of
Religious Thought in fslam. 1t is possible that he himsell might had have outgrown

*Burhan Ahmad Farugi(1905-1994) was an erudite and visionary scholar of
Pakistan. He was a philosopher by training, his Ph.D. dissertation
{(Department of Philosophy, Aligarh Muslim University) deals with the study
of Shaikh Ahmad Sirhindi's docirine of tawheed (Mujaddid's Conception of
Tawhid, Lahore:Institute of Isiamic Culture,1989). He authored several
books including Minhaj al-Qur'an, Qur'an awr Musalmanoon Kay Zindah
Masa'l. He has also contributed extensively to scholarly journals. He also
undertook a critique of Dr. Muhammad lgbal's lectures, Reconstruction of
AReligious Thought in lslam, in 1934 which remaind unpublished. The
present arlicle consists of the "Introduction” 1o the Crtitque. | awe special
debt of gratitude to Maulana Muhammad Khizar Yasin, for providing the
photocopy of the manuscript. The manuscript is in poor condition, so many
words misprinted and omitted. The author has quoted passages from
Reconstruction's first edition {(Lahore: Kapur Art Press, 1930). Preparing
the script of present article, | have used Reconstruction's edition of
1989{edited and annctated by M.Saeed Sheikh: a joint publication of the
Institute of Islamic Culture, and lgbai Academy Pakistan,l.ahore,1989).
[editor]






Mafitih ul-Ghayb 35

“ Ibid., vol. 4, parl 12, pp. 399-400,

* Thid,, vol. 6, part 16, pp. 71-72.

“ Ihid., vol. 6, part 17, p. 333.

* Ibid., vol. 5, part 14, pp. 257-258.

* Ibid.. vol. 5, part 15, p. 450,

*1bid., vol. 1, part 2, pp. 396-424.

% Ibid., vol. 6, part 17, pp. 291202,

7 toid., pp. 304-305.

* Ibid., vol. 1, part 2, p. 250.

* Thid., pp. 252-254.

¥ ALBahr al-Muhit of Mubhammad ibn Yasuf, Abd Hayyiin (d.745 AIL) is a rafsir
dedicated mainly (0 scmantic syniactic debates on the Qurianic words. Hagd 'ig al-Tufsir
of Muhammad ihn al-Husayn al-Sulumi (d.4 12 A1) contains mystic discourscs based on
the statements of certuin well-known mystics. The mosl famous work from scientific
point of view 1s Al-Jawdhir fT Tafsir al-Qur’an al-Kartm of Tantawl Jawhari (1870-1940
C.E.1. In this waork, he has discussed in detail the discoveries made in the natoral sciences
such as Physics, Chemistry, Biology, Botany, Zoology, Astronomy, and Medicine cte.

Y AI-Raz, op. cit., vol. 3, part 9, p. 497,

* Thid., vol. 4, part 11, pp. 276-277.

**Ihid., pp. 290-291.

* Thid., p. 291.

3 Ihid., vol. 4, part 10, p. 151.

 Ibid., vol. 5, part, 15, p. 375.

7 1bid., vol. 6, part 18, p. 386.

* Ibid., vol. 4, part 12, p. 517.

* Ibn Taymiyyah, Al-Fatdwd al-Kubra (Beirut: Dar al-Ma‘rifah, 1386 A H.j, vol. 2, p.
227, issue na. 289,

# Al-Katidni, Muhammad ibn Ja*far, Al-Risdlah al-Mustatraluh (Beirot: Dér al-Basha'ir
al-Islamiyyah, 1986), p. 78.

! AL-RAZ, op. cit., vol. §, part 17, pp. 256-257.

“* Ibid., vol. 5, parl 14, pp. 286-291.

“Thid., vol. 6. part 17, pp. 257-259.

*Ibid., vol. S, part 15, pp. 451 452.

* Ibid., vol. 5, patt 14, p. 353.

** Ton Taymiyyah, Majmi* Fatdwd, (edited by ‘Ahd al-Rahman ibn Mubammad Qasim,
Maktabah tbn Taymiyyah, 2™ cdition; no place and date mentioned) vol. 16, pp. 213-214,



Jihdt ai-Islam, vol.1 (July-December 2007} no. 1 34

NOTES AND REFERENCES

' Ton Khallikan, Ahmad ibn Muhammad, Wafyd: ai-A ‘van (Beirut: Dar al-Thigafah,
1968}, vol. 4, p. 248, Serial no. 600.

! Haji Khalifah, Kashf al-Zunin (Beirut: Dar al-Kutub al-Timiyyah, 1992), vol. 2, p. 299,
! Al-*Asgaldni, Tbn Hajar, Al-Durar al-Kéminah (Hyderabad: Majtis Da’irah al-Ma'‘arif
al-‘Osmaniyah, 1972), vol. 1, p. 360, serial no. 769.

* He is Muhammad ibn Ahmad ibn Khalil al- Khuwayyi. He was bora in Damascus in 626
A H. and died therein in 693 A H. lle served as a judge in Damascus, Jerusalem, Haib,
and also in cerfain citics of Egypt. He was a strong supporter of Shafi‘ite school of
jurisprudence. He compiled several works in different fields such as mathematics,
Jurisprudence. Ile is said to have rendered Thn al-Salal’s work ‘Uldm al-Hadith into
poetry. Please, see: Al-Zirikli, Khayr al-DHn, Al-A ‘ldm (Beirut: Dar al-*Ilm i al-Malayin,
1999), vol. 5, p. 324,

* He is Ahmad ibn Muhammad ibn Abi al-Harm al-Qarashi, Najm al-Din al-Qamiliyy.
e was burn at a locality in Egypt called “Qamalah™ in 645 AH. He worked in various
capacities such as teacher, controller efc. in many cities of Egypl. He was a well known
jurist from the Shafi‘ite school of figh. He died in Cairo in 727 A.H. He wrote several
books, including his commentary on Allah’s Excellent Names {al-Asmd’ al-Husna).

® Al-Raza, Fakhr al-Din, Al-Tafsir al-Kabir (Beirut: Dar Thya' aj-Turith al-*Arabj, 1997),
vol. 10, part 29, p. 398,

? hid.

¥lbid., vol. 4, part i1, p. 299.

% Al-Dhahbi, Muhammad Husayn, Al-Tafsir wa al-Mufassirin (no publisher and no date
of publication), vol. 1, p. 293.

“ Ibid.

" This information is borrowed fram two sources: 1) Introduction to al-Rézi by the
publisher of his Tafsir, vol, 1, pp. 11-20, and 2) Khayr al-Din al-Ziriki, A-A ‘Idm (Beirut;
Dar al-‘Tlm 1i al-Maldyin, 1999), vol. 6, p. 313,

12 Al-Dhahbi, op. cit., vol. 1, p. 296.

12 Islahi, Amin Ahsan, Tadabbir-e-Qur'dn (Delhi: Taj Company, 1997), vol. 1,
Mugaddimah, pp. 17-18.

¥ Tbid., p. 18.

' AL-Biya‘i, Tbrdhim ibn ‘Umar, Nazm al-Durar ff Tandsub al-Ayat wa al-Suwar (Beirut:
Dir al-Kutub al-‘Timiyyah, 1995), vol, 1, Mugaddimah, p. 7.

' Al-Razi, op. cit., vol. 9, part 27, p. 569.

7 1bid., vol. 1, part 2, p. 278.

¥ Thid,, vol. 3, part 7, p. 164.

" hid., vol. 2, part 5, p. 286,



Mafatih al-Ghayb 33

this view is too disgusting (o deserve attention; and as for the first (vicw
that Allah’s specch (o Moses was composcd of letters), it is invalid (batil).
* He is inclincd towards the view pertaining to non-verbal form of Allah’s
specch simply because it is held by majority of A4/ al-Sunnah. This matter
belongs to the unseen (ghayb); man can in no way determine the exact
form and nature of Allah’s speech; he can merely guess; and an idca based
on guess is not necessarily certain. What the Mu ‘tazilah hold and what Ahl
al-Sunnah believe are not definite. How can one, then, pass a judgment
that this or that view is wrong?

Conclusion

Al-Razi’s work Mafatih al-Ghayb is an cncyclopaedia. It basically
comprises information of different naturc. Theology, philosophy, logic,
physics, mathematics, linguistics, jurisprudence, and rcadings of the
Qur’dn cle., constitute the main discussions in this work. If the discussions
on every subject are scparated from al-Tafsir al-Kabir and compiled,
various trcatiscs will come into existcnce. Apparently, the allegation that
this work contain every thing cxcept fafsir seems truc, But, it is necessary
to understand that his intention was not to produce a tafsir for general
consumption; it was meant basically tor the philosophers and theologians.
Tt is quitc natural to change the methodology of discourse with the change
of the audience. Apart from this a work invariably represents its own time.
Most probably, the time of al-Razi (the 6 century A.J1.) demanded such
unusual fafsir work as Mafarih al-Ghayb. As for thc coniroversy over
whether al-Rézi is the sole author of Mafatih al-Ghayb, it appears to be
enigmatic. Yet, it is not so difficult to spcculate on the basis of the unity of
methodology of fafsir throughout the work. ITad its authorship really been
sharcd by someone elsc as claimed by certain sources, there would
cerlainly have been the impact, even though lcast, of his own methodelogy
in the taf$ir. Nizam al-Din al-NTsabari (d.728 A.H.) summarized Tafsir al-
Razi, added to it certain material from Tafsir al-Zamakhshari (d.538
AIL), and named this compilation “Ghard'ib al-Qur'dn wa Ragha'ib al-
Furgan”. This summery of al-Razi seems to be an appreciable effort. Still,
Tufsir al-Rdzi deserve more attention. Its ahddith and reports need further
scrutiny. From information point of vicw, it is an excellent work, but, it
requires cxtra care and discernment to deal with its contents. Otherwise, it
will certainly cause, as [bn Taymiyyah observes, confusion and skepticism
in the minds of the readers.*®
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that the hearing (a/-Sam ) is superior to the sight (a/-Basar), and others’
view that the sight is superior to the hearing. He quotes the arguments in
favour of both the views, cach containing six arguments. The third issue
hc brings in is how the Ash ‘grites argue on the basis of thesc dgydt that the
human acts are the creation of Allah.¥ In the whole discussion on the
above dydr (1(:42-44), the mufassir seems to have forgotten his main task.

The last two categories of al-Razi’s treatment appears to be digression
from the main theme. Such places in his work outstrip the first category as
mentioned above.

11:  Repudiation of Others” views in Scathing Manner

It sccms al-Raxzl has made himself seated on the chair of the chicf justice
(Qadi al-Qudar) in the court of Islamic knowledge and disciplines to make
a final judgment on thc nature of all the views held by Muslim
philosophers, theologians, jurists, and general scholars. Most of the time,
he, immediately after mentioning others® view or views, declarcs: “wua
hadha da‘if” (and this is weak), “wa hddha bdyil” (and this is wrong and
invalid), “wa hddhd al-qawl Akhass” (and this statement is extremely
disgusting) etc. These remarks seem to be highly aggressive and utterly
unbecoming to a mufassir. More often than not, his own arguments to
substantiate his verdict appcar to be oo weak to be considered as
arguments. It simply implies that he is too biased to accept opposite vicws,

While interpreting the aydr 8:24 (“Believers are those who, when Allah is
mentioned, feel a tremor in their hearts, and when they hear their signs
rehearsed, find their faith strengthened, and put their trust in their Lord,
Whe establish regular prayers and spends out of the gifts We have given
them for sustenance. Such in truth are the believers: they have grades of
dignity with their Lord, and forgiveness and generous sustenance”), he
relers to an opinion that “/mdn signifies the sum total of faith, declaration,
and action” developed in the light of the above-quoted dydt (8:2-4) and
passes on his judgment: “wa hddhd al-istidlal da‘if (and this
argumentation is weak).* This verdict is based on an argument which is
too weak in comparison with the arguments in favor of the vicw.

The dyah 7:143 mentions about the dialoguc between Moses and God. At
this place al-Razi has brought in the issue regarding the nature of Allah’s
conversation: whether it was composed of letters and organized words or
it was mere demonstration of the reality in non-verbal form. After
referring to the rationalists’ vicw that Allah’s words consisted of
organizcd letlers, he passes on his judgment: And Harnbalites and their
followers claim that the speech composed of Jetters and sound is elernal;
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so many, and also interpretation of such places is rclatively brief. For
example, the dyar 10:40-41 (“Of them there are some who believe therein,
and some who do not: and your Lord knows best as to who are the
spreaders of the corruption. If they charge you with falsehood, say: To me
my doings and to you your doings: you are not accountable for what I am
doing, and I am not accountable for what you are doing”) have been
interpreted very briefly. Al-Razi does not go beyond rephrasing and
cmphasizing the message in these dvar (10:40-41). He writes only lew
lines in the name of tafsir. First of all, hc shows the link between the
previous dyah (10:39) and these dydt (10:40-41). He, then, proceeds to
explain the four componcnts of these two ayat. The gist is produced here.

Allah knows as to who will believe in the Qur ‘@n in future and who will not. He
is well-aware of the future of the spreaders of corruption: whether they will
insist on disbelief or give it up. The Prophct (S.A.W.) has been advised to
convey to them: His faith and obedience is for him, whereas their act is shirk;
and for me is the reward for my doings, and for you is the retribution for your
doings. As for the statement “You are not accountahle for what [ am doing,
and T am not accountable for what you do”—it may be a deterrence or a call to
change, Mugatil and al-Kalbi consider this last statement abrogated by ayatf al-
Sayf(9:5), but this approach is wrong. This dyah is not ahrogated.”!

Second, he initially maintains the task of interpreting the dydt, but afler a
while he enters a reaim interspersed with diverse issues, having no direct
link with tafsir, and devotes his time and energy to tackling them to the
best of his capacity. For example, while treating the gyar 7:57-58, which
mention how Allah uses winds, clouds to causc rainfall so as to let the
earth vegetate and bear ediblc fruits, he briefly explains every part of the
two dydt, and, then, caters the area of Physics and Botany, dealing at
length why the water tumns into clouds, what is the role of winds, how the
clouds after rising high comes down in the form of rainfall, and how the
carth yields fruits.*?> Third, he forgets his obligation of interpreting the
messages of the Qur'dn, and the whole discussion on the given adyat
focuses on different issues divorced from the main theme. For cxample,
under the tafsir of dyvar 10:42-44 (“Among them are some who listen to
you: but can you make the deaf to hear, even though they will not use their
reason? And among them are some who look at you: but can you guide the
blind, even they will not see? Verily, Allah does not do the least wrong
unto men, but it is men who do wrong to themselves”), he does not touch
the message of Allah therein. He starts the discussion with the division of
disbelievers (kuffar) into two kinds, insincere believers and unbelievers.
He then further classifies the second categories into two more types, those
who are very harsh in their opposition and those who arc not like them.
The second issue he deals with here is [bn Quiaybah’s (d.322 A.H.) view
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tabi‘in. At no place he has mentioned the sanad (chain of narrators). He
simply uscs the phrase: “Ruwiva "dn” (it is reported on the authority of so
an 50) or “Rawa Fulan” (so and so narrated).

His reports are gemerally of two categorics: 1) reports containing
information on ashab al-nuzal and 2) reports relevant for fighi matters, As
for the first category, he relies on “All ibn Ahmad al-Wihidi (d.462 AH.)
who is viewed as not very care{ul in using rcports on asbdb al-nuzal, Al-
Wihidi is reported to have borrowed his reports from the tafsir work of his
tcacher, Ahmad ibn Ibrahim al-Tha‘labi (d.427 A.H.). Scholars are not
happy with his kadith quotations without carc and authentication, in his
tafsir. Tbn Taymiyyah (d.727 A.H.) expresses his displeasure over the
approach of both al-Tha'labl and al-Wahid7 in these words:

As for al-Wihidi, he is 2 student of al-Tha'labi........ and in their fafsir works
there are many great benefits, and also there are so many false reports in them.”

Al-Kattani (d.1345 A H.) comments on these two works:

“Neither al-Wahidi nor his teacher al-Tha‘labi is so capable In hadith. Their
tafsir works, particularly al-Tha‘lubl’s are {ull of fabricated ahddith as well as
false tates™.*

Keeping this fact in view, the valuc of thc reports on socio-historical
background in al-Razi’s tafsir may easily be assessed. It was rather more
appropriatc for him to judge between the reliable and unreliable reports. It
is very surprising that he could not maintain his analytical and critical
method in using reports, as he generally did in philosophical, logical, fighi
and scmantic issues. 1t seems difficult to suppose that he was not aware of
the significance of sanad 1n reports, He might have dropped the chain
from his reports as a measure to ensure brevity. He should have at lcast
disclosed the sources. He has quoted ahddith from al-Bukhiri, Muslim, al-
Nasa'i ctc. It was also sufficient if he only referred to these scholars of
hadith. Among the reports he has included in his work, there arc authentic,
weak as well as unreliable.

10:  Digression from the Main Theme

By having even a cursory look in the pages of Mafatih al-Ghayb, one can
feel that the main objective of this work is to discuss almost all the fighi,
philosophical, theological, scmantic and reading-style issues rotating
around the revealed words. There are not many dgydt, which al-Réazi has
touched without the above mentioned categories of quesiions and debates.
If his treatment of dydt arc classified, there will be three categories. First,
he has explained ayat in order to unfold their message dircctly without
touching on any philosophical and fighi dimensions. Such places are not
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reader to logical truth. His discussion may be summarized thus: “/khtiyar
is derived from the root khayr (good). In this verb there is the scnsc of
selccting what is good. When somcone declared that tn a particular act are
more benefits and better results, he did it because he found that particular
act better than the other, If he not believe in the obtaining of the benefits,
he would not prefer to act that way. Here it may be asked: Suicide, which
is basically an evil (sharr) is sclccted by man on his own, is it, then, khayr
{good)? The answer to this question is that the man who intends to commit
suicide belicves that it will save him from a far greater loss. Thus, the
suicide for him is khayr (good) and not sharr (bad).’® Whether on agrees
with his logic or not but he has developed his theory of khyar (good),
sharr (bad) and ikAtyar (selection) with the help of semantic dimension.

8: Information on the Reading Styles of Words and Phrases

Al-Razi, generally, builds various issues around an dyeh. Wherever it 1s
possible, one of the issues thus brought up is the issuc of gird 'ah (reading
style). He has given the information on the style of reading at so many
places in his work that it could form cnough material on the controversial
readings in the Qur 'dn for a separate useful treatise.

Scholars whom he most of the times quotes for the reading style arc ‘Abd
Allah ibn ‘Amir (d.118 AH.), ‘Abd Allah ibn Kathir (d.120 A IL), ‘Asim
ibn Abt al-Nujiod (d.128 A.H.), Abl ‘Amr Zabbén ibn ‘Ammar (d.154
A L), Hamzah ibn Habib (d.156 A.H.), Nafi* ibn ‘Abd al-Rahman (d.169
AH.) and ‘All ibn Hamzah al-Kisd'1 (d.189 A.H.). These scholars are
considered authorities on the reading style of the Qur’dn. They are called
“ al-Qurrd’ al-Sub‘ah” (the seven readers).

The controversies surrounding thus quoted by al-Rézi are very miror, not
c{lecting the essence of the message conveyed through the words in view.
For example, he quotes the differences in reading the word “Salawat” in
the dyak 11:87 (“They said: O Shu'ayb! Does your prayer/prayers
commands you that we give up......”"). Hamzah, al-Kisa’7 and ‘Asim read it
in singular, whereas others in plural.”’ Likewise, he quotes the differences
among scholars over the reading of the word “fa ‘qilin” in the ayah 6:32.
He says: Nafi*, ibn “Amir hnd read it as “ta ‘gilan” (you use your reason),
and ‘Asim rcads it as “ya ‘giliin” (they usc their reason).

9: Deletion of Chain of Narrators from the Reports

Al-Rézi has quoted a number of traditions of the Prbphct (S.A.W.) and the
reports conceming the views of others from among the sahdbah and
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A.H.), the author of “Ahkdm al-Qur’an’ ir support of Hanaff school. Both
of them arc so sharp against one another. The Qur’dn needs not to be
interpreted in the light of figh? views of fugahd’, but rather their views are
to be weighed, validated or invalidated in (he balance of the Qur 'an. Fighi
debalcs in Mafatih al-Ghayb would have surely been valuable, had the
mufassir been objective in his approach.

7 Argumentation over the Semantic Aspect of Words

The Qur’an represents the language of the time of its revelation. In order
to justice with the interpretation of the Qur’dn, onc has to necessarily look
at the scmantic dimension of the Qur 'dnic words. Semantic discussion on
the revealed words had started almost after the Prophet’s (8.A.W.) demise.
With the passage of the time this discussion widened. The more the gap of
time between the time of revelation and the mufassir, thc morc the
discussion hence the controversy. It was quite natural during the 6"
century A.H./ 12" century C.E., the period of al-Rdz7 that the scholars
went deeper into the discussion on the words of the Qur’dn {rom grammar
point of view.

Al-Razi‘s semantic discussion spreads over the whole work. Wherever he
found opportunity, he made the analysis of the words. His scmantic
analysis of words arc of two categories. First, he has done it just for the
sake of unfolding the import of thc Qur’dn. Second, he has entered the
rcalm of grammar in order to develop a ground for certain logical premise.
Examples of the two kinds may not be out of place. They are advanced
here below.

The avah 4:82 (“Do they not consider the Qur'dn? Had it been from any
other than Allah, they would surely have found therein contradictions a
lof”) uses a word “yatadabbarin” (they consider). Al-Razi unfolds the
literal import of the word with a view (o givc a right direction to the reader
of the Qur’an. He says: “Al-Tadbir and al-Tadabbur signifiy insight into
the pros and cons of thc matter. For instance it is said: If they did not
ponder over (tadabbari) the negative consequences of the matters
concerned, they would not actually take place. Another example in the
eloquent Arabic 18: law istagbaltu min amri  ma istadbartu (Had 1
pondered over my problem in the beginning the way as I did towards the
end of the matter).” Here it is very clear that he is giving the meaning of
the word in order to bring the reader closc to the Qur ‘dnic message.

The avah 7-155 opcns with this statement: “And Moses selecied (ikhtara
Misa) forty men from his people”. He singles out the word “ikhtiyar”
{sclection) and explains its meaning before he finds a way to lead the
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It is very cvident from his approach in fighi matters as touched in his work
that he keeps Shafi‘l school of figh dear to himself to the extent of bias
against other schools of figh. When he touches on a jurisprudential issue,
he brings in the vicws of other fiugahd’, particularly, AbG Hanifah and his
followers and Malik ibn Anas and his followers. He also quotes their
arguments in favor of their respective views before he subjects them to his
analysis. His motive at most of such places is to prove the suprcmacy of
Shifi7 approach. It seems he is very keen and over enthusiastic in his
cndeavour to validate the view he holds. The readers may, at times, feel
the apparent pre-eminence of other fugahd’ in certain matters and the
weakness of the arguments advanced by al-Rdzi in support of Shafi‘l
school. Yct, al-Razi seems to have vowed to defecnd what he keeps dear to
himself, '

The dyah 5:4 rcads: “They ask you as to what is lawful for them(in food).
Say: Lawful are things good and pure........" Under the issue no. 3 of his
tafsir of this dyah, he, first of all, decrees that al-tayyibar (things good and
pure) does not mean al-muhpallalar (things lawful) on the ground that the
word al-tayyib literally denotes al-mustalodhdh {delectable), hence
cverything which is delicious and savory is under al-fayyibdt, which arc
innumerable. He has actually prepared a ground for the justification of al-
Shafi‘i’s stand on lawful and unlawful food items. Aficr this prefatory
remark, hc puts forward the conflicting vicws of Aba Ilanifah and al-
Shafi'l on whether the meat of horsc and that of the animal slaughtered
without “Bismillah” (with the name of Allah). According to the former,
they are both non-permissible, whereas the latter considers them
permissible. Al-Razi confirms the decree of the latter whose only
argument is that the mcat of the two is delicious and savory.” Here, the
weakness of the latter’s semantic foundation, and strength of the former’s
Qur’anic argument are evident. It scems al-Razi himself finds the semantic
basis inferior to the Qur’anic argument. In order to strengthen al-Shafi',
he proposcs a Qur ‘gnic argument. He says: Al-Shafi‘l’s view is also valid
because of the exception given in 5:3 (“except that which you may have
slaughtered while it was still alive”) hence if the horsc is slaughtered, its
meat is permissible; and likewise, if an animal has been slaughtered
without the name of Allah, it is also permissible.*

Fighi debates arc so many in this work that if thcy arc all compiled in a
separatc book, it will become an intercstingly informative treatise on the
figh al-Shafit. In his jurisprudential discussion, al-Razi has not been
different from Abt Bakr al-Razi (d.543 A.H), the author of “Ahkam al-
Qur’an” in favor of Maliki school of figh and Abii Bakr al-Jassds (d.370



Jihdt al-Islam, vol.1 (July-December 2007) no. 1 26

over their possessions........ ” There is no confusion over what has been
commanded here in this statement. Generally, a mufassir may not find it
justified to dwell on and discuss the message in the above dyah at length.
Al-Razi does not find it appropriate to pass by this place without
jurisprudential scrutiny. He first of all refers to Aba Hanifah’s opinion
based on the above ayah (4:6) that a mentally mature child may attend to
his problems on his own with the permission of his guardian. He, then,
refers to the view of al-Shafi‘l who considers it unacceptable. Thereafter
he mentions the arguments of both the fugahd’. According the former the
above dyah (4:6), which speaks of the trial of the orphans (ib#ila’ al-
yatama), suggests that the trial takes place before the age of puberty; and
the trial here means the trial in monetary transaction; the f{rial cntails
permission to transact, hence the command in the dyah—and make trial
of the orphans —requircs the guardians to allow the orphans in their
charge to transact freely. The latter argues that the dyah puts two
conditions for the transfer of the possessions to the orphans: 1) age of
puberty, and 2) maturity of mind; it means release of the property before
the age of puberty is not allowed. In the end al-Razi declares the validity
of al-Shafi‘i’s view.>'

The first dyah of sdrah al-Ma’idah (5:1) reads: “O you who believe!
Fulfill all covenants....” Al-Rizi sces a great opportunity here to refer to
fight differences between Abii Ilanifah and al-Shafi‘i. He, therefore, refers
to three matters and arguments advanced by both the scholars. First, in
respect of vow to fast on Eid day and to sacrifice the child, al-Shafi‘t
considers them null and void due to sanctity ol thc Eid day and the human
life; Abd Hanifah finds them valid because of the vow, which is nccessary
{o be fulfilled in accordance with the command—*“fulfill your covenants”.
Second, with rcgard to the option to break the selling and buying
transaction (khiydr al-Majlis), Abu Hanifah views it as unfounded on the
ground that when agreement of sale and purchase took place, it was
unlawful to break it; al-Shafi‘T justifies it in the light of a tradition of the
Prophet (S.A.W): “The seller and the buyer have the option to retain or
break the deal before their departure”. Third, concerning three divorces in
ong single sitting, Abi Hantfah regards it unlawful in the light of the dvah
5:1 (“Fulfill your covenants’), al-Shafi‘i docs not decm it unlawful on the
basis of an analogy: if the three divorces in onc sitting were declared
unlawful, the divorce did not take place; and if it takes effect, it is, then,
not unlawful.*> Information on these debates are not directly concerned
with the command in the dyah, which simply emphasizes on the sincerity
to the promises and agreements made between parties and individuals. The
above threc issucs are appropriate only in figh treatises, not in tafsir.



