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Absiract:

Fazlur Rahman 15 certain that & fundamental and methodical redirection of
modern Mushm thought 15 necessary if Islam 15 to be revrved and Mushm
society 15 fo become a dynamue, prolific sirength competent of
cletermuning 15 own fufure again. He desired to enbghten plhalosophy, and
was keen that DMuslims should realize how the modern mation-state
comprehends law, and conflicting ethics; hos vision as the shara was a
combimation of ethics and law fogether. He was cnhical of lustoncal
MNushm theologies and philosoploes for leading to deteriorabion and
failing to genemte a moral and etluical worldview founded on the
principles resuling from the CQuman ‘mormel valoes, confrasting
socioeconomnic values, 'are not womn out at any fime in lustory but needed
continual mderpretation.

Fazlur Ralonan was a Mushm thanker who considered plulosophy on lus
own stipolations. He plainly arbeulated Ius rehgious behef m s study of
the philosophacal mshitution of Islam. Rahman's plulosophy, nevertheless,
comypmses belief dedication; thus there 15 no obvious drision among hus
plulosoplucal analysis and hos rebigious comnctions. At this pomt rests the
most moportant pert of lus msght of the temperament of Islamuc
plulosophy. Hence, Rahman's defintion of Islamuc plulosophy s fypified
by a method which 15 not purely mtonal, but more sigmficantly, 15 based
on reahshe evidence. In short, Ralmans plhilbsophy 15 a moml and
realistic plulosophydeveloped upon from hus comprehe nsion of the Quran.

Bahman was deported by force from hes natrne soil Pakistan, where he
was part of a working group which wented to inferpret [slam for the young
modern state. However, Pakistan was carved i the name of Islam, thus
Pakistan was supposed to be an Islamie State where people could Inve Irves
traly guided by and representing Qurarac values and where the traditional
social complex as a whole would be modermized Thas objecine could not
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be aclieved untl the idea of modermzation was comprebended and
acknowledged by the orhodox Ulama or some mfluential mitelhgent
human resowrces and through them reached fo the laymen.

The siuation we have emnsaged requires an enhghtened class of
rebgious leaders. We must repeat that owr present mehgious
leaderslup 15 unable to fulfil ths funchon by any stretch of
magination. The mitolerable msufficiency and out-modedness of
therr cumculom  must necessanly condemn them to  thus
posthon (1)

Like S Sayyed, Fazluor Rahman condemns the backward athitude of
Ulama towards modem crvilization. Moreowver, he cnoheizes competently
the double standards of Ulama towards the acknowledgment of modern
machineries siultaneowsly with demal of modermty m ifs other aspects.

5o far as the learming of scienfific techmigues and importation of
technological progress were concemed, mot much opposifion was
expenienced and, although voices were mised from vanous
tradihonalists’ quarters even agamst these, these were silenced
without much difficulty Although a stray Imam of a mosgue m an
outhying distnict may shll today be found objecting to the use of
rmctophones in prayers, yet nobody takes thes kind of opposthon
erther as formudable or even as serous. To the amemtbes of hife
which modemn science brngs, even the most reachonary person
today not only does not object but m most cases even uses them
without amy question. When, however, it comes to guestioning the
traditional soc1al complex as a whole and the nonms upon whach it
was congtructed, the result 1z very dafferent, mdeed. It 15 here that
modermism has made the least mapact on Muslim society and, mn so
far as it 15 cifficult to mmagme how technological progress can be
sustained without changing traditional habats of thought and cerfam
set social norms, one must exercise due caufion m categoncally
affirmung that modemn developments have taken root m the Muslim

society(2)

Professor Fazlur Rahman was bom on September 21, 1919 m Hazama
distrct, m the North West Frontier Provimce (now Pakhtun Fhwa). He was
the Harold H 5waft Distingwished Service Professor of Islamac Thought m
1086 at the Unrversity of Clucago il the tme of lus death m July 1988
He belonged to a traditional Deobandi famuly, He was the son of a leamed
“Alm, Mawlana Shahab al-Din, who was a graduate from Dar al-Ulum,
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Deoband, where he studied with Mawlana Rashid Ahmed Gangolu and
ohykh al-Hind Mawlana Mahmud al-Hasan Decband’s dedicabon fo
Islam, freedom and reform were mfused by Mawlana Shahab al-cin in lus
son Fazlur Rahmen He commenced lus early educahon m customary
Islamuc sciences at a very young age. However, Mawlana 5hahabuddin
also gave hum access to modem system of education  After School he
continued hos Dars-1- Nizama learmng at home together with following has
Uneversity Studes and recerved B A (Hons ) m Arabic m 1940 from the
Punjab Unreersity. He recerved an M A in Arabic from the Unrrersiby of
Punjab, Lahore with first class first posthon m 1942 and then be went to
Oreford, where he wrote a dissertation on Ibn Sma’s (980-1037) Eitab al-
Najat, and acquired lus doctorate m Islamic Phalosophy from Oxford m
1949 He started lis teacling profession in Durhamy, England He joined
Durbam Unrersity m 1950 and tanght Persian and Islamie philosophy

(1950-58) before moving to Canada where he taught Islane Studies at
MeGall Unrversity, Montreal (1958-1961).

Fazlur Fahman first acheeved miermational remown with the
publication of Awvicenna’s Pswholgy (1952), m which he
demonstrated the mfluence of the Mushm plulosopher physician
Ibn Sma {d.1037) on the medieval Chnshan theologian 5t. Thomas
Aguinas (d.1275). An expert in medieval plulosophy, Ralman
wrote two more books on [bn Sma (Prophecy m Islam, 1958, and
foncenna’s De Amima, 1959), but he was best known for lus
ploneerng work m Islamic hermeneuhes (Islanue Methodolbgy in
History, 1965) and educabional reform (Islam and Mbdemmby
Transformation of an Infellectual Tradifion, 1934) (3)

Fazlur Rahman came back to Pakistan m 1961 and became the Director
General of the newly established Central Institute of Islamuc Research
whach was grven permission for revrving Pakastan’s general temperament
through political and legal change by implementing an Islamic vision. It
was a remarkably demandimg job which brought lum m direct condhict
with drverse groups and crgamzations. Unfortunately he had to left
Pakistan, as a consequence of a pobtically provoked movement by some
commant Ulama i opposiion to s modermst mierpretabons of vanous
long-established Islammic values and nituals.

Eventually, he resigned from lus posihon and left Pakistan for the Unifed
States where he was appomted a wisting professor at UCLA and,
afterwards, pofessor of Islanue thought at Unmrersity of Chicago (1060-
1988). It was m Chucago that Fazlur Rahman became the most forthnght
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volce for an elemental reform mm the Islamic polty He also worked as
adviser fo the US State Department on issues concermung Mushm countres
and was awarded the Harold H. Swaft Dashngushed Service Professor at
Chicago (1936), a tifke he held until his death in July 26, 1988,

Acceptance of Modern Approach

Fazlur Rahman completely acknowledged Westemn lustoncal cntigue and
15 Teady to apply 1t for the mterpretabion of Quman and for an assessment of
the lustory of Islamuiec thought. He also recogmeze that 1t is vital not fo
chsregard ‘the wide and profound curmrents of a people s pychology’ thus
heving specified an outstanding posthon to a new shudy of the Curan.
Fahman's status 15 consequently pragmatic, aspinng to change society
Eahman was bold as lus predecessors, so he dud not hesitate to debberately
think upon the substance and the outcome of the 1deas which were ooted
in comve ntional athitude towards Islamic thought.

He firmly believes that the Modermst and the orthodox i reality call to
the same ongins of Islam. The only difference is that the Modermusts seek
to mplement the real spint behmnd the hiteral basis and the orthodox wants
to mplement the literal words of Quran and Hadith.

It 15 also sometlong of an mony to pit the so-called Muslm
fundamentabists aganst the NMushm modermsts, since, so far as
their acclaimed procedure goes, the Mushm modermsts say exactly
the same thing ag the so-called Mushm fundamentalists say that
Mushms must go back fo the ongmal and definatrve sources of
Islam and perform [jhbad on that basis (4)

When analyzing the orthodox Mushms' explanation of the Quran, he
beheved that

Mushim Scholarslup, on the other hand, has two problems: (1) lack
of a genuine feel for the relevance of the Quran today, wluch
prevents jpresentehon im terms adequate to the needs of
confemporary man, bef even more (2} a fear that such a
presentation mught deviate on some points from tradibonally
recerved opimons. Tlus last nsk 15 inevatable; I think it must be
undertaken, though with both simcenty and percephion (5)

5o, PFazlur Rahman 15 m the forefront conflonting antagomsm from
tracditionalists and fundamentalists. He defends and adwvocates Islame
reform, cnticizes outdated restramed trachbions. He demonshates a new
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cimension from the lustorical facts of Islanae legislation which cannot be
demed

This fact is lustoncally so clear and firm that it 15 tlus kind of
unambiguous monouncement or behaviour that later legists ferm
muhkam or mansus. The truth, however 1z that this hard and fast
chistmction between mubkam and mutashabih, between nass and
non-nass does not emst for the wvery early gemembions of
Iiuslims (6)

The Aszessment of Hadith Literature

Likewnse as S Sayyed opposed the Ahl-e-Haithds, he also jmecisely
chsapproves of the Wahabbi iwdeclogy which ongmated afterwamds
Islanuc actrvist’s adeclogy and justified reasons fo reject the mamstream
opinon, but provided musleading and unsound theological reasons for
ther ideas.

Fahman claims that due to the lack of a comprehensmee
understandmg or “whole-text” leamng, especially on topcs of
political authonty, many political fundamentalist, movements
(e.g., Wahabbi movement m Saudi Arabia) have dangerously
nustepresented cerfain plulosophers” thinking by “mecemealing”™
the philosopher’s argument to ther own pobfical agenda. For
mstance even though, there are strong mja (determmistic) elements

withmn the thought of Ibn Taymayya, (1263-1328), there are also
counterparts to these elements, such as us extensne thought on

free will. In hus arpument agamst the rebpious leaders of lus day,
Ibn Taymiyya pomted out how scholars tended “to affirm the
clrvme will but [did] not affinn wisdom and affrmed] ondy [God's]
all-compelling wall (mashi'a) without affirung mercy(raluna),
love (mahabba) and no gratitede [contenfment] (nda) (7)

However, Fazhor Ralunan 15 agamnst the wlea of the total rejecton of
Hadhith hterature.

Among the Modermsts, Sayyed Alunad Fhan and some of lus
school went to extreme lengths m rejecting all Hadith .. The
Mpdermusts, m fact, rejected all authortatrveness m trachbional
Islam. The pre-Modermsts Revrvalists, although they had rejected
the authonty of the medieval schools, had not only owned Hadith
m the tradihonal manmer as bemg authontatree abmost on a par
with the Quran, but had also assigned almost absolute authonty to

e e Y T e S e ———
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the ‘consensus with the early generations’ (yma as-salaf) of
Mheslirns (2)

He believes m the execubon of orgamzed study of the whole Islamac
corpus 15 mdispensable throwgh the development of a methodology for
establishung Islamuc validity in agreement with cautiously coherent Islanuc
prmciples. Thus, Fazlur Ralunan bas a pragmatc reasomng for Hadith as
well While acknowledging the “cormmuphng hand of lustory’ he brings out
a more acceptable approach mn thas regard.

The greatest sensimaby swrrounds the Hadith, although it s
generally accepted that, except the Quran, all else 15 hiable to the
comupting hand of lustory Indeed, a cntague of Hadith should not
only remove a big mental block but should promote fresh thinkmg
about Islam. Furfher, if a cerfamn Hadith 15 shown to be nstorically
unsound, it need not be discarded, for i may contamn a good

principle, and a good prmciple, no matter where it comes from,
should be adopted (9)

He perceres the deswed pobhical ethacal and spmitwal reformulation
whale reliant upon a reassessment of Hadith Hence, he has balanced and
logical pedgments on this 1ssue.

Exentually, Fazlur Eahman believed, 1t became apparent that the
proliferation of Hadith—regarding every aspect of life, from buth
to death, and mecluding hundreds of conflicting, even directly
contradictory reports—had gotten out of contiol. But agam, mstead
of developing & methodolgy for determuming Islarme authenticity
mm accormdance with carefully articulated Islamic jprinciples, the
orthodoxy further hmied the range of mdridual Muslims'
mutiatrve, determuning that Hadith hiteratore was systematized mto
six collechions, classified according to degree of venfiabahty, and
the y were o be the sowrce of legislabion from then on (10}

On the other hand he was denounced, because of having neutral pomnt of
wview on the opimon of reassessment of Hadith Iterature which could not
be acknowledged by the conservattve orthodox Ulama. He supports
orental attempts 1n this regard pursmng S Sayyed who was the one who
nutiated flus thought and later on the Westermn cnentahsts hke Schacht
camied 1t out.
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Professor Schacht iz the first scholar to hewve undertaken an
extensrve and systematic companson of legal tradihons m thenr
lustorcal sequence 15 unassallably scienfific and sound m method
and one only wishes that it were practiced thoroughly mn all fields
of the Hadith (11)

Fazlir Pahman figwed out that the mam body of commonly
acknowledged Hadith has lustoneal uncertamties m linking to the Prophet,
except to the muhal Muslms, percerved as a gude to the Prophetc
sunnah The Hadith hterature should be studied within the backdop of
primary advancements of Islamuc lustory. While reviewing the notion of
resurgence atitude wlhich demands a retum fo the hterals of Quman and
osunnah, he argues that if means the rehun to s meamng and message
mstead of hiteral grounds.

The only sense, therefore, that the dictum can yield 15 that
Mushms must perform and ensct m the twenheth century that
whose moral and spinteal dmmensions match those of the
Mushms® performance m the seventh and eighth centunes But
thes means not jost a stmple “retum” to the Quran and the Sunnah
as they were acted m the past but a true understanding of them
that would grve us gmdance foday. A simple retum to the past s,
of course, a rehumn to the graves. And when we go back to the
early Muslim generations, flus process of a Ining understanding
of the Quran and the Sunnah 15 exactly what we find there (12)

This bold and stmking blow towards the logical weak point of the
orthodoxy could not be spared by the so called Islamsts. Since lus sound
line of reasonmg 15 unanswerable for them and is a real threat for then
fake adoration of ancestors and deceplrve leaderslup m the hearts of
Mushms generally. Hence, he was treated offensrvely Unfortunately he
expenienced a lot of adversiies due o lus reformed weas and the
cistmetrvene ss of lus two fold concephion of Quranic inferpretahon; wlale
he was an energetic advocate of reformung tradihional comprebhension of
fundamental relgious mesources as bemg a scholar and leading an
nfluential national insttution (Central Ingtitute of Islamic Fesearch) at the
same tme

He was, however, cohcized by those ke considersd
fundamentalists as bemg overly lberal in lns mterpretation of the
Curan, the Sunnah, and classical Islamuc law. In Pakistan hos
cetractors referred fo lum as “the destroyer of hadiths” because of

e T e S e
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lus insistence on yudging the weight of hadith reports m light of the
overall spint of the Quman However, he believed lus reformust
views would eventually be vindicated; he felt that contemporary
Islanue fondamentahsm was a defensrve and temporary posture

taken m response fo the pobhcal and economuc setbacks
expenienced by the Muslim world (13)

Revelation in Historic al Perspective

Dr. Fazlur Rahman delved into the depihs of Islanue mfellectual hustory
and had a profound knowledge of Islam The orthodoxy had blamed Sir
Sayyed and Igbal for not hevmng the ‘requued’ knowledge of Ambic and
Islamic jurisprodence, but Ralunan not only had an orthodox background
through s father, yet he also had ample knowledge of Arabic and Dars-1-
Nizama. Thus, he was one of the most erudite miellectuals of the foremost
Mushim thinkers in the second-half of the twentieth century, in classical
Islam as well as Western philosoplucal and theological discourse. Ralunan
on the whole tried to base his works through los percered Caramc
msight Basically os complete framework of deas 13 moted in Charame

plulosophy. Hence, the orgm of Rahman's hustorical considerations can
evidentlybe traced m s elucidations of Qurame methodology.

Pakistara phalosopher and educator Fazlur Rahman (1919-1088)
rejected hiteral and traditional mterpretations of the Quran, arguing
that they lunited the apphicability of the message fo the time and
place m wlich the revelation occwred By understanding the sprit
of the Qumn Fahman argued, Mushms can apply the text to
modemn crcumstances. He believed that Mushms should study the
lustorical context of each verse m omnder to find its true essence.
Equpped with an understandmg of ther confemporary
crcumstances, they could apply the prnciples derrved from the
text to ther own time. Fahman was corvinced that an adeguate
understandmg of Quramc teachings would enable behevers to
overcome the problems of the modern Muslm wordd (14)

The past endeavours cannot be demsed and will cbviously be helpful to
reach the tree understanding of revelabon However he crficized the
attitede of Ulama, as treating them m a manmer exclusrre of s lustoncal
background As a maftter of fact the relation of revelation 15 mtegrated with
the Prophet’s everyday deeds.

10
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For modem thinkers sech as Fazhor Rahman 1t was vital to make
sense of revelation m lustoncal terms. If hostory was to make any
mpact in understanding a transcendent revelation, then it was
necessary fo explore the mterface of revelation wath the world
An msistence on the complete “otherness” of the Quman, as
orthodox requred m order fo mummize the Pophet's
nrvobement m the revelatory process, was not only lustoncally
maccurate m his view, but also contrary to the CQuran dself
Historically, it was difficult to gnore the fact that revelabon
tself commented on matters that affected the Prophet's personal
behavior and travails (135)

Bahman mammtams that every assessment of Quan’s meamng 15 required
to uhilize a lustoncal method He suggests a new approach that struggles
to illestrate an wmambiguous difference among “lustorical Islam and
normatrve Islam”. Thus, he mtended the methods of synthetic and logical
amalgamation and used analyhical philosophy and systematic theology in
mferring the fondamentals of religion Thes difference of traditional and
lustorcal evaluation has to be drawn equally concernang Islarmc ideals
and [slamuec mstitobions. He asserts that the huge munber of Quramc
revelations occurred “in thought not only for, a grven ustonical context”.
Mushms have to idenbfy the fundamental charactenstic m the revelahion
which 1z mtended not only for that precise context m which it was
revealed butf 15 planned by the Creator for beyond that grven context of
lustory. This can be completed by an melustve study of the Quran fo
resolutely find unrrersal values and define ther needed purposes whach
should be clanfied. The reason for thes meluste study would be to defime
the spirited self assurance of the Quran.

subsequently, the asbab-e-rmzul (the lustoncal condibors enclosmg a
particular revelation) ought to be employed to mspect parhcular asserhon,
to make cerfam that the asserfion 15 m accordance with the assurance of
the Curan Tlus will authonze the resurgence of the nuhal momentum of
Islamic thought, hberated from the hoarded remains of tradition, pattern,
and crvilization of the precedent mullenmium. What 15 more, he believes
that although the orthodoxy considers histoncal causes of the verses and
called 1t asbab-e-muzul or shan-e-mrzul, but at the same time, thewr results
are at vanance and confused.

The second all-nmportant feature of the legislation of the Curan 15
that 1t (like the decisions of the Prophet) always had a background
or a lustonical context, wlhich the Mushim commentators of the

11
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Quran call “occasions of revelation™ But the Literatuwre on the
“occasions of revelation” 1z often hughly confradictory and
chaofic. The basic reason for this state of affans seems to be that,
although most Qurane commentators were aware of fthe
mmportance of these “situational contexts,” either becauss of therr
lustorcal sigficance or for thewr aid m understanding the pomnt
of certain mjunchons, they never reabzed therr full import,
particularly from the second pomt of view Instead they
enunciated the prmciple that “although an myunchon nught have
been occasoned by a certamn sthuation, 1t 15 nevertheless unrrersal
In its general application” This pnnemple 15 sound enough
provided if means by an “mjunchon” the valee underhying that
mjunc hon and not merely its literal wording. But the value canbe

yielded only by understanding well not only the language, but
above all the sthuational confext of a grven myunchon (16)

At the outset, Rahman's crihgque of the cluonological method of the Cran
appears to oppose lus stress on the sigmficance of the hstoncal mabew for
the comprehension of the Quran itself. Yet, melusrve analysis reveals that
Eahman does not decline the shudy of the hstonical mabien of Quman; mn
contrast, he expresses dissahsfachon with the seemingly cluonological
method to comprehend Quran, which duects the comprehension of the
wverses i an atonustc” way Thos deals only with the superficial
understandmg of the words of wverses mm remoteness, and reduces ifs

comprehensrve perception.

There was a geneml fallure to understand the underlying umaty of
the Curan, coupled with a practical msistence upon fixing on the
wonds of vanous verses m isolation. The result of thes “atorustic™
approach was that laws were often derrved from verses that were
not at all legal in mfent (17)

Fahman deduces that the relevance of a swtable approach of mfemng
Quran depends on dishmgwshing the amm or “moral deal" which 15
ordamed by the Quran from the legal detaals of the verse. It 15 thus moml
ideal whach 13 worldwade and gudance to Mushims for etermafy. And m
thes way we can escape from ow mamow nunded approach and the
spiritual feature of rebigion will be hepghtened As per Rahman's
description, the Prophet's wdemtity m s "Qurame Moments™ was
expanded to such an extent that it 15 1mpossible to recognze hus identity as
something which could be differentated from the Dirone Moral Law,

12
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Moreowver, Rahman danngly expresses disapproval of the prevailing basis
of figh For him theare one of the mam reasons for the limited approach
to revelation. Thus the traditomal tools for mfermng and deducmg new
laws for cwrent problems m the context of the modemn society, m reality

tloes not have the capability of doing so.

Eahman advocates a renswal of Islamuc mitellectualism as if relates
to the moral improvement of menkmd In s lustoncal
wrvestigation, which uhilees a longue duree approach, Rahman
points out that fraditional Islamic models of junstic reasomng, such
as glyas (amalogical reasoming), greatly restricted the ability of
Mushm imntellectuals to apply [slamic values. These models were
very atonushe mn their hermeneutical approach (grving pnionty to
mpunchions without corntext, and without an  infegrated
plulosoplucal sense of underlymg prneiples), prevening
comprehensrve amalysis of the whole text of the Quran and
resulting in the equation of Islamic values with specific lustoncal
practices. In other words, DMushms lhave long lacked a well
ceveloped “Curamc Weltanschauung™ fthat mught help them
chiferentmate that whoch 15 essental and relevant to the demancds of
a situation from that which 15 not (13)

Fazlur Ralunan became the exishng world’s most passionate advocate of
shaping the “Islaruc worldview™ In conflictmg wath Islamie
conservattves, he did not consider that the endesvour for the
comyarehension of Islam had been, maimly, accomplished. He, with good
reason discarced the thought that the evils of the Islamic world could be
treated by the ophon of long-established Islamiec anthonties In addihon
Rahman crificized the mfellectual lustoryand pomnts out the musforfunes in
the formaton of laws. He believes that wlule mn general Islamic legal
system mandomly related with the fundamentals of Islam, 1t was not
established on a methodical scholarly assessment of the Quran’s ethical
prnciples, which are consistent to the norms of socety However tlhus
attempt certainly requires creatnity, but for Ralunan it cannot be
Ulustrated as law because it mamly dealt with ethacs

The non-pragmati approach was established even m Mushims' most
advanced period mn history. Moreowver, the urvolement of successme
emperors also made figh more hypothetical. He beheved the development
of the Islamic worldview fo be acluevable only by reassessing Islamuc
tracihion taking mto consideration the general essence of the Quman For
lim the basic need was i fact the contmuous restructormg and

13
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development of Islamie law that would heve safeguard its reliability and
worth.

But 1t 15 frue that, already i medieval Islam, cerfain trends i the
field of law were lnghly detmmental fo the mtegnty of Islamic law
1tself Whale taking the acdvantage of an appealng to the prnciples
of “social necessity” and “public mferest” that the Muslim jorists
themselres had enunciated for the comvemence of admistrabon—
50 that they would not remam hdebound by the provisions of the
ohana law even when cucumstances demended otherwise—
Mushim rulers at the same hme freely resorted fo pomulgating
state-made law that was neither Islamic nor yet secular. There was
nothing mmherently wrong with these two pnnciples themsebres,
provided ther actual application had been reasoned on Shana
bases. But when rulers began to feel free to promulgate ther own
laws, based on the prmeiples of social necessity and public mterest
in the absence of any reformmlation or rethmking of Islanuc law,
the results were disastroums for Islamuc law itsslf What was
requmed but never aclieved was a constant reformulation and

expansion of [slanuc law that would heve preserved its integnty
and efficacy(19)

Islam was mtended to provide the true and unadulterated dovne gwmdance
to all mankind generating a unnersal society n wlich the true revelation
would be the daily standard for all nations. If Nushms had comectly
executed Islamic principles, the exishng mostly unprincipled worldwide
soclety would heve been i a befter condition You are indeed the best
commuraty that has ever been brought forth for (the good of) mankmd
You emjomed what 15 good, and forbad what 15 evil, and you believe m
God. (3:110).

Mushm society was expected fo have been a mofrraton for other human
races m the world, unfortunately theor political structure developed into
the dymashc establishment which forther illustrated the far-reaching

feature of any such system 1e. the need for se1If preservation.

However, for numerous formatrve and post formatre’s legal
developments Fazhor Rahman considersd an analysis of Mushm
erilization with the aim of ureshgating the mots of law. According to
lum this endeavour cannot remam uninfluenced by a parhcular type of
arbitrarmess in that precise time span Rahman clamms that it s the
responsibility of miellectuals fo stove strenuously to comprebend
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seenung ly mconsistent facts, notons and basis within Islam An approach
of submissrveness, as noticeable i hastorical master-student relations, had
no support mn the search of knowledge and the progress of the Islamuc
mtellectoal tradition. Hence, Fahman rationahzes that Islam m the
twenheth-centory, needs a renewal of fundamental principles and customs
within Mushm tradibons so as to counter the challenges of modem Islanuc
soclehies.

Drawing on the early mfellectual hermtage of Islam, Fazlur Ralman
attempted o povide a complex theory of revelahon that hinked
philosoplucal and psyehological arguments with a sociology and
anthropolog v of lastory. Thes most cntical task must surely re maim
one of his most ambitious mtellectual attempts. His arguments
were at imes charactenstically bnef, defenstve, and polemucal
Indian scholars such as Smhincdh and Shah Wah Allah provided lum
with some msights on which he could build & case for a theoryof
revelation that went beyond the standard dogmatic account (20)

He crhicizes the leading movements m the infellectual hastory of Islam
with hus logical arguments. The Ulama have neglected the fundamentals of
rebgion as the sowrce of law and have engrossed themselves with the
branches of law and sectanamsm. Therefore themr attempts pnncipally lack
the harmomzaton with the plalosophy of Craran.

Fahman fraces the moral mdifference of wlich he accuses the
dommant trends m Mushm mtellectual lustory, Ash’arsm and
Sufism, back to the irja’ doctrine. In the realm of polibics mja’ led,

according fo hon, fo a lement athtude towards despotism. In ths
book Fahman fakes a more balanced stance om al-Ghazah

Mevertheless, he mudges al-Ghazali's attempts to reform Islamue
theology and law as deficient becanse he puts mdradual ethacs at
the center, not the mmprovement of society accordmg to the
Qur'anic kerygma (21)

...on Wah Allah's poliical theory, which Eahman unmasks as
authontanan, undemocratic and wn-Cur’amic, with reference to a
translation of central passages from has “Hupjat al-Islim al-
babgha ™ His cnticism 15 well founded and counters widespread

prepadice (22

Fazlur Fahman sought fo ¢wb the idle and confined restramed state of
Intellectual thought of Islam. He deduces the perpetuty of legal specifics
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of the Qur'an 15 In s ethical prnciples, in the plilosophy which lay
beneath the text itself or mdeed the primary subject, or the 1ea around
whach Craran 15 orgamzed. For Rahman, & real comprehension of Quranc
weltansc hauung was rusmterpreted. When Medieval Mushm philosophy
endeavoured to relate an Islamic appearance onto s evidently hellemzed
rahional mterpretation of religion, Islamic Orthodoxy flattened it by its
sheer weight’ Consequently the lustoncally cwrtailed lukmat 15 found only
m Sufi and Shiite schools Paradoxically, the orthodoxy did not hawve a
grp on the Quramc weltanschauwung also, as orthodox scholars culirvated
Islanue junsprodence and theological doctnme ther munute concentration
on particular suras beyond the stuational mibien essential for appropnate
mference, they faled to spot the point, thus eradicatmg the formerhy
abundant mtellectual tradihon’s future of natural and onginal thought.
However, even scholars who advocate modermty also lack m-depth
understandmg of the fundamentals of rebgion. According to Rahman

Mushms, and particularly modermst Mushms heve often contended that
the Quran grves us “the principles” whale the Sunna or owr reasonmg
embodies fhese fundamentals m concrete solufions. Thos 15 consderably
less than a half-truth and is dangerously musleading. If we look at the
Quran, it does not i fact grve many general principles: for the most part it
grves solufions fo and rulings upon specific and concrefe lustoncal 1ssues,
.... 1t provides, either expheitly or maplicitly, the rationales behimd these
solefions and mulings, from which one can deduce general principles. In
fact, tlus 13 the only sure way to obtamn the real truth about the Qurame
teaching . He finally comes to the logical conclusion

One must generalize on the basis of Quramc treatment of actual
cases—iaking mio due consideration the socio hestorical siteation
then obtaiming—smce, although one can find some geneml
statements or prmeiples there, these for the most part are
embedded in concrete treatments of actual ssues, whence they
must be disergaged (23)

Fazlur Rahman repuciated hiferal and comventional mterpretations of the
Quran, mainfaiming that they restrcted the relevancy of the message o the
time and place i which the revelation came about. Rahman mamtaimed,
that through comprehendmg the essence of Quran, Mushms can elate the
text to therr contemporary stuafions. He alleged that Mushims should look
mto the lostoncal malien of everyverse in an attempt fo get ts real spmnt
50 that they will be capable for the comprehension of ther exishng
sihuation, they could whhze the weology ongmated from the fext to themr
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particular period. MMbreowver, Fahman was certain that a sufficient
comprehension of Curamc 1deas would facilitate believers to engulf the
problems of the modem Mushm world.

In conirast to orthodoxy's tendency of romantically or legislatreely
moving back to the past, he searches fo reinferpret the onginal scriptures,
to reassess past traditon, and to rebwld Islamic religions thought and law
to approach more precisely and efficiently the present and future of Islam.
This regenemation 15 not an amendment of the ongins but a change of the
mtellect that comprehend them, which are of cowrse obviously affected by
ther contemporary social pobhical amd scienhfic sumoundmngs. The
modern mierpretabon according to the exishng cocumstances or events in
the emvironment transforms the himits of knowledge and expenence of the
text, revrves i, and at hmes provides it a novel asserhion, offermg
outcomes that were never before mmagmed.

ouch quasklaws as do occwr m the Quman are not meant to be
literally applied mn all funes and chimes, the principles on which
these legal or quasi-legal pronouncements rest have to be gren
fresh embodiments i legislatne terms. In this process of
legislation the twin prmeiples of Ijhhad and Ijma play the most
cricial role. They bestow wupon law whatever necessary
permanence 1t requires and also the necessary elements of change
and dynanusm that it always needs in order to realeze the ideals of
a changimg, mrogressing and developmg society(24)

Fazlur Rahman not only sought to assuage the 1dle, confined and shrouded
state of mfellectual thowght of Islam, but remarkably he also delres mio
the mfellectual lustory and discovers the crocial grounds belund the
shackles of taghd

The doctrime held by many of our rebgious doctors that the Ipma of
bye-gone tunes cannot be repealed or replaced is a mere dogina
without any foundafion. Neither the Quran nor the Sunnah has
anything at all fo this effect. Indeed, the “closing of the door of
Ljtihad” and the nreparability of earher Ijma were the twin
doctrnes whereby Islanue progress commutted swicide (25)

Likewse, he rejected the existing orthodox agreed method of performng
Ijtihad, for the 1ssume of the ebpbibty of mterpretmg the Islamue
fundamentals, and ther accepted crterm for Mujtalod, which m fruth
made unnpossible any attempt of Ijnhad without restreints, a frue
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obstruction in the progression and one of the fundamental reasons of
stagnation m DMuslim thowght Beswdes Fahman stands extraordimary
among modsmst scholars, who generally only hughhight the shortcomungs
and do not provide remedies, he also presents the entenia for perfornmg
Ijtihad.

It 15 sometmaes asserted by those who called themsebres “nlama”
that a particular unkmown kind of capacty 15 requmed for
exercising [jtihad, mcloding, so 1t 15 saxd the study of a cerfam
prescriped course of books and materials. This asserbon 13 not only
lustorcally groundless but patently false. What 15 required 15 a
good acguaintance with Islam—the closer the acquamtance, of
course, the better—and a power of thmkang. There = no definte
point at which some mystenous “Jihad-capacity” anses; mdeed,
gkill in the Islamic field is just Like skill in any other field Ths
cuality can be recogmzed by the commumtby at large and requres
no occult or obscurantist tests on the part of self shyled “ulama’ to
Judge the quahties of a Mijiakid. It follows that [jhhad of people
will vary on different subjects according to thewr thoughts, pomts
of view, educational equupment and natural endowmments. This fact
has always been recogruzed by the classical Mufialid
the mselres (26)

They regarded their own orgmated sciences ag substanhally drvine. Thus
the lack of freedom of thinking, and Mushims’ failure to discover the way
to exercise mntellectual scrutiny, instead of progression the y had renounced
those methods of remderpretahon that had been discovered in the past. The
logical and methodical analysis of previous work is mmmensely lacking
thus the result 15, objecimaty of study and discussion of well-known
rebgious mterpretations that compnses the tradibonal sciemce of
Junsprudence or the science of the tradihons and seriptural exegesis 15
nowhere to be found. Likewise the foundation of Islamic orgamzations on
such demonstration and 1ts practice is deficient.

Accordmg to Rahman
There has not been a lack of men of deep msight, but there has
been no systematic and coherent body of metaphysical thought

fully mformed by the Qumanic weltanschavung, which = mtself
remarkably coherent (27)

50, Rahman congiders that the basic deficiency 15 the lack of mparhal
shucdy of these mtellectual endeavours that could afterwards be formulated
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mto a system. Consequently, this intellectual recognition would facilitate
Nushms fo unburden themsebes from the nusance of miellectual voud.
The amalgamation of the principle thowghts of the Quran and unrversal
humean rationale will restate the classical principles of Islam. Through thas
mtegration the desme of God will be revealed coherently

The “Fving Sunnah” of our early forefathers, therefore, wlale 1t has
lessons for us as a gemune and successful mierprefabion of the
Quran and the Prophet actmaty for the early days of the
Commumnaty, 15, In its flesh and blood, absobufely nrepeatable, for
lustory never repeats itself so far as sociehes and thewr stroctures
are concemed There 15 only one sense m whach our early history 1s
repeatable—and, indeed, m that sense it must be repeated if we are
to Irve as progresstve DMushms at all, wz, yust as those generations
met their own situation adequately by freely mterpretmg the Cruran
and JSunnah of the Prophet—by emphasizmg the adeal and the
prnciples and re-embodymg them mn a fresh texture of ther own
confemporary hostory—we must perform the same feat for
owrsebes, with owr own effort, for ow own contemporary
history(23)

For legislabon of Islanuc laws here again he 15 m complete agreement
with Igbal that the authonty of Ijithad should be gren to the Mushm
legislatrve assembly and as far as the wssue of different sects’ conflicts 15
concemed, theycan perform Iyma for the agreement m gethng resolutions.
This will also prevent the ignorant laymen’s urobement m these
analytical i1ssues Fazlur Balunan rather defined Igbal's adea more
compre hensrvely

There 15, therefore, need for a body of experts to which recourse
should be had on techracal and Islarme gueshons of legislation m
the narrow sense of the term But even after the experts’ adwice,
the final decision remamms with the Commumbty and s
representatrves in the Legislatare (20)

Thus the democrati legislatre council 15 the one who would have the
ultimate vercict as they are the representatnves of the public opion. And
the Islaric laws would be miterpreting within the needs and demands of
contemporary tme.

Fahman flunks that his method has purely sahsfactory mterpretrve style
that could satisfy require ments of mtellectual and etlocal honesty, and thas
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15 the only manner throwgh which the message of the Quran becomes
periinent to modem cocumstances. Rahman commenced by conbgung the
“atonustic” atbiude of rmumerous interpreters who were unsuccessful in
comyumehending the fundamental accord of the Quran, together with the
functional perseverance on mserting the words of nwmerous verses m
1s0lation. The requrement fo analyze Quran m harmony, as a formation,
directed Fahman to develop the procedurs in two stages: the fist
orgmated from the lustoncel actuabty of the Quran, the common
generally authentic prmciples, fiom a theological and ethical standpomt
for humanty, the second based on the application of the succeedmng
principles on the level of the practical aspect and application of message
of Quran, as opposed o s corventonal theory.

In bulding any gemume and wiable Islamac set of laws and
mnstitutons, there has to be a twofold movement First one mmst
move from the concrete case reatments of the Quen—taking the
necessary and relevant social condibons of that tme nto
account—io the general pnnciples wpon which the entoe teaching
comverges. Second, from flus general level there must be a
movement back fo specific legislation, taking mio account the
necessaryand relevant social condihons now obtamng (30)

His emphasis to study anyverse of the Quran i the Light of s situation 15
notable since each wverse is related to the specific situaton, thus for troe
understandmg of OQuran these siuations and condibons are lughly
mmportant as belund them the Quman was revealed Rahman’s two-fold
movements are i fact hos suggesice attempt o acquure the gist of Charan
and 1ts implication in today's world, the first movement 15 extrachng and
organezing its unrversal ideology and its vast aim to a large extent The
subsequent step 15 to develop new doectrves according to the first step for
the modem needs. Thus the central plulosophy of the Curan will appear in
matersal form, for the curent existing society.

The Curan and the genesis of the Islanuc comunumty oceurred n
the lght of lustory and agamst a social-lustorical background. The
Quran 15 a response to that sitwation [ . ] The fost of the two
movements menfioned above consists of two steps . .. The fust
step of the first movement consists of understanding the mearnng
of the Curan as a whole as well as m terms of the specific tenets
that conshitute responses to specific stuations. The second step s
to generahze those specific arswers and enunciate them as
statements of general moral-social objectrves that can be ‘disfilled’
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from specific texts m the hght of socio-histoncal background and
the often-stated rabonales legis. (the reason belund the stated law)
... Throughout this process due regard must be paid to the tenor of
the teaching of the Quran as a whole so that each gren meaning
understood, each law ermmnciated, and each objectre formulated
will cohers with the rest(31) Tlus complex, albeit embryome,
nohon of revelation becomes the backdrop of thus theory of Quran
mterpretation, called the “double movement” theory(32)

Hence Rahman presents a new outhine regarding fresh exegesis of Curan
by which he mtends to have the advantage to the extent that 1s possible so
that the Mushims could be benefited from divine gmdance in every aspect
of ther modem hfe. And for that Mushm mtellectuals who have to move
ahead from their over- respechng manmer of the past.

He has admiration for the vanous sects m the mtellectual hustory of Islam,
for having the courage to differ from prevailed orthodoxy, morzover thew
constructrve efforts in the progression of Islam are worthwiale. He wanted
to have a new apjprasal of the ‘reasons’ for discarding as herehical such
opinions as those of the Mutambfies. His notions could possibly be best
explamed ag the judgment of mtellectual ustory of Islam m finding out the
relevance of ity m-depth plelosophy for the contemporary issues and for
mtellectoal progression. He has the lucid comprehension of the sigmificant
ternperament of new world-view for the mmplementation of Islamic
weology, and has recommended as well ways of accomplishing it

thoroughly.

While hisviews are regarded as controversial by the orthodox Ulamas on
specific matters— the fondamental nature of revelahion, the difference
amorg Hadith and Sunmal, the methodology of Quranic mterpretahon,
and the difference between riba and bank mterest. Rahman’s enticism of
the listoncal formulabons of Islamac theology and junsprodence
continued brlbantly in hes profound and exceptional regards for Islamac
norms. It was fhese excephonal thoughts that set the rehgious thinking to
end 1ts deficiently requured progression which will extend the frontiers of
rehgious thinking that was hmited by the orthodoxies’ thoughts In
addihon they single out Fazhior Rahman from several other Islamic
modermsts. He takes example of nba for ther superficial treatment of
Crrame mjunchions.

50 far ag the Mlama’ are concermed, although they accept the
technological benefits of modern life, they are not willing fo accept
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the consequences of modemn education but are even by and large
quite unaware of these consequences and think that both the
tracitional behefs of Islam, as they were formulated by medieval
theologians, and the fradihonal law can be kept completely mtact
and mumune from modem mfleences. They would, for mstance,
while welcommg modern mdustry, still think that the grong and
taking of interest can be smctly forbidden (33)

Thus on the 1ssue of modem bankmg system and wsury he grves us a clear
picture, hes logical arguments provades full explic it explanaton of the
cifferences i modern banking and usury:

PRIFE PR DB P el fryt S

ol i dndi o iy
“And whatever you nwest by way of nba so that may mcrease upon
peoples wealth, imcreases not wath God, but what you gre by way of
zakah seeking the pleasure of god, those — they recene recompense
manafold” (300 30).

...according fo the Qur'an the opposite of nba 15 not bay (frade)
but sadagah (chanty). The prevailmg confusion about the problem,
we subnut, was due fo nba and bay being consudered opposed to
each other The result was that junstic haw-sphttmg was
substituted for the moral mmportance attaching to the prolubihon of
riba. In the Qur’an the very first revelation conde mnung nba speaks
of “what you gre by way of zakah" m puxtaposition with and
contrast to “whatever you mwwest by wayof rba”. In the same way,
the last revelation on thes tomc speaks of Allah as “destroying
riba”, but thes 1z mumediately followed by the remark “but He
makes alms (sadagat) prosper”. How are these verses of Surah al-
Bagarah concermung riba get a place mumeciately after the Qur’an
had spoken at length m the same Surah on organzation of sadagat,
the manmer of therr disposal the vanous mjunchons concerung
them and finally of ther mportant place in the social welfare
structure (34)

The ethical teaclung of the Quran behnd the prolubibon of 1iba 1=
the mtention of banmmg abundant profit for the sake of self
centered benefit which causes the destruchon of society But first
the base for the prolibition of usury was set mn the Quran:
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Whatever you lend out in wsury to gamn i value through other people’s
wealth you irvest in usury so that it should grow at the expense of other
people s wealth will not merease i God's eyes, but whatever you grve m
alms m your desire for God’s pleasure wall be mulhphed. (30:39)

It ought to be notced that the recwmng expression regardmg social costs
that 1t “cultrvates several-fold” has evadently carmed out wswry, because
usurous transactions twmed out o be mmitphed the nwested amount
“many many-fold [ad “afan mmda “fa]” (3:130). It was then forbidden
(2:275-78) with a severe cavhon that God and lus Messenger would
conduct warfare m opposthon to violators; the assumed hnk relating usury
and “lawful commerce” was discarded, and the direct opposite as to usury
and welfare spending was once more emphasized Creditors were asked to
regain merely their principal amount, but “f you forgo even that 1t would
be better for you—if you only knew.” These harsh wamungs were grven to
lessening the self cenfered benefit athtude and fo promote kindness and
welfare n society. Rahman stresses that this sincere plulosophy for the
welfare of society should be focused rather than talung the Dhieral
mterpretabons and superficial arguments for the rejection of the modem

bankmg system

...In accordance with well-recogmzed junstic prnciple of masalih
mursalah (measures based on public weal) we should find out
whach forms of hmmean dealings m modemn times are morally more
clestrucitve, nearer to the spmit of nba and, therefore, worthy of
greater attention in so far as they fall wathan the category of things
which lead to forbidden acts. Landlordism, feudahsm, profiteermg
and hoarding are surely much nearer to the mamfest-nba than the
bank-mterest (35)

He pomts out that the mein mtention of the Quran was the prohsbahon of
the outrageons kind of monefary abuse and cruelty, which afterward
manipalated by the orthodoxy mio the prolubition on every kind of profit
more than the principal amount

To illustrate the madeguacy of the modermst approach m Pakistan,
thes controversy over the queshon of Islammicity or otherwise of the
banking mshiubons 1 dluminating. The Inshbute’s research
showed that the actual system of nba or uwsury prevalent in Arabia
was a crass form of economuc exploitaton and was, therefore,
banned by the Chaan after a senes of wamings, that the Mushm
Fugaha m the succeeding generafion extended thus ban to all sorfs
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of financial transactions in which any mmcrement over caprtal was
urvobed (36)

However, Fazlur Rabman does not menhon the esidences of showmg
these attempis of dmecting if fo ther explanations of broadenmg the
prolubition of Quran. Regrettably this 15 mdeed the tendency of Ulama of
taking superficially the 1ssues which needed profound considerations.

The prohibthon of wsury was essenbal for the public welfare the
medieval lawyers of [slam, however, draws the conclusion from
thes that all forms of mterest are banned, a stand to which even
today the wvast majponfy of Muslm shll chng, despite the
fundamental change 1 the mle of modern banking i the confext
of a “development economy.” It is some measure of the cwrent
confusion m thought that numerous educated NMushms use
Fleynesian or Marxist arguments to support their posthon (37)

Fazlur Bahman charges the Ulama for the credence of seculansm m
Mushm societies. He argues that it 15 the result of following hteral
mterpretation and athitude of ignonng the phalosophy behind them that the
gap and vacuum between Islam and today’s world has developed. Thus the
orthodoxy’s ngudity and adherence to the glonified past and ther single-
munded stress on the literal appheation of Quran and Hadith, compelled
modern educated nmaddle class Mushms towerds seculansm. Hence, 1t 15
the approach of Ulama that 15 justly hable for the pervasreeness of
seculanty m Mushims. To demonstrate the soundness of hes argument he
Ulustrates the case of zakakh

From the uses, enunerated by the Quran, of the expenditure of thas
tax, 1t 15 evadent that it was a social welfare tax i the widest
possible meamng of “welfare”. Further, this was the only tax
lewied by the Curan. Now, the Prophet had fixed a cerfain rate,
which leads one to believe that, for the normal needs of that
soclety, he must have judged fhus mte adequate The needs of a
modern society, however, have expanded mmumensely Education,
communicafions and other developmenfal schemes are now
considered to be among the necessities of modern social welfare
This would, therefore, argue for a readjustment of the rate of zakah
tax to modemn needs. The Ulama, however, forbid any change
the rate of zakah and assert that if akah 15 madequate to meet the
larger welfare needs of the Muslim society, then Governments can
levy other taxes. It 15 at thes ciiheal juncture that the adnumstator
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tells the “Ulama’, “You saythat there is onlyone Islame tax which
15 zakah. When tlus proves madequate, you forbid any change 1n
the akah-rate but you say that I can levy other faxes. You are,
thereby, mtroducing a dualism which [ find wnworkable. If I can
levy other taxes, [ shall levy them and fulfill the needs of my
soclety and your zakah is superfluous. This i1s the essence of
secularism. Indeed, all along the line of confrontation of modenuty
with tracitivnal Islam, the mapnty of the “Ulama’ exhsbits an
atfitede which 15 diectly conducre to seculansm (38)

The ngid athbude of Ulama 15 one of the decisrve factors of prevaillmg
seculanty and mcreasing the gulf between Rebgion and everyday hife. On
top of it thewr disastrous unawareness of the mature of cument needs, so
consequently the Quramc deologybecomes outmoded

In opposition to the orthodoxies he echoed Igbal’s bogic, "The Qur'an s a
book which emphasizes ‘deed’ mther than ‘idea’(39). It 15 obvious that
when the literal interpretations are not approprate, the application of the
words of Quran ag it 13 becomes far more wnrealistic

The Quran 15 not a law book, Fazlur Eahman often said. It offers
very few specific rules, but it 1s full of moral principles ensconced
mn specific cocumstances. The core of Islamic faith 15 that the
Prophet was dvinely mepred to put Islamc values mbo prachce.

His behavior was no doubt authortatree. But be Ined m specific
lustorical circumstances which required specific approaches. The
principles he apphed must therefore be abstracted from the specific
crcumstances suounding them, so that they may agamn be mut
into practice m other specific circumstances (40)

In structormg lus Islamic methodology Rahman uses assorted prmeiples
from the abundant custom of Islamic emstemology and scholarship, and
Ijtihad as the vatal spark in these prmciples. He describes Ijtihad to be:

.« ... the effort to understand the meamng of a relevant text or
precedent m the past, containing a rule, and to alter that ruke by
extending or resiricting or otherwise modifying it in such a manner
that a new sitwabon can be subsumed under i by a new
solation (41)

Fazlor Rahman mamtamed that Ijhbad can accomplish the task of
harmomzing the perpetual Quramec pnnciples by “freshly dermed
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mspiration fromn  revelahons” Subsequently the knowledge and
msightfulness acquired from this method are fo be uhilrzed to undertake
1ssues and problems confronting modem Mushm society. Regardless of
the fact that for almost a nullerouum authorzed orthodoxy advocated that
Ijtihad was no longer requured; howewer, there 12 no Quramec sanction orx
Prophetic fradihon which provide ewndence for this notion An intense
argument possibly and will cerfainly be made that closmg the gates of
Iitihad, through anybody at any stage n tume, 15 not m favor of the essence
of Islamic teachmgs.

Fazlur Fahmen locates the hostile athhude of Ulama towards lberal
researcl is indeed their demal of the Notazilite which ended m them the
atfitude of repudiating reason

aimce the orthodoxy first rejected the postion of the Mutazila on
the role of reason, thus anti-ratonal theological posthion affected
therr athbtude to legal thought alo and thew standard works
formally denyanyrole to reason in law-makmg (42)

If rebgious scholars had efficiently accomphshed the process of Jifihad,
the pnnciples of mterpretation wowld have soundly recogruzed the
requmement for modem mterprefabion amd it implementation
Nevertheless, m pursuing his predecessor Igbal, Fazhor Raloman asserts as
well that the so called gates of Ijtihad were never closed, to refer to lus
words:

Although the “gate of [jhhad” was never formally closed. .. Voices
agaimnst flus have been ansmg, parficularly since the appeamnce of
Ibn Tayrayah, and "Taghd’ and closing of the door of [jtihad hasre
been imputed to the immediately earlier generations ever since.
Proportionately the emphasis on the necessity of Ijhbad has
mereasec] parbcularly smce the Islamuc reform movements of the
eghteenth cenfury. The Mushim Modemust has espoused [Jhhad all
the more and with all the greater sense of wgency smee the mpact
on Islamec socetyof the new forces m all its forms (43)

He contrmes to mdicate the meonsistencies of orthodoxy that the
majponty of theologians even fo tlus day hold that, in matters of
behef, parhcularly m the case of existence of God and
Mbhammad's prophet hood (and allied neatters), authority alone 1s
not sofficient and that these beliefs must be grounded by all
Mushms m reason. But m the field of law they teach Taghd (1.e.
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unguestioning acceptance of authorty) at least to the majortty of
Mushims and in practice to all Muslims (44)

However, the truth 15 that a judgment nught have been appropnate at a
specific fime and place, mdeed has no assurance that it possibly wall be
approprate in another time and place as well Hence, Ijhhad 15 not only
permanently acluevable but also necessary for the implemenfation of
Islam in everyera, the drvergences of the classical junsts m the lustoryof
Islkm also supports the exstence of adaptabibiy m the nature of is
legislatre aspect At thus pomt Fazluwr Rahman appears m accord with
Igbal as well He stafes:

When, therefore, Igbal says, “the theoretcal possinbty of thus
cegree of Ijtihad (1e., Ijhihad Mutlag) 15 admitted by the Sunms,
but m pactice 1t has always been demed ever smce the
establishment of the schools, masmuch as the udea of complete
[jtihad 1z hedged round by condibions wlich are well-neigh
1mpossible of realizahion m a single mdradual (45)

Fazlur Raluonan further defines the underlying severe outcome associated
with the orthodox ulama's act of disconhmumg Ijhihad for the stabibity of
legal structure.

The reasons subsequently emmmerated by Igbal for the actual
stoppage of Ijithad are undoubtedly comect. The demal of Ijtihad in
prachice has been the result not of extemally over-strenuous
gualifications but becanse of a deep deswe to gree permanence to
the legal structure, once 1t was formulated and elaborated, mn order
to brng about and emsure wnity and cohesreness of the Mushm
Urnrnah (46)

Moreover, he broadens Igbal’s view and lus findings by dllummatmg that
the worth of ther lmuted alliance and permanence of Mushm Ummah
throwgh law and other mshhuhons, 15 in fact the begmnng of the end of
their internal development

Such umaty has, no doubt, reigned m the NMushm World but at the
cost of mner growth as the Mushm world suddenly discovered
under the mpact of the foreign powers during the eighteenth and
runeteenth centurses. But at the theoretical level the door of Ijhhad

has always remamed open and no punst has ever closed 1t. To the
canse ermmerated by Igbal must alko be added the gradual
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deterioration of intellectual standards and the impovenshment of
the mfelhgentsia of Islam owver the wears tloough a gradual
narmowing down of the educational system (47)

Cnfstancingly to other modemasts he presents the method to counter themr
stagnant miellectuabty and consder m-depth study of the Modermmsts
movement of Islam At the same time he considers that the orthodox
should develop progresstve tradibonahsm through differenhiating between
principal and chronological basics.

...all stuahons of social growth, conservatism must seek not to
conserve merely the past but what m 1t 15 valusble and
essenfial. . Muslims must decude what exactly 15 fo be conserved,
what 15 essential and relevant for the erection of an Islamuc futare,
what 5 fundamentally Islamic and what 15 purely ‘hustoncal’ In
other womds, they mwmst develop an enlightensd conservahism

...;uch of hstory had been etermalized by a kmd of religio-
hustone fichion. .. ..

Indeed social progression and crnlzation develops naturally with time. 5o
if fradition does not pogress with 1t, it denounces tradibon and adopts the
more pragmafix approach to prevaill Furthemmore, he also analyzes the
shorfcommgs m the methodology faken by both tradifwonabsts and
seculanists.

Bahman beheved that contemporary Mushm conservatres, in
trymng to mamtem the status guo m rebyious tradihon, and
fundamentalists, n mierprefing the Cuwan lterally are as
rmusgwided as seculansts who deny Islam's relevance fo the
political and economic spheres (48)

We can deternune that Fazlur Fahman's main mterest was o make a way
for the mmplementabon of Islamic wisdom and s understanding m
Modemn tmes. That 15 essential not only for (Dawah) propagabon of Islam
but lghly mmportant for the mfensity of every Mushm’s comncton m
Modem world. Rahman moreover endeavours to find a nuddle-of-the-moad
way out for the mtegration of change m Muslim socety

When new forces of massme magmtude—socio-econonuc,
cultural-romel or polihcal —occur m or to a society, the fate of that
society naturally depends on how far it 15 able to meet the new
challenges creatrvely. If it can avoxd the two extremes of panclang
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and recoithng upon mself and seeking delusnve shelters in the past
on the one hand, and sacnficing or compromsmg its very ideals on
the other, and can react to the new forces with self-confidence by
necessary assimilation, absorphbon, rejection and other forms of
postve creatmvity, it will develop a rew dimension for s mner
aspirations, a new meaning and scope for its adeals ... Should a
socletybegin to Inve n the past —however sweet its memones—and
ferll to face the realities of the present sguarehyr—however
unpleasant theybe, it must become a fossil; and 1f 15 an unalterable
law of God that fossils do mot swvrve for long: “We did them no
mjustice ; it is they who did mjustice to themsehres™ (ZI: 102; XVI:
33 etc )(49)

In fact he recogmzed the requrement for Islamuc rebgious thought to
progress further than its present Iteral pattemn therefore Mushm thoughts
and the Muslm socehes should not remain wdle mn the face of unrversal
development of loman lustory, Iife and thimking. Or else, he believed that
the v would not know how to counter vigorously the assorted mtellectual
and social challenges encountered by Islam in the modermn period.

The world-view of the modem man despite all the differences
that it may exhibt, 15 essenhally different from the medieval
outlook and fraditional habits of thought Behef m authonty and
credulity are two sides of the same coin, a coin which has
necessarily lost cumency m the modern world. Belef in authonty,
mn fact, both leads to and assumes credulity. And credulity 1s the
father of all types of occulhisms, nurecle-mongermg and crass
fonms of spmitaal exploitation (50)

In fact orthodox Ulama mamtam a kind of rebgious radicalism whach s
the result of arrogance and mfellectual shallbwness, m addihon gnorance
of existing circumstances, the lack of knowledge and religous msight
Thus they not only momanticize the past, but also want fo legahize it
Whereas, the CQuramic wdeology essentially deals with the m-depth
restrochumg towards the moral development of society, and for that it
deve lops diectres according to the need of tme . So the main abjectre 15
not the Quranic laws themsebres mather, the result of ther nuplementations
that x5 ethical matunty and if that could be aclueved through making other
laws according fo the cument needs and m accordance with the drine
standards, medeed thes 15 the germine plilosophy behind the sunnah of the

Prophet.
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. the implementation of the Quran cannot be camied out hterally in
the confext of foday because thes may result in thwarting the very
purposes of the Quran and that, although the findings of the
Fugaha or Ulama of Islam dunng the pest tharteen centunes or so
should be senously studied and green due weight, it may well be
found that in many cases ther findings were either nustaken or
sufficed for the needs of that societybut not for today. ...

He further elucxdates the expected result of thos kind of analysis i detail
and ensures its mmportance and requirements; more mnportantly he also
makes certam that without thes methodology, rebigion will be reduced to
emotional fascmation only

....This approach 1= so revoluhonary and so radically different
from the approaches generally adopted so far m that if seeks to
bring under stnctly hastoncal stedy not only Figh and Sunneh of
the Prophet but the Curan as well, that not only the tmadibionahsts
but even most of the modermsts serously hesitated to accept it
But this would seem to be the only honest method of appraising the
lustorie performance of the DMuslims and of gemmnely
mplementmg the purposes of the Quran and the Prophet. There
would be naturally atter opposthon fo this kind of approach and
particularly the results reached through it But there 15 1eason to
beheve that, in a span of a decade or so the larger part of the
liberals will come round to some such view. Failmg ths, ths
writer does not see anyother altermatrve for Islam except, in course

of time, fo be reduced to a set of ntes which will claim emotional
attachment for some time to come (31)

FPluralisn and Freedom of Thought

Fazlur Rahman supports the modem concept of equality as m the Quran;,
God summons all men and women to respect the umty and equality of the
human race: O people! Behold, We have created you all out of a male and
a female, and heve made you mio nahons and tnbes so that you mught
come to know one another (40:13). Equahty on the basis that the Churan
acknowledged both Jews and Chnstians as "People of the Book," those
who have excephonal posihion smce God revealed lus will through lus
prophets, comprismg Abrabam, Moses, and Jesus Classical Islamie law
categorzed Jews and Christians as “protected” (dhomama) that 15 people
who could Inve and execute ther faith if they disbursed the head tax
(jzye), which mught have been a necessity for ifs time. In contemporary

EL



Dx. Fazhe Ralunan s Diviing tive Religious Tdeas

world of modern maton-states, its uhlization 15 deshned to assigrung non-
Mushims as second-class citizens. Ths 15 agaimnst the Islanuc philosophyof
peace and trangqullity, which melined fo create a society where people of
all behefs can Inve together m harmony and recijrocal esteem. The truth 13
Islam 15 nature’s rehgion and relhigwons drversity 15 a nataral phenomenon
of every crvilized commumty. 5o 1t 15 mrational to bebieve there 15 room
for prejuciced thmking in Islam as Islamac classical law depicts. The fact
13 Moderuty conderns the orthodox behef that disregards mulh-relgious,
multiculbural and multmational lving, noting that the Quman declares
persistently, “And amorng His Signs, are the creation of the heavens and
the earth, and the difference of your languages and colours. Verily, in that
are mdeed signs for men of sound knowledge, 30:22. Thus God
lununates here that spintmality exists m a pluralistic athinde. Indeed
respect of other person’s belief mshgates more patence and therefore
results in further merease i miensity of toleramce and peace i the
community.

The defence of an Islame bberalism rests on two pnmary arguments.
Fust, Mushm liberals find in the Quran a remarkably open atitude toward
rebgious drversity. Fazlur Bahman, . argued |, for example, on the basis
of Sura 5 verse 48, that rebgious drversity 15 not just a necessary evil, but
also & posittve value:

If God had so willed, he would have made all of you one commumnty, but
[He has not done so] that He may test you in what He has grven you; so
compete in goodness. To God shall you all retumn and He wall tell you [the
Treth] about what you have been disputing.

The wvalue of different rebgions and commumfies, Ralunan

conc leded “is that they may compete with each other in goodness™
(Rahman 1980:167).(52)

Fluralismy m the rehgious frame work proposes venous mterpretations of
the primary basis of that tradition and 15 relatrvely irobved mn such
plurality of hermeneutics as well Orthodoxy opposed the deduction of
pluralishic discussion on religion. As meimnfamed by them, there 13 an
mgramned apprebension for secularly motrvated relatmism regarding
rebgious fact that farth i pluralism could undermune the mfluence of
revelation with the fradihon that has fixed the vahdity of s fandamental
basis.
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Despute the fact that faith in ploabism s indeed in hanmony with the
natural differences of percephons and in the acknowledgement of free will
grven by Allah fo lus creatures, so we ought to respect other person’s
choxes and decisions. Furthermore, it 15 also significant to consider that
thes long-established discussion in opposition fo pluralism does not come
i conflict wath the acknowledgment of peaceful mterfaith interaction as
the basis of cument plumbstic political and social stability. He asserted
that generally developed et modified concepts of religiows pluralism
existed previously m the Islamic tradifion as well.

A secomd argument m support of Islamie liberalism extends
beyond scnpture fo appeal to the broader mtellectual tradition of
Islam. Liberals contend that the Islamuc mtellectual fradition not
only encompasses a wide drrersity of views, but also encourages
and fosters this drersity. “The disagreement of the scholars”
according o a famous tracihon, “15 a mercy to the commumity.”
....The Islamuc legal fradihon, for example, mstiuhonahzes
drversity, first by acceptmg the four schools of law as equally
vabd, and then by folerating a broad range of disagreement even
within those four schools.... The broad tolerance of the Islamuc
commuraty though hustory 15 thus faken as a normatrve model 1n
what mught be seen as a umguely contemporary application of
yma. What the commoumty agrees on cannot be wrong, and mostly
what the commumty seems to agree on 15 that there 15 a good deal
of room for disagreement uncler the broad wmbrella of Islam. Thus
Fazlur Eahman sees a boad acceptance of drersiby—a “cathobe™
spuit—as the defimatrre charactenstic of Sunm Islam (53)

Moreover, mn discussing the tracibonal commentanes of the verses (2:62,
5:69) Fazlur Rahman evidently vindicates the concept of religious

plurality mn Islam.

Those who beheve [IVioslinsg], the Jews, the Chmnstans, and the
sabaeans—whosoever beheve m God and the Last Day and do good
cleeds, they shall haswe their reward from therr Lord, shall have nothing to
fear, nor shall theycome to gnef (2:62; cf 5:69)

...the vast majortty of Mushm commentators exercise themsebres
fruatlessly to evoid having to achut the obvious meamng: that
those—{rom any section of humankimd—who believe m God and
the Last Day and do good deeds are saved. They either say that by
Jews, Clnshans, and Sabagans here are meant those who have
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actually become “Muslims™—which mterpretation is clearlybelied
by the fact that “Iviushms™ constifute only the first of the four
groups of “those who beheve”—or they were those good Jews,
Christians, and Sabacans who lwved before the adwent of the
Prophet Muhammad—wlhach 15 an even worse tour de force. Exen
when replying to Jewish and Chnstan claims that the hereafter
was thens and thews alone, the Chaan says, “On the contrary,
whosoever surrenders lomself to God while he does good deeds as
well, he shall find his reward with has Lord, shall have no fear, nor
shall he come to gnef™ (2:112).(54)

Hence the focus 15 on the good achions or moral advancement which 15 the
basic ongm of every kind of development and certamly not on the
prevalence and etermalness of superficial ntuals o1 code of laws.

The positrve valoe of different rebgions and commumties, then, 1=
that they may compete with each other m goodness (cf 2:148;
2:177;, where, after announcing the change m the qibla form
Jerugzalem to Mecca, it 15 emphasized that the gibla per se 15 of no
importance, the mal worth being in virtue and competing m
goodness). The NMuoslin commuraty itself, lauded as the “Vedian
Community'{2:144) and “the best commumty produced for
mankand” (3:110), 15 grven no assarance whatever that 1t wall be
automatically God’s darling unless, when 1t gets power on the
earth, it establishes prayers, provides welfare for the poor
commancds good, and prohsats eval{22-41, etc). In 47:38, the
Mushms are wamed that “If you tum youwr backs [opon flus
teaching], God wall substifute another people for you who wall not
be hke you" (cf 9:38).(55)

Fazlur Falonan’s m depth analysis grves us addihonal vahdity towards
freedom of will. Hence, he expands Igbal's belief and subsequently we
heve more rational argurnents in thas regard.

...In the broad outlmes of s ideas Igbal represents wadespread
trends m Muslim thinking in the modem peniod. In particular, he
shares in a general rebelbon amongst lay Mushms agamst the
cletermumnestic cast of Ashante theology At the popular level ths
rejection of determumasm finds expression in the frequent citation
of a Quramac werse that Igbal finds several excuses to guofe:
“Wenly God will not change the condition of men, fill they change
what 15 in themsebres” (Qumen 13:14). Igbal 15 one participant, m
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other words, in a general reassertion of human freedom and revolt
agamnst determmnism. Another mamfestation of thus frend has been
the rehabilitation of the Mutazilites. ... A more subtle form of what
has been called neo-Mutambsm pervades the work of the
modermst Fazlor Falman Although Fahman resisted idenhfying
humself with the Mutazila, lus opponents have not hesitated fo do
50, for he consmistently and repeatedly defend human freedom and
responsibility and the efficacy of human reason at the modem
level (58]

In view of the fact that for the respect of Plurabism and its acceptance in
society Imman freedom 15 absolutely essenfial For Rahman freedom of
thonght and thought are synonyms. 5o when there 15 no freedom and there
15 restriction on thinkmg, therefore orngimmal thought cannot be produced
The same applies to human will If there 1z no freedom then the concept
of test of man falls short and the whole ideology of ehgion becomes

ambiguous

To hold that the Curan believes m an absolute determmasm of
human behavior, denying free choice on man's part, 15 not only to
cdeny almost the entire content of the Quran but to undercut s
very basis: the Curan by its own claim 15 an mwitabon to man to
come to the mght path (hodan I’ lnoag). Ths pictare 1 quite
complex, however, and needs fo be clanfied The Quran, it is troe,
often speaks as though man consciously chooses for lumself nght
or wiong ways and follows them, and God only passes judgment
upon s achons(e.g ,53:30-40:76:300-11fF 91:7-10). But the
Curan states even more often that when man takes a direc tion, God
entrenches lum i 1t: “So, for hum who grees [of hos wealth], guards
agamst evil, and confinns goodness, We make good easy for lum,
but for im who 15 mggardly, flunks he 15 self-sufficient, and grves
the lie fo goodness, We make evil easy for hum”™ (92:5-10)...no
man can say T am going to be a good person” and awtomatically
become one. He has to struggle, and m this struggke God 15 has
wiling partner. Yet, God may not be taken for granted as though
His partnershup were automatic, this has to do with both the quality
and the guantdy of the struggle and if can be described almost
literally as God's mercy.(57)

His method for rehomahstic mterpretation of the wisdom of God's nature
i Churan accentuates that the Creator 15 m an actrre connection with His
creatures and not m a state of aloofness from them. Since Fazlur Eahman

e e Y T e
34



Dx. Fazhe Ralunan s Diviing tive Religious Tdeas

has trarts of Igbal in the main, he somehow comes to the conclusions like
lum. As here he 13 m complete hanmony with Igbal for the nnmanence of
God not transcendence as the orthodoxes believe. Fazlur Rahman further
nrvestigates the orthodox ulama’s resfricted approach to this idea m the
mtellectual lustory of Islam.

There 15 no doubt that i the later Medieval penod, a strong pre-
cetermunism was widespread m Mushm socehes (although many
Westemn accounfs of it are confused about both its nature and
consequently ifs strength); but tlus was due not to the Qurane
teaching but fo a host of other factors. Promument among these
were the overwhelming success of the Ash’ante school of theology
(which reduced man to mpotence i the mterests of seving the
ommnipatence of God, but whose mfleence upon Mushims was more
formal than real), the broad spread (parhicularly after the swcteenth
century} of docimnes of pantheistic Sufism, and, above all, shong
fatalishc doctnnes m the worldwiews of cerfam  lughly
soplushcated peoples, parhcularly the Iramans. Under the mapact
of thess mfluences, the Quranic idea of gadar {or tagdm) was
mterpreted as drame predetermunation of everything, ncluding
human achons (58)

He expertly lughhghted the requmement for the fresh prospect of
revelation, and for plurabstic dialogue of opmions between mtellectuals.
He connected Western as well as Islamic sources m an enthusiashc and
ground-breaking approach. Hence, lus efforts gores a valuable remedial to
the aspect well-liked m Onentabists’ writmgs that keeps on depucting the
God of Quran as being the aloof and unrehable; it fails to portray the
complete 1mage of Quran’s abounding theology of God’s disposihion and
atinbutes, and 1t delberately overlook the mmlbfaceted jmogress of
Quran’s declammtions about the exstence and mature of other details
regarding Allah, o menhion Fazlhor Bahman words.

What shall we say about the frequent statements of so many
Westemers, in some cases even made i the name of scholarshap,
that the God of the Quran 15 a loveless, remote, capricions, and
even tyanmcal power which atbitranly causes some people to go
astrayand others fo come to gudance, creates some people for hell
and others for parachse, without any rhyme or reason? Even the
blind fate of pre-Islarnc Arabs was not gqute like this, let alone the
creatre, sustaming, merciful, and purpossful God of the Quran
Further, the pichure 15 utterly incompatible with the most
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fundamental outline of the doctrine of God described abowve If the
Westem allegahons are comect, the v must square with this outhine
otherwise, our outhne, based on numerous verses of the Choran,
rust be rejected as false (39)

Therefore Fazlur Rahman’s mtelhgent, unpre judiced and logical views are
mm complete harmony with modem neutral scienfific approach towards
rebgious knowledge whach 15 somethmg that Igbal had wished for, that 15
to study rebgion with crmhcal nund set. Whose method of mguisthon 15
free from all kinds of presumphtions and who, endeavors to analyze the
basics of rebgion as they occur natumally without the backdrop of former
scholarly works.

His object 15 to apply methods of scienhfic research to religion
with a view fo discover how the varous elements m a grven
gtmucture fit in with one another, how each factor functions
mdnnadually, and how ther relabon with one another determmes
the funcfional value of the whole (60)

Fazlur Rahman has the same scientific sprit floough wlach he studhes and
scrutinrzes the doctnnes generally He uhilizes this neutel approach for
analyzing both the fradihional orthodoxy's and Cnentalists’ conmdemmbions.
ouch as, for the Onentalists accusation that the Prophet had emlephe fits,
Fazlur Rahman brilhiantly not only rechfy it but also pat 1t to end without
bemg ased and grves logical reasons wlich cannot be demed He states:

...some modem listomans have corgectured that he suffered from
epileptic fits. On a closer examination, however, the eplepsy
theory faces objections which seem to us fatal To begin with, thas
condition begins only when Mubammad's Prophetic career starts at
about the age of forty, there being no frace of 1t m hus earher hife
secondly, tracibon makes it clear that this condition recwred onky
with a revelatory expenience and never occumred mdependently.
This 15, indeed, a strange form of epmlepsy which 18 invartably
assoclated with the delrveramce of gwding prmeiples for such a
powerful and creatne movement as the Prophet’s and never occurs
by itself. We are not, of cowse, denying the possibibty of someone
suffering from epilepsy and alse bemng endowed with spuriual
expenences, but the pomt 15 that af least somefimes the former
should be capable of cccumng mdependently of the latter even 1f
the latter may not occur without the former Lastly, it i meredible
that a dwshinet malady such as epilepsy should not have been
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dentifiable clearly and definitely m a sophisticated society like the
Meccan or Medinese (61)

While mamtaining that revelation 15 not extenior to the Prophet, he states
that the real idea of its exterior temperament 15 a fondamental delnsion of
orthodoxy. Unhke 5 Sayyed, Fazlur Rahman does not unambignously
nulhfy the existence of angel; neither does he confradict the oral nature of
revelation, as generally held For lum, there was certam ‘channel’ fo
comvey the Moral Law from its Source to Prophet’s heart but he does not
wonder about this channel and discards all the opmwons of it that are
“guast-mechamical”, hikewise as he discards the ‘locomotrve’ chamcter of
Prophet's ascension to heavens. However, bhe evaluates the underlymg
meamng of ascension. In tlus state of “self ascemson’ the Prophet’s
articulation of the Moral Law 13 Craran

This was supposed to guarantee the externality of the Angel or the Vouice
i the mterests of safepuarding the ‘objectrrty’ of the Bewvelation The
attempt may seem fo us mtellectually immatore, but at the tme when the
cogma was in the making, there were compelling reasons for taking thas
step, particularly the controversies agamst the mbhonalists. A great deal of
Hadith, commonly accepted later, came mbo exstence portraying the
Prophet talking to the Angel mm public and graphically describing the
appearance of the latter Despite the fact that it 15 contradicted by the
Quran which says ... We sent hum (the Angel) down upon your heart that
vou may be a warnexr” (Z2VI, 194 cfIl, 97) this idea of the externality of
the Angel and the Bevelahon has become so ingramed i the general
Mushm mind that the real picture 15 anathema to it But the spintual
experiences of the prophet were later woven by fradihon, especially when
an ‘orthodoxy’ began to take shape, into the docinne of a smgle, physical,
locomotrve expenence of the “Ascension’ of Muhammad to Heeven, and
shll later were supplied all the graphc details about the ammal which was
ridden by the Prophet durmg us ascension, about hus sojowm m each of
the seven heavens, and lus parleys with the Prophets of bygone ages from
Adam up to Jesus. ..

Consequently, he proclamms boldly meonsistently with orthodox ulama:
..yet m erther case the doctmme of a locomofme mirgy or
‘Ascension’ developed by the orthodox (cluefly on the pattern of
the Ascension of Jesus) and backed by Hadith 15 no more that a
hustorical fiction whose matenals come from vanous sources (62)
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And so another outstanding mtional demal of lum 15 the dogma of
mtercession. Fazlur Rahman 15 not m favour of the Prophet’s infercession
for Muslms as the tradihional orthodoxy's belief. In the same way, he
considers that the hypothesis presented by the orthodoxy, for the events
whach took place m the Prophet’s joumey Musluns generally accepts if as
a fact. Even though these sorts of concepts exists m Islamic theology, but
not m the deas of Quran, on the contrary, indeed whose opposites could
be found, and the dogma of ntersession and muraj 15 one of them.

The storyof the Prophet's Ascension (murmaj) 15 an example of such
supershtwnmsm which finds hittle support in the Quran .. the CQuran
not only does not speak of a physical ascension of the Prophet but
even describes 1t as an “act of the heart”; and in two places, far
from speaking of the Prophet as ascending; it speaks of God as
descendmg to hom It seems, however, that when the Mushms
confronted the Chnstians oufside the Arabian Perunsula and
particularly m Irag they were forced to mterpret thas experience as
that of ascemsion In answer to the Chnstian dogma of the
Assumption of Jesus. Soilarly, the doctme of mfercession
(shafaah) was the Mushm counterpart to the Chrishan redemphon
even though infercession has been expliely and recurrently
rejected by the Quran(63)

Therefore i confrontmg with Clnstans’ doctnne the stress on such
supposttions was grven to strengthen Islamic theology, since they were m
contrast of the fundamental mature of Islamic basics Fazlur Ealunan
brilbantly traces these acts which actually runed Nuslims' progress of
moral values on the whole.

Accordmg to the orthodox MMushim belief as it crystallized m the second
and third cenfunes of Islam (the exghth and nunth centunes of the Chnshan
era}, intercession 15 not possible with regand fo miidels or non-NMushins
general (on the fate of Jews and Chrishians some Mushm theologians like
Ibn Tamuya have advocated a non-coruattal attibude), but it wall be
effectrve on behalf of sinful Mushms. This belief was ongmally opposed
by the Mu'tazila (who subsequently, however, fell m lme with the
orthodox view on the pomt—so strong 15 the syehological factor nrvobed
mn the wdeas of mtercession and redemphion) yet here 1z a clear —cut verse
of the Curan negating, beyond doubt, any intercession even on behalf of
Nuushms: "0 you who belweswe! Spend [for the welfare of the poor] from
what We hawve provided you before the arrrval of a Day on wliuch nether

3s



Dx. Fazhe Ralunan s Diviing tive Religious Tdeas

trade shall benefit, nor any fnendship, nor any infercession” (2:254; cf.
also 2:48, 123;6:5; 51:70, 39:44 23).

However, the Quran also says that no one shall intercede with God
“except whom He permate™ (2:255; 10:3; 20:109; 34.23; 53:26)
and it 15 to these words the orthodoxy attached the idea that
mtercession 15 permissible on the assumphon that God would
permuf Muhammad to mterceds on has commumty's behalf. (64)

A forther mapor thowght of Fazlur Rahman wluch sets lum apart 15 that the
Qurame mjunchons are not eternal m ther hieral meanmg that succeeding
scholars had deternuned. Such as, for the problem of slavery, the essence
of the Craramuc legislation demonstrates a clear tendency to the lberty of
sleves but Slavery was not ebrmumated m time as it should be m the early
hustory. Mushms did not in fact ehmunate slavery absolately unfil the near
contemporary period. One theological cause 15 that scholars started
mterpretmg Charan as & legabistic document, forsaking the real smnt
behind the freeing of slaves and describing the grant of slevery as etemally
employed mjunchions. & supenor method would heve been fo consider the
Quran as & moral text rather than a legal one. A scheme of morals could

then be advanced from the hiterals of Quran and then the legal problems
could be figured out subsequently.

In understanding the Churan's social reforms, however, we will go
fundamentally wrong wunless we distinguish between legal
enactments and moral mjunchions. Only by so distingushing can
we mot only understand the true omentaton of the Quramc
teaching but also solve cerfamn knotty problems with regard, for
example, to women’s reform. This 13 where the Mushm legal
tradibion, which essentially regarded the Chuan as a law book and
not the rel gous source of the law, went s0 palpably wrong (65)

He then takes the case of polygamy and refers the Quranic verses regarding
polveamy (1.e. 3:3; 4:127; 4:120) And after explainng them he asserts that
1t 15 seerungly a conflict in the authonzabon for polygamy to four belund
the condition of the obligation of farness and the obvious asserbon that
such jushee 1s, m the temperament of things is unfeasible.

The tradihomalist mterpretation was that the permussion clause has legal
force while the demand for jushce is, though important, is left to the
conscience of the husband{although tradifional Islamuc law geve women
the nght to seek remedy or droice n case of gross mushce or cruelty).
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The weakness of this posthon from the viewpomt of normatnve rebgion 15
that something should be left to the good conscience of the lmsband, even
thowgh m the nature of thmgs it 15 cerfamn to be wiplated. Mushm
modermsts, on the other hand, tend to gre prmacy to the demand for
Justice plus the declaration of the mnmpossibibity of jushice, and say that
permussion for polygamy was meant fo be only temporary and for a
restncted porpose

After evaluating traditionalists’ and modermsts’ pomt of wews, he
ehicidates us rationales 1e.

The truth seems fo be that permussion for polygamy was at a legal
plane whale the sanctions put on it were in the nature of a moral
1deal towards which the society was expected to move, smce 1t
was not possible fo remove polygamy legally at one stroke. We
encounter a similar phenomenon with regard fo slavery: the Quran
legally accepted the mshtuton of slavery, smee 1t was mpossible
to legislate it away at one stoke, but strongly recommended and
encomraged emancipation of slavessey ees =0 and, m fact, asked
Mushms to allow slaves to purchase ther freedom by paying an
agreed sum m mstallments (24:33); the classical Mushim lawyers,
howewver, nterpreted this as a “recommendabon”™ mnot a
command (68)

He alleges that in the case of polygamy o 15 profusely obvious that
although the essence of Curamc legislation reveals a clear tendency
towards the gradual process of constructing new legislation by which the

essential human principles of hberty and accountability becomes tangible
and noticeable. However the mtenfion of Curan as established at that fime,

presented the need of a certain change in societal nulieu.

It 15 also frue that the Quran says that men should not mamry more
than one wife if they fear they cammot do pustice among them,
adding categoncally that no matfer how much men may try, they
will not be able to do pustice among several wrves. However, 1t
remains equally true that the Quran had green permission to mamry
up to fowr wrves The only way to understand the Curame
pronouncements as a whole 15 o say that, whereas the Curan
deswred to promote the maximal happmess of the famly hfe and
for tlhus pwrpose stated that a monogamous marmage woulkd
normally, be 1deal, this declared moral purpose had nevertheless to
be compromised with the actual seventh century Armbian society
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nto which polyeamy was deeply structured and hence could not be
legally ooted out except on pein of uiterly defeating the moral
purpose iself The Quran therefore, accepted polygamy at the
legal level, restricted it and put as many safeguards agamst it as
possiole, but at the same e the moral adeal was enunciated as
that of a monogamous society towards wlhich the Prophet may
have hoped the Mushms would move (67)

This evidently makes certamn that the authentic method of legislation from
Quran could not mmtend fo be liemally everlasting. There are facts to
vahdate that m the mihal era of Mushms® lustory, they were m the habit of
mterpreting the Cruran pretty bberally However later in the era of junstic
progress, the outstanding aspects of which 15 the emergence of the
Tradifions and the progress of techrucal analogical reasomng, the lawyers
tidily fixed themsebres and the soeety to the ‘text’ of Quran untl the
subject matter of Mushm law and theology obscured beneath the burden
of bteralism Therefore, Fazlur Rahman suggests that there could possibly
be one adecuate wayof carmmyng out justice for the requireme nt of rbonal
and etlucal honestyis the kand of miterpretation that could cope wath all the
possinlities of lustoncal cntique.

Contchusion

Fazlur Fahman tended to emphasrze the need for an mterpretabon of
revelation m a modem perspectrve, and fiom a plurabstic pomt of ~ew
among mfellectuals He lnked Western and Islamie sowrces i a germumne
and wnovatree method. Fazlor Rahman’s intellectual objectne and sound
analysis are 1 absolute agreement of modem neutral scienhfic method
towards rebgious knowledge as Igbal deswed, that 15 to study religion with
neutral and analytical approach.

He consudered that the orthodox [slam mustakenly laid emphasis on taghd
over [jhhad. Fahman beheves that the trachhional madhabs mfhet the
observance of obsolete laws which were not methodically orgmated from
the revealed text and so are not able to assilate the true sigmficance of
the Quran. He thinks this also dwected the religious auwthonties to rely
wnecessardly on Hachth and thos Rahman regarded the sway of the
Hadith arguable. Indeed, he wanted fo reconstruct Islamic morals and
Jusprudence by re-examumung the lustoncal context from wluch they
developed. The Hadith kterature ought to be studied watlun the
background of foremost developments of [slamac lustory. Whale analyzing
the 1dea of renaissance approach which msists on going back to the hterals
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of Quran and Sunneh, he argues that it should be meant to the retum fo its
meaning and message belund the words mstead on hiteral grounds.

For the legislation of Islamac laws here agamn he 13 m absolute accord with
Igbal. Fazlur Ralmman mather defined Igbal’s ilea comprehe nsrvely that the
authonty of Ijhihad should be grven to the Mushm legislatnre assembly.

Fazlur Falman upholds the modem idea of open-mindedness for other
rebgions on the basis that Quran approved an excephonally open approach
for rebpwous drvesity. Furthermore, on the whole advanced and modified

concepts of religwus plurabsm also exmsted formerly m the Islamue
tradition

Considering the fact that for the admumtion of Plushsm and ifs
acknowledgment m society human freedom 1s certainly crucial If there 15
no freedom then the belief of test of man goes wiong and the entue
thought of religion becomes uncertain

As Churan stresses that the Creator has an effectrve bond wath His creature
and do not have a state of detachment from them Rahman beheves in the
mmmanence of God not transcendence mn condrast fo the orthodoxies, since
he has treits of Igbal generally, here as well Fazlur Rahman 15 in absolate
agreement with lum

Fazlhir Rahman does not acknowledge the Prophet's mtercession for
Mushms as the fradiional orthodox belhieves. For the proceedings which
occurted m the Prophet's expedition, whach Muslhims by and large believe
as factual, he regards it as the hypothesis suggested by them. The doctrmes
of mtercession or of mura) are the maportant examples of the prevailng
nobons among Mushms; sech false nobons have litfle vabdaton m the
Curan and Sunnah. While m answermg Chnishans’ dogma the emphasis
on such assumptions was grren to miensify Islarme theology, m view of
the fact that they were contradictory to the essence of the basics of Islam

Fazlur FEahman accomplishedly locates these actions whach actually nuned
the evolubon of moral values overall in Miuslins.

Fazlur Raluan alleges the Ulama for the trend of seculansm m MNuoshm
sociehies. He maimntains that 1t 15 the result of purswing hteral interpretation
and distegarding the philosophy behind them that the chasm and space
between Islam and ftoday's world has developed. Thus ther inflexibibity
and observance fo the glonfied past and thewr single-nunded accentuation
of the literal application of Quran and Hadith, compelled Muslims towards
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seculansm. Hence, 1t is the approach of Ulama that is justly hable for the
pervasrveness of disregarded athiude and deficiency of comvichion m
rebgion among educated Mushms.
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