CRITICISM TOWARDS SHAHRUR’S CONCEPT OF THE
PROPHET’S SUNNAH

Fahmi Ali Syaifuddin Rizal
Universitas Islam Negeri Sunan Ampel Surabaya, Indonesia
E-mail: fahmialisyaifuddinrizal07@gmail.com

Abstract: This article deals with the concept of Sunnah
proposed by Muhammad Shahrar and offers a criticism
towards his tendency to the denial of the Prophet’s
Sunnah (inkar al-Sunnab). Shahrur rejects the Hadith and
Sunnah as the second source of Islamic law, by
reformulating and redefining the concept of Hadith and
Sunnah. Shahrar distinguished between Hadith and
Sunnah. According to him, the Hadith is the Qur’an
itself, and the Sunnah has been the practical application
(gtihad) of the Prophet to implement what was revealed to
him. Shahrar’s rejection and denial of Hadith and Sunnah
are based on the argument that all Hadiths were filled
with the story of Isra’iliyyat. The tendency towards inkar
al-Sunnah represented by Shahrar is not a completely new
idea, since this position was also conceived by several
previous figures. However, despite the fact that Shahrur’s
inkar al-Sunnah as argued on the basis of new approach to
Hadith studies, this article reveals that Shahrut’s
understanding of, and his tendency to deny, Hadiths or
Sunnah reflect his opposition against orthodox views on
the Prophet’s Sunnah.
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Introduction

Hadith or Sunnah (the Prophet’s Tradition) is the second
source of Islamic law after the Qut’an, and serves as the
explanation of every things mentioned globally in the latter.’

1 ‘Abd al-Wahhab Khalaf, T/» Usil al-Figh (Mesir: Maktabat al-Da‘wah, n.d.),
36-38.
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Scholars often state that the Qur'an needs Hadith,” as there are
many general laws mentioned in the Qur’an which require detailed
explanation from Hadith.’

The problem of understanding the concept of the Hadith is a
very important to raise, and has been discussed extensively by
scholars as found in various Hadith literature. However, it would
be quite interesting to discuss the perspective of Shahrur, who
does not have a coherent religious education background, but
instead a professor and expert in the field of geology of Civil
Engineering.

Shahrar has proposed a new concept of Hadith and Sunnah,
and has regarded them as being not the second source of law in
Islam. His critical point of view with a strong grammatical analysis
leads him to believe that there are no synonymous words (‘adam al-
taraduf) in Arabic. His distinctive thought on the issue as presented
in his scholarly works is worthy to be read and reviewed critically.
Shahrar has deconstructed an understanding of the Hadith and
Sunnah which has been rooted in the Muslim minds for many
centuries. In his view, what was formulated by eatly (sa/af) scholars
in the past has been a mistake and not relevant for this time.

Based on the background above, this article seeks to
investigate the concept of Sunnah (a~Sunnab) according to
Shahrar. It will further explore Shahrur’s work, as Shahrar is
remembered for his concept of Sunnah. This study reveals
Shahrar’s reasons and arguments about Sunnah which includes
such definitions as that the Hadith is the Qur’an, the Sunnah
(Hadith) is the words and stories of the Bani Ista’1l (Isra iiyyal), and
is the result of the Prophet Muhammad’s intellectual endeavor
(y7tibad). Therefore, the Hadith is tentative and changing according
to the time, and it is possible to be wrong. The focal point of the
examination lies in the reasons and contentions in dismissing the
Sunnah. In this context, this article argues that the reasons

2 Makhul berkata: “Qut’an needs Sunnah more than Sunnah to the Qur’an.” See
al-Khatib al-Baghdadi, a/-Kifayah fi Tim al-Riwayah (Beirut: Dar al-Kutub al-
Tlmiyah, 2006), 19.

3 Manna’ b. Khalil al-Qattan, Mabahith fi Ulim al-Qu’ran (Beirut: Maktabat al-
Ma’arif, 1421/2000), 361; Muhammad b. ‘Abd Allah Abua Bakr b. al-‘Arabi,
Abkdm al-Qu’ran, Vol. 2 (Beirut: Dar al-Kutub al-Ilmiyah, 1424/2003), 52.

VOLUME 15, NUMBER 2, MARCH 2021, ISLAMICA 319



Fahmi Ali Syaifuddin Rizal

advocated by Shahrur on the concept of Sunnah are problematic,
and even not valid, because Shahrar has manipulated the Hadith as
an argument, even misunderstood and misinterpreted the language
and words of the Qur’anic verses. In this regard, Shahrar has
developed a tendency towards denying the Prophet’s tradition
(inkdr al-Sunnah) which will be also critically assessed.

Biography of Muhammad Shahrar

Muhammad Shahrar b. Da’b is the full name of Shahrur, or
better known as Shahrar. He was born in the city of Damascus,
Syria on April 11, 1938.* Shahrtr started his academic education in
elementary level at the educational institution ‘Abd al-Rahman al-
Kawakibi, Damascus. His secondary education was completed in
1957 Shahrir then continued his studies in Civil Engineering
(handasah madaniyah) in Moscow, USSR (now Russia) with a
scholarship from the Syrian Government. The Diploma level was
taken for five years starting from 1959,° until reaching a Diploma
degree in 1964." In 1968, Shahrur took the Master and Doctoral
Program in the field of land and geology at Ireland University.
Shahrar obtained his Master of Science degree in 1969 and his
Doctoral degree in 1972.°

Shahrur is getting interested in Islamic studies, especially since
he was in Dublin, Ireland (1970-1980). From then on, Shahrur has
begun to study the Qur’an more seriously with theories and
approaches such as linguistic, philosophy, and modern science.”

4 Ahmad Syarqawi Ismail, Rekonstruksi Konsep Wabyn Mubammad Syabrur
(Yogyakarta: eLSAQ Press, 2003), 43.

5> Muhammad Shahrar, Epistimologi Qur'ani: Tafsir Kontemporer Ayat-ayat al-Qur'an
Berbasis  Materialisme-Dialektika-Historis, translated by M. Firdaus (Bandung:
Penerbit Marja, 2015), 5.

¢ Muhammad Shahrar, Islam dan Iman: Aturan-aturan Pokok, translated by M.
Zaid Su’di (Yogyakarta: Penerbit Jendela, 2002), xiii.

7 Muhammad Munir al-Sawwaf, Tabafut al-Qird’ab Mu‘asirah (Limmasol-Cyprus:
al-Shawwaf li al-Nashr wa al-Dirasat, 1993), 29-35; Zainal Abidin, Rezhinking
Islam dan Iman (Banjarmasin: IAIN Antasari Press, n.d.), 18.

8 Abdul Mustaqim, Epistemologi Tafsir Kontemporer (Yogyakarta: LKIS, 2010), 94;
M. Awnul Abid Shah, Islam Garda Depan; Mozaik Pemikiran Islam Tinur Tengab
(Bandung: Mizan 2001), 237.

9 Peter Clark, “The Shahrur Phenomenon; A Liberal Islamic Voice from Syria,”
Islam and Christian-Muslim Relations, Vol. 7. No. 3 (1996), 341.
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He studied Philosophy of Humanism, Philosophy of Language,
especially contemporary linguistics and Semantics of Arabic
Language." Shahrit’s controversial thinking cannot be separated
from the influence of previous linguistic figures, such as Ibn Faris,
Yahya b. Tha'lab, Abu ‘Alf al-Farisi, Ibn Jinni, ‘Abd al-Qahir al-
Jurjani, and Ja‘far Dakk al-Bab."

Shahrar’s works on Islamic studies, particularly related to the
Qur’anic and Hadith studies, include among others: a/-Kitib wa al-
Qur'an: Qira'ab Mu'asirab (1990), Dirasah Isiamiyah Mu'‘asirab fi al-
Dawlah wa al-Mujtama‘ (1994), al-Islim wa al-Iman: Mangiimat al-
Qiyam (1996), Napw Usil Jadidah li al-Figh al-Islami: Figh al-Mar'ah
(2000), Tajfif Manabi’ al-Tarhib (2000), al-Sunnah al-Rasiliyah wa al-
Sunnah al-Nabawiyah: Ru’yah Jadidah (2012)."

However, Shahrur has been also subject of critical studies,
example Mujarrad al-Tanjim al-Qur'an li Duktir Mubammad Shahrir
by Salim al-Jabi, Tahafut al-Qira’ah al-Mu‘asirah by al-Sawwaf, as well
as subject of appreciation as found in The Shahrir Phenomenon: a
Liberal Islamic Voice from Syria by Peter Clark. The criticism often
leads him to be labeled and accused of being as a Zionist, Marxian,
and proponent of inkar al-Sunnah.”

Shahrar’s Views on Sunnah

In his al-Sunnab al-Rasiliyah wa al-Sunnah al-Nabawiyah and al-
Kitab wa al-Qur'an: Qira'ah Mu‘asirah, Shahrur explains his thoughts
about the concept of inkar al-Sunnah which include the definition
and new interpretation of Hadith. Shahrur rejects the Hadith as the
second source of law and its codification by the Prophet’s
companions.

10 Vita Fitria, “Komparasi Metodologis Konsep Sunnah Menurut Fazlur
Rahman dan Muhammad Syahrur,” Asy-Syir'ab: Jurnal lmu Syari'ah dan Hukum,
Vol. 45, No. 12 (Juli-Desember 2011), 1341-1342.

11 Mustaqim, Epistemologi Tafsir, 96.

12 Muhammad Shahrar, Prinsip dan Dasar Hermeneutika al-Qur'an Kontemporer,
translated by Sahiron Syamsuddin (Yogyakarta: eLSAQ Prees, 2008);
Muhammad Shahrar, Mefodologi Figih Isiam Kontemporer, tetj. Sahiron Syamsuddin,
(Yogyakarta: Kalimera, 2015), 547.

13 Kurdi et al., Hermenetika al-Qur'an dan Hadis (Yogyakarta: Elsaq Press, 2010),
288.
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Shahrur stated that the definition of the “first Hadith,”
according to the people at the time of the Prophet is the Qur’an
itself (al-tanzil al-hakim), because the word “Hadith” is taken from
the verses of the Qur'an."

oss S

S Eis o il i3 DI 5

“Then leave it (hi Muhammad) to Me (the affairs) of those

who deny this word (al-Qur’an). Later We will pull them

gradually (towards destruction) from a direction they do not

know” (al-Qalam [68]: 44).

Shahrur also stated the meaning of the “second Hadith” in the
Qur’an is a story and news."

“Have you come to the news of the naysayers” (al-Buraj [85]:

17).

Thus, Hadith and Sunnah are the stories from the results of
the Prophet’s interaction with events in certain situations during
his lifetime (historical products). Therefore, the Prophet and his
companions did not consider Hadith to be the revelation from
God."

Shahrur then asserted that the meaning of the “third Hadith”
is “ma dhahaba ilayh al-nabi,” which means all forms of prophetic
stihad."” Shahrir argued with a Hadith which reads:

Bl Ly LIS

“In fact they ( Bani Isra’ll) have miracles.”

Shahrar maintained that the new definition of Hadith consists
of three phrases: the first is ordering to hear about the verses of
the Qur’an; the second is urging them to convey what they heard
from him about the verses of the Qut'an (ali-fanzil al-hakin) which
was revealed to the Prophet; and the third is threatening the
person who lied with his tongue then relating him even though he
never said it by threatening him (the person who lied) to occupy
the place in hell.

14 Muhammad Shahrar, a/-Sunnah al-Rasiliyah wa al-Sunnah al-Nabawiyah (Beirut:
Dar al-Saqj, 2012), 22.

15 Ibid., 22.

16 Shahrar, al-Kitab wa al-Qur’an, 546.

17 Shahrar, al-Sunnah al-Rasiliyah, 22.
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There is a misinterpretation of the the definition of Hadith
from the two phrases above. Shahrar claims that revelation has
two sources after they transfer the command and punishment
from the context of the verses of the Qur’an exclusively to the
context of the Prophet’s Hadith. In the second phrase, the
Prophet’s Hadiths are all mudraj (included words) and very clear
from the Prophet’s Hadith narrated from Jabir b. ‘Abd Allah
written in the Musnad al-Shafi7 (Hadith number 1.177) and the
narrations from Zayd b. Aslam in the Musannaf ‘Abd al-Razzaq
(Hadith number 10.158)," which reads:

‘:}Su (sish LE uL&S\ J;:\ \;L«w Yy :J6 (..Lﬂj & L}p & 352 &

& b B3 Oy b 106 el ol 8 ais o

« B hg EISTEG (55 V3 1505y 106 S

“Narrated from Jabir b. Abd ‘Allah, the Rasulullah said: ‘Do

not ask anything to the people of the book, in fact they will not

guide you, because they have gone astray,” Jabir said: ‘we said:

Hi, Rasulullah what can we tell the story of Bani Isra’1l?” Rasul

said: ‘tell (the story of Bani Isra’1l) and you are not sinful (that

is okay), Verily they (Bani Isra’ll) have miracles.”

In this regards, the Hadith will be filled with the stories of
isra’1liyat (the Biblical stories) which assume that their news is holy
news, and accordingly contradicts the testimony of the Prophet
Muhammad that the news from Bani Isra™l is false news."”

Shahrar made the first interpretation of the verse the Qur’an
and stated that neither Hadith nor Sunnah included revelation
from Allah. Therefore, he did not consider the term “alwa)y al-
thani’ (the second revelation) for the Hadiths or Sunnah of the

Prophet Muhammad. This opinion is built on the interpretation of

God’s word:
5 S Y B 0L B B
“And that is not what he said (the Qur’an) according to the his
lust willing. These utterances were nothing but revelations

which were revealed (to him)” (al-Najm [53]: 3-4).

18 Thid., 21-22.
19 Thid., 22.

VOLUME 15, NUMBER 2, MARCH 2021, ISLAMICA 323



Fahmi Ali Syaifuddin Rizal

Shahrur argued that the evidence that the Hadith as the second
source with the verses of al-Najm above is not justified. This is
because the meaning of showing damir (pronoun) “huwa” in this
verse is clearly refered to al-Quran and not to the Prophet
Muhammad. There is no connection between the previous damir
and the damir in the verb “yantiqu” which is interpreted as a word
that denotes a return to the Prophet. It is in accordance with the
nature of the Prophethood that the Prophet was not a determinant
of law that could be carried out by the words and the Prophet’s
deeds which include his desires as well as the fluctuating state of
his soul.”’

Shahrar made a second interpretation of the verse and stated
that the Hadith is “wa dhababa ilayh al-nabi” which means all forms
of prophetic ztihad. As Allah has said, it is as a clear warning to the
Prophet when the Prophet’s zi#had could not be tolerated on
several occasions or in other words the Prophet committed wrong
itihad?!

Sl ks Y B O L 055

“He (Muhammad) was surly and turned away. because a blind

man had come to him. Did you know maybe he wanted to

clean himself (from sin)” (“Abasa [80]: 1-3).

In other verses, the Prophet was also reminded by God as
follows:

> Sehe Hilg Al lgll Sl EEO sl i = 36,11 {le
“Hi Prophet, why have you forbidden what Allah has made

lawful for you; you are looking for the pleasure of your wifes?

And Allah is Forgiving, Most Merciful” (al-Tahrim [66]: 1).

S5 GBI o it o @ ot s el 10K 3T W as
1S5 G WsEsY 4

“It is not appropriate, for a Prophet to have prisoners before

he can paralyze his enemies on earth. You want worldly

possessions while Allah wants (reward) the after life (for you).
And Allah is Mighty, Most Wise” (al-Anfal [8]: 67).

20 Shahrar, al-Kitab wa al-Qur'an, 546.
21 Tbid., 546.
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Shahrar made a third interpretation of the verse and asserted
that a group of scholars who stated that the Prophet Muhammad
had ordered to collect and record his words to avoid mixing the
revelations (the Qur’an) with FHadith is a weak opinion. Because
the Prophet was the first to understand the words of Allah and the
Qur’an that has been guarded by Allah:

Solastd 4 By SI U 12 €)

“Truly, We are the ones who sent down the Qur’an, and truly

We really do preserve it” (al-Hijr [15]: 9).

With this verse as a proof, Shahrar argued that the Prophet
should have had an idea to assign some companions to write
revelations (the Qur'an) and some others to write Hadith.”

After the companions finished the collection of the Qur’an,
which started in the period of Abu Bakr until the end of the
‘Uthman b. ‘Affan’s period, then the mushaf was copied. The
collection and writing had been complete, and the present mushaf is
the copy of the first mushaf. Then, why did the companions not
collect the Hadiths at that time as they collected the verses of the
Qur’an after they had free time, that is after collecting and writing
the verses of the Qur'an? Thus when that happens the Hadith will
also come to us with a mutawatir narrative.

If the Prophet and the companions did not collect and write
Hadith for the reason above, it means that the collection of
Hadiths was unnecessary and unimportant. It can be concluded
that the Hadith of the Prophet is a historical product and the
Sunnah is not the true word of the Prophet.

It can be understood that if there was no order from the
Prophet to collect and codify Hadiths, it can be concluded that the
Prophet and his companions wanted to confuse Muslims with the
absence of codification of Hadith. It means that the Qur’anic verse
in al-Ma’idah [5]: 3 is meaningless. Thus, how is this religion
complete if the Hadith as the source of the second law has not
been codified? How come the companions have written the
Qur’an but the Hadith has not been codified?*

22 Tbid., 547.
2 Ibid., 547.
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Shahrar made the fourth interpretation of the verse and stated
that a guideline or method based on an agreed pattern of life then
applied to society in order to be easily implemented. As a
consequence, the Sunnah changes and transforms, because the
Qur’an explains that the Sunnah is not eternal, even tentative
(changing). The Qur’an mentions as follows (al-Anfal [8]: 38, al-
Hijr [15]: 13, al-Kahfi [18]: 55, al-Ahzab [33]: 38, Ghafir [40]: 85,
Ali ‘Imran [3]: 137, and al-Nisa’ [4]: 26):**

I Elas A8 iy b Glo B U B 135 by 1 sl o

A

“Say to those who disbelieve: “If they stop (from disbelief),

surely Allah will forgive them about their past sins; and if they

come back again it will actually apply (to them) the Sunnah (of

Allah towards) the former people” (al-Anfal [8]: 38).

L s s O

“They do not believe it (al-Qur’an) and indeed the sunnatullah

has passed on the people before” (al-Hijr [15]: 13).

Therefore, the concept of Islam as the religion that applies to
any time and place (salth li kulli zaman wa makan) would necessarily
interact with circumstances and historical stages to produce a
particular society and civilization at each era. In this case, the
principle of historical civilization can be taken according to the
people who interact with it. It is the main reason for the Prophet
and his companions in emphasizing their attention to revelation
which is a fundamental principle, while the rest is left to humans in
the course of time.

In this regard, it would be not correct to define the Prophet’s
Sunnah as all things that comes from the Prophet in the form of
wortds, deeds, orders, prohibitions, or agreements. The definition
of Sunnah as such does not come from the Prophet himself, and
therefore it is subject to discussion, acceptance or even rejection.
Such a definition implies that the Prophet and his companions did
not have knowledge about the Sunnah as defined above. It is
therefore more appropriate to argue that the basis or source of

24 Shahrar, al-Sunnab al-Rassiliyah, 93-94.
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Islamic law is the Qur’an and the Sunnah, rather than the Qur’an
and Hadith.”

Criticism towards Shahrar’s Inkar al-Sunnah

Shahruar’s rejection of Hadith as the second source of Islamic
law and the concept of Sunnah which changes every time seems
worthy of re-examination. It is because in the Hadith there are
several sources of Islamic law that are in accordance with what is
written in the Qur’an. Hadith also serves as reinforcing (fa’kid)
what has been determined by the Qur’an, as clarifying or
explaining (fabyin) what is contained in the Qur’an, and as
determining the laws that have not been regulated or laws that
have not been legally enforced in the Qur'an.”

The first definition proposed by Shahrar that the Hadith is the
Quran itself is comparatively incorrect. The root of the word
Hadith (a/-Hadith) is haddatha-ynpaddithn which means expression or
word,” while, the words or expression referred to al-Qalam [68]:
44 are attributed to the Qur'an (kalim Allah).*

The meaning of the word “hadith” is the Qur’an, but it does
not mean that the Hadith is the Qur’an itself. The word “hadith” is
used instead of the word “qur’an,” because at that time the process
of revelation (the Qur’an) was not complete yet. It had not been
tully codified and called the Qur’an because it was still kalam Allah
that came down gradually, verse by verse, during the early days of
Islam.” It can also be proven by the category of the al-Qalam [68]

2> Shahrur, al-Kitab wa al-Qur'an, 548.

20 Muhammad Abu Zahw, a-Hadith wa al-Mupaddithan (Kairo: Dar al-Fikr al-
‘Arabi, 1378), 38-39. Muhammad Jamal al-Din b. Muhammad Sa‘id b. Qadim al-
Halaq al-Qasimi, Qawdi id al-Tahdith min Funiin Mustalah al-Hadith (Beirut: Dar al-
Kutub al-Timiyah, n.d.). 149.

27 Ahmad Mukhtar ‘Abd al-Hamid Umar, Mujam al-Lughah al-‘Arabiyab al-
Mu'‘asirah, Vol. 1 (N.p.: ‘Alim al-Kutub, 1429), 454.

28 Muhammad b. Jatir b. Yazid b. Kathir b. Ghalib al-Amali Aba Ja‘far al-Tabari,
Jami* al-Bayan fi Ta'wil al-Quran (Tafsir al-Tabari), Vol. 23 (N.p.: Mu’assis al-
Risalah, 1420), 561; Abu Muhammad al-Husayn b. Mas‘ad b. Muhammad b. al-
Fara’ al-Baghawi al-Shafil, Ma‘Glin al-Tanzil fi Tafsir al-Qur'an (Tafsir al-Baghawi),
Vol. 5 (Beirut: Dar Thya’ al-Turath al-‘Arabi, 1420), 142.

2> Muhamamd ‘Abd al-‘Azim al-Zurqani, Mandbhil al-Trfan fi ‘Ubin al-Qur'an, Vol.
1 (N.p.: Matba‘ Tsa al-Bani al-Hilmi, n.d.), 19; Muhammad Bakr Tsma‘il, Dirdsdit
T Ulsim al-Qur'an (N.p.: Dar al-Manar, 1419), 10.
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that is included into Makkiyah (revealed during Meccan period)
which means the s#7ah came down before the prophet’s emigration
(hijrah) to Madinah.” This verse tells about the situation of the
Prophet in Mecca at that time as the opposition from the infidels
of Quraysh was quite strong. This verse has been abolished
(nasakh) by the verses of al-sayf (which indicate that Muslims must
fight when they are threatened), as mentioned in al-Tawbah [9]: 5,
36, and 41.”" The use of arguments have been abrogated (mansikh)
for an argument (bujah) not allowed in Islam, because the
abrogation (nasakh) itself is meant as constructing a new law with
arguments based on Shari‘ah, and abandoning or canceling the law
from the arguments that have been abrogated (wanssikh). In this
regard, Shahrir’s arguments ate rejected (mardid) accordingly.”

The evidence for this matter is that the use of the word
“quran” in the Qur’an has the meaning the Qur’an itself, which is
found in the Medinan chapter (s#rah Madaniyah). This also shows
that the s#rah came down when the Prophet had emigrated to
Medina (even though it was in Mecca), such as the verse in al-
Baqarah [2]: 185, al-Nisa’ [4]: 82, al-Ma’idah [5]: 101, and al-
Tawbah [9]: 111.7

The second definition proposed by Shahrar that the Hadith is
a story, news and interpreting as a historical product by relying

30 Aba ‘Abd Allah Badr al-Din Muhammad b. ‘Abd Allah b. Buhadir al-
Zarkashi, al-Burban fi ‘Ulim al-Qur'an, Vol. 1 (Beirut: Dar Ihya’ al-Kutub al-
‘Arabiyah, 1376), 187; Abu al-Qasim b. Salamah b. Nasr b. ‘Alf al-Baghdadi al-
Mugqri, al-Nsikh wa al-Mansikh (Beirut: al-Maktabat al-Islami, 1404), 183.

31 Aba Muhammad ‘All b. Ahmad b. Sa%d b. Hazm al-Andalusi al-Qurtubi al-
Zahitl, al-Nasikh wa al-Mansakh fi al-Qur'an al-Karim (Beirut: Dar al-Kutub al-
Tlmiyah, 1406), 61. Jamal al-Din Abua al-Farj ‘Abd al-Rahman b. ‘Ali b.
Muhammad al-Jawzi, al-Musfi bi Akfi Abl al-Rasikh min 1m al-Ndsikh wa al-
Mansakh (N.p.: Mu’assisat al-Risalah, 1418), 57.

32 Qatadah b. Di‘amah b. Qatadah b. ‘Aziz Abu al-Khattab al-Sudasi al-Basti, a/-
Nasibh wa al-Mansikh (N.p.: Mu’assisat al-Risalah, 1418), 6; Muhammad b.
Husayn b. Hasan al-Jizani, Ma‘alim Usil al-Figh ‘nda Abl al-Sunnabh wa al-Jama‘ab
(N.p..: Dar Ibn al-Jawzi, 1427), 246. Khalaf, T/ Ugil, 222. ‘Abd al-Malik b.
‘Abd Allah b. Yusuf b. Muhammad al-Jawini, a/-Burhan fi Usil al-Figh, Vol. 2
(Beirut: Dar al-Kutub al-‘Ilmiyah, 1418), 246.

3 Abu ‘Abd Allah al-Harith b. Asad al-Muhasibi, Fabm al-Qur'an wa Ma‘anihi
(Beirut: Dar al-Kindi, 1398), 395. Fahd b. ‘Abd al-Rahman b. Sulayman al-Rami,
Dirasat f ‘Ulsim al-Qur'an al-Karim (N.p.: Huqaq al-Tab® Mahfuazah, 1424), 125.
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upon al-Burgj [85]: 17, is not true. It is due to the fact that the root
of the word “hadith” is Jaddatha-yuhaddithn which means speaking,
preaching, and informing.” The meaning of the word “hadith”
refers to everything that has been discussed about words and
report (news).”

If Shahrur interprets “hadith” linguistically as news, it is in
accordance with the original (literal) meaning of the term.
However, it is well-known that the definition of the Hadith
terminologically or in the science of Hadith is anything (in the
form of news) that comes from the Prophet Muhammad which
includes words, deeds, consent and behavior.”® When Shahrir
defines or explaines the Hadith as stories and historical products
regarding the Prophet’s interaction with events and certain
situations, then it cannot justified. It is because the Hadith
contains the words, deeds and behavior of the Prophet which are
conveyed in two phrases which include sazad (chain of
transmission) and matn (content).” Shahrir’s definition of the
Hadith as stories and news (teports) is not cotrrect, since the
meaning of “hadith” in al-Burgj [85]: 17 cannot be used to define
the term the Hadith as stories and historical products. In the
following verse, Allah reminds the Prophet with news about the
events or incidents of people, such as Fir’aun, his people, and the
Thamud. In this regard, Allah chooses the word “hadith” instead
of the word “akhbar.”*®

34 Nashwan b. Sa‘d al-Hamir1 al-Yamani, Shaws al- Ulinm wa Dawa’ Kalam al-‘Arab
min al-Kalim, Vol. 3 (Beirut: Dar al-Fikr al-Ma‘asir, 1420), 1361; Louwis b.
Naqula Zahir al-Ma’laf, a~Munjid fi al-Lughah (Beirut: al-Matba‘ah al-
Kathulikiyah, 2010), 121.

3 ‘Umart, Mujam al-Lughah, Vol. 1, 454; Sa‘di Abu Habib, a/-Qdnmis al-Fighiyah
Lughab wa Istilah (Damascus: Dar al-Fikr, 1408), 79.

3 Muhammad b. Salih b. Muhammad al-Uthaymin, Mustalah al-Hadith (Kairo:
Maktabat al-Tlm, 1415), 5.

37 Zayn al-Din ‘Abd al-Rahman b. Ahmad b. Rajab b. al-Hasan al-Salami, Shar)
Tla al-Tirmidhi (Yordania: Maktabat al-Manar, 1407), 156.

3 Abt Muhammad ‘Abd al-Rahman b. Muhammad b. Idfis b. al-Mundhir al-
Tamimi b. Abi Hatim al-Razi, Tafsir al-Qur'an al-‘Agim li 1bn Abi Hatim, Vol. 10
(Saudi Arabia: Maktabat Nazar Mustafa al-Baz, 1419), 3414; al-Tabari, Jami* al-
Bayan, Vol. 24, 346-347.
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The third definition proposed by Shahrur that Hadith is “ma
dbahaba ilayh al-nabi)” which means all forms of the Prophet’s
endeavor (jtihad), and Shahrur’s view that all Hadiths are wudraj
and filled with the words and deeds of Bani Israll cannot be
accepted. Supposedly, those who reject Hadith and Sunnah
disregard the Prophet’s Hadith as their argument (Jujah), but it is
ironic that they base their argument to reject Fadith on the Hadith
itself.

In this context, Shahrur’s argument against Fadith and Sunnah
is based on the Prophet’s Hadith narrated by Jabir b. ‘Abd Allah in
the Musnad al-Shafi7 number 1.177 and the narration of Zayd b.
Aslam in the Musannaf ‘Abd al-Razgzag number 10.158. Confirming
these books, Shahrur maintains that it can be concluded that the
Shahrar who did the Hadith is mudraj, since in the Musannaf ‘“Abd
al-Razzag number 10.158 there is no word “fa innabi kanat fi him al-
a'‘ajib” as the following:
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“From Zayd b. Aslam said: ‘we say are we allowed to tell about

the Banit Isr2’1l?,” The Prophet said: ‘tell (what you hear) from

Bani Isra’il and that is okay (no sin)” (Narrated by ‘Abd al-

Razzaq).”

After referring to all the Hadith books, the phrase “fz innabi
kanat i him al-a‘ajib” is found in another Hadith or in another
book:
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“From Jabir said; Rasul said: “Tell from the Bani Isra’ll and
there is no sin, truly they (Bani Isra’ll) have a miracle”

(Narrated by ‘Abd b. Hamid).*

% Abu Bakr ‘Abd al-Razzaq b. Himam b. Nafiq al-Humaytl al-Yamani al-
San‘ani, al-Musannaf ‘Abd al-Razzaq al-San‘ani, Vol. 6 (Beirut: al-Maktab al-Islami,
1403), 110.

40 Aba Muhammad ‘Abd al-Hamid b. Hamid b. Nast al-Kassi, a-Muntakhab min
Musnad ‘Abd b. Hamid, Vol. 1, No. 1156 (Kairo: Maktabat al-Sunnah, 1408), 349.

330 ISLAMICA, VOLUME 15, NUMBER 2, MARCH 202 1



Criticism Towards Shahrur’s Concept of The Prophet’s Sunnah

Similarly, the argument of Shahrur about the narration of Jabir
b. ‘Abd Allah in the Musnad al-Shafi7 number 1.177 is that the
Hadith under debate cannot be found, and even the Hadith
number 1.177 is not like different from the Hadith intended by
Shahrar. However, the Hadith narrated by Jabir b. ‘“Abd Allah can
be found in the Musnad Apmad, but with different text (matn):

c%:;:?-' :J:C— 9@\ d}j \}fu‘j .g» 25&\ 3);'.«3 J\; J\g c;\)\ W uf» g:’L; e
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“From Jabir Ibn ‘Abd Allah, said: The Apostle said: “Do not
ask the People of the Book about something, in fact they will
not be able to give you guidance, and indeed they have gone
astray, then in fact you may justify deceit or may lie truth.
Indeed, if Musa was still alive among you, he would not have
legalized himself except to follow me” (Narrated by Ahmad b.
Hanbal)."
After (sanad and matn criticism), it can be asserted that the
Hadith narrated by ‘Abd al-Razzaq is categorized as the Hadith
with weak transmitters (da'yf al~sanad). In the Hadith, there is a

narrator from mmursal tabi‘in (no mention of the narrator from
tabi‘in) between Zayd b. Aslam and Ibn Jurayj, and also mursal

sahabi (no mention of the narrator from companions) between the
Zayd b. Aslam and the Prophet, since Zayd was a ‘dbi'in
(follower).*

However, the Hadith text (watn) of ‘Abd al-Razzaq does not
contradict with the Prophet’s saying that there is a prohibition of
asking the People of the Book about Islam or ‘fawhid
(monotheism), because they have misled their religion. Likewise,
someone cannot accept news from the People of the Book
because their testimony has been rejected.” However, it is
permitted to tell the story about the Bani Israil as far as it is

4 Abu ‘Abd Allah Ahmad b. Muhammad b. Hanbal b. Hilal b. Asad al-
Shaybani, Musnad al-Imdam Apmad b. Hanbal, Vol. 22, No. 14631 (N.p.: Mu’assis
al-Risalah, 1421), 468.

42 1bid., 468-469.

4 Ahmad b. ‘Ali b. Hajar Abu al-Fadl al-‘Asqalani, Fath al-Bari Sharh Sabih al-
Bukhari, Vol. 5 (Beirut: Dar al-Ma‘rifah, 1379), 292.
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known that the story is not a lie; however, it is not allowed to lie
about the story of Bani Isra’1l, while there are rwkhsah (relief) in
delivering the stories of the Bani Isra’ll. However, the delivery of
the Israelite stories must be accompanied with transmitters (sazad)
as there has been long temporal distance to the Bani Isra’ll.* It is
permitted to tell about only good things, but it is not allowed to
deliver bad things and a lie. The Prophet allowed the companions
to tell about Bani Isra’ll under several conditions, but prohibited
the inclusion of the stories about Bani Isra’l into the Hadith.*

After scrutinizing the Hadiths narrated by ‘Abd Ibn Hamid it
can be categorized as the Hadith of da% al-sanad, because one of
the narrators in the Hadith, al-Rabt’ ibn Sa’ad al-Ju’fi, is a narrator
whose identity is unknown (majhil hal).*

Basically, the phrase in the Hadith of ‘Abd b. Hamid
“tahaddathii ‘an Bani Isra’il’ does not contradict with what the
Prophet said about conditions as explained above. Meanwhile, the
interpretation of the phrase “fz innabi kanat fibim  al-a’aib”’
regarding to the miracle and strangeness of the story of Bani Isra’1l
needs to fulfil the conditions put by the Prophet, although the
story is about good thing (in line with Islam), not a false story,"
and contradict Islamic law. When the story is contradictory to
Islam, it will be rejected or considered as £hurafat (superstitions).”

4 Abu Sulayman Hamad b. Muhammad b. Ibrahim b. al-Khattab al-Basri,
Ma'‘dlim al-Sunan Sharh Sunan Abi Dawnd, Vol. 4 (Halb: al-Matba‘ah al-Timiyah,
1351), 187.

4 Muhammad Ashraf b. ‘All b. Amir b. ‘Alf Ibn Haydar Aba ‘Abd al-Rahman
Abadi, Awn al-Ma'biad Sharh Sunan Abi Dawnid wa Ma'‘ahii Hashiyat Ibn al-Qayyin:
Tahdhib Sunan Abi Dawiid, Vol. 10 (Beirut: Dar al-Kutub al-Timiyah, 1415), 69.

46 Shams al-Din Abu ‘Abd Allah Muhammad b. Ahmad b. ‘Uthman b. Qaymar
al-Dhahabi, Mizan al-1'tidal fi Nagd al-Rijal, Vol. 2 (Beirut: Dar al-Ma‘rifah, 1382),
40; Al-Sayyid Abu al-Ma‘tt al-Nuart Ahmad ‘Abd al-Razzaq ‘Id Mahmud
Muhammad Khalil, Mawssi‘at Aqwal al-Imam Apmad b. Hanbal fi Rijal al-Hadith wa
Tlalibz; Vol. 1 (N.p.: ‘Alim al-Kutub, 1417), 367.

4 Muhammad b. Muhammad b. Suwaylim Aba Dhuhbah, a/-Isra’ilyyit wa al-
Mawdi'‘at fi Kutub al-Tafsir IN.p.: Maktabat al-Sunnah, n.d.), 107.

4 Abu Zakariyya Mahya al-Din Yahya b. Shatf al-Nawawi, Sharh al-Arba‘in al-
Nawawi, Vol. 12 (N.p.: n.p., n.d.), 27. Ibrahim b. Muhammad b. Muhammad
Kamal al-Din b. Ahmad b. Husayn Burhan al-Din b. Hamzah al-Husaybi al-
Dimashdi, a/’-Bayin wa al-Ta'rif fi Asbab Wurid al-Hadith al-Sharif, Vol. 2 (Beirut:
Dar al-Kutub al-‘Arabi, n.d.), 59.
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It is also required not to shake the heart of a Muslim when he
hears stories of miracles from the Bani Isra’il."

It is important to note, therefore, that Shahrur’s accusation
that all Hadiths are mudraj with the story Isra’fliyat is not valid,
because Shahrur’s arguments on the basis of Hadith are not
evident. The first Hadith which is used as an argument is neither
found in the Hadith book mentioned by Shahrar nor in other
Hadith books. While the second Hadith is considered as a Hadith
mudraj by Shahrar himself, namely by inserting the text (watn) of
Hadiths from other narrations into the very Hadith which is used
as an argument which leads to the manipulation of the evidence. In
the discipline of Hadith, such arguments are rejected.”

The first interpretation of the verse a/-gur’an by Shahruar that
neither Hadith nor Sunnah is the revelation from Allah, along with
his denial of the term “al-wahy al-thani’ (second revelation) in al-
Najm [53]: 3-4, can be regarded as not correct. The interpretation
of the verse (linguistically) “wa ma yantign ‘an al-hawa” is “nothing
was uttered by the Prophet Muhammad according to the will of his
passions.” Meanwhile, the phrase “i huwa illa wahy ynha” means
“the utterance is nothing but a revelation revealed (to him)”. It can
also be interpreted that the word “yantign” means what is said by
the Prophet Muhammad. Meanwhile, the word “luwa” means
“nutqn al-nabi’ or the words of the Prophet Muhammad, or
everything the Prophet said.”" The translation of all the words “the
Prophet’s speech” is the Qur'an and Hadith, because the Hadith
(Sunnah) is an interpretation of the Qur’an. Thus, the word “huwa”
means the Qur’an and the Hadith of the Prophet.” If the meaning

4% Abu al-Hasan ‘Ubayd Allah b. Muhammad °‘Abd al-Salam b. Khan
Muhammad b. Aman Allah b. Hisham al-Din al-Rahmani, Muru'h al-Mafatih
Sharh Mishkat al-Masabih, Vol. 1 (Benares India: Idarat al-Buhuth al-Timiyah wa
al-Da‘wah wa al-Ifta’, 1404), 301-302.

50 Rif’at b. Fawzi ‘Abd al-Muttalib, Tawthiq al-Sunnab fi al-Qarn al-Thani al-Hijrah
Asdsabi wa Ittijahatihi Mesir: Maktabat al-Khana Naji, n.d.), 296.

51 Ibrahim b. al-Sari b. Sahl Abu Ishaq al-Zajaj, Ma‘dni al-Qur'an wa I'rabih, Vol. 5
(Beirut: ‘Alim al-Kutub, 1408), 70.

52 Abu ‘Abd Allah Muhammad b. Ahmad b. Abi Bakr b. Farj al-Ansari al-
Khazrazi Shams al-Din al-Qurtubi, a/-Jami* li Abkdm al-Qur'an (Tafsir al-Qurtubi),
Vol 13 (Kairo: Dar al-Kutub al-Mistiyah, 1384), 85; Dartuzat Muhammad ‘Azat,
al-Tafsir al-Hadith, Vol. 2 (Kairo: Dar al-Kutub al-‘Arabiyah, 1383), 78.
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of the word “huwa” means al-Qur’an, then the question arises: is
what the Prophet said only the Qur’an? Is the Hadith not the
Prophet’s words? Are the words which came out of the mouth of
the Prophet not a revelation?

The interpretation of the verse is not the same as Shahrar’s
argument, but contradictory. The Prophet could not have said
anything wrong, since what he said was an evidence or an
argument from Allah. In another commentary it is stated that what
was revealed to the Prophet came from Allah, and through the
Jibril was conveyed to the Prophet. In other words, all the words
that came out of the Prophet’s mouth were revelations (not the
Prophet’s passions) and that the Prophet’s words were revealed
from Allah through Jibril (including the Qur’an and Hadith). This
can be proven by the evidence about the incident when the
Prophet committed mistake in z#had, then Allah rebuked the
Prophet and provided a solution by revealing the verse related to
the incorrect Prophet’s 7tibaid.”

Shahruar argues that the damir “huwa” has nothing to do with
the word “yantign,” and the meaning of the word “buwa” does not
refer to the Qur’an, but contains another meaning. This is because
the Qur’an is the words of the Prophet verbatim form Allah, while
the word “yantign” means everything that was said by the Prophet.
As a result, the word “huwa” and the word “yantign” are related to
each other, as these explain the meaning and type of words uttered
by the Prophet. In this context, the Qur’an is the words of the
Prophet that come from Allah, while the Hadiths are the words of
the Prophet that come from the Prophet himself.”*

It can be explained that the words of the Prophet (both the
Qur’an and Hadith) are not based on the will of his desires and
have nothing to do with the fluctuating state of his soul. This is in
accordance with the explanation of the Qur’an in al-Hashr [59]:

53 Aba Muhammad Sahl b. ‘Abd Allah. Yunus b. Raft al-Tustari, Tafsir al-Tustari,
Vol. 1 (Beirut: Dar al-Kutub al-Tlmiyah, 1423), 156; al-Tabati, Jami‘ al-Bayan,
Vol. 22, 498.

54 Abt Muhammad Makki b. Abt Talib Hammash b. Muhammad b. Mukhtar al-
Qayst al-Qirawani al-Andalast al-Qurtubi al-Maliki, a/-Hidayah ila Buligh al-
Nihayah fi Tm Ma'ani al-Qur'an wa Tafsirib wa Abkamib wa Jumal min Funsin
Uliimib,Vo. 11 (N.p.: Majmu‘ Buhuth al-Kitab wa al-Sunnah, 1429), 7142.
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7, and the Hadith of the Prophet which is relevant to asbib al-
nuzil (the causes of revelation) of al-Najm [53]: 3-4, implying that
all of what the Prophet said (including the Qur’an and Hadith) is
haq (truth),” namely:

G VIR R G ey o In CED U ke o3 B ok
“From ‘Abd Allah b. ‘Amr, said: He said: ‘Continue your
writing, then by God, whose soul is in His grasp, nothing
comes out of my mouth but only rights (right)” (Narrated by
Abu Dawad).”

The second interpretation of the verse a/-qur'an by Shahrur that
Hadith is “wa dhahaba ilayh al-nab?” which means all forms of the
Prophet’s jtihad by providing evidence and colliding with the
chapter ‘Abasa [80]: 1-3, al-Anfal [8]: 67 and al-Tahrim [66]: 1,
seems incorrect. The incident depicted in the chapter ‘Abasa [80]:
1-3 had a specific cause of revelation (sabab al-nuzil). 1t is known
that the revelation of ‘Abasa [80]: 1-3 was related to the coming of
the blind Ibn Ummi Maktam to the Prophet, wanting to be
instructed and convert to Islam. The incident occurred when the
Prophet was giving direction to the Quraysh leaders to convert to
Islam which led the Prophet to ignore or reject the blind. Rejection
of the Prophet was marked by the Prophet’s sour face when he
saw Ibn Ummi Maktam (not verbal rejection). The Prophet did
not pay attention to what Ibn Ummi Maktum said because the
former still dealt with the Quraysh leaders.” This is in accordance
with the Hadith of the Prophet narrated by al-Tirmidhi.”

Likewise, the incident mentioned in al-Anfal [8]: 67 has asbab
al-nuzil. It is known that al-Anfal [8]: 67 was revealed because

5% Abu ‘Abd Allah Muhammad b. Idtis b. al-‘Abbas b. ‘Uthman b. ShafiT b.
‘Abd al-Muttalib b. ‘Abd Manaf al-Qurayshi al-Shafit, Tafsir al-Imam al-Shafi %,
Vol. 3 (Saudi Arabiyah: Dar al-Tadmiriyah, 1426), 1329.

56 Abu al-Fida’ Isma‘l b. ‘Umar b. Kathir al-Qarashi al-Bast1 al-Dimashdqi, Tafsir
al-Qur'an al-‘Agim (Lafsir Ibn Kathir), Vol. 7 (N.p.: Dar Tayyibah, 1420 ), 443.

57 Abt Dawud Sulayman b. al-Ash‘ath b. Ishaq b. Bashir b. Shadad b. ‘Amr al-
Azadi al-Sijistani, Sunan Abi Dawid, Vol. 3, No. 3646 (Beirut: al-Maktabat al-
‘Astiyah, n.d.), 328.

58 Muhammad b. ‘Alf b. Muhammad b. ‘Abd Allah al-Shawkani al-Yamani, Faz)
al-Qadir, Vol. 5 (Beirut: Dar Ibn Kathir, 1414), 467.

5 Muhammad b. Isa b. Sawrah b. Masa b. al-Dahik Aba ‘Isa al-Tirmidhi, Sunan
al-Tirmidhi, Vol 5, No. 3331 (Mesir: Mustafa al-Babi al-Halbi, 1395), 432.

VOLUME 15, NUMBER 2, MARCH 2021, ISLAMICA 335



Fahmi Ali Syaifuddin Rizal

there had been disputes among the companions of the Prophet
during the war of Badr regarding prisoners. ‘Umar wanted to kill
all prisoners of the war that led to the full victory of Muslims.
However, Abu Bakr disagreed and wanted to release the prisoners
with a ransom of 4000 dinars. The Prophet decided to choose the
opinion of Abu Bakr, and ‘Umar responded: “It is not proper for
the Prophet to have a prisoner before he can paralyze his enemies
on earth”. After that, there came the verse that supported what
‘Umar said, thus the Prophet chose to kill the enemies and
prisoners to ensure the victory of Muslims in the battle of Badr.”

The incident mentioned in al-Tahtim [66]: 1 has also asbab al-
nuzil. Al-Tahrim [66]: 1 was revealed when the Prophet had
intercourse with his slave wife, Mariyah al-Qibtiyah at Hafsah’s
house, while at that time Hafsah was not at home. Then, she came
and objected with what had been done by the Prophet in her
house. The Prophet told Hafsah that she (Mariyah Qibtiyah) was
baram (forbidden) for me. The Prophet did this to seek the
pleasure of the Prophet’s wives by stating that Mariyah Qibtiyah is
forbidden for him."

In these verses, there are explainations about the mistakes of
the Prophet in his ztibad which are then corrected by Allah
through the revelation of the verse which guide to what the
Prophet should do. Shahrar’s mistake lies in his rejection of the
Hadith by stating that it was the result of the Prophet’s ztibad, by
using the evidence from the Qur’an about the Prophet’s mistake.
However, the Prophet’s misdeeds were not something used as the
basis for law in Islam. Instead, Allah had rebuked and provided a
solution by revealing a verse, thus making the Prophet free from
mistakes in his actions.

Shahrur uses the evidance from the Qur’an or Hadith which
indicates that the Hadith is the result of the Prophet’s 7#zhad which
has no relevance to the Qut’an, or that the Hadith is not based on
Allah’s order, or that there is no warning and a solution from Allah
through the revelation of the Qur’anic verses. Therefore, Shahrur

60 Abu al-Hasan Maqatil b. Sulayman b. Bashir al-Azadi al-Balakhi, Tafsir Magatil
b. Sulayman, Vol. 2 (Beirut: Dar Thya’ al-Turath, 1423), 129.
o1 Al-Maliki, a/-Hidayah ila Buligh al-Nibayah, Vol 12. 7561-7564.
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strongly asserts that the Hadith is the result of the Prophet’s jtihad
himself, not an order from Allah.

The third interpretation of the verse by Shahrur is that the
Prophet and his companions did not consider the Hadith as
revelation from Allah. For Shahrur, it is evident that neither the
Prophet nor his companions ordered to collect, write or record
Hadiths or as the Prophet had ordered to write the Qur’an on the
grounds of avoiding the mixture between revelations, the Qur’an,
and Hadith. This viewpoint of Shahrur can be said as weak, since
the argument used in this regard, al-Hijr [15]: 9 is interpreted
literally, thus . considering that the Qur’an is preserved by writing
from the beginning is said to be from the Prophet, while the
Hadiths are not. He also questions why the Qur’an and Hadith
were not written simultaneously or the Prophet assigned his
companions to document both the Qur’an and Hadith.

In the interpretation of the chapter al-Hijr [15]: 9, the meaning
of the phrase “wa inna lahi lahafizin” is that Allah keeps the Qur'an
by making it easier for the companions at that time to memorize
and recite the Qur’an, so, the Qutr’an is free from additions,
subtractions and deviations.”” Based on a historical point of view,
one can argue that the Quran was sent down gradually to the
Prophet and passed on to Muslims at that time gradually, so the
Prophet’s Hadith is an interpretation of the Qur’an. This actually
strengthens the statement that the Prophet ordered to write down
the Qur’an and postpone (with a temporary ban) for writing other
than the Qur’an (in this case Hadith) on the grounds that it is to be
not mixed. At the beginning of Islam, the Qur’an was still in the
torm of kalam Allah (there was no name for the Qur’an). However,
after Islam developed, the name of al-Qur’an emerged to designate
the corpus of collected verses revealed to the Prophet. The terms
al-Quran and Hadith originated from the words of the same
Prophet: that is, the Qur'an came down by the words (verbatim)
from Allah, conveyed through the words of the Prophet, while the

62 Abu al-Hasan ‘Ali b. Muhammad b. Muhammad b. Habib al-Basti al-
Baghdadi al-Mawardi, Tafsir al-Mawardi: al-Nukat wa al-Uyin, Vol. 3 (Beirut: Dar
al-Kutub al-‘Ilmiyah, n.d.), 149; Muhammad b. ‘Abd al-Rahman b. Muhammad
b. ‘Abd Allah al-Hasani al-Husayni al-Iji, Tafsir al-Iji Jami* al-Bayan fi Tafsir al-
Qur'an, Vol. 2 (Beirut: Dar al-Kutub al-TImiyah, 1424), 306.
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Hadiths were conveyed through the words of the Prophet
himself.”

It is important to raise such a question as why the Prophet did
not assign some companions to write down the revealed verses
and some others to collect and write Hadith that came out of
himself at the same time. The Prophet ordered some companions
to write the revealed verses on the palm fronds (not yet in the
form of mushaf) at that time because the revelation has not been
complete yet before the Prophet died (as evidenced by the
revelation of the last verse (al-Ma‘idah [5]: 3) at the farewell
pilgrimage (hajjat al-wada’) in the year 10 after hzrah (the Prophet
died in the year 11 after Ajjrah). The writing of the revealed verses
of the Qur'an can be proven by the correction of the writing of
Zayd b. Thabit by the Prophet. The Prophet also ordered some
companions to write Hadiths after Islam spread, but it was not
mandatory. The companions with low or weak memorization
capacity are encouraged to write down Hadiths, while those with
high capacity are not.”*

It is admitted from historical perspective that, the Qur’an was
revealed in Arabia, dan therefore to a great degree represent the
Arab sociological and historical milieu at that time. The Arabs are
known as not strong at reading, writing and arithmetic,” they are
very good in memory.” In this context, the Qur’an and Hadith of
the Prophet have been memorized from the beginning of the
Prophetic message. Despite the fact that the companions did not

0 Muhammad ‘Umar Hawayh, Nuzal al-Qur'an al-Karim wa Tarikbib wa ma
Yata'allagn Bih (Madinah: Majmu® al-Muluk Fahd, n.d.), 28; Khalid b. ‘Abd al-
Rahman b. ‘Ali al-Jarist, Mu'‘allim al-Tajwid (N.p.: n.p., n.d.), 20; ‘Abd al-Wadad
Maqbul Hanif, Nugil al-Qur'an wa al-Tnayab Bib fi ‘“Abd al-Nabi (Madinah: Majmu
al-Muluk Fahd, n.d.), 14.

64 Muhammad Tahir b. ‘Abd al-Qadir al-Kurdi al-Makki al-ShafiT al-Khattat,
Tarikh al-Quran al-Karim (Hijaz: Matba‘at al-Fath bi Jiddah, 1365), 20-22; al-
‘Asqalant, Fat} al-Bari, Vol. 1, 210.

% Ahmad b. Mustafa al-Maraghi, Tafsir al-Maraghi, Vol. 28 (Mesir: Shirkat
Maktabat Mustafa al-Babi al-Halbi, 1365), 94; al-Yamani, Fa#h al-Qadir, Vol 2.
287.

66 ‘Abd al-‘Azim Ibrahim Muhammad al-Mat‘ani, a/~Shubbat al-Thalathin al-
Mutharah li Inkdr al-Sunnalh al-Nabawiyah ‘Ard wa Tafnid wa Nags (N.p.: Maktabat
Wahbah, 1420), 101; Muhammad Husayn Haikal, Hayat Mupammad wa Alib wa
Sallam N.p.: n.p., n.d.), 31.
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write down the Hadiths due to their strong memory, there were in
fact few companions who wrote the Hadith of the Prophet, such
as ‘Abd Allah b. ‘Amr b. al-‘As who gave a title for his work a/
Sadigah. 1n addition, the Prophet allowed this companion to write
down everything the Prophet said (see Hadith Ahmad b. Hanbal
No. 3.646).%

It has been recorded in Islamic history that the Prophet
ordered his companions to write down Hadiths at the time after
the conquest of the city of Mecca. The event occurred when the
Prophet gave a sermon after the conquest of the city and one of
his companions from Yemen, Abu Shah, who was told to write
down the Prophet’s sermon. The Prophet then ordered his
companions to write down the sermon (the prophetic Hadith) for
Abu Shah. Many companions were wondered what to write, and
therefore one of the companions gave an explanation by writing
the Prophet’s sermon.® This is in accordance with the Hadith:

G LI I - il AT s s - als T RS 16 wjﬁf\gb

J 12520 435 & ::;9552)7@ I ld d‘}! 25Ty 18 Jsdg JE B Jslg

B st e s ) E 5% 106 4 Jsl5

“Abu Hurayrah said; Then stood up Abu Shah, a resident of

Yemen and said: ‘Hi Messenger of Allah, write for me?’

Rasulullah said: “Write for Abu Shah.” Said, al-Walid b. Muslim;

I asked al-Awza’t: “What did he mean by asking me to write it

down, hi Messenger of Allah?” He said: “The contents of the

sermon he heard from the Messenger of Allah.””

Abu Shah was a Persian descendant who lived in Yemen, thus
his capacity of memorization was not as strong as the Arabs.” This
evidence indicates that the writing culture was not from the Arabs
because they mostly relied on memorization. The Hadith is a
substitute for the new law, because the Hadith that prohibited the

67 al-Siba‘, al-Sunnah wa Makanatuha, 76-78.

%8 Tbid., 76-78.

0 Muhammad b. Isma‘1l Abu ‘Abd Allah al-Bukhati al-Ju’ft, a/-Jami‘ al-Musnad al-
Sabil al-Mukbtasar min Umiir Rasal wa Sunanih wa Ayyamibh (Sabilh al-Bukbari), Vol.
3, No. 2.434 (N.p.: Dar Tauq al-Najah, 1422), 125.

70 Abu al-Fadl Ahmad b. ‘All b. Muhammad b. Ahmad b. Hajar al-‘Asqalani, a/-
Isabab fi Tamyiz, al-Sahabah, Vol. 7 (Beirut: Dar al-Kutub al-Timiyah, 1415), 171.
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writing of the Qur’an has been abrogated (mansikh). Therefore, it
is then permitted to write Hadith as ‘Ali b. Abt Talib did with his
sahifah. It was also the case with the inscription of ‘Amr b. Hazm
about fara’id (inheritance law), sunan al-Nabi (Sunnah of the
prophet), diyat and also about Abu Bakr. The prohibition of
writing the Qur’an in early Islam is intended to avoid mixing the
revealed Qur’an with Hadith of the Prophet. However, when
examined historically it is relevant to mention that the Hadith
about the prohibition of writing other than the Qur’an was the
Hadith of the Prophet in Makkah, while the Hadith that permitted
the writing of Hadith was the Hadith of Madinah, as indicated by
the time of the event when the Prophet said the Hadith.”

The mistake made by Shahrur was to equate the conditions
during the early days of Islam with the conditions when Islam
already developed, as well as the current existing writing
techniques, and the patterns, behavior and characteristics of the
Arabs in the past and in the present. It is very clear that the Arabs
in the past was characterized by their reliance on their
memorization, whereas most people today rely upon their writing
capacity.

The fourth interpretation of the verses of the Qur’an carried
out by Shahrur is that the Sunnah changes and transforms, since
the Qur’an never explains the eternity of the Sunnah. However,
the statement that the Sunnah is tentative is not justified by the
Qura n.

With regard to al-Anfal [8]: 38, this verse is often considered as
threatening the unbelievers to stop their infidelity. Shahrar has
mistaken to mean the word “madat.” This word comes from the
wortd mada-yamdi which means £hali (go through/pass),” dhababa
(g0), #bta‘ada (disappear), nafadha (complete, perform, implement),
istamarra (continue, forward, skip, repeat).” However, Shahrar
defines the word “madaf’ as has been missed or has expired and

"I Abu Zakariya Mahy al-Din Yahya b. Shatf al-Nawawi, a/-Manhdaj Sharh Sabilh
Muslim b. al-Hagjaj, Vol. 9 (Beirut: Dar Ihya’ al-Turath al-‘Arabi, 1392), 129-130;
and ibid., Vol. 18, 130.

72 Majid al-Din Abd Tahir Muhammad b. Ya‘qib al-Fayrizi Abadi, a/-Qamis al-
Muhit, Vol. 1 (Beirut: Mw’assis al-RisAlah, 1426 H), 1335.

3 “Umar, Mu jam al-Lughah, Vol. 3, 2106.

340 ISLAMICA, VOLUME 15, NUMBER 2, MARCH 2021



Criticism Towards Shahrur’s Concept of The Prophet’s Sunnah

been replaced with a new one. Lexically, the word “madaf’ has
several meanings and one of the meanings is “has passed,” but it
refers to something like what God did to the unbelievers in the
past. It can be maintained that the word madat in this verse can be
meant as having passed or has done, while the meaning of the
wotd Zstamarra is continuing and repeating. This verse contains a
threat from Allah to the unbelievers if they return to their disbelief,
so that Allah will repeat what He has done, that is, destroying the
unbelievers.”

The misinterpretation made by Shahrar also occurs in the
meaning of the word “kbalat” This word comes from the word
khala-yakhli which means mada (go/pass), dbababa (20), tagaddama
(pass).” According to Shahrir, the word “&hala?’ means pass or
has been missed or has expired and was replaced with a new one.
Lexically, the word “#hala?’ does have several meanings, and one
of the meanings is “has passed” but it refers to something like
what God has done (destroyed) to the former people who were
unbelievers, and does not mean it “has passed” then being
replaced with a new one. The meaning given by Shahrar is not
correct, because he takes the verse literally, deviating from the
meaning, and even uses the meaning of a synonym that is
contradictory to his concept (namely anti-synonymity). The word
“madal” and “khalaf’ have similar meaning: i.e., have passed (have
been done or performed by Allah) and will continue or repeat.
Therefore, it cannot be interpreted literally.”

From these two verses, it is clear that Shahrar has
misinterpreted and misconstrued the meaning and intention of the
Qur’anic verses by interpreting them literally and by changing the
interpretation that distorts the definition of the Sunnah which is
considered as tentative and changing all the time, even though the
Sunnah does not change every time.

To a certain degree, Shahrar’s concept of Hadith or Sunnah
can be regarded as representing the tendency towards inkar al-

74 Wahbah b. Mustafa al-Zuhayli, a/-Tafsir al-Munir fi al-‘Aqidah wa al-Shari‘ah wa
al-Manhaj (al-Tafsir al-Munir li al-Zubayli), Vol. 9 (Damaskus: Dar al-Fikr, 1422),
321.

5 ‘Umar, Mu jam al-Lughah, Vol 3, 691.

76 Muhammad ‘All al-Sabani, Mukhtasar Tafsir Ibn Kathir, Vol. 2 (Beirut: Dar al-
Qur’an al-Karim, 1402), 308.
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Sunnab (the denial of the Prophet’s traditions). This can be seen
from his concept or definition that the Hadith is the Qur’an itself;
the Hadith is filled with stories of Isra’tliyyat; the Hadith is a form
of the Prophet’s zitibad. In additions, his tendency to deny the
Sunnah can be seen from and his concept: that Sunnah changes,
depending upon a particular social and cultural backgrounds.
society and produces certain and civilizations at each stage of its
era, which is it is to support that Islam is suitable for each time and
place (salih li kulli zaman wa makan), a viewpoint which is not quite
valid with regard to the above argument.”

Conclusion

It has been generally agreed that Hadiths is the second source
of Islamic law. However, there emerges a scholar with contrasting
viewpoints against this orthodox position, namely Muhammad
Shahrar. For some scholars, his criticism against the established
view on Hadith and Sunnah represents the tendency towards the
denial of the Prophet’s tradition (inkar al-Sunnabh). Shahrur is a
contemporary thinker and researcher who rejects Hadith and
Sunnah as the second source of law in Islam. His argument is
based on the point of view that the Hadith is the Qur’an itself.
Moreover, he states that Hadiths are filled with the story Isra’tliyyat
(the Biblical stories), accusing the Prophet as ignoring the writing
and codification of Hadiths. However, based on critical scrutiny of
sources presented above which includes the verses of the Qur’an,
the narratives of Hadith, exegesis, historical accounts and linguistic
works, this article concludes that Shahrar’s views and thought on
the issue of Hadith are not supported with justified arguments and
valid reading and understanding towards the meaning of various
Qur’anic verses.

77 Salih al-Din Fawzan b. ‘Abd Allah al-Fawzan, Sharh al-Usil al-Thalathah (N.p.:
Mu’assis al-Risalah, 1427), 272; ‘Abd al-Rahman b. Hammad ‘All ‘Umar, Din al-
Hag (Saudi Arabia: Wizarat al-Shu’an al-Islamiyah wa al-Awqaf wa al-Da‘wah
wa al-Irshad, 1420), 80; Fahd b. ‘Abd al-Rahman b. Sulayman al-Rumi, a/
Badabiyat fi al-Qur'an al-Karim (Madinah: al-Jami‘ah al-Islamiyah, 1417), 11;
Muhammad b. Salih b. Muhammad al-Uthaymin, Tafsir Jug’ ‘Am (Tafsir al-
‘Uthaymin) (Riyadh: Dar al-Tharaya, 1423), 84.
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