CHAPTER FIVE
Moenawar Chalil and the Svagas
His Concept of Following the Prophetic Svaaah

The importance of the svzzas as a source of Islamic law was laid down in the
Qur iin. emphasized by the Prophet, recognized by his immediate sahdbah and b Un
and accepted by all the important orthodox Muslim jurists. The Qur /7 states: "Whatever
the Prophet gives accept it and whatever he forbids you abstain from it."! It also says: "He
does not speak out of desire. It is not (him) but the revelation revealed (to him)."2 At the
same time, the Prophet emphasized the importance of his own suzzu4 as a guide for his
followers and he was .pleased with the reply of Mu‘adh Ibn Jabal, who said to him, when
he was appointed as an o{ficial in Yemen, that he would follow his Prophet's suzaas if he
failed to find guidance in the Qur iZz. The Prophet repeatedly instructed his f ollowers to
hold fast to his practice. On one occasion, he said to them: "So long as you hold fast to two
things which I have left among you, you will not go astray. God's Book and his

messenger's suazah. ” 3

Muhammad's behavior, as illustrated in the texts of the Qur @n and fudith
mentioned above, has long served as a model for Muslims. It is almost axiomatic that God
should have preserved the Prophet from going astray and that his actions should carry
some intrinsic moral value. Some Muslims even considered everything that the Prophet did
as part of his suzaas. His treatment of children, the way he broke his fast, how he cleaned
his teeth and wore his beard were all worthy of emulation. Moreover, in spite of the fact
that the fugahi (the jurists) had excluded a wide range of Muhammad's personal behavior
from the immediate purview of the legalistic suzzzs, Muslims still treasured many

examples set by the Prophet in his personal life and took them as models.

I'The Quria. 49: 7.
21bid.. 53: 3.
3Cited in John Alden Williams' /s/amt (New York: George Braziller, 1962), 84-85.
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The emulation of the Prophet was a practice favored by most reformists. who
believed that the ultimate strength of Muslims depended on patterning their behavior on the
lessons contained in the svzza4. That Muslims were obliged to follow the Prophetic
sunaah had become the chief message of their movement and was expressed in a slogan
stating that following svanab was the only way of ensuring the supremacy of Islam.4
Nevertheless, questions arose with regards to just what was meant by “"following the
suanih. " Did the term "following the Prophetic susuas” mean emulating the Prophet’s
way of life in its entirety? Or did it mean following those practices of the Prophet which
had legal value only? If the emulation of his practice was limited to the substance of the
Shard 4, did that make them less svanat-minded? If the reformists claimed to be the
ardent upholders of suaazab, why were they so critical of it, with some even going so far as
to reject it as a source of legislation? All these were questions which Chalil delved into,
questions which reflect his reformist attitude towards following the Prophetic svnnah. In
this chapter, Chalil's attitude regarding the suznah will be examined in two parts. The first
part will deal with his division of the suzaas. the emphasis he placed on one particular
form of suaga# over the other and its role as a source of legislation. As for the second part,
it will discuss his work entitled fZg# a/-Sunaah, which he wrote as a guide to those

wishing to model themselves on the Prophet's religious practices.

4The priaciple of “following the Prophetic svzzas” was sometimes expressed in a
different phrase, namely "back to (the Qur iz and) the svzzas “ Chalil was among the
siwong advocates of this principle as attested by the writing of his work Kembuals kepada Al-
Qur-ua dug As-Svaguh (Back to the Qurila asnd Svanak), to which his other work Afvkbrir
#l-Ahddith was intended to form the coatinuation, and his establishment of a magazine
Swara /slam with the motto "reviving the sugzab of the Prophet and eradicating &/ ‘4. ”
Moenawar Chalil, AMukbedr al-ApAdith al-Sabifah: Himpuvaia Hudiers? Pilitaa Jugg
Berbubvagaa Deagan Fikis, vol. | (Djakarta: Bulan Bintang, 1956). 4: idem, Kembalr
kepada Al-Qurida das As-Svanat (Djakarta: Bulan Bintang, 1956), v. idem (ed.) Swaura
Islam. 4 (April: 1935); § (May: 1935); 6 (December: 1935); for various views which
espouse the necessity of following the Prophetic svazss by Muslims, sec Abdul Majid
Mackeens Some Thoughts on the Meaning of 'Following the Sunnah . /stumisc ('varterls:
28 (1984), 241-249,
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Chalil dividesthe suazaf into five categories, namely (i) svazah gaw/ivah. which
embodies the utterances of the Prophet, (i) svzza4 £ Ziyas. which embodies the actions of
the Prophet, (iii) svzaak tagririynh, which embodies the tacit approval of the Prophet on a
matter which occurred either in his presence or in his abseace, but which he had come to
know about, (iv) svasak tarkiynh, which contains the practices which the Prophet could
have fulfilled but which he renounced, and (V) suzaah bammivat, which refers to the

proposed schemes which the Prophet was ynable to translate into reality.d

Chalil's division of suaza4 into five categories outnumbers the more usual division
into three only, namely gawliyab, f1jyah and fagririyah. Nonetheless, in spite of his
careful delineation of the categories only two of them receive a thorough examination.
Those two are tagririsut and tarkipns, which, he believed, had a bearing on the practice of
b1 ab 1n his view, 670'ah meant breaking with the Prophet's practice and discontinuing
his tradition and, therefore, 670/ w4 was the antithesis of svazas. Chalil's way ol
contrasting the suzzuh with the b7 ‘ah is evidence of his .trong desire to root out &1d'%4.
Hebelieved that only by means of eradicating the practice of /0% that the principle of
following the suzaas would be implemeﬁted. This puritanist outlook found a strong
support in the opinions of al-Shatibi, especially inthe latter's a/-/7sm, which Chalil often
cites.” His fairly lengthy quotation of al-Shatibi's conception of &o/a# was aimed at
fortifying his own argument against &s¢/ 4 with the source which had become the favorite
reference for the reformists. al-Shatibi's #/-/ %sZz was considered a systematic and well-

argued book on the concept of b1d48 Rashid Rida, who was himself a "warrior” against

: Chalil, Kembali kepnda al-Qur-an daa As-Svaaas, 210.
Ibid,

’1bid., 198, 229-235.
8Mubammad Khalid Mas‘dd, “Trends in the Interpretation of Islamic Law as Reflected in
the Fatdwd Literature of Deoband School: A Study of the Attitude of the ‘Ulama’ of

Deoband to Certain Social Problems and Inventions,” (M. A. thesis, McGill University,
Montreal, 1969), 16.
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brd’at and an ardent defender of svzzas regarded al-Shatibi as a crusader aganst bl ah.
Furthermore, Rida, who edited and published al-Shatibi's a/-/ a5tz in a/-Alanar siressed

the importance of the work in his biography of ‘Abduh.%

Chalil holds that the svzaa4 is anything which was stipulated by the Prophet, be it
an explanation of the Qur asc text or an independent ruling on a matter not elucidated in
the QurZn. He also maintains that the suaza/ can be extended to include the practice of
the safAbasb, whether such a practice was in accordance with the instructions in the Qur in
and fadirh or not. Their practice should be counted as suzmah, because it was acqyuired by
means of 044, legitimized by the four Caliphs (al-Khulafa’ al-Rashidtn) and approved
by each of the safFbas. Chalil further explains that the sungar a/-sapadbat was also
validated by the explicit approval of the Prophet who declared: "Take the suaza/ of mine
and the righty guided Caliphs.” 10 What Chalil means by svanar ul-sifutbns is the product
of the sufabnh s frihi¥d which obtained the general consensus (fzmd) of the community.
This body of material came into being in order to supplement the content of the Prophetic
sunni which was in itself neither extensive in quantity nor very specific. || Thus, Chalil
adopts the view that the Prophetic suzaah was a catch all for the material derived cither
directly from Muhammad or indirectly from his safi7bab. Suaoat defined as such, Chalil

points out. is akin to the conception put forth by al-Shatibi.!2

9Rashid Rigl was initially regarded as a scholar with no authority on padirh. However,
after the death of his mentor, ‘Abduh, he made himself more familiar with [slamic subjects
including fadirh, eveantually becoming a master of it. He turned to be one of the most
ardeat defenders of syzgusd and the fiercest opponent of the legal schools (w/-mudbbidbrb al-
fighivak). Mustaf® al-Siba‘'l, u#/-Svagab wa Makidgatvbdr ¥ n/-Tashei® al-Isidmi (Beirut: al-
Maktab al-Isl3mi, 1976), 30; M. Khalid Mas'ud, "Recent Studies of Shatibi's al-
Muwafaqat," /slamic Srvdies, 14 (1975), 68.

LOChalil, Kembas kepada Al-QurTa dua As-Svanab. 198.

UThis premise forms the basis of the principle followed by Milik in accepting the
decisions and practices of the swfdbub and of his recognition of their opinion as an
authoritative legal tool. M. Zubayr Siddiqi, "The Importance of Hadith as a Source of
Islamic Law." Srvdres ia Istam, 1 (1964), 21.

12Chalil. Kembats kepadu Al-Qur-ua dua As-Svanah. 198; sce also al Shitbi. a/
Muwifogde T Usd! al-Shuri‘nh. vol. 4 (Beirut: Dir al-Kuwub al-'Arabiyah, n.d.). 34
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Chalil does not make a clear distinction between svanah and padsrh, saying that
both convey elements of authoritative practices, which stem from the utterances. actions and
tacit approval of the Prophet.!3 It is very common.to look at suzza# and fhadith as being
two different terms for the same thing, since svazas makes up the subject matter and
character of [1;10?&6.14 Chalil's view of the identical nature of suazis and fadith coincides
with that of the a4/ a/-padith (badich schola.rs).15 The truth is, however, that the two
represent different things, as explained in the reports related by Abt Dawid and Fatimah.
According to these reports, fwdith is the narration of the behavior of the Prophet, while
svaaiy isthe law deduced from this narration. In other words, 4adizs is the carrier of the

sunoah and svaank is contained in the faaizsl6

In his treatment of the suanak, however, Chalil emphasizes its relationship with the
concept of emulation, which casries a normative and behavioral connotation. It is normative,
when the suzzah indicates a regulation which has been spelled out (perrurnn sung retap
berlakv) In this regard, he mentions two kinds of verses which refer to two long
established regulations; the first to the conduct of the early Muslims and the second to the
law of nature.17 To illustrate this he refers to Qur iTaic verses which employ sunaat in
this sease, the first referring to svamir al-awwulin (the sumans of those of old) and the
second to suzaar A/Th (the syzanh of Allah).18 The behavioral connotation, on the other
hand. applies to those practices which are considered as an exemplary model. In support of

his claim, he quotes two fadizs, one of which states: “Whoever introduces a good suzaak

3Chalit, Kembali kepadn Al-Qurna daa As-Suzzas, 196-197
l'45ee, for example, the definition of the two given by A. Hassan in his Rigekasan [s/nm
{Kota Bahru: Pustaka Aman Press, 1971), 14,

15 AL Hasan ‘Abd al-Qadir, Mizras ‘Admmab 7 Tacdks al-Figh al-Istimf (Cairo:
Maktabat al-Qahirah al-Hadithah, 1941), 121.

16ab0 Dawdd states: "I heard that Ahmad lbn Hanbal said: "There are five svasubs in
this fadith. " Abd Dawld, Svaaz. vol. 2 (Beirut: Diar al-Kitab al-‘Arabi. 1951). 105: a
statemeat of Fatimah maintained that "There were three svaaahs in the incideats of DBarirah.
a slave gicl.” Malik lba Aaas, #/-Mvwarra’ vol. 2 (Norwich: Diwan Press, 1962), 332.

l7Chalil, Kembali &epada Al-Qur-aa daa As-Svaaub, 193.

18The Quria, 8:39; 15: 13; 18: 53; 35: 41: 1™ 79; 33: 62 and 35: 42.
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[will be rewarded] and whoever introduces a bad suzaas..., “ while the other states that:
"Marriage is my syasab. " Chalil does not use the word model, but instead employees the
phrase camm yung diadakaa (a way that was set up), which could refer equally to correct or

a wrong behavior. | 9

Chalil divides suamak /i Ziyas into those traditions which have legal authority and
those which have none. In the first category, he includes the suzzas which by its nature
elucidates the Qurfasc injunctions. Consequently, the legal value of such a sunnah
follows that of the elucidated verse, which is usually expressed in a mymm/ (general)
sense.20 Chalil establishes the details of the juristic relation between the Qur iz and
sunaws by referring to the opinions of the leading jurists, like al-Shafi‘i and Ahmad Iba
Hanbal. Chalil states that in his «&/-Rrs%s al-Shafi‘i lists five types of authoritative suzuns.
The first three are by their nature explanatory of the Qur %z and deal with either oifsi
(elaboration) of the general assertions of the Qur 7z, raklsis (specification) of its indefinite
statements or /377 (determination) of the most apparently acceptable of a number of
options. The remaining two serve either to establish an independent ruling or to explain
those verses which are abrogating, abrogated or contradictory. Ibn Hanbal's categorization
of surnah fi Jiyns which Chalil cites from Iba Qayyim's /%im a/-Muwnggsia. is not
substantially different from that of al-Shafi‘i's, except for the fact that Iba Hanbal often
adopts different terms for the same concepts. When the terms  %id and [agrir are
employed by Ibn Hanbal, he means aa assertion of the Prophet in confirmation of the
injunctions prescribed inthe Qur 7. The terms /a/rand takhsis are used by him to
refer to suaauh that particularizes what is general and specifies what is common. As for the

establishment of independent legislation by the suzzas, Ion Hanbal uses the term sy 21

19Chatil, Kembas &epada Al-Qur-an dua As-Svagnh, 193-194.
20big.. 211, 213.

2 1bid., 208-209; Iva Qayyim, /7dm al-Muwaggria. vol. 2 (Cairo: Matba'at al “a'didah.
1955). 288.
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The svanab which operates within the above-mentioned framework forms what is
generally called a/-suagnk al-tastry Tyal (law-making svanns). because it either has a legal
value or provides general guidance to the Muslim community. On this basis, Chalil
excludes from the scope of w/-sumnal al-tashriival those reports which speak of
Mubammad’s personal habits, such as the manner of his drinking, eating or standing. Chalil
maintains that these aspects of his personal life are leftto the discretion of Muslims either to
emulate or not to emulate them. As for the features associated with his position as Prophet,
all believers are prohibited from imitating them. Such acts include his continuous state of

fasting and his marrying more than four wives.22

Chalil also deals with those acts which the Prophet performed with the intention of
providing not only of a worthy paradigm but also of gaining God's favor (ragarrub rli
A47s). Chalil rates such acts higher than the habitval manners of standing and walking,
although he still considers them as acts with a symbolic value and not actually meant for
emulation 23 It should be mentioned that there is a range of opinions with regard to the
status of the non-legalistic suaaap. While the Hanbalites considered it wayb to observe
that type of suzaas, al-Shafi'i's opinion viewed it as sudbak (recommended)24 The
Malikis required that Mubammad's svazzak be followed even when no ethical issue was
involved. The Ash‘drites held that any action common to the Prophet and his community
was binding to all Muslims.25 Hence, they held that the definition of following sunzab
goes beyond those prescriptions and acts of the Prophet that had legal implications. As

such, they differed from what Chalil regarded as worthy of emulation in the Prophetic

22Chalil. Kembali &epada AJ-Qur-an daa As-Svaaah, 211,

231bid., 212-213.

24al-§midi. al-lpkim 7 Usdt al-Apkidm, vol. 2 (Cairo: Matba‘at al-Ma‘drif, 1914), 248-
249,

255ames Edgar Royster, “The Meaning of Muhammad for Muslims: A Phenomenological

Study of Recurrent Images of the Prophet,” (Ph.D. dissertation. Hartford Seminary
Foundation, Hartford Coanecticut, 1970), 178.
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sunnah. which included only those aspects of the Prophet's traditions which provide the

substance of the spury 24,

The svaaab tarkiyh comprises acts which were consciously renounced by the
Prophet himself. It ysually was not seen as constituting a separate category. since
technicallyit subsists within the svzzafh tagriniyah which embraces two types of sigrir
(decision): approvals of actions and renunciations of certain practices.26 Nevertheless,
since svnnah tarkiynk had the potential of giving him a strong hand in the debate on 470/,
Chalil chose to classify it as an independent category. The svamuh tarkivah has an organic
relation with the 7b4dnt (ritval practice), but lacks any precedent in the Prophet's
traditions. The introduction of any 7&4dies. however, which is not based on the literal text
of the Qurita or the actval practice of the Prophet, is not permitted. This applied, in
Chalil's eyes, to suzaah tarkivub2? Chalil holds that the subab (reason) for svanah
(arkiyah, which was to gain God's favor, exjsted during the period of tashry (law-making)
and, therefore, was certainly known to the Prophet. The same swbab, however, cannot
serveas a valid ground for the introduction of the J4:dius by later generations, if no actual

precedent was provided by the Prophet himself.28

[n citing the opinjons of al-Shatibi and Ibn Qayyim to support his opposition to the
svanul tarkiyas, Chalil was drawing upon two of the most popular sources of reformist
thought. Ibn Qayyim was an author very highly esteemed among the puritans, notably the
Wahhabis and the Salafis, while al-Shatibi, as mentioned earlier, was crowned by Rida as

the crusader par excellence against bid ub29 According to al-Shatib1, Chalil states, the

2GSulayman Iba ‘Abd al-Qawi al-TOfi, Shary Muokbtasar al-Rawdah, vol. 2 (n p.
Mu'assasat al-Risalah, 1987), 266.

2 7The original Arabic texts of the formvula are a/-us/ fi al-S6adub al-tuwliq wa ul-sethid’
and «ul-as/ [ al- (6ddub nl-burldn faccd ygim dalil al¥ al-ame. Chall, Kembali kepada
4/-Qur-ua dua As-Svaguh, 265.

281bid. 214-215.

29H. Laoust, "Ibn Kayyim al-Djawziyya," Encyclopaedia of Islam. vol 3 (new cd) (eds )
H.AR. Gibb et. al. (Leiden: E. J. Brill, 1971), 822.
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sunnal rarkivah was a form of 7bddnk which the Shar® neither speaks about nor
commands and, hence. its practice should be considered &0 @l madhmmal (blameworthy
innovation).30 Ibn Qayyim's analysis reverses the definition by saying that the
abandonment of practices which the Prophet had renounced was a suvzaa/ in itself. since
the observance of such practices would naturally constitute bid a3 Chalil further states
that Ibn Qayyim also emphasized the role of the safaba/ as a point of reference. since they
alone were witnesses to the legitimate 747dns. I they, either individually or collectively.
did not report that a given “7bdoah " was practiced by the Prophet. then such an “7badl”

should be classed under svaan/ nm'nw.’o‘l

Itis interesting to note that the examples of sumnah tarkivah quoted by Chalil from
al-Shatibi and Ibn Qayyim were those practiced by the Indonesian traditionalists and
considered &:d /4 by the reformists. Cases in point were the expression of the intention to
pray (al-talaffuz bi-al-niyafs) which the Prophet did not pronounce when starting a prayer,
and the reading of v 7’ after the svéf and ‘asr prayers while facing the i momin
(the prayer attendants), which the Prophet did not perform either.33 The reformists
rigorously attacked the practice of w/-taluffvz b1-a/-niyzis which the traditionalists
maintained.34 /- Tilallvz bi-a/-aivahs was copsidered by the traditionalists to be a rukn
(an obligatory act) in the mandatory prayers and an intentional failure to perform it would
cause the prayer to be nullified ()35 Other examples cited by Chalil are the practice of

raising one’s hands when rising from the second rv4v” (a bending of the torso) of the

svbjf prayer and the tradition of reading the guzor (a type of ov @) during this same

30Cpalil, Kembal kepada Al-Qur-aa Jua As-Svagab, 214-215.
3l1bid., 217; Ibn Qayyim. /Ydm al-Muwagqi'ia. vol. 2, 271.

32Chalil, Kembali kepads Al-Qur-ua dua As-Svagub, 216-217; Ibn Qayyim, /Vdm al
Muwaggs'ia. vol. 2, 271.

331big.

34M. S. "Lafazh Ushalli," Sval-Djawab, no. 8, 36-38; A. Hassan, 'Melafazhkan Niat
Sval-Dyawab. no. 1, 8-12; "Niat dalam ‘lbadab,” A/-AMusltimuva. 5 (April. 1935, 39,
Abbas bin Thaha, "Talaffoezh Niat," Pembela Islnm. 6 (April: 1933). 35-39.

352akariyi al-Ans&ci. Fuch al-Wabbab bi-Sharth Muanbuy al-Tvifdb. vol. | (n p. Diar al

Fikr. n. d.). 38.
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prayer. Chalil insists that the Prophet never indulged in these customs and that the
traditionalists were wrong in holding them.36 Again the traditionalists held that guaur was
a strongly required (suanah my akkadak) act in the svbf prayer and that an extra
prostration (susdd sakwi) Was required in substitution, if a person failed to make it.37
Similarly, many reformist pamphleteers protested against the incorporation of gundr inthe

svbf prayer and considered the practice as brid a8

Chalil also reinf orcés his arguments against the suvzzah turkivid by relying on the
opinions of Ibn Hajar al-Haytami whose 7uh/ar al-Muptdy 4-Sharh #/-Miahiy consututed
one of the most important text-books on fg/ used by the [ndonesian traditionalists. Chalil
refers. however, not to the 7v#//s which was blacklisted by the modernists and instead to
Al -Havtami's &/-Faridwid 11/-[#105(/1[;?1/1.39 al-Haytami, according to Chalil. maintained that
the svanah tarkiyah is synonymous with b/0ah  and that all bidah  is daileh
(misguided), as the Sxar’ has decreed to be so. Nonetheless, al-Haytami also said that
brd ah could be either pgasan (good) or ghasr pasan (bad) depending on its hiteral
(lughawiyah) me:ming.“o It should be noted, however, that al-Haytami's conception of

bid ah was also intended to identify a novel theological concept. He employed the term

36Chalil. Kembals kepada Al-Qur-aa daa As-Svaazns., 217. lbn Qayyim., [/YZim al
Muwaggria. vol. 2, 271.

37Mubammad Ibn Qa@sim al-Ghazzi, Furp a/-Quarib ul-Afyiib  (Indonesia: Maktabat al-
‘Idrds. n. d.). 14, 16; al-Ghazzi's work is a commentary on a/-Ghilyak wa al-Tugrib by AbY
Shujd’ al-Isfahdni. They are very popular /g4 works in Indonesia. There is hardly a
pesuairen  where at least one of the two is not studied. Martin Van Bruinessen, "Kitab
Kuning: Books in Arabic Script Used in the Pesantren Miliev," Brjdrugea. 146 (1990), 246.

I8\ s. "Angkat Tangan Waktu Batja Quaut," Sva/-Djuwab, no. 8, 24-30; "Doa Quaut
dengan tidak Mengangkat Tangan.," Sva/-Dsjuwub, no. 8, 30-32, "Mengangkat Tangan
Wakty Bangkit dari Rakaat Kedva,” Sva/-Djuwab, no. 5, 69-70.

39A. Halim Hasan, "Tafsir Al-Manar dan Pengarvhnja, 2° APuadsi Musjynrakar (February,
15. 1960), ?. Hasbi Ash-Shiddieqy. Ruwngg Liggtup litihud Purn Ulama dalwem Membinn
Hvkvm [s/nm (Bandung: Unisba, 1975), 16-17; They considered the 7vp/uf incompatible
with the spirit of modernity on accouat of its lack of analysis. This assumption eventually
betrays a lack of familiarity with the book. al-Haytami's 7wA/ws was recognized uas one of
the most avthoritative textbooks of the Shi#fi‘i school. C. Van Arendonk and J Schacht. lba
Hajar al-Haytami,” Eacvclopaedin of Isinm, vol. 3 (new ed.) (eds.) ILAR. Gibb ct al
(Leiden: E. J. Brill, 1971), 179; ‘Abd al-Latif Muhammad al-Subki et. al. Zirikh ul/-Tushri’
a/-Istimi (Cairo: Matba‘at al-Sharq al-Isldmiyah, 1930). 347.

401pp Hajar al-Haytami, Kiedb al-Facdwd ul-Hudithivas (Cairo: Matba‘at al-Ma'iihid.
1934). 200.
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610 ah for this concept in order to limit membership in the 24/ a/-sunnah (the community
of svaaah) to the adherents of the theological creed laid down by al-Ash‘an and al
Maruridi. 4! As such, the term 4704 as defined by al-Haytami could even be applied to
the reformists who, in spite of being members of a4/ a/-sunnah. rejected any affiliation to
the Ashari or Maruridi theological schools as defined by al-Haytami above. It was for this
reason that the traditionalists identified the reformists as "non-Sunnis," anidentification
which they manipulated to discredit the reformists in the political campaign of the 1955
general election.42 Chalil's quotation of al-Haytami's opinion, thus, was not in keeping with

the content of the meaning of 4704 asadvocated by al-Haytami.

Chalil had more success by relying on the work of Ahmad Ibn “Abd al-Qadir al-
ROmi on the suzgub rarkiyns. since the former explicitly attacked the traditions which
prevailed among the traditionalists and which were classified as 470 24 muakarnts (rejected
brd ub) by the reformists. Although al-Rimi was certainly not on an equal footing with
either Ibn Qayyim or al-Shatibi, both of whose reputations were unsurpassed by any
scholar in the eyes of the Indonesian reformists, nevenhel‘ess his Alyitlis al-Abrar wa
AasiUik al-Akhyalr. a commentary on one hundred selected fndith, served as an important

source for the reformists, including Chalil, in their polemics against the practice of sunuah

tarkiyabd 3

Chalil's approach to the svazih tarkiyuly was modeled on the puritan pattern,

according to which its resemblance with 47044 was stressed and its justification on the

4 1lpid,

42For the criteria on 4kl al-svagal wa aljamdnh by the traditionalists. see Siradyaddin
‘Abbas, /Ugad Ablussvanab Wal-Juma'sh (Jakarta: Pustaka Tarbiyah. 1983). 16 17 for
the use of the pejorative term “non-Sunnis" by the traditionalists to idenufy the theological
belief of the reformists and undermine them in the [955 geaneral elecuon, sce “l‘niqad Al
Ba-‘Alwi tentang Wabhabi," Pembelu Is/am. 47 (7). 7-11;. E. Abdurrahman. ‘Ahl Suanah
Wal Djama‘ah,” Hvdjdjurv! Istnam, 1 (Avgust; 1956), 12-20.

43Chalil. Kembals kepada Al-Qur-aa daa As-Svaguh, 219; Carl Brockelmann, Ceschrchre
der Arubischea Lirceracvr, vol. 2 (Leidea: E. J. Brill, 1938)., 661-662. Hasbi Ash
Shiddieqy. for example, also refers to al-ROmi's Majitlss al-Abrdr in his refutauon ol the
practice of 6/d'a4. He mentions that al-RO0mi was a prominent Hanafite scholar Hasbi Ash
Shiddieqy. Knterya antaru Svanak dua Bid‘us (Djakarta: Bulan Bintang, 1967, 40
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basis of mas/afah (public interest) examined.#4 Chalil holds that the maslafiah contains
theidea of producing utility and (public) interest (Aemanfivitin) and preventing harm. What
the term muaslapnls meant to the us4yon (legal theorists), according to Chalil, was the
preservation of the purpose of the S4sr” by means of removing things that might engender
harm to human interest. He explains that the purpose of the Sz is based on five foci:
religion, soul, intellect, progeny and property. What assures the preservation of these five
principles is mas/afnh and whatever fails to preserve them is not aslapah However, he
further argues, the establishment of mas/upus is dependent on the existence of mumasibitl
of (the text of) the Book, the suzawt and fjmd’ since muasiuhiah has no textval evidence.
What the muadsubah means to Chalil was the presence of an 7//at (reason), on the basis

of which an analogy might be sought in order to establish a fukm (judgment).45

It is due to the lack of textual evidence, Chalil says, that both muasit &/ mursilab
or maslapalh and brduh or sunnak farkivah appear identical and are often lumped under
the same category. Indeed, the practice of &0/ was often placed under the jurisdiction of
maslapith?6 Such a categorization was erroneous, since there were principles that the two
did not share. Chalil further argues that while the masilih a/-mursalat apply to the was7z/
(means) that lead to the auigda'd (purposes), bsd a4 pertains to the magasd themselves. 47
Moreover, masifiuty sérves as a soyrce of law in connection with the mv Tmalab, while
brdub isanact attributed tothe 74404, an area in which God alone has the prerogative of

determining its quantity, maaaer and timing.48 In other words, the masiupat operates

49Chalil, Kembali kepadu Al-Qur-na dag As-Syaaub, 257-263.

451bid.. 257; for a discussion of muadsubus. see Muvhammad Khalid Masud, /stumic Legal
Philosophy: A Study of A0 Isp¥q al-SbAtiel's Life and Thoughr (lslamabad: Islamic
Research Pakistan, 1977), 155. :

46Chalil. Kembali kepada Al-Qur-ua daa As-Svaanh, 258-259.

47bid. 263.

48The dichotomy between the mv@malnt and 767dws was a manifestation of the
different domains of authority. While the former related to worldly mattees (dunsil). Lhe
latter addressed religious ones (d7z). Attached to this dichotomy were the mvdimuluk
which dealt with matters that could be discerned rationally (ma'Qd/ al-mu‘ad) and ‘tbiduh
that did not follow any rational principles (ghasr ma'gd! al-mu‘mi) [brd 261 163 sce also
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within the sphere of 210 Tmalub-related matters in which the exercise of reason is
permissible, since the a7y Tmalnk regulates the conduct of men. This, however, does not
apply to the 7b7oks, which governs the conduct of men with God. Hence, the 7bddut
provides no room for such an exercise, as it falls within the exclusive right of God (#igg
al-Shiry). Chalil's argument regarding mus/nfuth and bid nh served to consolidate further
his argument against the suaagus tarkivith or bidab. This was also the approach of certain
early scholars and reformists, such as al-T9fi, to whom Chalil attributes his view and who
regarded mrislpat as a fundamental principle clearly distinguishing it from &r02449 al-
Shabi too exerted considerable effort in clarifying the difference between muas/npath and
bid'nh and in making sure that they were not seen to overlap one another. He also laid

down the principles behind distinguishing between the two 50

The remaining three types of suanah, notably gawlivuh, tagricivass and fasunivis
were not discussed as thoroughly by Chalil as the other two, since his main concern was
with brdab and its relation to svaaah tarkivah and /}'Z[Vzw.s ! Thisis in spite of the fact
that the term 6/0/%4, as he himself perceived it, was synonymous only with the suzaak
turkfyih and not /7 Ziynk. His recognition of suaans as a source of religious legislation
should have made him aware that the svazah gaw/iyah deserves an equal, if not greater.
attention than the svzaah f77fynb. It should be noted that the usuZyia usvally gave a
detailed account of both suzanh gawlivas and fi%yus which in fact made up the main
body of the suazaab. al-Shawkani, for example, delivers a lengthy discussion on the suzzal

gawlivih and 77 ipub in which he does not even bother to treat the two separately, as the

Samir ‘Aliyah, 7z #/-Qfada wa al-Figh al-Is/imi (Beirut: Mvu’assasat al-Jdmi‘iyah li-al-
Dir#sit wa al-Nashr wa al-Tawz'‘, 1991), 70.

49For conformation of al-TOfi's argument that Chalil cited, see Mustafd Zayd, a«/-
Mastubab fi al-Tashri® al-Isifmi wa Nuym al-Dia al-70f (a.p.. Dar al-Fike, 1954). 133.

5O0Mubammad Rashid Ridd, Vusr a/-Isldm wa Usol al-Tusbri® al-‘Amm (Cairo: Magba‘at
al-Nahdah, 1956), 70.

S1Chalil, Kembuli kepudu Al-Qur-an dun As-Suaant, 210.
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two sometimesinteract, contradict and explain one another 92 [t was known that the svanih
gawlisuh was aumerically superior and legally more authoritative than the 7 vah. Ihe
gawlpuh was given a superior position, because it was identical with the tath itself.
Hence. one can see how Chalil's preoccupation with the issve of &so 24 led him to neglect
the suanil gawliyns and how by not delving into the central concerns of the swzzu4 he

undermined his cause of reinforcing the principle of following the suaznas,

In dealing with the svzz gawlyal, Chalil confines himself to its classification as
depicted in three fadizhs. One of these states: "Pray as you see how [ am praying.”
Another reads: “When you are making an ablution start with the right parts of your body."
The third /udith relates to the act of reservation in which the Prophet says: "The best way
for a Muslim is that he should not be engaged in matters that he is not entitled to [be
engagedin]."54 Even in giving his examples, Chalil fails to be completely accurate. While
the last two furdizh correctly relate to the svznas gawliyah, the first is mistakenly classified
as such, since it refers to the Prophet's actions during prayers and should, therefore, be
considered as 4% ratherthag gaws55 al-Amidi quotes this fuadlirh as an example of a /57
(act) rather than a gum/ (saying) explaining (bay®n) a Quritnic verse. This is not to
deny that the act was reported through aclear statement (Sawth magilis) by Muhammad, as
al-Amidi further states.56 Similarly, al-Shawkani shares al-Amidi's opinion and uses the

Ahadlt inthe same capacity in explaining a Qur iZasc verse that does not provide a detailed

prescription of prayers.57

52
41,

53Muhammad Yosuf Maosa, Figh al-Kiedb wa al-Svaaus (Cairo: Dar al-Kitab al-“Arabi,
1954),

54Cham Keambali kepada AL-Que-aa dua As-Suvagus, 221.

55Abd al- Rahmin al-Sa@bdni, MvhFgardc 7 al-Sburing al- Isldmiyat  (n.p: n.p.. 1972),
74.

SOal-Amidi, w/-lpkam f7 Usdl al-Apkim, vol. |, 247.248.
57al-Shawkdni, /Jrstdd al-Fopdl, 36.

al-Shawkini, /rstdd al-Fvpo! (Misr: Marba‘at Mustafd al-Babi al-Halabi, 1937), 3§-
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The svnnah tagririyis receives much less of Chalil's attention than the rw#7yzs The
former also served as a source of legislation, thoygh it did not originate from the deed or
utterance of the Prophet. Chalil provides three examples of svazah tagririvib, one of them
being the story of the Prophet keeping silent when he saw Khalid Ibn al-Walid eating a
ditbb (lizard), although he himself disliked eating such crearures.>8 The second example is
that of the Prophet's decision to let Muslim women leave their houses, walk in the streets,
artend religious functions in the mosque and listen to the &hurbas (sermon). The third
example pertains to the authority he bestowed upon Sa‘d Ibn Mu‘adh to pass judgment on
the leaders of the Jewish tribe, Quipzus59 Chalil provides these examples so as to make
the definition of suanak tagririsus more lucid. Nonetheless, he merely views the suazah
tagririynd within the limits of its definition, citing only afew examples and refraining from
any elaborate discussion on #igrir: Had he done so he would have rendered the meaning of

following the svamus clearer and would bave incorporated the legal valve of sigrerin it.

Moreover, the svamus tagririyah had produced a number of controversies over the
narure of its legal force. For example, when the Prophet issued a zigni with the intention
of relieving a particular companion of certain hardship (1ntigd’ al-farsy). scholars differ
over whether such an act conveyed a universal application or not. If the companions
claimed his act to be authoritative, since it was performed in the blessed time of the Prophet,
should its authority then be automatically accepted or not? Apart from that, disagreement
still occurred among the scholars with regards to the authoritative nature of the SAATOUN 5
legal judgments, when the larter were issued after the death of the Prophet. These are only
some of the aspects of awgri- that should have been dealt with by Chalil, so that the

premise of following the suaaa4 would have had more substance to it.60

581y spite of the sagrir (decision) of the Prophet, not all four madhbads agreed since the
Hanafites held that eating a ¢ub6 was fardm (unlawful). Ibn Hajar al-‘Asqalinl, Buv/dgh
al-Murdm min Adillar Apkdm (Beirvt: Dar al-Ra’id al-‘Arabi, 1987), 301.

S9Chalit, Kembali kepuda Al-Qur-na dua As-Svagah, 221.
60al-Shawkini. Irshdd al-Fupol 41.
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As mentioned earlier, Chalil cbqse to incorporate the swamir al safiihiah into the

body of the suzaas, thus indicating his indifference as to whether the former incorporated
practices that occurred during the lifetime of the Prophet or after his death. In fact. he
refrains from casting any doubt on the validity of their legal decisions, even on matters '
related to Zbddus He provides a number of examples of their decisions, such as the
taniwif prayer which ‘Umar (the second Caliph) enforced to be more publicly practiced
and the addition of one more o4z to the Friday prayer by ‘Uthmn (the third Caliph).6!
As for the fadith which declares that whatever Muslims (a/-muslimia) consider good is
also good in the eyes of God, Chalil points out that the word w#/-muslimia in the fuadich
refers exclusively to the sapabab92 This indicates his acceptance of their giz7’ (the
consensus of the sufabak) as the only valid consensus and his undeterred faith in their
legal authodty.53 Thus, it seems that he was determined to bestow on them the position of
legal authority in line with the concept of swazzus, which in his view embraced their

practice as well,

It should be mentioned, however, that Chalil's discussion of the ShFbah s role in
legislation, as in the cases of ‘Umar and ‘“Uthmin or others not mentioned here, does not
occur in the course of bis treatment of svaaah tagriripnty  or sunnar al-sapFbal, but is
rather subsumed under his argument regarding 670/ 4. The examples of the zu#wif prayer
and the 7oz mentioned above were raised by Chalil in refutation of the statement that
‘Umar and ‘Uthm#n had introduced two innovated 6704 (1bddul mubtads wh), thereby
adding elements not known during the time of Muhammad. Moreover, in his interpretation
of the word w/-muslimaa, Chalil was trying to restrict the meaning to the sag#bnt in order

to make them the sole rightful possessors of religious authority. This, he thought, would

S\Chalil, Kembali kepudn Al-Qur-aa dua As-Suanas, 274-275.

62Tpe ongxnal text of this gadith is "“ma ra ibu al-muslimia faswoan fabuwn Tada AlTh
fhasaava. " Ibid., 268, 273,

63bid., 309-312.



Iy

128
putan end the practice of 470/u4, which was sometimes legitimized by claiming that it was

overwhelmingly accepted by “a/-muslimin “(i.e. Muslims in general).

Chalil's discussion of suzaa# also covers the suaauh bhammivah which., like the
svnnih tarkiyih. was not often brought to the fore by the usv3va due to its lack of legal
power. As the sunaah bummiyik consists of actions proposed but never carried out by the
Prophet. it has little, if any, religious significance. Chalil rejects the legal authority of the
sunnah bammiyes on the basis of the opinion of some wam#’ who declared that
following the svazas means following real acts, so that the manner of their execution
might be clearly seen. Chalil also mentions the opinion of some w/ama’ who not only
accepted it, but also considered it obligatory. However, he does not indicate the names of
these wimid’nor that of the madhtnb which regards the svamuy hammiyal to have legal
significance.64 The latter opinion appears to belong to the Shafi‘ites who counted the
Svnazl bammiyab  as one of the four types of suazgas, although in their scale of
preference, it came lastin order following the suaaas gawliyab, filivah and tigririveds.
Chalil's rejection was in line with the position of al-Shawkani who described the svazut

hiammiyilh as matters that simply came to Myhammad's mind and which, therefore, have

noreligious effect.65

Both Chalil and al-Shawkdni discuss the svazas fhammiyil despite the paucity of
cases that exist to illustrate it. Chalil, for instance, provides one example only, in which the
Prophet was said to have been planning to fast on the ninth day of the month of al-
Mubarram kaown as 77sg 7 ’(the ninth). This plan, however, did not materialize due to his
death in Rabi’ al-Awwal of the same year.66 al-Shawkani furnishes two examples only,

one of which was that the Prophet was planning to punish those who did not perform their

6 4Moenawar Chalil, "Bid'ah Pada Asjura." Abads (September 25; 1953).
65a1-Shawkani, /st ar-Fupal, 41.
66Chalil, "Bid‘ah Pada Asjura.”
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prayer by burning their houses (% vfarrig alayhim bqyﬂmbum).m Their mention of .he
svnnnls fnarmivak departed from the spirit of following the suazafr which also meant
following the suaaab in its designated place where it signified what was executed by the
Propbet. This meaning had occypied Chalil and al-Shawkdni whose puritanist frame of
thought strove towards stripping the suzaa/ of anything which had no direct link to its
legal implications. Hence, they restricted the term suzza# and prevented it from tempering

with its correct significance and would halt all inappropriate practices from being attributed

toir.68

Chalil's call for following the suasa/ takes a new direction when he challenges
those who rejected it as the second source of Islamic law. He states that those who were
satisfied with the Qur iz as the only basis of their religious life were deviating from the
right path and were not following the ordinances of the Quriz. This is so because the
Qur in has clearly ordered Muslims to obey the Prophet. He then cites ‘Abd Allah Ibn
‘Umar’s statement that whoever opposed (&4¥afir) suanah would become an infidel (Zgad

afar)S9 1t should be remarked that objections to or ignorance of the value of svaznaf as a
main component of law-making (Zus4s7’). second only to the Qur #n. héve been heard
since the period of the sapdbah. The legal authority of suzaas was "officially" questioned
as early as in the second century of the Afrus. It was repérted that al-Shafi‘i engaged in
debate (zmuadzins) with such rejectionists. Indeed, the Khawdrij in al-Shafi'i's time raised
a serious objection to the employment of fadiths on the grounds of their tendency to

contradict each other.70 Among the Mu‘tazilites there were those who argued that both the

6 7a).Shawkani, /sadd al-Fupol, 44.

6841-Shawkani's puritan views are best represeated in one of his works, a/-Quw/ al-
Mufid fi Adillac al-[jeibdd wa al-Taglid (Misr: Iddrat al-Tiba'ab al-Muairiyah, a. d.).

69Chalil. Kembali kepadn Al-Qur-aa daa As-Svaonb, 224.

70Tpe argument is entitled "Hikdyat Qawl al-Ta'ifah al-Lati Raddat al-Akhbdr Kullaha '
(An Account of the Argument with the People Who Rejected the Whole [corpus] of
Prophetic Traditiogs.” Cited in Kb3dim Husayan I[1ahi Bakhbsh, «/-Qurfaiydn wa
Shvbbarvbvm fpuaw/ ul-Svagah (8.p." Maktabat al-Siddig, 1989), 93. Abmad Hasan' Al-
Shafi‘i's Role in the Development of Islamic Jurisprudence,” /s/amic Studies. S (1966),
245,
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hadith mutawatnr (a fadith reported by a collective audience) and the Jadich ahad (a
hadiith reported by individuals) were equally susceptible to containing false reports.” !
This is despite the fact that many Mu‘tazilites accepted 4udith murawitir for a pumber of

reasons, which differed considerably from one Mu‘tazilite scholar to the other.’2

Many reformists showed a critical attitude towards fudirh. Even while calling for
following the suzanh. they were suspicious of the validity of its components and strictly
scrutimzedthe reliability of the /sa?d or mata of each fadith. Some of them - »re very
much uader the influence of the school of ‘Abduh, including Chalil, who used reason as 4
tool in measuring the acceptability of fwofzh Others went to even greater extreme in
rejecting fadfits totally, as in the case of Ahmad Parvez who established an organization
(um yas) called Abl af-Qurila (people of the Qur ifn). an organization which, by its
name, indicates the exclusive acceptance of the Qurilz and not the suanah as a legal

source .73

It is worth juxtaposing Chalil's condemnation of the suzzas-rejectionists with the
position of Muhammad Tawfiq Sidqi, a member of the reformist suafyus group, the very
group which might have been expected to uphold the suzzat but instead rejected it in its
entirety. In one of his writings, Rashid Ri¢a admits that Sidqi, who was one of his
colleaguesand a contributor to his journal a/-Afunir, doubted the authority of the sunaus
as a source of religion (Zaysat mia yso/ a/-din) Indeed, Sidqi wrote an article, “al-Islim
huwa al-Qur’an Wahdah" (Islam is the Qur iz alone), in which he articulates several
reasons for his objection to the suzzat as a source of usd/ a/-dia (the basis of religion).

He states therein that fadich suffers from falsehood (&rdht) and fabrication (wug’), and

7 IMubammad Kbhudardd, 7arikh af-Tasbei® al-Isiimi (Beirut: Dar al-Qalam, 1983), 185; al-
Sibd'l, u/-Svanab wa Makdgatvbd f7 al-Tashei* al-Is/@mi, 160; Ahmad Hasan, “Early Modes
of I);Lihﬁd: Ra’y, Qiy3s and Istihs@in,” /<amic Studies, 6 (1967), 55.

72Bakhsh, al-Qur Jaiyda, 90-91.

73Muhammad Mustafd el-A'zami, Drrifsit f7 al-Hadithk al-Nabawi wl-Sbarilf wa Tdcikh
7udwinsh (Riyadh: Matabi‘ al-Riydd, 1976), 28, 32.
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even if it did not, its binding authority is at best zuzw (ambiguous) and thercfore has no
value before God. Moreover, he criticizes the authenticity of fadizs by equating it with the
scriptures of the A4/ a/-Kitiib (the Peoples of the Book), since neither were recorded

during the lifetimes of those who produced them, namely the Prophets. /4

Chalil was well aware that it was among the reformists that the rejection of the
suanal had taken root and not among the traditionalists, whom he and his ref ormist
counterparts criticized for relying too much on their f4-books and for undermining the
importance of the suazah, as will be seen later. The fact that he does not refer to the
extreme case of Tawfiq Sidqi is perhaps understandable, given the fact that it would not
have helped his cause. It was certainly not because he was ignorant of Sidqi's position.
After all, $idqi's book Durts Suann al-Ki Lait: Mupadaric Tibbivat lmivik Islimivah,
which questions the legal value of fudiré literature, served as Chalil's primary reference in
his refutation of the scientific statements of the fudlith, as previously explained. It should
also be noted that Chalil was among the very few Indonesians to have had access to /-
Manir. that is while he lived and studied in the Middle East early in his career. [n the
debate over the fudité of the fly, Chalil states that he had read an article written by
Muhammad Sa‘id al-Suy0ti and published in &/-Aunar countering Sidqi's opinion, which
refused the validity of such a ﬁad‘:fz?s Hence, Chalil must have known Sidqi's stance
concerning the fadith and must have intentionally left it out. One reason for leaving Sidqi
out might have been that Chalil deemed him to be a mediocre reformist, whose academic
credeatials were authoritative only when dealing with medical issues, since the latter was a

medical doctor and not areligious scholar. Furthermore, Sidqi was overshadowed by Rida,

7 4Baknsh, 4l-Qur Faiyda, 154-155; In the case of gadirh, the Prophet prohibited the
sapdbab from writing down his sayings and instead ordered them to write down the
Quria. (17 taktvbd ‘npai fu maa kataba &hayr al-Qur'ia falyampuos). MOsE, Figh al-Kicdb
wa al-Svaaah, 30.

"SMoenawar Chalil, Mukhar al-Apidic al-Supibub, 87
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on whom Chalil placed greater faith and who assumed the respected position of ‘true”

defender of svasus in his eyes.76

I1

Chalil’s call for following the swazas did not halt at the level of discussing its
division and significance, but extended to using it as the primary source of his s¢4 His
work in this field, entitled Mukbrar al-Ahadich, which was also called F1gh al-Sunnah,
represents a conscious effort on his part to ynderstand Islam in its pristine purity without
the fetters of sectarian adherence and unqualified allegiance to a juristic school.”” It calls
for treating the opinions of the founders of the mad/sabs in a light that neither emphasizes
their differences nor overlooks them. In keeping with this non-sectarian inclination, Chalil
was attracted to comparative /ig# books that went beyond the boundaries of particular
mudhbibsT® Hence, he availed himself of Ibn Qayyim's Zid al-Ma'dd, lbn Rushd's
Biddvar al-Ayprakid, Ton Qudamab's a/-Ayghns, lon Hazm's a/-Avpalld, al-Nawawi's a/-
Aayma * Shurt al-Mubadhdhab and others.”9

Chalil was certainly aware that /ig# must derive its rulings from the (Jur .
However, the Quriz usually gives its provisions in very general language. leaving
Muslim scholars with no choice but to turn to the suzaaé in order to provide details. In
addition, his belief that the QuriZz should not be exploited for information on any
particular science meant that he had to rely almost exclusively on the svanas in
constructing his /ig/4. This is understandable, because nearly all of the detailed regulations
on bddas were brought to light by means of the svzz:4480 This does not suggest that

Chalil disregardedthe Qur iZn, because he believed that the Qur 7z served as the blueprint

?6For the comment on Rida's role in defending svzaas, see footnote no. 9 above.

" 7Chalil, Mukbeiar al-Apidith, 4. idem, Kembuli kepadu Al-Qurila dna As-Svaaguah. V.

7 8The concept of unification constituted one of the predominant factors behind the
reformist work on figh al-svnpab. See Sayyid Sabiq's Figh uvs-Svaaanh: Purification aad
Prayer. vol. | (1989: American Trust Publication, 1989), xv-xvi.

79Chalil, Afuksrir al-Apidich, 10.

8 OMosa, Figh wl-Kidb wa al-Svanah, 44,
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from which the svaaas was generated.81 It should be noted that some Wamii’ preferred
the term figh a/-Quritn to figh al-suanab, although in essence the role of the sunaih

along with the opinions of the fugaksd ’ was greatly instrumental in revealing the provisions

of the Qur n82

Historically, books of fig# were compiled on the basis of the Prophetic sunmh
along with the Z4a (sayings) of the safmbah. The best example of this genre of writing is
Malik's a/-Muwaggn’ and to this genre also belong Sufyan al-Thawri's w/-Jiar’ a/-Kabir
and al-Shafi‘i's Kadif a/-Hudies83 1n these works, fadiths are compiled and arranged in
a thematic order within chapters devoted to various topics of 4g#4. Thus, the svazah made
up the core element of the science of /g4 since its earliest development.84 The concept of
f1g4 al-sunnal became more apparent in the works of later scholars. Among the earliest of
these, one may count Umdlit /- Afpkiim 17 Kulitm Khayr al-Anitm by Taqy al-Din ‘Abd al-
Gbani al-Jama‘ili (541-600 H.). a/- Umdat is a compilation of more than five hundred
abddich al-aikim (hadiths which deal solely with legal issues) which were declared as
Sa/oify by al-Bukhiri and Muslim and were widely circulated among fudith scholars.85 -

Umdnly was commented vpon by Ibn Daqiq al-'1d in his J4kilar a/-Abkim. Sharly ‘Umdar
al-Afkelm and both are listed by Chalil among the references that he consulted.80 Chalil

81Chalil, Kembali kepada Al-Qur-aa daa As-Svaaak, 68-72.

825a'1d Ibn Hibat Allah al-Rawandi, Figs #/-Qurdz (Qum: al-Matba'ah al-Ahliyah,
1397 H)).

83see al-Zurqldnl, Sharp al-Zurgdnal uld al-Mvwarra’' L-al-Imidm Mk, vol. 1-4 (Beirut:
Dar al-Fikr, 1980); al-Shafi'l's /ksr/af af-Hudith (Beirut: Dar al-Kutub al-‘llmiyah. 1986).

84Mul;armnad Jamdal al-Din al-Qasimi, QawZid al-Tufdith min Fuvain Mustalil al-
Haditd (Beirvt: Dar al-Nafa'is, 1987), 70; ‘Umar Sulayman al-Ashqar, 7ariks a/-Figh ul-
Isidmi (Kuwait: Makeabat al-Fallih, 1982), 96, 114.

85See the commeantary in the preface provided by Taqy al-Din ‘Abd al-Ghani al-Jamd‘ili

in his Umdar al-Apkidm min Kalim Kbuyr al-Asim (Damascus: Dar al-Ma’'min li-al-
Turdth, 1988), §.

8614 pe preface of /pkdm a/-Abkdm. it is stated that the text is a prototype of /igs al
Suvanub. See lon Daqiq al-'ld, Zpkdm al-Apkim: Sharh ‘Umdar al-Akkdm. vol. | (Misr:
Iddrat al-Tiba'ah al-Muniriyah, 1923), 4.
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considered these two texts to be /ig# books which clearly derived their rulings from

facieh87

Speaking of /g4 a/l-sunnah in the Indonesian context, one pioneering work. namely
Muntagd al-Akhbar by Majd al-Din al-Harrani (590-652 H.. the grandfather of lbn
Taymiyah), merits ourattention. Aluncigi al-Adbbir may be classified as a typical large
collectionon /g4 al-sunnah, in contrastto #/- Umdak described above, which belongsto a
smaller category of work exclusively intended for beginners.88 The Indonesian modernists
held Muntagd al-AkA6Fr in great respect and it too served as one of Chalil's sources along
with its commentary Nus? al-Awrir by al-Shawkani, Muntagd al-Akhbar contains five
thousand and twenty nine jadiths, classified in accordance with the established chapter
divisions of /&4 texts.89 The image of Majd al-Din as one the Taymiyah family (Al
Taymiyah) and al-Shawkani as the defender of swamis might have influenced the
popularity of the text in modernist circles. Smaller in size but more widespread in its use is
Buligh al-Maritm, which is a compilation of one thousand five hundred and ninety six
fadiths, modeled after Nuyt al-Awear: Bulfeh al-Murdm, which was written by lbn Hajar
al-‘Asqalani (733-852 H.), served as an important text-book in the traditionalist schools

and was translated into Javanese by Bishri Mustafa, a prolific traditionalist 57490

Ovur discussion woyld not be complete without mentioning the /g4 a/-sunnik texts
written by Indonesian reformists. One such reformist was A. Hassan who inavgurated this
new hybrid” of /g4 textsin the Indonesian context with the composition of his .4/-

Boerkan written as early as 1929.91 Later, Hassan expanded his fgh a/l-sunnah by

8 7Chalit, Muksar al-Ahddith, 10; al-Ashqar, 7d@kh al-Figh al-Is/imi, 225.
881bn Daqiq al-'ld, fpkim w-Apkim: Shach “Umdus al-Apkim, vol. 1,3, 5.

89Chalil, AMukbear al-Apadics. 9; al-Shawkani, Nayl al-Awtdc min Apddich Suyyid al-
ALkhyar: Shach Mvatagd al-Akkbdr, 8 vols. (Beirut: Dar al-Jil, n.d.).

90van Bruinessen "Kitab Kuning," 255.
91A. Hassan, A/-Boertua Kirab Figh wvol. 1, 2 (Bandoeng: Persatoan Islam, 1929).
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composing treatises on the pillars of Islam, such as Risw/s Zukair and R:'.vuwwlﬂﬂq’/.gz
Hasbi Ash-Shiddieqy provided another substantial contribution with his .4/-44#uwm, which
covered various /7gh/ subjects ranging from Tbdonk (ritval practice), mv Tmaluh
(transaction) and ztpn'{?/sﬁzzklz_.siww (personal status) to wgdbakh (penal code) and Aniyah

(criminal law).93

In comparison with the works of Hassan and Ash-Shiddieqy, Chalil's Frgh af-
Suaanb is more comprehensive due to its extensive coverage of a specific domain of Iigh.
The first volume of his Frg4 a/-Svnanh consists of eleven sections occypying seven
hundred and twenty pages. This volyme is exclusively devoted to all aspects of a/-nibitrak
(ritval purity) and describes in minute details the water, the different levels of its inherent
purity, the types of impurities (a/usaf). the manner of purifying bodies and removing
impurities from them, the acts of ablution /wuvg¥ ), the complete ablution (ghvs/). issues
involving menstruation (#ayg) and post-childbirth bleeding (z/¥s), dry ablution

(tayammun)and others. %4

In the introduction, Chalil states that since no comprehensive fighr book was
available in Indonesian, he felt obliged to produce a reference-work for the educated
members of Muslim society, who spared no enthusiasm in studying Islamic law. Chalil
never expected, as he explicitly states, that his work would be comparable with al-
Nawawi's #/-Mam0‘or Ibn Qudamanh's #/-Myglvy. Nonetheless, the fact that he intended
to produce a multi-volume /g4 a/-suaans indicates his ambition to aim at the standards set

by al-Nawawi and Ibn Quddmah. He also mentions that he had no fear of running out of

924, Hassan, Rrsalal Zakaur (Bangil: Persatvan Islam, 1955); A. Hassan, Risalarv/ Hady
(Djakarta: Tintamas, 1955).

93Hasbi Ash-Shiddieqy, A/-Askam.: Pedomaa Muslimin, 4 vols. (Medan: Islamiyah,
1953).

94Chalil, Mukhedr al-Apidics. 707-720.
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material in producing a multi-volume work, since the apdoith al-apkam, which were to

serve asthe reservoir for his project, offer a wealth of inexhaustible materia] 95

The pattern that Chalil follows in his £1gh al-Svnnab consists essentially of an
analysis of several fwditss illustrating one particular legal provision. In his analysis, Chalil
starts by reporting the last narrator in each case, 5o as to show the sources of his /wafzh,
The puadiths themselves were usyally obtained from the £urws -badlith al-my taburnk (the
authoritative fudich books), which include the two Sufirfs of al-Bukhari and Muslim, the
four Suaaas of Abt Dawad, al-Tirmidhi, al-Nasa’t and Ibn Majah, the three Afusands of
Ahmad lbn Hanbal, al-Darimi and al-Shafi‘l and Malik's al-Mywagta’ among others. If a
fadith is reported in a nymber of sources, Chalil examines the coasistency of its Az
(words) in order to explore the possible deficiency of its .z (content). If the examination

shows any deficiency, he dismisses the ruling of the fuwdieh in question.

The second step in this approach was to classify each fwdfizt within a designated
category either gt 77, sapify pusan or tuisna-safip 96 This was largely a routine measure.
because most of the gudlicss selected had already been classified by previous fu&ar/nf *In
most cases, Chalil simply mentions the remarks of his predecessors. Nonetheless,
whenever he finds a Suspect report, he cross-examines it by referring to a different
source.97 The sources are not always in agreement with regards to the status of individual
hadith, i.e. a given fudich can be simultaneously classified as safpit and dn 7f by different

Lvgnsr?98 Whenever he finds the latter to be the case, he conducts a further examination to

931bid., s.

96For the definitions of gull, sapip, pasua, bdusug-sapll  and others which might be
mentioned in oge way or another in this chapter, see Subhi al-Saliy, Y/om al-Huadith wa
Mustaldpvt  (Beirut: Dar al-'Ilm li-al-Malayin, 1988).

97see, for example, Chalil's remark on a badith related 1o ‘Abd al-Rahmin Ibn Zayd al-
Aslam, whom he blames for issving fabricated gaoiss Chalil, Mvkbiidr al-Apdrs, 37.

98, analyzing a padits which specifies the quality of water free from impurity, Chalil
meations that fadick scholars, like Ibn ‘Abd al-Barr, regarded it as gn7f due to its i_afri{'lfb.
whereas others, such as al-Bukh#iri, Muslim and Ibn Khuzaymah, regarded it supip. Ibid.,

29,
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see if the same narrator, whose unreliability caused the weakness of the fadich. is

mentioned in the chain of transmission of another fadith or not.99

Chalil's strict examination of the authority of the transmitters was in line with his
overall attitude towards the role of the svza:4 in establishing legal norms. The importance
task carried with it the respoasibility of investigating the authority of those transmitting the
fadith, as practiced by the early scholars.100 As a result of his research into this field. he
finds fault with some w/wzif ! accusing them of having circulated certain fudizhs without
examining the authority of their transmitters. A case in pointis al-Ghazali, who, in his /457’

U/om al-Din. quotes many padiths without referring to their narrators or their sources as
evidence of their reliability. Chalil declares it to be understandable that numerous Aacich
scholars of al-Ghazali'stime blamed him for removing the most important part of the body
of the udies10! This even inspired Zayn al-Din al-*Iraqi, according to Chalil, to compose
wl-Myeghni 17 Haml al-Astitr. in which he examines the authority of the padirhs that al-

Ghazali quotes in his /47 ’in order to determine their reliability. 102

Following the classification of fudiths came the deduction of legal rulings from
them, a process which constitutes the core of his book. This consisted of loosely translating
the meaning of the fndizé and adding to it his own explanatory notes. More often than not,
Chalil makes aremark called a mazbapaz (addition) or an IStidnlk (correction) which sheds
more light on a particular issve. In his remark, Chalil often uses a f#afiz4 to elucidate the
ambiguous words mentioned in earlier fadiths, to annul the rulings derived from

inauthentic fadichs or to settle controversies on debatable issues. Some typical cases,

9 9Chatil expresses the opinion that Rashid Ibn Sa'd was an vareliable narrator. The latter
had reported two padichs which evalvated the purity of water when mixed with substances
that caused its smell, taste and color to change. Chalil then closely scrutinizes the narration
of these two different Jadizhs in an effort to render an equitable judgment for a padivs that
had a defective narrator. Ibid., 29, 33.

100chayit, "Memperingati Pribadi Nabi Mvuhammad s. a. w."; idem, “Djangan
Mempermudah Urusan Hadits," Aéadr (July, 16; 1954).

101Moenawar Chalil, "Hati-Hati Memakai Hadits. Hadits Palsu Mentjerai Beraikaa
Ummat." 4éadi (September, 16; 1960).

1021pi4.
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which Chalil deals with, include the meaning of the word 4704 4 (the name of a well). a
rejection of the opinion that water exposed to the sun (4 'mushummis) contains disease,
and opinions concerning the pyrity of used water (d’musta ‘mal). as well as the now

familiar controversy over the disease and the cure on the fly's wings. 103

After classifying each fudlith and deducing its ruling, Chalil advances the opinion
of various fugaki’ on each provision. He uses this section as a forum to exhibit the
tradition of debate among the fyga4i7°’. He presents the different views of all ranks of
fugabir’ from the sapfdak, the 767 Ta. the founders of the four madhhubs and their
contemporaries as well as later scholars. 104 In this way, Chalil introduces comparative
studies to the science of /g4 and endorses the principle of /7 (moving from one

mudhhib to another), by calling for the consultation of the opinions of different madhhnbs

before coming to a decision.

The principle of #¥/ffg was one of the features that the reformists introduced in an
attempt to free themselves from partisanship to particular schools and to reduce the
fanaticism azached to them. This certainly posed a challengeto the traditionalists, who were
clearly opposed to the principle of 2uffg. Chalil, however, does not engage in the practice
of raryify (favoring one ruling on the account of its stronger and sounder argument),
because heis convinced of the validity of each ruling. When he is not convinced, he usually

adds a remark describing its weakness.

Chalil's choice in undertaking to write a /g4 #/-sunank text can also be viewed as a
manifestation of hisintellectual objection to conventional /4. He criticized works of this

nature which did not provide textual evidence in their rulings and which were taught by the

VO3Chalil, Muksear at-Apadics, 30, 51, 54, 82, 85 and 92.

104Among the fugusr’ that Chalil refers to are Ibn ‘Abbas, Ibn Mas'0d, Sa'id Ibn al-
Musayyab, ‘Atd’ Ibn Abi Rabah, Milik lbn Anas, al-Shafi'i, Ahmad Ibn Hanbal, al-
Awza'i, Ddawdd al-Z&hiri, al-Layth, al-Nawawi, al-San‘@ni, al-Khattibi and al-Shawkini.
See the section "the opinion of the fvgasd’" provided in each subject discussed. [bid.
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traditionalists in their pesaarrenl0d

His criticism was typical of the reformist belief that
conventional /7g/4 was one of the factors behind the traditionalists' self-sufficiency and their
consequent neglect of the study of the suzas. The traditionalists even accorded these /g
books a respect greater than that which they felt for works of /1;1a?dz106 This. in turn,
hindered the preservation of the authentic teachings of the Prophet. In order to combat this
trend. the restoration of the suazas as the focus of study was required. In an attempt to
further this process, reformists created a forym to reawaken interest in the study of padith,
viz. the Lajnalh Abli-Abli Hadith ladogesin in which Chalil assumed the position of
secretary. While continving his own Fig# a/-Svanas, Chalil joined with others in writing
Al-Fighua al-Nabawy, another way of expressing figsh at-suanat!97 Chatil's and other
reformists’ criticism of conventional /g4 merits discussion on two points: the first is the
manner in which the traditionalist pesaatress treated the fadith literature and the second
the question of whether conventional /7g4 substantially was distinguishable from figh al-

sunoald.

On investigation, it would seem that the traditionalists never lost sight of the
importance of f#dith. They taughtthe Sufifs of al-Bukhiri and Muslim and other smaller
collections of fadfzh in their pesuameas. These smaller collections alone were accorded the
same amount of time as /g4 and Zlz a/-Zdr (Arabic-related sciences). Moreover, they
reached a wider audience than the Susigs, as they were taught to the less advanced

studeats, who made up the greater part of the pesaamen’s enrollment. The collectionsin this

105Moenawar Chalil, "Mana Pentjinta Nabi Muhammad s.a.w." Abads (Februvary S5,
1954).

106A. Farichin Chumaidy, "The Jam'iyah Nahdlatvl ‘Ulama’: Its Rise and Early
Development, 1926-1945." (M. A. thesis, McGill University, Montreal, 1976), 117.

1071 mam Ghozaly and Moenawar Chalil, A/-Fighva al-Nabawy: Figih Berdasar Atas
Pimpigna Nubr s. a. w. vols. 1-18 (Solo: Al-Ma’murijah: n. d.).



140
category were Bu/deh al-Muirim, Riyid al-SlUrhin, Tangip wl-Qawl, al-Arba ia al-
Nawawiyub, al-Adhki and Ustoriyas 108

The teaching of the smaller texts was primarily intended to emphasize the virtues
exemplified in the Prophet's behavior. al-Bantani's Tangify al-Qawl, for example, which
encompasses forty chapters (w/-#bwab), discusses the promotion of virtuous deeds (77 2/
#/-n mdY), primarily in the areas of charity and social etiquette. 109 This is also the case with
al-Nawawi's Ripalg a/-Sitlifiin which, due to its larger collection, covers a greater variety of
subjects, such as the virtues of greeting, the etiquette of asking for permission, the proper
way to shake hands, the manners of eating, dressing saluting, etc.110 The Prophetic svaaah
was, therefore, observed by the traditionalists in a holistic way, incorporating the behavioral
norms advanced in the Prophetic traditions. The question of the authenticity of those
{udiths which suggested meritorious deeds was raised by Chalil.!11 However, the issue
Was not seen by the traditionalists as being of paramouynt importance as their authenticity

would not lower their value astools for the edification of the young.112

Although the smaller fudizh collection tended to concentrate on virtuous deeds,
they did not neglect the most important aspect of the svazas, i.e. its role as a guide to
Muslim religious life. It was to bring out this aspect that al-Nawawi wrote his Az a/-
~Arba 7n. a work which contains forty selected puditss, as the title of the text indicates. In

his introductory statement, al-Nawawi points out that the other collections of f orty jadiths

108y, Bruinessen, "Kitab Kuning," 255-256; idem, "Pesantren dan Kitab Kusging:

Pemelibaraan dan Kesinambungan Tradisi Pesantren.” fvamu/ Qurilo, 4 (1992), 84
footnote 2.

'°9Muhammad Iba ‘Umar al-Nawawi al-Bantani, 7uwagip al-Quw/ al-Hucdich 11 Sharh
Lobdb al-Huadith (lndonesia: Dar Ibya’ al-Kutub al-‘Arabiyah, n.d.).

110a).Nawawi, Riydd ul-Sdligin miz Kaldm Supyid al-Mursalia (Cairo: Dar Ihya’ al.
Kutub al-‘Arabiyah, 5.d.).

L1 1Moenawar Chalil, "Ratjoen Jang Berbahaja Bagi Oemmat Islam?" Pembeln Isinm. no.
56; see also Hassan's rejection of the yse of padich ga‘7f for virtuous deeds. A Hassan,
"Memakai Hadits Dla'if," Sva/-Djawab, no. 3, 20-21.

lles can be seen from the chapters of Zuagip al-Quwl, they were all described by the
word /adi/ns. al-Bantani, Tuagity al-Quwl 7 Shark Lvbdb al-Hadith, 64.
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tend to focus on one particular subject only, such as furg‘ (branches), skid (holy war),
zvhd (asceticism), 7076 (ethics) and £humb (sermons). His work, however, was designed
to cover all those subjects, with each faofzs in the collection constituting an important
religious norm (g#fdah azimakh min gawdid al-din)d 13 al-Nawawi's a/-Arba in is made
up exclusively of sound fudliths. almost all of them derived from al-Bukhari and Muslim.
Because the main purpose of the text is to edify beginners, al-Nawawi intentionally leaves
out the chains of narrators, so that elementary learners of fadith need only to deal with the
body (matn) of the pudiesl 14 al-Nawawi's a/-Artaia was one of the most widely used
texts inthe traditionalists’ schools and served as the basic fwdizs-text for instruction at the

elementarylevel 115

The practical nature of al-Nawawi's #/-Arb# 7n is also reflected in another of his
faaith collections, namely a#/-Adhkilr al-Muarakbnbal min Kalim Sayyrd al-Abrir. al-
Nawawi himself states that 2/-4d/kir was composed to serve as a practical guide for
devout worshippers («/-mua abbidia). Whose aim was to bring their religioys practices in
line with the Prophetic suaans. Unlike a/-Artain, al-Adkkilr provides a brief account of
the category of each fdith and describes which of them is sRALH, fasia, da 7l or muakar
Like a#/-Arbain, al-Adhkr gives priority to the maca of the fudith rather than its r5aid,
which, al-Nawawi thought, was more the concern of the mupaddithin (badith
scholars).1 16 The fact that a/-dokar not only includes pudiths on 4 and riviTgi al-

av/Ps (spiritval exercises), but also on 2z a/-Fadith (the science of pgwdits). figh and

“3a1-NawawI, Maia al-Arbala al-Nawawivah 11 al-Apadith al-Sapllal (Algiers: al-
M?dlr:sah al-'Alfyah li-al-Dirdst al-‘Arablyah, 1950),10.
[bid.

LISKt should be meationed that the pesaatrea often had an affiliated school where u/-

Arba’ia al-Nawawipah formed a part of its curriculum but not that of the curriculum of the
pesaatren  itself.

VV6al-Nawawi, a/-Adstidr al-Moatakbabat mi Kuldm Sayyid al-Abrdfr (Damascus: al-
Maktabah al-Amawiyah, 1978), 4.



mubimmi¥ nl-gawid 7d (important norms) might have led the traditionalists to yse it for the

instruction of students at the intermediate level in their pesamrenl!?

Even though the sybject of fwiaith was, as we have seen, made obligatory in the
pesantreas, the fact that the students did not seem to consider it as one of their major
courses cannot be entirely denied. However, this assumption is correct oaly in so far as it
applies to the study of the Saffs. because they were offered on a seasonal basis, mostly in
Ramadin, or in alternate years and in certain pesagurens only. Despite this irregularity,
attendance at the courses onthe Siw/7s never fell off, for they were of special interest to the
advanced students, who had completed the principle sciences and were deemed "eligible” to
study the Sa/ijs. They often had to leave their home pesaatren for another pesamtren,
where instruction in the Swufigs was offered during Ramadan. This process meant a
month’'s stay away from the student’s home pesaares and was known as mbajik (a
Javanese word which literally meansto plow or to commute) within the pesiwamen milieu
in Java. It should be mentioned that the principle sciences, which included 7/m a/-aar, 194
and usy/ al-f1gh, constituted prerequisites to be completed by the students, before
embarking on the study of 2/%r and fudits (the Sapif). It was due to this reason that the

lasttwo sciences were offered to the more advanced students only. 118

In evaluating the place of fadirs studies in the pesamrren curriculum, one must not
forget the role played by the abridgment of the Sufif /- Bukbitrs, namely Afvkbtasar Sapiifp
al-Bukhitri nl-Mysammd al- Tupid al-Surip li-Abiadith al-Jiaas ‘al-Shib b y Zubaydi. Due to

its relatively small format, the Afvkbtasar received more regular teaching hours than the

1 7big,

118The name ‘principle scieaces” has beea coined by the present writer to distinguish
them from the other two sciences, namely rafsi- and #adith. swwdied in the pesaatrea. The
word “principle” simply means here a foundation on which the study of su/sir and fadith
is built. For the names of the text related to 7m a/-A/dr, figh and usd/ al-figh offered in
the pesuatrea, see Van Bruinessen's article and for the prerequisite sciences that should be
mastered by the studeat of fudirs, see the preface of Bu/dgh ul-Murdm. Van Bruinessen,
“Kitab Kuaing," 240-244, 244-250 and 250-251; al-‘Asqaldni, Bu/degh al-Murdm. 3.
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Safily did and still broached the subjects covered in the Sufi# of al-Bukhari.!!9 The
science of fadith (muystalith a/-fudith) was not neglected either, for it was the only means -
by which the knowledge of distinguishing the false from the sound fadizs was acquired.
The most widely used text on this subject in the traditionalist institutions was Mintuch al-

Mughith by Hifiz Hasan Mas'udi. 120

The fact that the previously-mentioned Arabic fudizh-texts were taught primarily in
the pesaatren and not in the modernist schools undermined the hopes of Chalil and his
tellow reformists that the study of svazas, particylarly through the Safiss of al- Bukhari
and Muslim, could ever gain ground in the peswareas. The study of Arabic fadirh-texts in
the pesuntrens was made possible because of the fact that the students in those institutions
received an intensive training in the Arabic-related sciences and thus had a greater access to
texts still only available in Arabic. What all this goes to show is that while the peswurens
may have given extra weight to the study of f1g4. they were nevertheless far from apathetic
about the study of fudirh. Moreover. the unequal distribution of fadizh-figh sub jects may
have been attributable partly to the greater availability of practical manuals in the area of
figh and partly to the fact that conventional figh offers a more direct approaéh to issues
of daily concern. Indeed, the conventional f1g4-texts provide rulings and suggestions for
application that are of immediate yse. This is in contrast to l1gh al-svnaah, which demands
time and effort and constant examination of the authorities of every fadith before any legal

rulings can be deduced. A case in point is Chalil's own work on the sub ject.

Furthermore, even though most works of conventional f1g4 do not provide any
textual evidence, they still ultimately depend onthe suzans for their substance. A sound
knowledge of the svanat constitutes one of the prerequisites to be met by a fagih

(singular of fugahii) engaged in the production of a legal text. al-Ghazali, for example,

ll9Zayn al-Din Ahmad al-Zubaydi, Mukbrasar Sapif al-Bvkbari al-Mvsammia af-Tuasrid
al-Sariy li-Apadith al-Jims* al-Safif, 2 vols. (Beirut: Dar al-Nafa'is, 1986).

120y, Bruinessen, "Kitab Kuning." 240.
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declaresthat a /igi% should have a number of books on the svzgza# on hand, such as Abd
Dawdd's and al-Nasa’i's Svaazs, while other scholars oblige a fagih to know the a/-Kumb
a/-Siemb. Still others expect from a /g4 a good commaad of the Rpadith af-nb kit
contained inthe &/-Kurvb al-Sittas and others. 121

Indeed, the fugasa *were the associates of the mUbaddithon (hadith scholars) and
were regarded as the protectors (%umds) of svaanh against any potentially corrupting
elements. 122 Furthermore, a fagih  had often to be a mupmddith (singular of
mupadoithln) atthe same time, since any lack of knowledge of traditions was bound to
undermine the authority of his legal scholarship. Hence, the conventional f1ghs which
excludes textual sources and delves directly into the opinions of individval /fvgaki’ and
their own madhbabs isacceptable in itself, since those opinions were indirectly generated
from a mastery of suamnh, which was mandatory for every fugih. This genre of figh was
an early phenomenon “institutionalized" by the Hanafite fugaba’ who were among the
precursors in the field of /g4 literature and deserve credit for their role in its formulation
as an independent science. Hence, there is no reason to consider f1gh al-suanah to have
sounder textual basis than conventional 494, since they only differ in the presentation of

material and not in their use of the sources themselves.

Indeed, the generalization that conventional figh lacks textual evidence is not
entirely correct. The best example of a conventional fig/s-text which quotes padiths in its
argumentsis 7ypsar al- Tulidb by Zakariyd al-Ansari. The 7upfak frequently came under
attack by the reformists in their polemics against traditionalist 474123 It should be noted
that the nature of the provision of fudiz# texts in the traditionalist 11g4-books is not to

extract rulings from any given fwdiz4, asin the case of Chalil's Figh a/-Suanab, but rather

V2\a1. Ashqar, 70kt ar-Figh al-Isiami. 224.

122Mupammad al-Ghazall, a/-Svaaab al-Nubawivab buvas ALl ul-Frgh wa Abl! al-
Hudich (Cairo: Dar al-Shurdq, 1990), 19.

123Hasbi Ash-Shiddieqy, Sjurmar Isinm Meadjuwub Tuarnggna Zamun (Djogdjakarta:
[AIN Sunan Kalidjaga, 1961), 43; A. Halim Hasan., "Tafsir Al-Manar dan Pengarvhnja, 2, ?
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to support already-established rulings which were not specifically stipulated or which viere

subject to debates among the jurists.

Examples of the methodology of conventional /g4 with respect to fadith can be
seen in the following two cases from the 7us/us. In the first example, a fudith is cited
justifying the practice of recommended ablution (g’ muasaon) for a person with a major
impurity (yaa@bak). a practice different from obligatory ablution (wwdi’ w2yib) in that in
the recommended version the feet are washed after bathing (g4vs/) rather than after wiping
one’s ears. The second example pertainsto the manner of wiping one's head (mash a/-ra's)
during ablution. There were a variety of opinions on the latter issue. In order to settle these
differences,a fudizh favoring the Shifi'ite position is selected and it forms the basis for
the legal ruling that only a part of the head (b2 ¥/ #/-r1 5) need be wiped. Indeed. according
to the Shafi‘ites. it was sufficient to wipe part of the head, while the Malikites demanded
that it be most of the head and the Hanafites a quarter only.!24 The last example is
presented here not only to illustrate how fudlith were employed in conventional /ig4. but

also to show an early attempt at comparative /g4 in so early and so simple a text as

Tupfab,

The use of fadich, however, is not consistent throughout the 7uv/hfaf,  partly
because certain topics were not seen as needing clarification through the use of fwdizs. It is
also worth mentioning that a brief examination of the authority of the cited fadizhs is also
given in the 7uf/fah, so as to categorize them and establish the reliability of their
transmitters. A closer look at this process of examination reveals that the selection of the
quoted jadiths is restricted to those obtained from the w/lapndith al-muTabarnh
(authoritative fadfrhs). I such cases, the names of the reporters are mentioned, such as

Abu Dawud, al-Tirmidhi, al-Bukhari, Muslim, al-Nasa’i, Malik, al-Shafi‘i and, when

124Zakariya al-Ans@ri, Tulfac al-Tullh bi-Sharh Taprir Tuagif al-Lvbib (Iadonesia:
Dar lbya’ al-Kutub al-‘Arabiyab, n.d.), 4-5.
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necessary, the names of the first narrators as well, like ‘A’ishah. Jabir and Ibn ‘Abbas. In
addition, the classification of a fudith. i.e. whether it should be deemed as salith. hasan or

safith-pasin, is also mentioned, as this has a bearing on the nature of its /szig/! 25

The traditionalists were not unfamiliar with the major /ig/ books in which the text
of the Qurita andthe suzans serve the basis for the deduction of rulings, as in the case
of figh al-sunnah. 1 his #/-Mam0° Sharh al-Muhadhdbab, al-Nawawi. for exam ple,
explains the textval evidence furnished from the Qur itz and pudich by the Shifi‘ite fugih
al-Firuzbadi, author of the Afubudbdbab, a work much favored by the traditionalists. He
describes which of the fwdizss employed by al-Firuzbadi are safif (sound) di i (weak),
magbdl (acceptable) or m14rod (rejected). He also mentions the sources from which al-
Firuzbadi quotes the judiths. Moreover, when any cited fudith is da i he explains the

causes of its weakness and provides a sound fudizs as its replacement. 126

Although al-Nawawi's #/-Mu/mg ‘was not included in the figh syllabus taught in

“ille” pesediren, it was considered one of the primary sources to which the traditionalist
it ‘referred in their baprbal-masd i a periodic meeting held to discuss coatemporary
issues in light of the fuga47’s opinions. al-Nawawi's works were supreme in the eyes of
the traditionalists. This can be confirmed from the fact that whenever there was a dispute
among the Shafi'ite scholars on a legal question, al-Nawawi's opinion was the first to be

considered, even before that of al-Rafi‘i or any other scholar of that maditab 127

Whilethe 7up/ith served as one of the most important text-books for the students

of the pesuatren, al-Mujmd “was the work most frequently referred to by their teachers, the

1255ee, for instance, the first part of "Kit#b al-Tabirah” in ibid., 3-38.

12691 Nawawi wrote the first nine volumes of al-Musm0° (the last chapter is 476 a/-ribd,
the chapter on usury), while the remaining three were done by Taqy al-Din al-Subki. al-
Nawawi, a/-Majmd® Sharp al-Mvbadhdbad, 12 vols. (Medina: Tab‘at al-Maktabah al-
Selafiyah, n.d.); Van Bruinessen, “Kitab Kuning " 249.

127Pengm-us Besar Nahdlatul Ulama, A4f4dm al-Fvgabd’ vol. | (Semarang: Toha Putra,

1963). 7; Ab0 Bakr Ibn Muhammad Shatd al-Bakri, /7gar al-Tdibla. vol. 4 (Beirut: Diar
al-Fike, 1993), 267-268.
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traditionalist ‘v/am# . But this does not mean that al-Ansari's 7v4/ih and al Nawawi's /-
Masmo‘ were the only works which used fadith as the basis of their rolings. 7vitara/-
Mupldy b-Sharh w/-Minbidy by al-Haytami, which always grounds itself on the Qur/zz and
fuadith, was employed in the peswiress as an intermediate-level text, while al-Shifi‘i's #/-

Uman, which cites plenty of Qur itz and fudiah passages, supplemented a2/ Alumiu 128

Chalil's campaign against the excessive reliance on conventional /fig4 by the
traditionalists was typical of the reformist autitude, which stereotyped the traditionalists as
being self-sufficient in depending on their /g4-books and, therefore, indifferent to the
study of fadizh literarure. Chalil, like his reformist counterparts, failed to perceive that the
pesantren is an established Islamic educational institution, where all religious sciences
must be taught alongside the f#dizs. He also fajled to remember that the traditionalists were
orthodox Muslims, whose commitment towards the suzaué as a source of legislation was
second only to the Qur Zz This is despite the fact that the traditionalists’ approach to the
swdy of fgh r¥s-a-vxs padith was unlike that of the reformists. Hence, the intention of
bringing the suzza4 to the fore as a way of implementing the concept of following the
svaaa4 caanot be linked to the conventional /g# nor to the study of padith by the

traditionalists, because it will confirm the above-mentioned stereotype.

It should be noted, however, that /g4 a/-suanah made its contribution to the
exposition of the svazgas, particularly among those whose illiteracy in Arabic left them no
choice but to use the Indonesian text-books. In addition, the traditionalists began to realize
the importance of this genre of /g4, as can be seen in their decision to incorporate Bulges
a/-Mardm into the syllabys of their schools. More importantly, /g4 a/-suanat influenced

the traditionalists into adopting a more flexible attitude towards legal schools other than

128For the use of Qurinic and padith- texts in Tupfur al-Mvpedy, see Siradjuddin Abbas’
comment on this issue and for the verification of the extensive use of the texts in «#/- Uma.
see al-Shifi'i's a/- Umm. Siradjuddin Abbas, Kvampulua Soa! Juwab Keugnmana (Jakarta:

Pustaka Tarbiyah, 1987), 149-151; al-Sbafi'l, «/- Umam. wvols. 1-2 (Cairo: Tab‘at Bolaq,
1321 H.).
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their own (the Shifi‘ite mackbub) Indeed, it was under the inflyence of the reformists that

they began to use non-Shafi‘ite Zg4-texts, notably lon Rushd's Broidyural-Mujnmbiol29

The reformists’ call to follow the Prophetic suaans prompted Chalil to redouble his
efforts in order to persuade believers that it was their duty to obey the Prophet and to
respect his authority. On the whole, he laid stress on emulating Muhammad's conduct as
Prophet and not on imitating every detail of his personal behavior. F ollowing the svanas,
therefore, meant practicing it in matters of 74704 and not necessarily in one's daily life
and habits. This limited scope of Chalil's discussion was a reflection of his puritan outlook.
This may be seen in his choice to concentrate on removing unsvitable practices from the
svaaab, rather than on promoting wider use of the latter in supporting legal rulings. Hence,
he concentrated on the question of suzaak tarkiyab at the expense of other types, namely
svanaly gawliyns and mgririvab. His discussion of the suanah hummiyah too was a
reflection of his inclination to exclude any practice other than those actually engaged in by
the Prophet. In addition, Chalil was also clearly aware of the critical attitude towards the
suanal which had emerged as part of the rational approach towards the Prophetic
traditions undertaken by reformists. Chalil's commitment to promote the reformist slogan of
following the suagat went beyond the level of words and thought. It was to his credit that
he championed the cause of /g4 4/-suannt and informed the Muslim community about it,
both in his capacity as the ;ecreta:y of the Lajnah Akli-Abli Hadith Indonesin and as an
individual. This genre of /#p4 expressed the reformist call for the abandonment of a strict
reliance on any particular juristic rite and a return to the model performance of religious

observances, as exemplified in Muhammad's original practice.

129%vqq Bruinessen, "Kitab Kuning," 244.



