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Abstract

This paper discusses the Rida controversy with hadith scholars. The controversy stems from Rida’s a
priori to the traditions that are popular and well-known among hadith scholars, especially the category
of khabar al-ahad hadith. The root of their problem lies in Rida’s rational critique of the categories and
implications of khabar al-ahad. He considers dilalah (connotation) of khabar al-ahad to be nothing
more than just zanni al-dilalah (presumption and uncertainty). The implication is that hadith in this
category cannot be used as a basis for belief because belief is based on qat’i al-dilalah (certainty of
proposition). The research method used was descriptive-analytic method. This method was combined
with a historical-philosophical approach. Therefore, analyzing and describing Rida’s thoughts as a
whole is the main work in this article. The next step was to combine the analytical-philosophical
approach to the roadmap from the genuine part of Rida’s line of thought. This activity is expected
to help the author in finding answers on how Rida rationalizes khabar al-ahad and its implications.
Finally, this article finds the conclusions, including: a) Rida’s efforts in rationalizing khabar al-ahad
are based on the views of the mutakalliman (theologians), manat}igah (logic experts) and falasifah
(philosophers), b) Rida has been trapped in his own over a priori thinking on khabar al-ahad, ¢) Rashid
Rida’s rationalization of khabar al-ahad actually leads to ambiguity and uncertainty.
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Abstrak

Tulisan ini membahas seputar kontroversi Rida dengan para ulama hadis. Kontroversi bermula dari
a priori Rida terhadap hadis-hadis yang popular dan dikenal di kalangan para ulama hadis, terutama
kategori hadis khabar al-ahad. Akar permasalahan mereka terletak pada kritik rasional Rida mengenai
kategori dan implikasi khabar al-ahad. Ia menilai dilalah (konotasi) khabar al-ahad tidak lebih dari
sekedar zanni al-dilalah (bersifat praduga dam ketidakpastian). Implikasinya, hadis dalam kategori
tersebut tidak dapat digunakan sebagai dasar berakidah, karena berakidah yang didasarkan pada
qgat’i al-dilalah (kepastian dalil). Metode penelitian yang digunakan adalah metode analisis-dekriptif.
Metode ini akan dipadukan dengan pendekatan historis-filosofis. Oleh karena itu, menganalisis dan
mendiskripsikan pemikiran Rida secara utuh merupakan kerja utama dalam artikel ini. Langkah
selanjutnya adalah memadukan pendekatan analisis-filosofi terhadap peta jalan dari genuine part
alur pemikiran Rida. Kegiatan ini diharapkan dapat membantu penulis dalam menemukan jawaban,
bagaimana Rida merasionalisasi khabar al-ahad dan implikasinya. Akhirnya, artikel ini menemukan
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220 Salman, Baihagi, Kusnadi

kesimpulan, diantaranya: a) upaya Rida dalam merasionalisasi khabar al-ahad didasarkan pada
pandangan para mutakalliman (teolog), manatiqah (ahli logika) dan falasifah (ahli filsafat), b) Rida
telah terjebak dalam pemikirannya sendiri yang over a priori terhadap khabar al-ahad, c) rasionalisasi
Rashid Rida terhadap khabar al-ahad justru berujung pada ambiguitas dan ketidakpastian.

Kata Kunci: Khabar ahad; Rashid Rida; Al-Manar, Pendekatan Rasional

Introduction

Muhammad Rashid Rida bin ‘Ali Rida bin Muhammad Shams al-Din bin
al-Sayyid Baha’ al-Din al-Sayyid al-Baghdadi al-Husayni' was a reformist and
commentator who lived in 1865-1935 AD Muhammad al-Ghazali referred to Rida
as Turjuman al-Qur'an (translator or interpreter of the Qur’an).? Rida summarizes
various fields of thought and scholarship within him starting from the field of
tasawwuf, kalam, mantig and salaf thinking .” Rida is considered to have a great
contribution in the field of Islamic thought, ranging from interpretation, hadith,
figh, Arabic literature, philosophy, logic and mathematics. Not surprisingly, in him,
there is a meeting of two different characters, namely salafi-rationalists. Rida is also
known as a prolific loyalist of the thought of Muhammad ‘Abduh. The format of his
thinking is packaged in the form of scientific discussions on the rise and reform. The
mass media is a means for him to express his ideas. Frequently, intense discussions
stemmed from the ideas published in the media. The themes of discussion usually
revolved around a/-islahiyyah (religious reform), al-~wahdah (unity of the people) and
al-ruju’ ila al-Qur'an wa al-Sunnah (authenticity of religious sources). Regarding
religious sources, Rida called for Muslims to be critical of matters of faith. He applies
the zag/i/ (minimizing hadith) related to the history of aséab al-nuzul. According to
him, not all verses must be understood through aséaé al-nuzul. Many people who
are caught up in conflict debate the most sahh regarding asbab al-nuzul. As a result,
they will actually lose the context of a verse because they are too focused on pursuing

the history that accompanies the revelation of the verse.*

Rida does not reject asbab nuzul as a whole. Rida’s enthusiasm is not on the
substance of asbab nuzul, but on the dominating narrations, namely kbabar al-ahad
and isra’iliyyat. The view of Rida, who was so enthusiastic about criticizing the two

types of narrations, gives birth to a new controversy among hadith scholars. Many

1 Furthermore, it is written with the short name commonly used by scholars to refer to Rashid

Rida, namely Rida only.
2 Muhammad al-Ghazali, a/~-Hagq al-Murr (Cairo: al-Nahdah, 1996), juz 5, 4-5.

3 ‘Umar Rida Kahalah, Mujam al-Mi/allifi n: Tardajum Musannifi al-Kutub al-'"Arabiyyah (Beirut:
Mu’assah al-Risalah, 1414/1993), juz 3, 293.

4 Raid Jamil <Akkashah, Rashid Rida: Jubidub al-Islibiyyah wa Manbhajuh al-"Ilmi (Jordan: al-
Mga’had al-’Alami li al-Mufakkir al-Islami, 1999), 44-47.
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consider his rejection of the history of ahad because the hadith has the connotation of
zann, especially those related to faith. Rida seems to want to combine two opposing
thoughts in one container, namely a/~-Manar. The combination of these two thinking
options is certainly very interesting to discuss. Likewise, knowing the logical argument
of Rida against £habar al-ahad, the idea of Rida is related to this, perhaps because of
his critical attitude and consistency in rejecting the concept of rationality-relativity
in terms of the aqidah of the mutakallimn who were brought into the study of
hadith through a/-Manar (both in the form of journals and interpretations). At the
beginning of his wanderings, the thought of Rida was dominated by the thought of
kalam al-Ashariyyah. However, in the next phase (especially since his introduction
to the thought of Ibn al-Qayyim and Ibn Taymiyyah) his thought of ka/achanged
drastically from zhe kalam al-Ash’ariyyah to the Salaf school’> To reject the opinion
of Mutakallimun regarding rationality, Rida in a/~-Manar cites the discussion of the
scholars and the opinion of al-Imam al-Ghazali>: moderate researchers argue: zhe
madhhab Salafis considered as a safest, most scientifically qualified and most suitable.
Moreover, Abu Hamid al-Ghazali> said: The science of faith or %alam is not part
of original religious knowledge. The science of £a/am is only a momentary necessity
needed by the scholars when they have to discuss and deal with the Aeretics (religious
innovators) and philosophers. This is needed to counter their views which are very
contrary to what is stated in authentic religious texts. It is like just as community
guards rather than bandits. Once safe from the bandits, there is no longer a need

for guards.

'This paper will not present a passionate critical analysis at the beginning, but
in the end it falls to the same conclusion as the previous writings. Therefore, this paper
only focuses on the thoughts behind Rida’s rejection of Zhabar al-ahad. There have
been many writings that conclude that Rida is a very competent commentator on
hadith and history. In the other conclusion, the majority of scholars misunderstood
Rida’s 2habar al-ahad.* However, this paper will present a discussion and interactive
between various thoughts in response to Rida’s thoughts regarding babar al-ahad.
'The findings of the comprehensive analysis will be compiled in a structured narrative

so that a truly objective final conclusion will be obtained.

5 Tamir Mahammad Mahmud Matuli, Manhaj al-Syekh Mubammad Rashid Rida fi al-'Agidah
(Riyad: Dar Majid ‘Asiri>, 2004/1425), 175-180.

6  One narrator who is very enthusiastic about “representing” Rashd Rida’s thoughts is Muhammad
bin Ramadan Ramadani, Ara> Muhammad Rashid Rida fi Qadaya al-Sunnah al-Nabawiyyah
min Khilal Majallah al-Manar Dirasah Tahliliyyah Naqdiyyah, (Riyad: Majallah al-Bayan,
1434).
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Genuine Part of Rashd Rida and al-Manar

Rida came from Qalamun, a small area located in Sham. Rida followed in the
footsteps of al-Afghani and Muhammad ‘Abduh to spark the idea of religious reform
and revival for the Islamic world. His presence in the field of Islamic thought (tafsir)
was welcomed by most Muslim intellectuals as a/-hrakah al-isalahiyyah wa al-tajdid
(reform-renewal) for Muslims. The idea can be seen in a/-Manar. Al-Manar was
published regularly in Egypt during the period from 1898 to 1935.This work was
considered a new momentum for the interpretation of the Qur’an. Rida, together
with Muhammad ‘Abduh, was very active in socializing Islamic reform with the
slogan tajdid al-fikr (renewal of thought). According to Rida, it is very important for
Muslims to understand the Qur’an with a more rational approach.” He believes that
one of the factors in the failure of Muslims is due to irrational interactions with the
Qur’an. This is due, among other things, to the fact that Muslims are lulled by the
narrations of 2habar al-ahad and the fictional game of isra’iliyyat. So far, the Qur'an
has been understood through the fictional game of a/-isra’iliyyat . They forget that

the substance and main purpose of the Qur’an are revealed as a guide (hudan).®

It is very clear that Rida’s criticism was influenced by Muhammad ‘Abduh and
Sayyid Jamal al-Din al-Afghani. Although Rida never met al-Afghani in person, he
inherited his thoughts very well. There are two ways in which Rida reads al-Afghani’s
thoughts; first, from a/-"Urwah al-Wuthga and the second from his interaction with
‘Abduh, which he considered to be the living thought of al-Afghani. Rida’s soul and
emotions rose as far as the thoughts of the two characters. Al-Afghani’s idea of a/-
wahdah al-islamiyyah (unity of Islam) succeeded in attracting Rida’s interest to follow
in his footsteps although al-Afghani himself failed to make it happen.’ Therefore, it is
not surprising that Rida asserts a/~-Manar as a continuation of a/-"Urwah al-Wuthga.*°

Furthermore, the idea of reform and Islamic unity was continued by ‘Abduh.
Rida expressed his ideas on modernism, reform and the revival of the ummah through
intelligent essays through a/~-Manar. Many scholars appreciated his intelligent
ideas on religion, social, literature and even agriculture which he poured into a/-

Manar. However, there were also those who criticized it, including ‘Abduh.’Abduh

7  Fahd bin ‘Abd al-Rahman binSulayman al-Rami, I#tijahat al-Tafsir fi al-Qarn al-Rabi’ Ashr, 4th
ed. (Riyad: Maktabah al-Rushd, 2002), 703.

8 Muhammad Rashid Rida, 7afsir al-Manar (Cairo: Dar al-Manar, 1947/1366), cet 11, juz 1, 7-8.

9 Jamal al-Din al-Afghani, a/-A'mal al-Kimilah, Dirirah wa Tahgig: Muhammad ‘Imarah, al-
Kitabat al-Siyasiyah (Beirat: al-Mu’assasah al-’Arabiyyah li al-Dirasat wa al-Nashr, 1981), first
edition, 265.

10 Al-’Urwabh al-Wuthga was the predecessor mass media of Manar. The media was nurtured by two
important figures who initiated Islamic reform and modernism, namely Jamal al-Din al-Afghani

and Muhammad ‘Abduh (Rashid Rida’s teacher).
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really admired Rida’s thinking in managing a/-Manar, but objectively he saw its
shortcomings. There were three things criticized from Rida regarding a/-Manar.
First, Rida was too vulgar and harsh in conveying the truth so that it was not friends
who would increase, but instead it would increase enemies. Second, it is necessary
to use the language that is easily understood by all. ‘Abduh considered Rida as too
“scientific” so that only certain circles were able to understand it. Third, he should
keep al-Manar away from the world of politics and the power of ‘Uthmaniyyah
because he must concentrate on religious and social reform." The recommendation
was responded well by Rida. The next edition of a/-Manar was packaged according
to the teacher’s input. Rida called for the revival of Islam with simple language and
logic accompanied by the social facts of Muslims at that time. From the magazine

al-Manar, Rida packaged it as a work of commentary on a/-Manar.

Starting from the Idea of Rationalizing 7afsir al-Quran

'The fundamental controversy between Rida and hadith scholars stemmed
from the implication of categorizing hadith into mutawatir and ahad. The controversy
raised strong differences because Rida was considered to have shifted the function of
the logical implications of the categorization of the two hadiths into gaz’i (certainty)
and zanni (uncertainty). Most of the hadith scholars considered that Rida openly
rejected the consequences of khabar al-ahad in terms of faith and agidah.'? They
considered that Rida had ignored these traditions and considered them irrelevant
for the determination of the agidah of Muslims. His view of the category of Zbabar
al-ahad was considered to have confirmed its very identical relationship with the
views of rationalist groups, such as al-Mu'tazilah.” Comparing the opinion of Rida
regarding kbabar al-ahad in al-Manar'* with the opinion of al-Qadi> ‘Abd al-Jabbar
al-Mu'tazili> in Sharh al-Usul al-Khamsah became very identical. Both of them were
of the opinion that aqidah must be determined through ga#’i> wa thabat (certainty

and authentic) arguments. Meanwhile, 2babar al-ahad is speculative, so it cannot be

11 Ibrahi m Ahmad al-’Adawi, Rashid Ridi al-Imam al-Mujahid (Mesir: al-Mu’assasah al-
Misriyyah al-’Ammabh, tth), 139

12 For example, related to the typhoon that hit the people of the Prophet Nah. According to
him, there is not a single story sourced from the Qur’an that explains the events related to the
Typhoon flood during the time of Prophet Noah. All sources related to the event are ahad.
According to him, Muslims are not obliged to believe in the creed that comes from ahad stories.
Al-Manar magazine, Thursday edition, 1 Rabi ‘ al-Awwal, juz 12, vol. 3, the year of 1318, 310..

13 ‘Abd al-Rahman bin Muhammad Sa’id Dimashqiyyah, Mausi'ah Abl al-Sunnab fi Nagd Usil
Firgah al-Abbash wa man Wifagabum fi Usialibim (Riyad: Dar al-Muslim, 1997/1418), first
edition, 517.

14 Muhammad Rashid Rida, Majallah al-Mandir (Mesir: edition 1 Ramada>n 1318/ 22 December
1900), juz 29, edition 03, 677.
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used to prove any belief.”

Rida’s very firm attitude towards babar ahad made the scholars considered
him to have abandoned hadith for rationality. It seemed that Rida was really serious
on his opinion, so anything that came from khabar al-ahad other than faith and
agidah was abandoned even though the hadiths were contained in the works of Sabh
al-Bukhari and Sahh Muslim).

According to Rida, this attitude is not related to the two hadith figures. Rida
has its own reasons; why it is very rigid in £babar al-ahad which is associated with
agidah. He considered aqidah is a very urgent problem in Islam. This does not mean
that Rida puts aside the affairs of ‘ibadah and mu'amalah. The aqidah that is meant
to be important here is related to proving the existence of Allah. Rida writes his
opinion in one very interesting sentence. A Muslim does not need the method of
kalam (the way of thinking of the Mutakallimun) to prove the existence of Allah.
'The best way for that is to use the Qur’anic method.'¢ Therefore, the issue of agidah
cannot be built on the information of Zhabar al-ahad which has the power of zanni
(presumption). Agidah must be built on the basis of the Qur’an and hadith that have
the power of gat’i. Seeing this argument, it seems that Rida carries out theological
and rational perspectives in the thought of the science of hadith. This is the starting
point that often causes heated discussions between him and other scholars. It seems
very clear that, in fact, the reality of the conflict is more theological in nature than
the discussion of the hadith problem itself.

Basically, Rida does not formulate the hadith as a whole. Rida only changes
the view of £habar al-ahad in the matters of faith. For example, al-Imam al-Shafi’i>
and the previous scholars determined matters of faith based on £habar al-ahad. In
their opinion, agidah is not only determined based on the Qur’an and hadith that are
mutawatir only, but also based on kbabar al-ahad. Al-Imam al-Shafi’i> even quoted
one of the narrations conveyed by Ubay bin Ka'b regarding the friendship between
Prophet Musa and Khidr. This hadith is clearly included in the hadith category of
al-ahad. Al-Imam al-Shafi’i> openly does not distinguish the functionality of the
hadith a/-ahad, both in matters of faith and in matters other than faith."” Perhaps,
a rational mindset has been the basis for why Rida looks very different from the
previous hadith experts or, in general, especially apart from the al-Mu'tazilah group.

In this context, the author calls it a new perspective in understanding the history of

15 ‘Abd al-Jabba>r bin Ahmad, Sharb al-Usu>! al-Khamsah, T2'li>q: Ahmad bin Husein bin Abi>
Ha>shim, Tahqi>q: ‘Abd al-Kari>m ‘Uthma>n (Kairo: Maktabah Wahbah, 1996/1416), 269.

16 Muhammad Rashid Rida, Majallah al-Manar (Mesir: edition 29 Dhul Hijjah 1326/ 22 January
1909), juz 12, edition 11, 942.

17 Muhammad bin Idri>s al-Sha>fi'i>, a/-Risa>lah (Mesir: Matba’ah Mustafa> al-Ba>bi> al-
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ahad and the implications of its function in matters of faith. Rida believes that this
is one of the consequences of the poor interaction of Muslims with the Qur’an. The
agidah that should be built on solid beliefs, namely the Qur’an, and mutawatir is

actually built on ahad narrations with zann qualifications.

Controversy of Khabar al-Ahad

Hadith quantitatively (number of narrators) can be classified into two
categories, mutawatir and abad. Mutawatir hadiths are the hadiths spoken by many
people through the systematic transmission of zatabbu’ (in an order and sequentially)
so that organized lies are not possible.”® According to al-Ghazali (d. 505 H), a
narration is said to be mutawatir if it is narrated by a large number of narrators
evenly at the beginning until the end of the chain.’” According to him, there is no
stipulation on the number of narrators who institute fawatur. However, there are
some opinions that define it. Some argue that there are at least three narrators; some
say four, while others say twenty. Imam al-Shafi’i refuses to specify the exact number
of narrators in certain tabagah al-isnad (level) so that the hadiths can be declared as
mutawatir. Seeing the very complicated and rigid mechanism, the muzawatir hadiths

are considered to have legal force of daruri (authenticity and reliability).?°

While hadith al-ahad,” is a hadith narrated by one or two or more people.
Hadith al-ahad is often interpreted as a hadith narrated by the narrators who are
not as numerous as mutawatir.** This can be interpreted as a hadith attributed to a
single authority. Mustafa al-Siba’i explains that the term &babar al-ahad can also be
interpreted as a hadith narrated by one or two narrators who are less than mutawatir.*

According to al-Nawawi, al-Shafi’i was the first scholar to explain in detail

Halabi>, 1938/1357), 401-440.

18 Ahmad ‘Ali bin Muhammad bin Hajar al-’Asqalani, Nuzhah al-Nazar fi Tawjih Nukhbah al-Fikr
i Mustalah Ahl al-Athar (Madi nah: Jami’ah T1 bah, 2008/1429), 39-40. See also Tahir al-Jaz&'iri
al-Dimashqi, Tawjib al-Nazar 1la Usil al-Athar (Halab: Maktabah al-Matbw’ah al-Islamiyyah:
tth), juz 1, 108.

19 Sanad is a chain of narrators that connects to the editorial of hadith or known as a/-matn. Ab
Hamid Muhammad bin Muhammad al-Ghazali, a/~-Mustasfi min Ilm al-Usil, tahgi g: Hamzah
Zuheir (Madi nah: al-Jami’ah al-Islamiyyah, 1413), juz 2, 131-136.

20 ‘Ali bin Muhammad al-Amidi, al-Thkam fi Usal al-Ahkam (Beirat: al-Maktab al-Islami , 1402),
juz 2, 13-20.

21 Hadith al-ahdd is also known with the term kbabar al-ahad, khabar al-waihid, khabar al-infirid or
khabar al-khaissah.

22 ‘Ali bin Muhammad al-Sayyid al-Shari { al-Jurjani, Mujam al-Ta'rifat (Cairo: Dar al-Fadi lah,
2004), 85.

23 ‘Umar Sulaiman al-Ashqar, Usi/ al-I'tigid (Kuwait: Al-Dar al-Salafiyah, 1985/1405), 17-18.
24 Mustafa al-Siba’i, a/-Sunnah wa Makanatuha fi al-Tashri © al-Islimi (Cairo: Dar al-Warrag,
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about khabar al-wahid in writing. There are two chapters of his work a/-Risalah®
and two thirds of his work Jima @/-’Ilm*® and in the preamble of his work Ikhtilaf
al-Hadith only to explain the theme of Zhabar al-wahid.*’ Al-Shafi’i includes the
people who are very enthusiastic on defending Zhabar al-wahid. At the end of al-
Shafi’i’s life, the dominance of al-Mu'tazilah thought among Muslims increased. Al-
Shawkani explains al-Shafi'i’s concern for al-Mu'tazilah. This is because al-Mu’tazilah
expressly refuses to use khabar al-ahad, both as takhss (specialists) for the Qur’an
and as the basis of faith.® Al-Shayrazi mentions that al-Mu’tazilah actually uses
rational arguments rather than Zhabar al-ahad.?* In contrast to al-Shaf’'i, he views
khabar al-wahid as an important part of how the sunnah defend themselves from
the use of reason. According to him, the power of kbabar al-wahid does not need
to find supporting evidence in order to be accepted. Khabar al-ahad is part of the
Rasulullah’s hadith which is sabh. This hadith strengthens itself, not for the reasons
fabricated through a number of arguments or other actions after that.* For al-Shaft’i
and al-Ghazali, khabar al-wahid is an important instrument in an effort to achieve
understanding and religious truth which is not limited to legal issues related to Aala/

and haram , but also related to agidah.

Basically, Rida agrees with the hadith scholars that the sunnah is not limited
to the words of the Prophet, but also what the Prophet had exemplified such as
prayer and worship practices in general. Nevertheless, he argues that the core source
of Islamic aqidah and shari’ah is only the Al-Quran and the mutawatir sunnah of
the Prophet. There are many religious foundations that come from both of them in
the form of the practice of the companions which is carried out from generation

to generation. In fact, the practice has become a tradition since the time of the

1949), 190.
25 Muhammad bin Idris al-Shafi’i , a/-Risalah (Mesir: al-Halabi , 1938/1457), 369-471.

26 Muhammad bin Idris al-Shafi'i , Jima’ al-’Tim (Mesir: Dar al-Kutub, 1359/1940). Al-Shafi't in
the second chapter of his Jima ‘al-Ilm tries to explain his views on khabar al-khassah, especially
for those who oppose him in this regard.

27 According to J. Schacht’s analysis in The Origins of Mubammadan Jurisprudence as quoted by
Abdul Karim Ali, al-Syafi’i used the same method to present evidences why khabar al-wahid
should be accepted. It could be that he lived at a time when khabar al-wahid was no longer
accepted. 4 Controversy About The Outhority of Khabar al-Wahid With A Special Reference to al-
Shafi’Ts Views (public_view.php.pdf), 81.

28 Muhammad bin ‘Ali al-Shawkani, Irshid al-Fubil ila Tahqgiq al-Haqq min Tlm al-Usil (Riyad:
Dar al-Fadi lah, 2000/1421), juz 1, 675.

29 Abu Ishaq Ibrahi m bin ‘Ali bin Yasuf al-Fairaz Abadi al-Shairazi , al-Tabsirah fi Usil al-Figh
(Damashgq: Dar al-Fitr, 1983/1403), 301-309.

30 Ahmad bin Sulaiman Ayyab, Muntaha al-Amani bi Fawa'id Mustalah al-Hadi th Ii al-Mubaddith

al-Albani (Cairo: al-Faraq al-Hadi thiyyah, 2003/1423), 81. See also Muhammad bin Idris al-
Shafi’i, a/~Risalah, number 1166, 424.
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Prophet, both gaw/iyyah (oral transmitted in succession) and f7/iyyah (in the form
of the practice of the Companions and subsequent generations). Apart from these
two things, Rida calls it 2babar al-ahad which is the space for ijtihad.** Concerning
Rida’s view, it is very clear that he only limits the agidah sources of al-Qur’an and
mutawatir hadith. That means, apart from these two sources, there is only ijzibad.

Therefore, the results of ij#ihad cannot be used as a foundation for belief.

'The illustration above shows that, in fact, in this study the author conducted
an analysis as well as criticism of the rationality discourse that underlies Rida arguing
with hadith scholars in general. Some of the existing writings as described above
mostly describe Rida’s views on hadith, not only in aAad but also in the whole hadith.
Several other writings such as those written by Tamir Muhammad Mahmud (Manhaj
al-Shaikh Rashi>d Rida fi> al-Agi>dah) more generally review the views and scientific
arguments built by Rida. In other hand, the focus of this study was to make a note
of the historicity of the results of the study and criticism of the underlying idea to
decide differently from the hadith experts in general.

Yagin and Zann (Certainty and Uncertainty)

Reading the thoughts of Rida will find many ideas of the revival of the
Ummabh that are in line with the majority of other Muslim intellectuals. The striking
uniqueness of Rida’s thinking is the collaboration of the sa/afi-rationalist approach. He
is known to be very enthusiastic in leading arguments using textual arguments from
the salafi group, but he is also known as a rationalist group thinking. His rejection of
khabar al-ahad and al-al-isra’iliyyat proves the subculture of rationalist thought. His
distinctive philosophical style with rational thinking and textual background requires
him to do a textualist-rationalist blend. Through this approach, he sees that there is
no relationship between the story in a/-al-isra’iliyyat and what is the purpose of the
revelation of the Qur’an. According to Muhammad ‘Abduh, 2babar al-ahad and the
history of al-isra’iliyyat are widely used by commentators and even fulfill their works,
and then they relate them to the Qur’an.*? The history is used to read new meanings

from the Qur’an, when in fact the Qur’an does not need it.

Specifically, related to kbabar al-ahhad's textual-rational approach, it is more

31 Muhammad Rashid Rida, Majallab al-Manar (Mesir: edition Dhulqadah 1325/3 January 1908),
juz 11, edition 10, 852.

32 Ridajudges that many commentators have filled their works with isr2'iliyyat history. Therefore, he
rejects the narrations when interpreting Surah al-Bagarah: 58.The reason is that these narrations
are included in the al-isra'iliyyat category with the main sources are the narrators from the Jews
(Bani Isra’il). According to him, Muslims should not give room for such narrations in their
interpretation because it will not provide any benefit. Muhammad Rashd Rida, Tafsr al-Qur’an
al-Hakim or called Tafsr al-Manar, juz, 1, 15.
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of a refutation of the concepts of ga#’i and zanni. His seriousness towards the two
categories of hadith seems to reject the label of sabh by al-Bukhari and Muslim.*
Rida’s criticism of the two works is based on the presence of the narrations of a/~ahad
and a/-isra’iliyyat in them. Rida doubts the credibility of the history of a/-isra’iliyyat
involving Ka'b al-Ahbar and Wahb bin Munabbih in both works. Both are believed
to have committed organized lies against Islam. As a result, many bad and misguided
influences have entered Islam, especially in the interpretation of the Qur’an. Rida
also considered that the two narrators could not possibly be able to escape from the
influence of the Jews and their Scriptures because both of them often adopted the
stories originating from the Children of Israel, and then they were associated with

Islam.

'The debate between Rida and a/~-Mubadditn (hadith experts) was basically
triggered by the difference between the two in understanding the implications of
khabar al-ahad. Hadith scholars believe that babar al-ahad has al-yagin implications
if the hadith is narrated by a credible narrator and does meet the requirements of the
sahh hadith. Meanwhile, Rida has a different opinion from the majority of hadith
experts. According to him, 2habar al-ahad has no implications except a/-zanni. In
addition, Rida also has a different perception of a/-zanni. According to the majority
of hadith scholars, although Zhabar al-ahad is al-zanni with secondary implications
-not primary-, khabar al-ahad can still be used as an argument in terms of agidah.
Furthermore, a/-zann among hadith experts does not only apply to the rules of ijzibad
and reinforcement for logical arguments. Meanwhile, Rida understands it as a hadith

which cannot be used as an argument for establishing agidah.

'This perspective further strengthens the existence of a very dynamic and
strong discussion between the thoughts of Rida and the thoughts of the groups of
al-Mutakallimun (theologians), a/-Falasifah (philosophers), and Manatigah (logic
experts). At the beginning of his thinking, Rida could very well be counted as very
Sunni>, but after his introduction to the Salafi> (Ibn al-Qayyim, Ibn Taymiyyah,
‘Abd al-Wahhab), Rida transformed into a Sa/af;>. His rejection of Greek philosophy
further confirms that Rida has really become a character identical to #he Salafi school.
Although the dynamics and dialogues in his three thoughts appear to be Salafi>, his
arguments can be said to be rational. This has created a fortress of separation and
dichotomy between the a/-zann in Rida perspective and the a/-zann in the perspective

of hadith scholars. Rida interprets a/-zanni as something that contains shakk (doubt)

33 Forexample, the interpretation of: udkhulii al-bib sujjada waqgili hittat naghfir lakum, Muhammad
Rashid Rida, Tafsir al-Qur'an al-Hakim or commonly called Tafsir al-Manar, juz 9, 373.

34 Yasuf Muhammad al->Amiri, Ka'b al-Abbar Marwiyatub wa Aqwalub f1 al-Tafsir bi al-Ma'thir:
Jan'an wa Dirdsatan (Makkah: Jami’ah Umm al-Qura, 1412/1992), juz 1, 92.
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or taraddud (consideration). To determine which one is the most correct, it takes
analysis and discussion.* Rida also offers a new perspective on a/~yagin. According to
him, there are two forms of belief. First, the belief that something is like this. Second,
something is impossible unless it is like this. According to him, a/-yagn is al-itigad
al-jazim fi ghair al-hissiyyat wa al-daruriyyat (a solid belief that does not require
evidence or proof to believe it, both physical and logical evidence). In this context,
Rida says that faith can be built on al~yagin al-lughawi. This opinion is different
from the opinion of Muhammad ‘Abduh. He requires that faith is not enough only
with al-yagin al-lughawi, but what he calls a/-yagin al-mantigi. Even though he
realized that there were differences of opinion with his teacher, Rida still conveyed
his ideas on the basis of faith. Rida said that faith can be built on the foundation
of al-yagin al-lughawi which means strong belief; there is no shak% (doubt), no
taraddud (hesitation) and does not need analysis to choose and no other argument
to believe.’* However, Rida seems less sure of his own opinion. He repeatedly said;
although faith may be built on a/~yagin al-lughawi, it is not on the things that are
usl al- and gawa’id al-tashri’ (religious foundations and shari’ah rules) because they

must be built on gazr’i.’

Rida’s view on the argument for the determination of faith is clearly
inconsistent, even tends to zigzag. On the one hand, he defends his own opinion,
but at the same time emphasizes the opinion of his teacher. Although faith can be
determined by a/-yagin al-lughawi, Abduh’s opinion is a perfect opinion. He said,
however, that faith built on a/-yagin al-lughawi is not enough, but must be built on
al-yaqin al-akmal or al-mantiqi.*® Surprisingly, after his statement, he made another
statement as if to confirm his original statement. He said; the Qur’an was revealed
in Arabic, so it should be understood as how Arabic is understood. Therefore, the

Qur’an should not be understood through Greek logic or philosophy.

The illustration above shows that Rida’s view is even less clear. However, if
one looks closely, Rida seems to divide the notion of yagn into two connotations.
First, al~yaqin al-lughawiwhich he means as a/-itigad al-jazim fi ghair al-hissiyyat wa
al-daruriyyat (solid belief that is not produced from something that is daruriyyat or

hissiyyat,but from the results of analysis and evidence). This belief is built on a/-amarat

35 Muhammad Rashid Rida, 7afsir a/-Qur'an al-Hakim or commonly called Tafsir al-Manar, juz
11, 86.

36 Muhammad Rashid Rida, Tafsir al-Qur'an al-Hakim or commonly called Tafsir al-Manr, juz 1,
134.

37 Muhammad Rashid Rida, Tafsir a/-Qur'an al-Hakim or commonly called Tafsir al-Manir, juz 8,
177.

38 Muhammad Rashid Rida, Tafsir a/-Qur'an al-Hakim or commonly called Tafsir al-Manir, juz 1,
129-130.
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wa al-istinbat wa al-istishab (signs, analysis and accompanying evidence). Second,
al-yaqin al-mantiqi is interpreted as a/~i’tigad al-jazim al-mabni ala al-darurah aw
al-hiss aw ma yu'addi ilaihima bi haithu la yahtamil al-naqid (a very strong belief that
results from something logical and sensory perception or something that leads to
both without any refutation). Based on this division of a/-yagn , Rashd Rida explains;
if it is only to survive the fire of hell, a/-yagin al-lughawi is sufficient. However, if it

is to establish the basis of religion and shari’ah rules, al-yaqin al-mantiqi is needed.

Thus, practical Islamic law (amali) can be determined based on something
that is zanni, while mazanun (in which there is doubt) cannot be used as a basis for
establishing faith. For that reason, the sanad khabar al-ahad is zanni, while the matn
(content of the hadith) is maznun. Rida asserts that maznn can only be used in ijtibad,
not in establishing faith. That is the reason why faith cannot be determined based
on khabar al-ahad because sanad is zanni, while the matn is maznun. Faith must be
determined based on the provisions of the argument of gaz gat’i al-dilalah, both in
terms of sanad and marn.* Rashid Rida closes his explanation by saying: whoever
believes that faith can be built on £habar al-ahad, then he should run and commit.
However, he should not generalize that belief because khabar a/-ahad is only zanni
al-thubut. In other hand, faith must be built on the proposition of gat’i al-thubut.

Rida’s definition of the implication of zann in dilalah khabar al-ahad is clearly
ambiguous. The definition of zann that he offers has caused a stir among hadith
experts even though the intended meaning is /ughaw. That means; even though it
is zann, the context still means yagn and has implications for sharia law, including
in matters of faith. Zann among the majority of Muslim scholars is understood as
something that does not provide certainty consequences. However, the meaning of
Rida is the opposite because it rests on the foundation of rationality and strict axioms
which are the common consensus among Muslim theologians. Thus, the definition
of zann -as explained by Rida- is not really new. Rida only offers an interpretation

model that shifts the definition from one textual to another.

Rida does not want to limit the definition of zann only to the understanding of
certain scientific groups. Rida provides a paradox of ideas on the different categories
of perspectives of knowledge which have been considered to enter a special area for
hadith intellectuals. Even though in the end they have the same final understanding,
the majority of hadith experts still regret Rashid Rida’s criticism of 2habar al-ahad. It
the literal understanding is really applied, it is certain that a lot of a/-abkhabar in the
works of Sabh al-Bukhari and Sahh Muslims are wasted. This paradox has disqualified
Rida out of knowledge outside his scientific genealogy. A/-Manar which appears as

39 Muhammad Rashid Rida, 7afsir al-Qur'an al-Hakim or called Tufsir al-Manar, juz 11, 364-365.
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a product of interpretation as a result of the combination of text rationality with
social reality is unable to criticize the genealogy of hadith thought which is mostly
sourced from the works of al-Bukhari and Muslim. What Rida has done is the refusal
to adopt the idea of anti-criticism and universality in the whole of science that is
built on consensus. For him, the idea of the Qur’an on agidah can only be translated
through the sources containing absolute values, not the relativity of values contained

in hadiths or narrations as in £habar ahad.

Back to Authentic Interpretation

Rida certainly has a reason, so he refuses to use too much history in his
interpretation. Rida wants to invite Muslims to be rational in interacting with the
Qur’an. For him, Khabar al-ahad does not need to be associated with belief and
faith, particularly the narration of a/-isra’iliyyat. Therefore, the use of hadith in the
work of zafsir is only in ijtihadi cases. Before Rida, Muhammad ‘Abduh and Mustafa
al-Maraghi had also conveyed the same opinion. All three agreed to firmly reject
everything that comes from the stories of the 44/ Kitab or al-isra’iliyyat in digging
into the depths of meaning and purpose of the Qur’an.* The matters related to faith
will only be explained through something that is a/-gar’i (certainty) found in the
Qur’an and mutawatir hadith, not zanni (uncertainty) found in the news of al- abad
and a/l-isra’iliyyat. Rida does not only reject these two types of hadith in a particular
work, but also in the whole Zbabar ahad, including those found in the most sabi A.
'The reason is that he wants to invite Muslims to abandon their beliefs built on the
foundation of a source that he considers to be a fragile proposition (zanni), and then
place it on a gat’i proposition. According to him, if Muslims do not want to shift,

these people are considered unable to interact with the Qur’an properly.

Rida said that Muslim intellectuals today must be able to create a modern
civil society. Utilization of all existing potentials must be done as long as it does not
contradict the true Islamic faith. Allah sent down the Qur’an as a miracle and a guide
for mankind so that they can govern this world under the light of the Qur’an.* The
Qur’an carries great social, humanitarian and moral messages. Muslims should not
fall from their position by filling their zafsirs with stories sourced from the Bani
Isra’il priests and the narrations of abad. Both sources do not support absolute or
authentic truth at all. The second premise is based on the history of Muslims who to
this day are still a second class (backward) society. Their failure to interact with the

40 Tahir Mahmad Muhammad Ya-qub, Aséab al-Khata fi al-Tafsir Dirdsab Tusiliypah (Saudi: Dar
Ibn al-Jauzi: 1425), juz 1,171.

41 Muhammad Rashid Rida, 7afsir al-Qur'an al-Hakim or commonly called Tafsir al-Mandir
(Cairo: Dar al-Manar, 1947/1366), cet 11, juz 1, 16.
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. :
Qur’an is the main cause.

This statement is of course just a metaphor thrown by Rida to explain the
wide open opportunities for new interpretation for Muslims of the Qur’an. However,
of course, that does not mean that the previous commentators did not have any
contribution in the history of Islamic civilization. It is true that the birth of a new
interpretation is also a new birth for the world of interpretation. In fact, Rida does
represent a new variant of interpretation that is capable of creating a diversity of works
in the field of interpretation. The new variant carries the idea of social reform based
on the spirit of back to authentic interpretation (return to the authentic interpretation
of the prophetic age). Of course in it there are many differences in the interpretation
of scientific disciplines, perspectives, and frameworks of thinking. Each cannot be
separated from its advantages and disadvantages, particularly a/~-Manar by Rashid
Rida. Although this work is considered an effective recipe for social reform and the
rise of Islam, the concept of rationality that he implemented cannot be separated
from the debate on some sides. What is offered in this work is a method for Muslims

on how they should create their own resurrection.

With regard to the advantages and disadvantages of the product of tafsir
thinking, of course, there must be an analysis related to the rules and methods of
thinking used. Rida’s critique of 2habar al-ahad began with his belief in the rationality
and historicity of the text which was based on the facts of the existing zafsir literature.
In fact, in the work of zafsir that exists until then, no one has been able to arouse
the views of the people to the guidance of the Qur’an. The Qur’an as a source of
inspiration and guidance for Muslims, according to him, is not explored perfectly
by commentators in their works. He actually found the pages of zafsir filled with
narrations, stories sourced from Bani Isra’il, and many hadiths of abad that do not

have the consequences of absolutism in matters of belief (agidah).

Rida constructed his attitude in looking at £habar ahad on two main tendencies.
First, rationality is a framework of appreciation, as well as a tool, for how Muslims
should operate the Qur’an as a guide.* Second, the Qur’an emphasizes the equality
of rights, freedoms, individual sovereignty, and the people. Both of these tendencies
have the same position to explain the verses of the Qur’an. The views of Muslims’
life on value, truth, trust, freedom, morality, and humanity are determined by the
Qur’an, not by rationality. According to him, the Qur’an is something that is truly
absolute and does not contain doubt at all. Qur’an does not recognize relativism at all.

Similarly, in it, there is no principle of all being true according to each. Likewise, no

42 Muhammad Ibrahim al-Sharif, I#tijabit al-Tajdid fi Tafsir al-Qur’an al-Karim (Cairo: Dar al-
Salam, 2008), first edition, 148.
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one can assume all are equal, and all ideologies are true.* Based on this perspective,
presenting belief (agidah) in the context of fafsir with khabar abad is considered
invalid because it contains the value of zanni (uncertainty).* Briefly, zanni in science

is very possible, but not by faith.
Knowledge of the faith must be produced and built on the foundation of

correct reason, namely the Qur'an and mutawatir hadith. Both of these elements
support the building of belief (agidah) that is meant in Islam. Rida suggests; the
various signs that exist in nature, the verses of the Qur’an, and the hadith of the
Prophet must be constructed into a whole series. Thus, they produce a building
of faith that has the value of certainty (gaz’i or definitive). Zanni which means
not having certainty, as Zbabar ahad, is not acceptable in matters of faith. However,
zanni can mean anything, or it does not mean anything due to the breakdown of
the principle of difference of perception. Then, if all the differences in perception
and expression of faith are appreciated, we will tolerate all forms of contradiction of

faith and give room for violations of faith.

Conclusion

With regard to hadith criticism, Rida was a rather unique figure. He cannot
be fully grouped into rationalists and cannot be fully grouped into revivalists either.
Rida strongly believes in the authority of the Prophet, even following the principles
and rules of science in hadith. Muslims have the obligation to follow the principles
of sharia that have been established in the Qur’an and the hadith of the Prophet.
However, Rida also invites these people to be rational in utilizing hadith. Not all
hadiths have the implication of sa4ih, and not all are rejected. Many scholars ignore
the implementative aspects of the critique of sanad and matn (narrator and hadith
material). The results of research and criticism of hadith should be used to improve

the situation and re -formulate sharia law for the success of Muslims themselves.
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