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Abstrak

Metode para ahli tafsir dalam menafsirkan Al-Qur’an berbeda
antara satu dengan lainnya. Masing-masing memiliki kelebihan dan sudah
barangtentu mengandung kelemahan. Metode komprehensif hingga hari
ini masih merupakan cita-cita yang belum dapat terealisir. Padahal umat
tengah menanti hasil tafsir komprehensif terhadap Al-Qur’an. Dalam
makalah ini, Nur Kholis Setiawan menawarkan metode literer Amin Al-
Khuli untuk menyingkap makna Al-Qur’an. Sulit memahami makna yang
sebenarnya dari ayat-ayat Al-Qur’an tanpa menerapkan metode literer,
seperti yang diusulkan oleh Al-Khuli ini. Al-Khuli menganggap Al-
Qur'an sebagai kitab al-‘arabiyya al-akbar. Kalau Al-Qur’an dianggap
sebagai kitab suci berbahasa Arab, maka konsekwensi logisnya adalah
bahwa Al-Qur’an harus didekati dengan ilmu bahasa Arab dan sastranya
untuk dapat memahami makna yang sebenarnya, yang disebut Al-Khuli
sebagai pendekatan literer. Pendekatan ini memungkinkan kita untuk
menyingkap pesan Al-Qur’an dari dalam (intrinsik) dan menolak peng-
aruh pemahamana dari luar. Konsisten dengan pendekatan yang ia kemu-
kakan, Al-Khuli menolak tafsir ‘flmiyang tidak ada relevansinya dengan
aspek bahasa dan sastra (adabi).

Metode Al-Khuli ini kemudian diterapkan oleh muridnya, yang
kemudian menjadi istrinya, yaitu ‘A’ishah ‘Abd Rahman, yang dikenal
dengan nama samarannya Bint al-Shati’. Ia menulis dua jilid tafsir Al-
Qur’an atas surat-surat pendek yang berjudul al/-Tafsir al-Bayani li al-
Qur’an al-karim dengan metode literer Amin Al-khuli.
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Contemporary scholars mostly agree that the modern era of tafSir,
Qur'anic exegesis, started with Muhammad ‘ Abduh's (d. 1908) refor-mative
ideas.! One of influential works on Qur'an is 7afsir al-Manarwhich was
completed by his student, Rashid Rida'. ‘Abduh's a/-Manarreveals a different
character when it is compared to previous tafSir collection. This rafSiris
devoid of a sectarian inclination. It also avoids theoretical speculations,
useless grammar and quotations from older Quranic commentaries.” In
practice 7af3ir al-Manar pays little attention to grammatical analysis and
does not go beyond the rules that were applied in 7afsir al-Jalalayn, a
Qur'anic commentary composed by two scholars, Jalaluddin al-Mahalli (d.
864/1459) and Jalaluddin al-Suyuti (d. 1465).” * Abduh's zafsiris more directed
to grasp the hidaya, religious and spiritual guidance.

‘Abduh’s notion was criticized by Amin al-Khuli (1895-1966).
According to al-Khuli, it is very difficult for someone to grasp the hidaya of
the Qur'an without paying full attention to the linguistic aspect of the
revelation. He agreed with ‘Abduh on the Aidayaaspect of the Qur'an, but
tried to bridge the gap between ‘Abduh’s limitation on linguistic
consideration and the abound grammatical analysis on the previous rafSir
collections. It is from this point, then al-Khuli regarded the Qur'an first of all
as the greatest Arabic book, kitab al- ‘arabiyya al-akbar. He stressed the
Arabic aspect of revelation and consequently one should pay attention to the
literary analysis, a/-fahm al-adabi, in order to grasp the hidayaof the Quran.
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This article will analyze Amin al-Khuli's ideas on rafsir since his
notion becomes influential by looking at a number of his successors, such as
‘A'isha ‘Abd al-Rahman Bint al-Shati', Muhammad Ahmad Khalaf Allah and
Nasr Abu Zayd.! It will also try to trace its intellectual chain of transmission
among al-Khuli and other scholars, particularly Muhammad ‘Abduh, since
they reveal a similar purpose, both in grasping the hidayaof the Quran. It will
be followed by placing al-Khuli in the Qur'anic studies discourse in modern
time.

A. Biographical Sketch of Amin al-Khuli

Amin al-Khuli was born in Shushay on the first of May 1895. He was
graduated from Madrasat al-Qada’ al-Shar‘i, School for Religious Judges, one
of the elite schools that embodied the reform by Muhammad ‘Abduh. This
school was seek to introduce })rospective Qadhis to modern ideas as well as to
train them in traditional lore.

For about four years al-Khuli stayed in Rome, Italy and Berlin,
Germany, doing his task as a consular general on religious affairs. During his
stay in Europe he was in touch with a number of Western works on literature
such as Luigy Renaldo, Celestino Schiaparty ef cetera®

His intellectual career started when he returned to Egypt and taught
at the Madrasat al-Qada’ apart from being a Faculty member at al-Azhar
mosque university in the Department of Theology, usu/ a/-din, and then he
was appointed to a lecturer at the Egyptian University later Cairo University
and eventually became a Professor of Qur'anic studies there.

From the 1956 onward al-Khuli became a leader of a particular group
of Egyptian scholars who were interested in studying Arabic literature. He
published a monthly journal on Arabic literature, Majallat al-Adab, from
March 1956 till his death in 1966.

He was also a member of a committee of the Academy of the Arab
Language, Majma’ al-Lughat al-‘Arabiyya, together with H.A.R. Gibb,
Mahmud Shaltut, Hamid ‘Abd al-Qadir, and others. This group had been
entrusted with the particular task of composing a Qur'anic dictionary, which
was finally published under the title Mu‘jam Alfaz al-Qur'an al-Karim,
Concordance of the Qur'anic Words. Amin al-Khuli only carried out volume
four of this collection, beginning from letter Sadending with F4' because he
died before he could complete the following section in 1966.

B. Al-Khuli's 7afsirIdeas
l. A Literary and Thematic Exegesis, a/-Tafsir al-Adabi wa-I- Mawdu‘7
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Generally speaking, al-Khuli's works represent his reformative and
constructive ideas in Islamic discourse. His writings, especially in connection
with the theory of interpreting the Qur'an, have survived and are often quoted
even now. It is significant to elucidate his ideas at this point. His 7af87rnotion
which is publlshed in the book entitled a/-7afSir: Ma'alim Hayatihi Manhajuh
al-Yawm,® The Tafsir: Its History and Contemporary Method, can be ar-
ranged into three categories, i) literary exegesis, a/-tafSir al-adabr, ii) inter-
pretation on verses that have similar topics, altafSir al-mawdu‘l, and iii)
scientific exegesis, a/-tafsir al- ilmi.

In this book, al-Khuli gave a brief outline of raf8/rbeginning with its
inception until recent times. The various rafsircollections which existed were
the outcome of intellectual efforts made by scholars in Muslim society. One
characteristic that should be noted in the various zaf$ir, according to al-Khuli,
is the dominating factors and the inclination betrayed by exegetes in under-
taking their exegesis. The various intellectual, social, political, and ideological
backgrounds of the exegetes in fact influenced the results of the inter-
pretation, which in tum, al-Khuli argues, lessened the main mission of the
Qur'an. In this regard, he alluded to ‘Abduh's disagreement with the earlier
various ‘af$ir collections which were dominated by individual tendencies,
such as sufism, theology, figh, and so forth.’

Departing from this reality, Amin al-Khuli proposed an exegetical
method which was called a literary interpretation, a/-tafSir al-adabi. The goal
of this method is to examine and discover the whole message of the Qur'an
that is far from any ideological and individual interest. Using a slogan which
he created, awal tajdid qatl al-qadim fahman, the beginning of reform is
thoroughly understanding previous ideas, al-Khuli first of all accorded the
Qur'an the status of the greatest Arabic book, kitab al- ‘arabiyya al-akbar,
which implies that before another step is taken the Qur'an at any rate falls
into a sacred literary form. Hence, in order to understand the Qur'aén appro-
priately, if not entirely, one must take into consideration the literary
approach, al-manhaj al-adabi.

Al-Khuli's statement about the greatest Arabic book actually departs
from the consideration that historically the Qur'an was revealed in Arabic. In
this sense, Arabic is the "code" which was used by God to reveal His
message. It is a logical duty, al-Khuli maintains, that before anything else the
Arabness of the revelation should be taken notice of'® for those who are
interested in studying the Qur'an religiously or not. Hence, he defines rafSiras
critical literary studies with an acceptable and valid method.“
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Since the study of the Qur'an has thus been paralleled with the study
of literary form, al-Khuli proposed his method into two general stages. They
are pretext study, dirasa ma hawl al-Qur'an, and the textual study of the
Qur'an, dirasa fi-l-Qur'an nafsih.'? The first is particularly concerned with the
background inquiry of the Qur'an, beginning with its revelation, process,
development, and circulation in the Arabian society as the object of the
revelation as well as its codification and variant readings, a study which
eventually in the twelfth century became recognized as the * u/um al-quran. It
is also concemns with the sociohistorical aspects of the Qur'an, including the
intellectual, cultural, if necessary, political, and geograPhical situation of the
seventh century Arabia when the Qur'an was revealed. Generally speaking,
this study emphasizes the importance of the historical, social, cultural, and
anthropological aspects of revelation in combination with Arabia in the
seventh century as the object of wahy.

Having concentrated on the background studies of the Qur'an, al-
Khuli turned to his proposals for the textual study of the Qur'an at various
levels. He started with the investigation of the individual words, muf-radat, of
the Qur'an, from their first being revealed to their development, and the usage
of such words in the Qur'an, in order to arrive at a thorough understanding of
the meaning of the Qur'anic words. Then one should pay attention to the
compound sentences, murakkab, of which the analysis should be based on
knowledge of grammar and balagha Yet these must be used only as tools to
bring out the beauty of the Qur'anic text."*

Al-Khuli's method of rafSir originates from his method of studying
Arabic literature. The pre-text and textual studies which he used in Arabic
literature seem to have had a similarity with the method of studying literary
works in Western scholarship. This method aims at discovering an appro-
priate meaning, a/-ma‘na and significance, al-makhza of the text by paying
careful attention to its context. In order to discover the meaning and
significance of the text appropriately, al-Khuli applies a thematic exegesis (a/-
tafsir al-mawdu,) a method which collects verses that have similar topics to
be studied by implementing a literary and thematic methods. Finally, Al-
Khuli reaches the meaning of the text in uncovering meaning in accordance
with the context of the Qur'anic text.

It is appropriate to illustrate al-Khuli's exegetical method by
mentioning some examples. In his book, Min Hady al-Qur'an, Mithaliyya la
Madhhabiyya, On the Qur'anic Guidance, Exemplary not Sectrian, which was
originally a series materials for Egyptian broadcasting, al-Khuli gives a
thorough analysis of a number of Qur'anic verses which talk about property.
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Among the verses are: 2:143, 251, 254, and 268; 17:7; 42:19; 43:32; 46:19;
and 57:7. From these verses, al-Khuli_ picks out a/-gard, "free loan with
unstipulated due date" or gardan hasanan, as the general theme, which are
lexically different from dayn, debt. AJ-gardor qardan hasanan, according to
al-Khuli, is always used by the Qur'an, as in 2:245; 57;11, 18; and 58:17, and
so forth, to represent property or even wealth. Using the method which he
proposed, al-Khuli comes to an interpretation that the gardan hasanan, which
represents the general term for wealth, implies the social responsibility of
people who earn property."’

Another example which is very pertinent is al-Khuli's explication of
the personality of the Prophets, their behaviour, creative acts and leadership
in their respective societies.'® He also sometimes pays particular attention to
the Prophet Muhammad. In accordance with his method, al-Khuli first of all
collects a number of verses which can be categorized into topics to be studied.
He begins by mentioning the verse 4:165, then he connects it into many other
verses which still talk about prophecy, such as 11:29; 10:72; 22:75; 26:109;
33:33, and so forth.

What is significant to note here is al-Khuli's conviction that the
Prophets are admirable and noble human beings, whose personalities are
"divine". They are endowed with such brilliant intellectual gifts and creativity
that in tum they can guide their society into the right path. Apart from such
endowments, they also free from human errors that might sometimes detract
from their infallibility."”

There is yet another good example of al-Khuli's procedure for
understanding the message of the Qur'an. He interpreted some Qur'anic verses
which talk about 1"zustil:|g.”l These verses include 2:155, 172, 183; 11:52;
16:112; and others. After collecting and arranging them in accordance with
the implicative topic to be studied, al-Khuli begged to differ with earlier
exegetes and even scholars whose understanding of these verses, especially
represented among fiugaha and philosophers, are at least extra-vagant. The
former, al-Khuli claims, have justified that the most important element of
fasting are hunger and thirst. These deprivation will lead them to share the
same feeling as poor people. This, according to al-Khuli, can be categorized as
a formalistic point of view that in turn neglects other meaningful aspects of
fasting itself and moreover, will contradict the understanding and implication
of other fasting verses in the Qur'an. Meanwhile, the second group, al-Khuli
thinks, have insisted that hunger and thirst are the starting point of all good
things, al-bidaya ‘ala kulli khayr. This contradicts other Qur'anic verses
which emphasize the importance of the strong and healthy condition of
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human beings mentally and physically. Afterinvestigating their munasaba,
relevance among other verses, al-Khuli arrives at a conviction that fasting is
intended more to be an exercise in struggling with emotion which places more
emphasis on the mental and psy-chological aspect rather than the physical and
biological ones."’

Comparing these interpretations to those of previous exegetes,
undoubtedly al-Khuli's exegesis on his trilogy, Min Hady al-Qur'an, goes
further. Al-Zamakhshari,”® for instance, whose notions about zafs/rhad been
considered as the basis of philological analysis by many following
generations,” in fact, in his interpretation on the gardan hasanan was no more
than giving a synonym for that word, ie, sadaga.*

Looking at the collection of Qur'anic verses in al-Khuli's "trilogy" and
the way he used these to clarify the meaning by considering the relevance
among the verses to be studied, it is abundantly clear that al-Khuli applied a
thematic exegesis, al-tafSir al-mawdu‘, as he insisted in his §>roposed tafsir.
In this regard, he was not the pioneer of this kind of exegesis,”’ but at least he
was one of the Islamic scholars, who asserted the importance of thematic
exegesis, in order to come to a whole understanding of such verses, not just
content with atomism.

Compared to scholars after *Abduh, Mahmud Shaltut (1893-1962),
for instance, whose works on the thematic interpretation have been
considered a valuable contribution to this Ia{.i'?rdiscourse,“ al-Khuli can be
placed in the "front line" on the ground of his systematic argument for the
necessity for thematic exegesis. This, at least, can be traced in a number of
works on thematic interpretation conducted by a number of Muslim scholars
following the notion of al-Khuli on thematic exegesis which was published in
the Da'irat al-Ma'rif al-Islamiyya® His emphasis on the great urgency of
thematic exegesis arguably departed from his background education at the
Madrasat al-Qada' al-Shar7 where he was trained to understand and enact
Islamic law from its sources, that is the Qur'an and the Sunna.

Another presumable reason for al-Khuli to apply thematic exegesis is
that the literary method means nothing if it is used to analyse Qur'anic verses
in accordance with the arrangement of the mushaf It is well known that the
Qur'an is arranged in such a way; on the other hand, it contains specific
mentions of topics in numerous chapters, therefore, the appropriate method to
discover meaning is by collecting similar verses to be studied and analysing
them with the literary approach.
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2. Scientific Exegesis (a/-7afsir al-‘Ilmi)

This model of rafSir can be systematically defined as the kind of
exegesis that "reads scientific technical terminology into the expression of the
Qur'an and that strives to deduce all sciences and philosophical views from
it"2® The embrio of this fashion actually emerged in Islamic discourse as a
response to scientific inquiries, which can be dated back to the ‘Abbasid
period.?” Tt has been discussed by a number of Muslim thinkers since the need
for Islamic reform in general became a conditio sine qua non in Muslim
society.

It was al-Ghazali (d.1111) who argued that the Qur'an anticipates any
kind of scientific inquiri%.m His arguments seem to have been adopted by al-
Razi (d. 1186) who wrote a voluminous tafSir, Mafarih al-Ghayb al-
Mushtahir bi-al-Tafsir al-Kabir. Al-Razi's work contains nu-merous
explanations about natural history and scientific inquiries in the twelfth
century which represent the 7’/az aspect of the Qur'an.

The existence of this model of interpretation has been "estab-lished"
since the late eighteen century when there were much discrete works
conducted by many muslim scholars in the field. Among them, Kash al-Asrar
al-Nuraniyya al-Qur'aniyya, the Unveiling of the Luminous Secrets of the
Qur'an, by Muhamad ibn Ahmad al-Iskandarani in 1859; Ff Mugarana ba‘d
Mabahith al-Falk bi-al-Warid fi-al-Nusus al-Shari‘a, On the Comparison
between Astronomy and the Information Contained in the Religious Text, by
‘Abdullah Fikri in 1695; and others.

The scientific trend actually has pros and contras among tra-ditonal
and modern Muslim scholars. Among the traditional ‘ u/ama who have refuted
this trend was Abu Ishaq al-Shatibi (d.1370) the writer of a/-Muwafagqat, at
the beginning of the fourteenth century, while ‘ Abduh® and his pupil, Rashid
Ridha can be cited as examples from modem times.

The refutations to the scientific exegesis by and large were not fully
constituted systematically. Al-Shatibi, for instance, only explained the
Qur’anic verses in a different way rejecting the scholars who placed them as
the sources to legitimize the validity of the scientific trend.” While Rashid
Ridha' blamed scholars who busied themselves with scientific exegesis which
would in turn create a distance from the Aidaya of the Qur'an.”

It was Amin al-Khuli who clearly refuted the scientific trend and his
arguments have often been followed by many muslim scholars.”> He put
forward his opposing argument this kind of interpretation. Scientific exegesis,
al-tafsir al-‘ilmi, al-Khuli argued, first of all is not compatible with the
meaning of the words of the Qur'an. The Qur'anic words do not explicitly bear

96 Al-Jami'al, No. 61/1998

© 2008 Perpustakaan Digital UIN Sunan Kalijaga Yogyakarta



The Literary luterpretation of the Qur'an

out the scientific terminologies. It is also philologically unsound. The Qur'an
addressed the Arab contemporaries of the Prophet Muhammad, and of
necessity it does not contain anything they would be incapable of
understanding. And finally the scientific exegesis is also theologically
unacceptable. The Qur'an preaches a religion, consequently it carries ethical
and religious messages and is concerned with the way of life of human beings
not with cosmological views. It is the book of Aidaya and should not be
constrained by the ever-evolving matters in scientific ﬁndings.n

In principle, al-Khuli 's contention about scientific exegesis was
generally influenced by his concern for the tafSir adabi, literary inter-
pretation. In al-Khuli's view, a/-tafsir al-* ilmi will desacralize the holiness of
the religious text. Another presumable reason for al-Khuli's refutation of the
scientific model was his perception of the apologetic behaviour of the scholars
who propagated the corroboration between religious text and scientific
findings. They arbitrarily put the Qur'anic verses in combination with
scientific inquiries without paying any attention to the context and relevance
among the verses themselves.”™ This, in turn, will place it far away from the
Qur'an as the Welranschauung of Muslim society.

C. Literary Trend and al-Khuli's Position.

Trying to place al-Khuli's ideas on Qur'anic studies in general, one
should look at modern Egypt as a representation of the Muslim world. Many
research have been conducted by Muslim or Western scholars on the
importance of modern Egypt in Quranic studies.’* The importance of Egypt
derives from the many ‘afsirworks that have been written in this area since
the beginning of the twentieth century.*®

Turning to the tafSir discourse in modern Egypt one should not
neglect the importance of ‘Abduh since he had placed the Aidaya as the core
of Qur'anic studies. He did so because the previous exegetes, according to
"Abduh, have exaggerated their inclinations to approach the Qur'an by
language analysis, legal juridical statement, and so forth, which in turn made
their efforts deviate from the essence of the Qur'an. Departing from his
conviction *Abduh did not want his rafsir to be abound in grammar and
language analysis. On the contrary, he took the language science in an
appropriate way as supporting knowledge for understanding the Qur'an.

Although “Abduh avoided loading his tafsir with over-abundant
grammatical analysis, his exegetical method did not deviate from the frame of
the linguistic analytical method, al-manhaj al-lughawi al-fanni. * Abduh
emphasized the continuity of the meaning of the Qur'anic words from the
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beginning of its revelation up to the present, when he speaks about under-
standing the individual words of the Qur'an.

It was Amin al-Khuli who criticized ‘Abduh for the first time for
placing the Aidaya as the core of the Quran. Al-Khuli did not deny that the
Qur'an is the source of religious guidance. But paying little attention to the
way to grasp the Aidayawill lead people far away from the religious guidance
itself. For this reason, he maintained that the Qur'an should be considered
before anything else as the greatest Arabic book, kitab al- ‘arabiyya al-akbar.
His statemet on the sacrosanct literary status of the Qur'an which include the
Arabic literary effect, athar fanniyy ‘arabiyy, at any rate, was the significant
contribution to the development of the literary trend of the Qur'anic exegesis
in modern period.

The above statement does not means that al-Khulif ignore the Aidaya
aspect of the Qur'an, on the contrary, he puts other implicative aspects of the
Qur'an, such as legal principles, morals, ef cefera, into the category of second
priorities after the divine literary aspect of the Qur'an. By Arabdom,
‘arabiyya, he does not deny the universality of the Qur'an by his emphasis on
the fact that Arabdom means the Arabic aspect of the revelation which
includes its intellect, ‘ ag/ language, /isan, and civil-ization, thagafa.

Al-Khuli's emphasis on the Arabic literary effect, athar fanniyy

‘arabiyy, of the Qur'an in fact has a close parallel with Taha_Huseyn's (1889-
1973)"" notion of Arabic literature and its relation to the Qur'anic text. In one
of his books entitled Fi a/-Shi‘r al-Jahili, On the Pre-Islamic Poetry, Huseyn
stated that religious motives had contributed to the forging of so called pre-
Islamic poetry. He also spoke of the Qur'anic stories of Abraham and Isma il
as religious symbol to be comprehended and not as the historical truth. This
statement, however, at least implies the status of the Qur'anic text as the
divine Arabic literature, at any rate. Huseyn's emphasis on the admonitory
status of some Qur'anic narratives implies that the Qur'anic text falls in the
amazing literary effect, athar fanniyy badi‘ which of course has a close
resemblance to al-Khuli 's athar fanniyy ‘arabiyy. On the basis of the fact that
the language used in the pre-Islamic poetry has a similarity, or even a close
resemblance to the language of the Qur'an, Huseyn justified the argument that
the so-called pre-Islamic poetry did not emerge before the coming of Islam.
The reverse was true, it appeared after the coming of the Qur'an. Hence,
Huseyn emphasized that the Qur'an should be the parameter for analysing the
tradition of the so called jahiliyyanot vice versa as had been adopted by most
and previous exegetes.”®
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Generally speaking, al-Khuli's proposed ideas on the literary method
of Qur'anic exegesis, al-manhaj al-adabi, was a progression and
systematization of the literary trend in modern period, starting from the era of
‘Abduh with his manhaj al-lughawi al-fanni , continued by Taha Huseyn's
athar fanniyy badi‘. This kind of scholarly "chain of trans-mission" at any
rate became transparent, if nowhere else, in their judg-ment of the historicity
of the Qur'anic narratives. ‘Abduh, for instance, stated that the story of sikr,
witchraft, in al-Baqara, 102, should not be justified as a historical document
but as a kind of admonition, ‘/bra, to mankind. *° While Taha Huseyn
considered the Arabized Qur'anic story, such as the story of Isma'il to be of
the nature of religious message, not to be believed just as true history.

D. Amin al-Khuli's Successors

Since Amin al-Khuli in fact did not put his method into practice in
undertaking a Qur'anic commentary, except his three works Min Hady al-
Qur'an it is significant to enumerate a number of scholars who adopted al-
Khuli's ideas. Among them are Muhammad Ahmad Khalaf Allah; *A'isha
‘Abd al-Rahman Bint al-Shati'; Shukri Muhammad ‘Ayyad; and Nasr Hamid
Abu Zayd. Tt is sufficient here to outline the two representative pupils of al-
Khuli, the first is Muhammad Ahmad Khalaf Alldh and the second is Bint al-
Shati".

Khalaf Allah is the author of a/-Fann al-Qasasi fi-I-Qur'an al-Karim,
"The Art of Narrative in the Qur'an", which was originally a Ph.D
dissertation under the supervision of al-Khuli. This book talks about the
historicity of the stories of the Prophet. Using a deductive method, Khalaf
All_h is inclined to assume that the stories contained in the Qur'an are not
merely historical but do, on the contrary, fall within the sphere of literary
pattern. In the introduction of this book, he admits that he was influenced by
the tafSir method proposed by Amin al-Khufi."!

In undertaking his investigation on Qur'anic stories, Khalaf Allah
applies the following method: .

I) Collecting Qur'anic verses which talk about the same subject. This
implies that he uses the topical arrangement, tart/b maudu 7, as has been
used by al-Khuli. =

ii) Arranging those verses to be studied according to their chro-nological
order of their revelation, tart7b al-nuzul.

iif) Understanding those verses by literary analysis, a/-fahm al-adabi.

Khalaf Allah differs from previous generations in paying attention to
the Qur'anic stories. He declares that earlier Islamic scholars and also
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orientalists, whom Khalaf Allah does not name, misunderstood the purpose of
the Qur'anic narratives since they studied them as historical reports and
tended to judge the Qur'an as an historical text rather than a literary or
religious document. The stories are aimed at strengthening the da ‘wa through
the means of attraction (rarghib), fear (tarhib), exhortation, (maw 'iza),
admonition (/bra), guidance (hidaya) and direction (irshad). Orientalists,
according to Khalaf Allah, have misunderstood the method and style of the
Qur'an. In turn, this led thcm to false thesis that there is a development in the
character of the narratives, *?

In emphasizing the purpose of Qur'anic narratives, Khalaf Allah
seems to have quoted *Abduh's opinion. He considers ‘Abduh's zafSirto be the
basis for his assumption. For instance ‘Abduh views on the historicity of
Qur'anic stories. ‘Abduh said® that history is not the purpose of the the
Qur'anic narrative, quite the opposite in fact, they are intended to be an‘jbra,
exhortation *7bra, because the Qur'an does not define time or place.

The most important discovery of Khalaf Allah concerns the aims of
prophetic Qur'anic narratives. The way the Qur'an explores them is varied.
Some events are repeated often while others are not, there is additional
information on one occasion, while on others it is restricted. In this respect,
after criticizing previous exegetes who did not take into account the variety of
narratives because they judged these narratives to be ambigious, Khalaf Allah
states his assumption about the /sikma of the narratives. These hikma among
others, establishing the true belief and religion as preached by Muhammad,
although threatened by many enemies from jahiliyyasociety.*

It is not the purpose to discuss Khalaf Allah in detail here. The point
to be noted is that Khalaf Allah consistently execute al-Khuli's literary
approach to the text in combination with topical analysis. By stating Qur'anic
text as the sacred literary form, Khalaf believes that the narratives contained
in the Qur'an is not merely historical, but rather an exemplification exhorta-
tion (maw iza), admonition (‘7bra), and religious guidance (hidaya).

Khalaf Allah's ideas give rise to streneous debates between Azhar's
scholars and Egyptian muslim intellectuals. The contrast in Khalaf Allah's
writing can be said to be laid not in the level ofcriticism, but instead of
accusation.”® The traditional religious scholars condemned Khalaf Alldh as
being infidel and apostate. This, to my view, comes from a "narrow minded"
that the religious text can not be approached by "secular" method. Whatever
the criticism and accusation on Khalaf Allah might be, it should be noted that
Khalaf Allah's thesis which elaborates al-Khuli's ideas was extremely
stimulating for the Qur'anic studies. His emphasis on the admonitive (‘7bra),
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aspect of the Qur'anic narratives is a new development in the interpretation of
the Qur'an.

‘Alisha *Abd al-Rahman is the author of a/-7afsir al-Bayani li-I
Qur'an al-Karim (The Explanative Interpretation of the Qur'an).*® In
undertaking this work, she fully adopted al-Khuli's method which among
others allowing the Qur'an speaks for itself, a/-Qur'an yufassir ba‘duhu
ba‘da, the maxim which some classical exegetes used even though they did
not practice it systematically. Then the Qur'an can be comprehended with
reference to Arabian society at the time of the life of the Prophet and the time
of Revelation, zaman al-tanzil While its references to the Prophet's
contemporaries need not be considered as historical data in order to grasp the
moral of Qur'anic message.

She also refutes scientific exegesis. Her refutation can be seen in her
collection of articles in a framework of debates with Mustafa Mahmud who
wrote al-Qur'an, Muhawala Ii Fahm ‘Asriyy, The Qur'an, Attempt on Its
Contemporary Understanding. Bint al-Shati's writings then published under
the title alQur'an wa-I-Tafsir al Asriy, The Quran and Its Modern
Interpretation. In this book, she strongly argues that anybody who wishes to
interpret the Qur'an must be qualified. It is not permissible, Bint al-Shati'
maintains, for those who are not familier with the Qur'anic sciences (* u/um al-
Qur'an), such as grammar, eloquence (balagha), variant readings of the Qur'an
(qgira‘'at), et cetera, to make an exegesis of the Qur'an. She declares "in the
name of modemity and science which respect specialization, no interpretation
can be accepted if it was not the outcome of specialization".*’

In connection with the expansion of a/-fahm adabi, literary method, in
her Min Asrar al ‘Arabiyya, On the Secret of Arabic,”® Bint al-Shati' found an
important point concerning the style of the Qur'anic sentences, which had not
been of serious concern to previous exegetes. She illustrates, for instance, the
Qur'anic words that are discernible synonyms but in fact have different
meaning depending on the context the Qur'an uses. The words like agsama
and halafa meaning "to swear" in fact have a different implication. The word
agsama is used of a genuine oath that is not intended to be broken, while
halafais continually used for a false oath that will be broken.*

She also suggests a solution for the style of the Qur'an when it
verbalizes eschatological matters. The Qur'an, Bint al-Shati' explains, uses
verbs in the passive voice, sometimes uses the form VII, and also attributes
events to something else, whether by mutawa'a, or majaz In this sense, Bint
al-Shati' blames former exegetes who accordingly have bussied themselves
with grammatical considerations about the subject in such instance, and then
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in turn, missed the stylistic phenomenon of the Qur'anic emphasis on the
passivity of the universe on the Day of Resurraction.”

Among her works which consistently applies literary and thematic
methods is Magal fi-I-Insan, Dirasa Qur'aniyya, "Man in the Qur'an”. In this
book Bint al-Shati' collects verses which talk about man. The form which is
used by the Qur'an in mentioning man is varied, such as nas or al-nas, insan or
al-insam, and bashar or al-bashar. Using the method which she adopted from
al-Khuli, Bint al-Shati' comes to the conclusion that the Qur'an uses a/-bashar
and al-pas to indicate man as a biological human being, and when uses a/-
insan, it means human being who creates civilization.”

A short outline on Khalaf Allah and Bint al-Shati's ideas is sufficient
to prove the continuation of Amin al-Khuli's zaf5/rmethod which place the
Qur'an text as the greatest Arabic book, kitab al-arabiyya al-akbar. The
continuation of such ideas also prove the importance of al-Khuli as the sahib
al-manhaj. The importance of al-Khuli was also indicated in the national
symposium on Amin al-Khuli's thought which was conducted by a/-majlis al-
‘ala li-I-thagafain Cairo in 1996.%

E. Concluding Remarks

The literary exegesis (al-tafSir al-adabi), of the Qur'an which was
developed in modern era by Amin al-Khuli is avery important method of
studying the Qur'an text. By literary analysis one will able to grasp the hidaya
of the Quran. His ideas on rafsir emerged from his disagreement towards
‘Abduh who place the hidaya as the core of Qur'an exegesis. In al-Khuli's
opinion, grasping the hidaya of the Qur'an without taking its literal and
literary meaning into consideration is rather impossible.

Amin al-Khuli's criticism to ‘Abduh' opinion does not mean that
there is a"great wall" between ‘Abduh and Al-Khuli in proposing method of
the inter-pretation of the Qur'an. Al-Khuli's method which concentrates on
the literary analysis (a/-manhaj al-adabi), bears a close resemblance to that of
*‘Abduh and Taha Huseyn as well. The intellectual chain of transmission
among Muhammad ‘Abduh, Taha Huseyn and then Amin al-Khuli on the
level of tafsir method became a proof that the literary method comes into
existence in modern time.

Al-Khuli's great concern on the literary tafsir became the main
reason for him in refuting the scientific exegesis, a/-tafSir al- “Imi. This model
of interpretation in al-Khuli's view was no more than “"const-raining" the
religious text to the temporal and ever-changing materials, which in turn, will
desacralize the holiness of the religious text itself.
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We can also conclude that the literary exegesis which was developed
by al-Khuli became a model in Quranic discourse in modern time. Al-Khuli’s
method might become a new madhhab of tafsir in modern era. It is
scientifically arguable.
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