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Abstract

The phenomenon of al-naskh discussed over the ages still remains as one of
the most outstanding issues in understanding the legal rulings of some of the
verses of the Qur'an. This article presents a brief analysis of the meaning of
the terms, examines the scopes, explores the benefits, and investigates the
conditions for the occurrence of al-naskh followed by a brief highlight of its
wisdoms. It also examines its genuine sources. It makes a critical study of
the related issues regarding this phenomenon, especially the occurrence of
al-naskh in the Qur'an and its kinds as enshrined in the writings of the
classical exegetes and jurists. The highlight of the article is the critical
exploration of the arguments of two schools of thought where a school
stands by its occurrence and the other totally denies it.

Introduction

From Islamic history of exegesis and jurisprudence it is obvious that
many Qur'anic exegetes and jurists have emphasized that the knowledge of
al-nasikh and al-mansiikh is extremely important not only to understand the
meanings of  the Qur'anic verses but also the passages that prescribe legal
rulings (ahkam). A brief bibliographical survey reveals that many works on
the phenomenon of al-naskh have been authored by scholars such as Qatadah
ibn Da‘amah al-Sudasi (d.117 A.H), Abi ‘Ubayd al-Qasim
ibn Sallam (d.223 A.H), Sulayman ibn Ash‘ath Abii Dawud al-Sijistani
(d.275 A.H), Ahmad ibn Muhammad Abi Ja‘far al-Nahhas (d.377 A.H),
Hibbat Allah ibn Salamah (d.410 A.H), Aba Bakr Muhammad ibn al-‘ Arabi
(d.543 A.-H), ‘Abd al-Rahman ibn al-Jawzi (d.597 A.H), Makki ibn Talib
(d.437 A.H), Badr al-Din al-Zarkashi (d.794 A.H), Jalal al-
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Din al-Suytti (d.911 A.H) and their contributions to this science are not only
in-depth but also worth noting." The scholars assert that God revealed the
legal injunctions to reform the people's basic creed (‘aqidah), acts of
devotion (‘ibadat) and transactions (mu‘amalat). However, the basic Islamic
creed (‘aqidah) i.e. the concept of tawhid al-ulithiyyah and al-rububiyyah
remained unchanged throughout human history. Historically, the message of
prophets and messengers was identical with one another.”

It is obvious that the ‘ibadat (acts of devotion) and the mu‘amalat
(transactions) conform to the ‘agidah's general foundations which are geared
to refine the soul and preserve the well being and success of mankind. The
Islamic concept of mutual cooperation and fraternity linked them through an
indissoluble bond. It is apparent that the issues of an ummah differed from
another and a community in a specific period was not similar to another. The
methodology of da‘wah in the state of development of the ummah was
different. Apparently, God-the Lawgiver widened the scope of everything as
asign of mercy from Him in addition to elaborating the imperatives (awamir)
and prohibitions (nawahy).’

Over the years, the phenomenon of al-naskh has been debated. In this
respect, there exist two schools of thought. One school strongly advocates
the occurrence of al-naskh in the Qur'an while the other school totally rejects
it in the legal sense. In the institutions of higher learning religious scholars
and exegetes are divided over the issue. Those who are trained in the
traditional Islamic institutions inspire students to believe in its occurrence.
Others who are trained in modern educational institutions seem not in favor
of the phenomenon of al-naskh and thus influence students and the academic
community to reject it. Consequently, there is division and disunity among
the scholars and students.

In view of the misunderstandings and confusions, the study presents
an analysis of the meaning of the terms al-nasikh, al-manstkh and al-naskh,
explores its benefits as expounded by the proponents, examines its sources
and studies the conditions for its occurrence. It also explores the rationale
for the phenomenon of al-naskh. The most important content of the study is
the critical exploration of al-naskh in the Qur'an. In addition, both the
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convergent and divergent views are evaluated to know whether or not the
phenomenon is true. Last, but not least, conclusion is drawn to guide people
to have proper understanding of the issue and its role in interpreting the
ahkam in the Qur'an.

Meaning, Benefits and Conditions

Before everything else it is important to know the meaning of the
terms al-nasikh and al-mansiikh to understand the concept. The terms are
derived from the Arabic root word nasakha which literally means to abolish,
to replace, to abrogate, to cancel, to invalidate, to remove and to withdraw
and thus the lexical meaning of the term al-naskh refers to removal,
elimination, abrogation, cancellation or invalidation.' However, the word
technically refers to lifting of a hukm (legal ruling) by a legal address.’ On the
other hand, al-mansiikh lexically refers to “the abrogated “while its technical
meaning refers to the abrogated hukm or the passage of the Qur'anic
revelation.” For example, it has been argued that the verse concerning the law
of inheritance has abrogated the hukm on bequest (wasiyyah) by the parents
and relatives.’ Some jurists and exegetes argue that the Qur'an in the verse
2:106 endorses this phenomenon of abrogation. As such it is advocated that in
the Qur'an certain temporary legal rulings are being superseded or abrogated
by some other permanent and universal rulings, which have been enacted by
the same God-the Lawgiver, especially during the course of promulgation of
those rulings. Truly, the course of Qur'anic revelation had been gradual.

It has been argued that the knowledge of al-nasikh and al-mansiikh has
several benefits and without it, it is not possible to understand the real
meanings or rulings of some of the Qur'anic passages. As argued by many
exegetes the phenomenon of al-naskh contributes to the proper
understanding of the laws inherent in the Qur'an and their applications. It
helps to understand the closest meaning of the verses, comprehend the
historical development of the legal code in Islamic legal history and the
correct explanation of the text. '

Besides highlighting the benefits, the exegetes and jurists have also
laid down some basic and essential conditions for the occurrence of al-naskh.
According to them, the conditions are (1) the abrogated hukm should be on
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legal rulings; (2) the evidence on the lifting of the hukm should be on a legal
message; and (3) the hukm (lifted message) should not be confined to a
specific period.

It has been argued that the science of al-naskh is neither unscientific
nor speculative although there are some objections to it especially among the
rationalists and some other earlier theological schools. According to some
exegetes, there are three fundamental sources to know the phenomenon of al-
nasikh and al-mansiikh.’They are [1] a clear report from the Prophet or his
Companions, [2] ijma‘ (consensus) of the ummah on the issues of al-nasikh
or al-mansiikh and [3] knowledge on the sequence of the revelation. It is
explicit from the discussion that in this regard ijtihad of a jurist is neither
valid nor acceptable. Moreover, individual reasoning by exegetes or jurists or |
even other means are not accepted, since al-nasikh, as it is widely
understood, was defined and established during the Prophet's time. Hence the
‘ulama’ and mujtahidiin can do no more than relying on transmission
(riwayah) from the Prophet or the Companions who had witnessed the
revelations and were aware of their entire history." Therefore, the reliability
of the concept in the words of al-Suyiiti is nothing but transmission (riwayah)
and history of the revelation."

The Rationale for al-Naskh

The majority of the ‘ulama’argue that this knowledge is vital to jurists,
legislators and exegetes so that the legal injunctions are not mixed, confused
or falsified. As such, the knowledge of the phenomenon of al-naskh is made a
prerequisite for jurists. According to scholars, Traditions (ahadith) urge
Muslims to acquire its knowledge. Ibn Salamah (d.410 A.H) states that the
starting point of any proper investigation of the Qur'an is the science of the
abrogating and abrogated verses, as related on the authority of the ancient
imams; indeed, anyone who engages in the scientific study of the Qur'an
without having mastered the doctrine of abrogation is 'deficient' (nagis)."
The textual support for this requirement is generally found in an anecdote
told about the fourth Caliph, ‘Ali ibn Abi Talib (d.40 A.H), who expelled a
preacher from the mosque in Kiifah because he talked about the Qur'an
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without familiar with the science of abrogation. One version of this anecdote
runs as follows:

It has been related about ‘Ali ibn Abii Talib that one day he entered
the Friday Mosque in Kiifah, where he saw a man known as ‘Abd al-
Rahman ibn Dabb, a follower of Abii Miisa al-Ashari. The people
had gathered around him in order to ask questions, but he was
mixing commands with prohibitions, and permissions with
restrictions. ‘Ali asked him, “Can you distinguish between the
abrogating and abrogated verses?” He replied, “No”. Then ‘Ali said,
“You destroyed yourself and will destroy others. Who are you the
father of?” He said, “I am the father of Yahya”. ‘Al said, “You are
the father of Yahya”. And he grabbed his ear and twisted it. Then he

said, “Do not tell stories in our mosque ever again”."”

Ibn ‘Abbas (d.68 A.H) believed that the verse 2:269 refers to its al-
nasikh and al-mansiikh, al-muhkam and al-mutashabih, al-mugaddam and
al-mu'akhkhar and al-haram and al-halal." Among the Companions and the
Successors who discussed the phenomenon of al-naskh are Ibn
‘Abbas, "Ubayy ibn Ka‘b," Al-Hasan al-Basri,” Al-Dahhak ibn Muzahim, "
Qatadah ibn Da‘amah,"” Isma‘il ‘Abd al-Rahman al-Suddi,”and Muhammad
ibn Ka“‘ab al-Qurazi.”' According to them, the phenomenon of al-naskh exists
in the Qur'an. It is argued by the proponents that the above Companions and
the Successors are trustworthy, reliable and accurate and hence their views
cannot be ignored.

Al-Naskh in the Qur'an and its Kinds

The phenomenon of al-naskh in the Qur'an is being discussed at length
by several ‘ulama' and scholars to the extent that it has become truly
controversial. The scholars have classified it into three kinds and the first is
abrogation of the verse and the hukm together, It implies that both the rulings
and the wordings of an earlier revelation had been abrogated and were not
replaced.” Neither the rulings nor the wordings of the abrogated text have the
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relevance. In this case, the wordings of an earlier revelation are not included
in the Qur'an. This view is substantiated by a hadith recorded by Muslim on
the authority of ‘ A'ishah that it has been revealed in the Qur'an, that ten clear
suckling make the marriage unlawful. Then it was abrogated and substituted
by five suckling.”It is obvious that the verse on ten suckling is neither recited
nor found in the mushaf of ‘Uthman. This kind of abrogation of both the
hukm and the text is evidenced by a hadith.”

Second, abrogation of the text leaving the hukm impliés that a
Qur'anic revelation has been omitted, i.e. it had not been replaced in the
mushaf.” However, the legal ruling prescribed by the abrogated or omitted
revelation is still in use. The following quotation illustrates this point: ‘Abd
Allah ibn ‘Abbas reported that ‘Umar ibn al-Khattdb sat on the pulpit of
Allah's Prophet and said:

Allah sent the Prophet with truth and He sent down to him. We
recited it, retained it in our memory and understood it. Allah's
Prophet awarded the punishment of stoning to death (to the married
adulterer and adulteress) and after him; we also awarded the
punishment of stoning. I am afraid that with the lapse of time, the
people (may forget it) and may say, 'we do not find the punishment of
stoning in the Book of Allah,' and thus go astray by abandoning this
duty prescribed by Allah. Stoning is a duty laid down in Allah's Book
for married men and women who commit adultery when proof is
established, or if there is pregnancy or a confession.” The Sunnah
has maintained this punishment of stoning to death for adultery by
married people, while the text prescribing this punishment is not
included in the Qur'an.

Third, abrogation of the hukm without the text” implies that both the
legal rulings and wordings of an earlier revelation had been replaced by
another revelation, because the earlier rulings had actually been abrogated or
cancelled. In this case, the wordings of the revelation of the abrogated hukm
are included in the Qur'an as found in the verses 33:50 and 33:52. These
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verses are one among a few clear examples of the abrogation of hukm even
though it referred to the Prophet. For Muslims in general, the number of
wives has been confined to four only. The legal ruling on ‘iddah is another
example of the abrogation of the hukm without the text. Many books have
been compiled on this kind of abrogation, and many verses have been quoted.

According to scholars who are in favour of the phenomenon of al-
naskh, it is divided into four kinds. They are firstly, abrogation of the Qur'an
by the Qur'an."This is considered permissible. In this regard, it is stated that
the verse on ‘iddah for one year had been abrogated by another verse which
establishes ‘iddah for four months and ten days. The second kind is
abrogation of the Qur'an by Sunnah.”This is further classified into two kinds:
abrogation of the Qur'an by solitary Sunnah. The majority of the scholars is
not in favor of it, for the Qur'an was transmitted by tawatur whereas solitary
report of a Sunnah is suspicious. Hence, it is not permissible and not lawful to
lift the strong by the suspicious. The other is abrogation of the Qur'an by
Sunnah mutawatir (successive transmission). This has been permitted by
famous jurists such as Imam Malik, Abii Hanifah, Ahmad ibn Hanbal, and
Mu‘tazilites and some other theologians, because both the Qur'an and
Sunnah are wahy (revelation) from God.* They quote the verses 53:3-4 and
16:44 to substantiate their arguments.

However, al-Shafi‘1, ahl al-Zahir and Afmad ibn Hanbal in another
narration prohibit this kind of abrogation of the Qur'an by Sunnah
mutawitir.” They quote the verse 2:106 to support their argument. According
to them, Sunnah is neither superior to the Qur'an nor even similar. As an
example of abrogation of the Qur'an by Sunnah, the verse 2:180 is quoted. It
is understood from the text of 2:180 that there is permission for wasiyyah for
the parents and relatives. But according to some exegetes the Sunnah
abrogated it.”Some had objected to this kind of abrogation of the verse by
Sunnah in light of the evidence that the Sunnah is ahad.

The third kind is abrogation of the Sunnah by the Qur'an which is
permitted by several exegetes.” For instance, Sunnah confirmed the prayer
direction towards Bayt al-Maqdis for which there is no verse in the Qur'an.
This is abrogated by the Qur'an in the verse 2:144.* The observation of fast
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on the day ‘Ashurah was confirmed by Sunnah and the Qur'an abrogated it
by the verse 2:185.” It has been argued that eating, drinking and sexual
intercourse were prohibited by Sunnah during the nights of Ramadan for
those who observed fast. Then, it was abrogated by the verse 2:1 87>

It is even argued that the Prophet felt annoyed with the people of
Makkah in the year of Hudaybiyah when the treaty was signed, one of those
conditions was to return any newly converted Muslims who had escaped to
Madinah from Makkah. After the treaty, Abii Jandal and a group of Makkans
became Muslims and came to Madinah. They were returned to Makkah
according to the terms of the treaty. Then a woman came and declared her
Islam. The Prophet and the Muslims planned to send her back to the Quraysh
in Makkah based on the conditions of the treaty, but was not sent as God
commanded in the verse 60: 10."These are some of the examples of
abrogation of the Sunnah by the Qur'an.

Fourthly, scholars argue that there is abrogation of Sunnah by
another Sunnah®® which is sub-divided into four kinds: abrogation of sunnah
mutawatir by another sunnah mutawatir; abrogation of sunnah ahad
(solitary) by another sunnah ahad; abrogation of sunnah ahad by sunnah
mutawatir; and abrogation of sunnah mutawatir by sunnah ahad. It is stated
that the first three categories are permissible, and as for the fourth; there are
differences among scholars. Their views on this issue are similar to that of
abrogation of the Qur'an by solitary Sunnah. In other words, scholars did not
favourit.

Al-Naskh: Its Occurrence and Wisdom

According to the proponents of the phenomenon of al-naskh it had
occurred only in Madinah and it was rare in the Makkan revelation. The
rationale for it was that the Makkan revelation had communicated only the
major issues of rules and regulations and in particular was more concerned
about key concepts, such as ‘aqidab, its pillars, principles and problems, and
followed by moral dimensions (akhlaq). The Muslims and the Apostle
migrated to Madinah where the general laws of Islam and its principles of
‘agidah (creed) and akhlaq (morality) were revealed elaborating the
fundamental rules for the establishment of Islamic socio-political and
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economic order. Such issues treated by the Qur'an in the Makkan phase did
not contain al-naskh except those that are related to the sub divisional
Jurisprudence. When the Muslims migrated to Madinah, their centre was
shifted along with them. The Qur'anic revelation continued which comprised
the specimen of legislation in numerous areas relating to individual, social
and collective life. The laws relating to governing, social and financial
matters, issues of war and fighting, relationship with non-Muslims,
polytheists and people of the Scripture were revealed during this period.
Each of the above issue was the major content of the Madinan revelation.
Needless to say, the Makkan revelation seldom contains these issues.
Therefore, the question of al-naskh did not arise concerning the cancellation
of the previous legal rulings in the Makkan revelation. Al-Shatibi states that
al-naskh had occurred mainly in Madinah, since it was a necessity of divine
wisdom to facilitate and ease the legal rulings.” It was in Madinah that the
legal rulings were fully revealed. Al-Shatibi further states that the legal
rulings revealed in Makkah were incomplete and hence, al-naskh in Makkan
phase was very little.

Al-Qattan has furnished four reasons for abrogation in the Qur'an.”
They are (1) considering the welfare of the servants of God, (2) development
of laws in an organized manner for the establishment of da‘wah and the
evolution of the status of the people, (3) as trials and tribulations from God
and His test for Man's obedience, and (4) consent and nihilism and finally
goodwill for the ummah and its facilitation because when al-naskh is
burdensome, then its reward will be handsome. It is said that there is
consensus among scholars and jurists that al-naskh had occurred in those
verses which are related to the commandments (awamir) and the prohibitions
(nawahy)." Al-Naskh did not occur on the subjective information such as
threats and promises as it is found in the narrative of the ancient nations.
Mujahid ibn Jabr (d.104 A.H), Sa‘id ibn Jubayr (d.95 A.H), ‘Ikrimah ibn
‘AbdAllah (d.107 A.H), Al-Dahhak ibn Muz[lhim and Ibn ‘Umar have stated
that al-naskh did not occur except on the commandments and the
prohibitions.”
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Al-Naskh by Substitution and non-Substitution
According to Muslim jurists, the abrogated hukm was either
substituted (by another hukm) or not. The substitution in its place by another
ruling is known as al-naskh bi-badl (abrogation by substitution) and non-
substitution by another huwkm is known as al-naskh bi-ghayri badl
(abrogation without substitution). It is argued by scholars that both are
rationally permissible and such things occurred in the Islamic tradition
according to the ijma‘ of the scholars.”
The example of abrogation by substitution is that God prohibited
Muslims from fighting the infidels in the beginning of Islamic mission and
preferred them to forgive and forget them.” Then, God abrogated this
prohibition and permitted them with jikad.” In the verse 22:41, God says that
if the Believers are given a way to establish them in the land, they will
establish regular prayer and give regular charity, enjoin the right and forbid
wrong. Then, God ordered the Muslims to drive the infidels out and should
e Muslims disobey this command they will be severely punished as stated
i.nthe verses 9:39-40.

The example of abrogation without substitution is that God
commanded the offering of charity before any secret consultations with the
Prophet.” Then, He lifted this injunction from the people without
commanding them for something else in its place. This implies that He
left them in free condition without directing another hukm."This is the view
of the majority of the ‘wlama’. However, some Mu‘tazilites and Zahirites
disagree with this view. According to them, it is not legally permissible and
they quote the verse of the Qur'an to strengthen their view.” The reason for
their doubt, according to some observation, is that the verse explicitly
indicates that it is necessary to bring in the abrogated place of hukm another
hukm that is either similar or better.

According to some scholars, abrogation of the Aukm by substitution
is divided into three kinds. The first kind is abrogation of a tough ruling by an
easier substitute. For example, prohibition of eating, drinking and sexual
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intercourse after the sleep at night during the month of Ramadan wa
substituted by another hukm that allowed these actions.* An example of th
second kind is abrogation of a hukm by similar substitute i.e. God first madi
people to face Bayt al-Magqdis in their prayer.“Then, He substituted it by
similar ruling whereby He made people to face Ka ‘bah as the qgiblah in thei
prayer.” As far as these two kinds are concerned there is no disagreement
among the ‘ulamain permitting them rationally and their occurrence legally
However, there are differences of views regarding abrogation of early hukm
by heavier substitute. The majority of the ‘ulama* argues that it is also
rationally permissible just like the two previous cases. They substantiated
their views with some examples to confirm such an occurrence by heavier
substitute,

Some examples are mentioned to prove their argument about
abrogation of lighter ruling by heavier one, They are [1] God abrogated the
permissibility of wine by its prohibition, [2] Hadd (capital punishment) for
adultery practiced at the dawn of Islam confining to the house was abrogate
by flogging, banishing with respect to virgin and stoning in public with
respect to the matured, and [3] obligation upon the Muslims at first to fast on

Ramadan with an option between fast and ransom, and then without anoption
by fixing fast on the residents as compulsory.
Convergent Views

As familiarity with the science of abrogation is considered necessary
for proper understanding of certain verses of the Qur'an, many views are
presented on it. Some ‘ulama' accepted its occurrence while others totally
rejected. The history shows that the ‘ulama’ have different views about the
total number of abrogated verses. The verse 9:5 (ayat al-sayf) was said to
have abrogated one hundred and thirteen verses which contain teachings to
have patience and perseverance, forgiveners and tolerance in adversity and
hardships.” Ibn Hazm (d. 320A.H) argues as 214 verses as abrogated,“Abi
Ja‘far al-Nahhas (d.377 A.H) as 134,” Ibn Salamah (d.410A.H)as213,*Al-
Baghdadi (d. 429 A H) as 134,” Ibn Barakit (d. 520 A.H) as 210,*Ibn ‘ Arabi
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(d. 543 A.H) as 21,” Ibn al-Jawzi (d. 597 A.H) as 246 * and Al-Suyiiti (d. 911
AH) as 21.* According to Shah Waliullah (d.1763 C.E) the number of
abrogated verse is only five.” He seems to have reached this conclusion after
harmonizing the passages which were deemed contradictory.

Al-Shahrastani has discussed this issue and substantiated it on
rational grounds. According to him Islam abrogates all previous codes or
scriptures. He takes the doctrine of abrogation in a broader sense and
emphasizes the abrogation of previous codes by Islam. He argues that
abrogation is not an innovation but is a continuous process of change of law
which culminated in Islam. He raises a question if contemporary law is
subject to constant alteration to meet changing conditions why is it
impossible that laws given to one time should be abrogated elsewhere at
another time? According to him the law corresponds to action and the active
changes of death and life, man's creation and annihilation, sometimes
gradually, sometimes instantaneously correspond to the legal changes of the
lawful and the prohibited. God orders men's action as He pleases and must
not be asked what He is doing. According to him that if we consider the
formation of man from his full stature we see that each progressive form
abrogated its predecessor. Similarly man progressed from code to code till
the perfection of all codes was reached. Nothing lies beyond it but the
resurrection.” However it is not clear whether he advocates the concept of
abrogation of the individual verses. From the argument, it is possible to infer
that he justified abrogation in the Qur'an based on his conviction that the
previous codes were abrogated by Islam.

Al-Shafi‘i has discussed the phenomenon of al-naskh in detail in al-
Risalah. He argues that the Qur'@nic injunctions can be abrogated only by the
Qur'an and the Sunnah by the Sunnah. He disagrees with the views that
Sunnah can abrogate the Qur'an and vice versa. He also argues that the
Prophet was ordered to follow the revelation and not to change the Qur'an
itself. He quotes many passages which obviously indicate that God alone can
change the revelation.*

Ibn Kathir (d.774 A.H) argues that those who followed the Jews on the
phenomenon of al-naskh are in the state of kufr (unbelief).” He states that
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God revealed the laws in accordance with His wish in the context of the
earlier ummah. The Jews denied al-naskh in spite of its occurrence even in the
earlier scriptures and the laws of the past; such as God made lawful to Adam
the marriage between his daughters and sons, and then He prohibited it.
Likewise, Prophet Niih was permitted to consume the meat of all animals
after his exit from the ship, and later on, some provisions were cancelled. The
marriage of two sisters at a time was permissible to /sra'il and his progeny,
and it was later ori prohibited in the shari“ah of Tawrat and others.

Al-Naskh in the sense of intra-scriptural abrogation was, of course, as
mentioned in the foregoing pages was rejected by the Jews on the grounds
that the ideas of abrogation of divine law implies the recognition of
bada'(knowing something later after being ignorant of it). Muslims were
clearly sensitive to these implications. It may lay behind the contention of
some Muslims that there are no abrogative or abrogated verses in the Qur'an
and sought to counter it by drawing a distinction between naskh and bada’.
Al-Nahhas includes a discussion of the difference between these two terms in
his treatise on abrogation, something that, to the best of his knowledge, had
never been mentioned before in a naskh treatise.”

According to al-Nahhas, al-naskh refers to something that has
previously been permitted but has now become forbidden or vice-versa due
to God's desire to improve the situation of His slaves.” A4/-Naskh, then, does
notinvolve any change in the divine Will, rather God's recognition cf the facts
that the situation of the human being would change over time. God knew, at
the outset, what these changes would be, and He knew it would eventually
become necessary to abrogate the original command or prohibition. As an
example of this, al-Nahhas quotes the change in the direction of prayer, from
Jerusalem to Makkah; and God's permission for the Muslims to work on the
Sabbath, though it had been totally prohibited for the Jews to work on the
very day. _

Bada' which has been accepted by Shi‘ites too, on the other hand,
refers to the abandonment of something that had been firmly resolved upon,
as for example when one says, “Go to so-and so,” But later you say,” Don't go
to him”, or when you say, “Plant such-and-such in this year,” but then you
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say, Don't do that.” These, according to al-Nahhas, is bada', naskh on the
other hand, refers to the abrogation of some command or prohibition that
God had meant to apply only during the lifetime of a certain period of time,
knowing from the outset that this Aukm will remain in force until such and
such time, and later when circumstances change, a new hukm will be
enforced.” ,

As stated above, validity of the phenomenon of al-naskh has been
debated by classical exegetes and jurists. As in the past, contemporary Qur'an
scholars also discuss this issue at length. Sayyid Qutb (d.1966 C.E) has
discussed the issue in his exegesis Fi Zilal al-Qur'an. He is harshly criticized
by modern scholars who are the strong proponents of the concept of al-
naskh, for completely denying it.” The present study discovered that it is not
correct to conclude that Qutb totally denies the phenomenon of al-naskh, but
he does not agree with the commonly held view on al-naskh of the ayah on
iddah. He argues that there is no abrogation in this case, for each ayah
presents a different aspect of the issue. He asserts that the verse 2: 240
provides a right for a widow to remain in the home of husband for one year by
his bequeath, whereas the verse 2: 234 makes it obligatory for a widow to
stay 4 months and 10 days. According to Qutb, these verses are addressing
two different situations and therefore no abrogation is required.”

Due to this view, some exegetes and scholars have criticized Sayyid
Qutb. In fact discussions in Fi Zilal show that he was not against a/-naskh. He
neither holds a view that a major part of the Qur'an is abrogated nor favours
the idea of total rejection of abrogation. He is moderate and does accept the
phenomenon of al-naskh, but not in the way the majority did. The analysis of
Fi Zilal leads to confirm that Qutb allows al-naskh of the Qur'an by the
Qur'an and by the hadith. However, he uses different terms fa ‘dil ( alteration),
taghyir (change) and raf" (lifting) to imply al-naskh of a ruling by a different
one.” But it is true that Qutb disagrees with some of the commonly held
views of some of the verses of the Qur'an as abrogated.”
Tabatabai (d.1983 C.E) argues that the common notion of
abrogation, that is, a canceling of one law or code by another, is based on the
idea that a new law is needed because of a mistake or shortcoming in the -
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previous one. It is clearly inappropriate to ascribe a mistake in law makin gto
God. He further argues that in the Qur'an, the abrogating verses mark the end
of the validity of the abrogated verses because their need and effect was of a
temporary or limited in nature. In time the new law appears and announces
the end of the validity of the earlier law. Considering that the Qur'an was
revaled over the period of twenty three years in ever changing circumstances,
itis not difficult to imagine the necessity of such laws and it is in this light that
the wisdom of abrogation within the Qur'an should be regarded.”

Divergent Views

In spite of the majority of the ‘ulama’ support the occurrence of al-
naskh in the Qur'an, some ‘ulama’totally disagree to this phenomenon. What
is interesting is that those who hold divergent views on a/-naskh also quote
the Qur'anic passages as the basis of their argument. The proponents of al-
naskh quote the verses 2:106 and 16:101 to substantiate their argument. But
according to some ‘ulama’, the word @yat mentioned in the above verses refer
not to the text of the Qur'lln but to the previous Scriptures inclusive of Torah
and Bible." Consequently, an interpretation of this type would of course
render the ayat under discussion irrelevant to the occurrence of al-naskh in
the Qur'an.

It has been argued by those who do not advocate abrogation that the
classical theory of al-naskh does not originate from the Prophet for there is no
authentic report from him as to the existence of the abrogated verses in the
Qur'an in the sense that the scholars understand it. According to them, had
any passage of the Qur'an been actually abrogated the Prophet would have
definitely pointed out. They also argue that as the teachings of the Qur'an are
valid for all ages, it is inconceivable that the Prophet had left such an
important issue to the discretion of the Companions or later generations. This
view is further substantiated that the Companions themselves are reported to
have differed among themselves with regard to the abrogation of certain
verses in the Qur'an.

As a proof of their argument against abrogation, they quote the report
by Ibn ‘Umar whereby he stated that the verse 2:184 has been abrogated by
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2:185; but Ibn ‘ Abbas argued that the verse 2:184 is for the aged persons. Ibn
‘Abbas also suggested that they may feed a poor man every day in lieu of
each fast. In this context, it is reported that Anasibn Mllik used to feed the
indigent in his old days during Ramadan and did not keep fast.” He did this
on the basis of Ibn ‘Abbas interpretation. According to those who disagree
with the phenomenon, this is not the only occasion that the Companions have
differed but there are a number of other occasions where they differed. This
sort of difference in understanding the legal rulings is quoted as an argument
that the Companions have not received any formal instruction from the
Prophet.

It has been argued that the Jews denied the existence of al-naskh in
the revealed scripture. The reason for their denial was that they were jealous
of Muslims due to change of direction of the giblah from Bayt al-Maqdis to
Ka‘bah. They discredited Islam by their denial and spread rumors that the
Prophet commanded his Companions to do certain things and then
prohibited them from that later on.

Although ‘Abduh (d.1905 C.E) accepted the phenomenon of al-
naskh in principle, he too has denied it in the verses of the Qur'an.” He seems
to harmonize the verses that are apparently conflicting. Sayyid Ahmad Khan
rejects the phenomenon of al-naskh. According to him, the word naskh in
2:106 refers to abrogation of the previous codes revealed to the prophets of
the past.” Muhammad al-Khudari harmonizes all the verses believed to be
abrogated by al-Suyiti.” In addition, the famous scholars who denied a/-
naskh, are Abia Muslim al-Isfahani (d.322 A.H), ‘Abd al-Samad Rahmani,
Mahmiid Mustafa Badawi, Muhammad ‘Ali Hasan al-Mohani, Muhammad
Rahmatullih al-Hindi, ‘Abd al-Rahman al-Jaza'l Rashid Rida, Shaykh
Muhammad al-Ghazali, Muhammad Asad, ‘Abd al- Hamid Abt Sulayman
and a few others.

Among those who criticized the phenomenon of al-naskh in the
classical period was Abi Muslim al-Isfahani, a well-known rationalist of the
Mou‘tazilah School. He rationally accepted it but prohibited its occurrence in
the legal sense.” He substantiates his proposition by quoting the verse 41 42
and interprets that the verse implies that the legal rulings of the Qur'an can
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never be false. He, therefore, renames al-naskh as al-takhsis (qualifying or
specifying).” However, scholars of the sciences of the Qur'an disagree with
Abu Muslim al-Isfahant's views and distinguish al-naskh from al-takhsis.
According to them these are referring to two different things.

Al-Isfahani argues that all instances of the so-called abrogation in the
Qur'an are in fact no more than takhsis (qualifying or specifying) of one text
by another.” According to him, the word ayat in this passage means not a
portion of the Qur'anic text, but miracle. The word @yah used in the verse 16:
101 too means miracle. For after all ayah literally means sign and miracle is a
sign. According to him, takhsis means that one revelation explains, in more
detail or according to specific circumstances how another revelation should
be understood.”

Al-Isfahant's view is mainly based on his understanding of the verse
41:42. What al-Isfahani argues is that the verses that are rendered as
abrogated were, in fact, revealed for a specific period of time, mainly in the
Makkan phase that was addressed to the Muslim community at that time and
at that stage of socio-political development.” Once this stage was over and
the Muslim society entered a new phase in Madinah, according to him
different rulings were revealed. To him, it was not revealed to invalidate or
abrogate the previous rulings but to address a different society, which was in
adifferent stage and facing with different issues and problems.

However, his interpretation of the above veise is rejected by many.
Al-Naskh, as understood in the Qur'anic context, is not equivalent to ibtal and
the message in the ayah is that; there was no revelation before the Qur'an
which could invalidate it. The interpretation of al-Qurtubi seems to be
meaningful, because it is supported by history. As there was no revelation
before, which could falsify the Qur'an, the revelations to Moses and Jesus
have not done this. And, since there will not be another revelation after the
Qur'an, as there will not be another prophet after Prophet Muhammad who
could receive the revelations, thus, the Qur'an can never be invalidated.

While the classical scholars' views are based on linguistic and juristic
consideration, the modern scholars have adopted a different approach to the
issue. They have based their arguments on the historical facts and other
factors that led to the development of the controversy. Modern Muslim
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scholars' approach to the phenomenon is entirely different from the
approaches of the past. It is different, in the sense that the modern scholars'
approach and methodology are shaped by the problems and realities of the
contemporary world. They tend to approach every issue by analyzing it in the
context of the social paradigm. In his book The Crisis of the Muslim Mind,
Abdul Hamid Abu Sulayman™ has rejected the occurrence of al-naskh in the
Qur'an. To quote him:

The concept of al-naskh as traditionally elaborated, reflects a static
understanding in the methodology of Islamic thought, for it acts
without taking notice of the difference between the general and
universalistic nature of the Qur'anic teachings as opposed to the
specific and particularized treatment of subjects found in the
Sunnah. The traditionalist concept of a/-naskh also reflects a total
lack of appreciation for the elements of time and place in the
process of interpreting and applying texts, as well as in comprising
and analyzing them.”

In brief, what Abdul Hamid is trying to say is that, during the twenty-three
years of the lifetime of the Prophet and the coming of revelation, the Muslim
society had gone through different stages of comprehensive change, facing
new challenges and realities. The revelation at that time carried the Muslims
through all these eras and stages of comprehensive change. Now, the Qur'an
is carrying the Muslims through all these eras and the Qur'an dealt with
people as an individual and a community, and led them from individual and
minority status to the level of society and government, and humiliation,

persecution and weakness to dignity and power."
Abdul Hamid in dealing with this issue is greatly concerned with

Muslim non-Muslim relations, as the title of his book The Islamic Theory of
International Relations: New Dimensions for Islamic Methodology and
Thought signifies. He is trying to validate the verses, which encourage a
friendly relation with non-Muslims, which are considered as abrogated by
the majority of the “ulama'. He claims that the classical understanding of the
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issue has brought negative implications as far as Muslim and non-Muslim
relations are concerned.” As an example of the negative effects of the
understanding of al-naskh by many he quotes the 'verse of the sword' (ayat
al-sayf).”" Abdul Hamid argues that this verse was revealed when the
Muslims were under constant attack and subjugation by the non-Muslim
forces. This helped the Muslim jurists to give moral support to the
community to fight the big powers of the earth before the death of the
Prophet. These approaches, as Abdul Hamid argues, have the advantage of a
direct and simple explanation. It added, according to him, tremendous moral
power to the war efforts against the stubborn, imperial Roman enemy of the
north.”

Abdul Hamid is convinced that the phenomenon has been
misinterpreted and misconceived. According to him, if this misconception is
removed, then the misinterpretation and application of abrogation can be
corrected. In this way, according to him, the damaging effects of the methods
of abrogation would be eliminated. Abdul Hamid argues that it is important
to put the concept of abrogation back into its proper context so as to limit it
basically to abrogation of the messages and ayar revealed before the
message of Islam was complete. According to him, all parts and rules of the
message and experience of Islam are valid whenever they are required in the
light of changing circumstances in the overall flow of human life and
experience. The Islamic rules and systems should always qualify for
unlimited combination to fit human needs and circumstances in the light of
Islamic goals, values, and principles. Having expressed his viewpoint,
Abdul Hamid concludes for the phenomenon, such as the change of giblah
once and for all from the direction of Bayt al-Magqdis to Makkah.” He finally
refers to Mustafa Abli Zayd that although jurists' and scholars quoted the
Companions of the Prophet on the abrogation of this or that verse, they do not
quote the Prophet himself in specifying any verse abrogating any other
verse.” As a matter of fact, he blames jurists for exhausting a great deal of
effort to prove the very existence of abrogation in the Qur'an.
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Nevertheless, in the Islamic intellectual circle the majority of
‘ulama" agreed to the phenomenon al-naskh rationally and permitted its
occurrence legally. They presented a rationale that the activities of God
would not be distracted by the goals. According to them, God commanded
something at a certain time and abrogated it at a different time. For God
knows what is best for His servants. They argue that the text of the Qur'an and
Sunnah clearly proves the existence of al-naskh.”

Al-Naskh and al-Takhsis

A certain amount of confusion has also arisen between a/-naskh and
al-takhsis due to the conceptual differences between the Hanafi's and the
majority of ‘ulama' regarding al-naskh in that they tend to view al-naskh
differently from one another. It has also been argued that the change in the
meaning of the term naskh in different phase of the development of the
phenomenon is responsible for a good deal of confusion. It is observed that
some Companions and the early authorities had used the word in the sense of
exception, particularizing the meaning (al-takhsis) and the clarification of a
previous verse. It is also claimed that when they stated that a certain verse
was al-ndsikh for another, they intended thereby that the verse explained and
removed the misconception that could arise from a certain passage by
comparing it with earlier related one. They did not mean that the latter
revelation has totally abrogated and rendered out of force the former one.
These different meanings of this word were, however, confused in the later
ages and no distinction was drawn between them.”

It is quite evident that some Qur'anic pronunciations are general
while others explain and fix their meaning. This is the meaning of the saying
that the Qur'an explains itself. These explanatory verses seem to have been
called al-nasikh, if the reports are genuine, in the early days. As already
stated, al-naskh is basically confined to the Qur'an and Sunnah and could be
only affected by the explicit ruling of divine revelation. Al- Takhsis on the
other hand could also occur by means of rationality and circumstantial
evidence. Al-Naskh in other words can only occur by shar® (divine
injunction) whereas al-takhsis can occur by rationality (‘agl), custom (‘uzf)
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and other rational proofs. It would follow from this that al-takhsis (i.e.
specifying or qualifying a general text) is possible by means of speculative
evidence such as giyas and solitary (ahad) hadith. But in the case of al-naskh,
a definitive ruling of the Qur'an or Sunnah is required to establish an
abrogation.

As stated, in al-naskh it is essential that the one that abrogates (al-
nasikh) is later in time than ruling that it seems to abrogate. There can be no
al-naskh if this order is not reversed, nor even when the two rulings are
known has been simultaneous, but this is not a requirement to al-takhsis.
Lastly, al-naskh does not apply to factual reports. Thus, a new report may be
specified or qualified but it cannot be abrogated. The closest concept to
abrogating in reports is that they can be denied.™

The proponents of al-naskh use Ibn ‘ Abbas statement that the verse
2:183 is not abrogated, but it is meant for old men and women who have no
strength to fast, so they should feed one poor person for each day of fasting.
According to them it is quite clear that the verse 2:184 does not abrogate the
rule of fasting from the verse 2:183 but explains that in a specified case, that
of feeble old people, there is a way of making up for the loss of fast. In the
same way, they argue that the verse concerning intoxicating drinks can be
understood as specifications rather than abrogation. *

It has been argued by those who are not in favour of abrogation but in
favour of al-takhsis that al-naskh and al-takhsis differ from one another and
in that there is no real conflict in takhsis. The two takhsis that are the general
text and the specific text, in effect, complement one another. This is not,
however, the case in al-naskh in which it is necessary that two rulings are
genuinely in conflict and that they could not co-exist. Another difference
between al-naskh and al-takhsis is that al-naskh can occur in respect of either
a general or a specific ruling whereas al-takhsis can be as definition, or occur
inrespect of a general ruling only.”

Orientalists' Views
The issue of abrogation has given rise to great interest and excitement
among several Orientalists apart from Muslim scholars. According to
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Orientlalists the subject of abrogation is unacceptable and a few of them even
imagine that God has changed His mind and thereof inconsistency is
reflected. Many passages in the Qur'an are described as contradictory and
inconsistent. Their views on abrogation to be a cancellation of the older verse
and its replacement by a contradictory one are blasphemous assertion that
God changes His mind. This is categorically untrue, as the foregoing pages
shed sufficient light in refuting their contention. Gruenebaun argues that the
Quranic concept seems somewhat more mechanical.” However he is in
agreement with the theory of naskh which according to him proves that the
Qur’an was subjected to alteration in its initial stages.” Noledeke considered
the theory of naskh has originated from the Christian idea. He says that one
revelation is abrogated by another is such an unprecedented notion that it
could not very well have been invented by Muhammad.”

Conclusion

The above analytical study reveals that the phenomenon of al-naskh
applies to the Qur'an and Sunnah. However, it is very clear that the
application of al-naskh to the Qur'an and Sunnah is confined to the lifetime
of the Prophet only. There is no al-naskh after the death of the Prophet. But
the occurrence of al-naskh has been widely discussed by the “ul/ama’ and
scholars throughoui Islamic history. Many arguments were and are being
made, as aresult, the majority of scholars have accepted the occurrence of al-
naskh and a minority has denied it. The present research makes it possible to
conclude that al-naskh had occurred in the Qur'an. There are many proofs
that one can understand its possibility. As God revealed the Qur'an to the
Prophet gradually within twenty-three years, it is possible for the occurrence
of al-naskh in which the latter revelation abrogates the former.

Since God knew that man cannot bear and accept the rulings
simultaneously, He provided convenience by sending down His revelation
step by step. Thus He gave them time to practice the rulings given by Him. In
this way al-naskh occurred according to their time and situation by giving or
adding new rules and abrogating the previous one. As a result of this method,
people gradually accepted the rules without any practical difficulty in their.
daily life.
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However, those who disagree with the occurrence of a/-naskh do not
reject the idea of the gradual revelation of the Qur'an, but they say that it is
not ideal to call the previous ruling, which is not practiced after the new rule,
as an “abrogated one”. So according to them, the previous rulings also must
be given equal position in the Qur'an and therefore considered as part of the
revelation forever without referring to them by any special name such as
abrogation. In addition, it is suggested that when the phenomenon of
abrogation is advocated in the Qur'an it will open the door for criticism.
However, in short, none among them denied the gradual revelation or
changing of the rulings from time to time in the Qur'an. So it can be
concluded that while they all agree on the change of the rulings in the Qur'an,
they will have different approaches in calling those rulings either as al-naskh
or al-takhsis.

Last, but not least, as a result of this current study it is hereby strongly
recommended that in the existence of misunderstandings and
misconceptions over the issue, it is important to re-discuss the phenomenon
of al-naskh and reach an ijma‘ between the ‘ulama’, scholars, jurists,
thinkers, exegetes, and social scientists to avoid further complications and
controversies in the academic and educational institutions of higher learning
where there is an existence of division on this basis which lead to unpleasant
results. After all one of the principles of Islamic law is the ijma " of the ummah
is binding on the rest. Therefore there is a need for an ijma ‘on this issue.
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