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Abstract

The Qur’an and the Sunnah hold great
importance in guiding humanity to the
right path, directing people towards divine
guidance (hidayah), and reforming both the
material and spiritual dimensions of the in-
dividual and social life. These two pri-
mary sources have, since the earliest pe-
riods of Islam, preserved their status as
universal guides capable of addressing the
needs and challenges of every era, regard-
less of changing historical conditions, soci-
etal transformations, and differing cultural
realities. In this context, the Qur’an and the
Sunnah have functioned as dynamic guides
that keep the gate of ijtihad open and allow
for the derivation of new rulings appro-
priate to changing conditions of time and
place. Accordingly, within the Islamic in-
tellectual tradition, scholars have engaged
in ijtihad based on the foundational princi-
ples of the Qur’an and the Sunnah, thereby
developing solutions tailored to the needs
of their respective eras. However, from
the late fourth century AH (tenth century

CE) onwards, the practice of ijtthad de-
clined and remained limited for centuries.
In the nineteenth century CE, however, the
issue of ijtihad was reintroduced into schol-
arly discussions within the Islamic world.
In this context, prominent figures of the
[jtimar Tafsir (Social Qur’anic Exegesis)
school of thought examined the concept
of ijtihad in their Qur’anic exegeses and
expressed various views on the subject.
This article comparatively examines the
approaches to ijtihad found in the Qur’anic
exegeses of leading representatives of the
[jtimai Tafsir school, namely Muhammad
Abduh, Rashid Rida, al-Maraghi, Sayyid
Qutb, Mahmud Shaltut, and, among the
Turkish representatives, Mehmet Akif Er-
soy and Siileyman Ates. Accordingly, the
purpose of this study is to present the views
of the [jtimai Tafsir school on ijtihad from
an analytical and comparative perspective.

Keywords: Qur’an, Tafsir, Social Qur’anic
Exegesis (Ijtimai Tafsir), [jtihad
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1. INTRODUCTION

Ijtihad is a fundamental concept in Islamic legal thought that refers to the effort to derive probable (zanni) legal rulings
from the wording and meaning of nusts (explicit textual evidence from the Qur’an and the Sunnah) where such texts exist,
and, in the absence of such explicit textual evidence, through various methods of legal inference (istinbat).

Given the continually evolving nature of society, the emergence of unprecedented issues, and the dynamics generated by
modern life, it is essential that ijtihad remain an active and living mechanism in every age so that Islamic legal rulings may
preserve their relevance to life and be interpreted in a manner that maintains the balance between the nusus and the realities
they address. However, with the institutionalisation of the legal schools (madhhabs) and the codification of the juristic
tradition, the practice of ijtihad was gradually replaced by the transmission of earlier opinions and the annotation and
interpretation of established legal doctrines. Furthermore, the exercise of ijtihad became subject to increasingly stringent
qualifications, thereby reducing it to a largely theoretical possibility, while taglid (adherence to established legal authority)
emerged as the dominant method of Islamic legal thought in practice. By the nineteenth century, however, the question of
ijtihad re-emerged as a major intellectual concern. Processes such as modernisation, colonial domination, encounters with
the West, and the weakening of traditional institutions revived the debate within the Muslim world over whether "the gate
of ijtihad" had truly been closed.

Within this context, the School of Ijtimai Tafsir (Social Qur’anic Exegesis) argued that one of the principal causes of
stagnation in Islamic thought was the abandonment of ijtihad and the institutionalisation of taqlid. According to this school,
reactivating human reason under the guidance of the Qur’an and the Sunnah constitutes the only viable means of restoring
the intellectual independence of Muslim societies, reviving their social vitality, and rebuilding Islamic civilisation.

Accordingly, the proponents of the Ijtima1 Tafsir school regarded taqlid as one of the principal causes of intellectual
decline, while viewing the revival of ijtihad not merely as an academic necessity but also as a religious obligation and
a civilizational imperative. This perspective reflects both the school’s pursuit of renewal in the modern period and its
methodological stance that centres on the dynamism of the Qur’an.

This study focuses on one of the most distinctive and constructive features of the Ijtimai Tafsir school, namely
its persistent emphasis on the continuity and necessity of ijtihad. Since this emphasis represents one of the defining
characteristics of the school’s interpretive methodology, the present study aims to analyse and evaluate its understanding
of ijtihad from a comparative perspective.

The figures examined in this study include the authors of the Tafsir al-Manar, Muhammad Abduh and Rashid Rida,
followed by al-Maraghi, Sayyid Qutb, Mahmud Shaltit, and, among the leading Turkish representatives of this school,
Mehmet Akif Ersoy and Siileyman Ates.

A review of the existing literature reveals that no comprehensive and independent study has been devoted specifically
to the concept of ijtihad within the Ijtimai Tafsir school. Although Orhan Atalay’s 20. Yiizy1l Tefsir Akimi: Ictimaf Tefsir
(The Twentieth-Century Tafsir Movement: Ijtimat Tafsir), one of the principal studies on this school, discusses several of
its defining characteristics; its treatment of ijtihad, however, remains brief and lacks a detailed analysis. Furthermore, the
discussion is largely confined to the views of Muhammad Abduh, Rashid Rida, and, to a lesser extent, Mahmud Shaltut,
while the contributions of other major representatives of the school receive little attention, and no systematic comparative
analysis is undertaken. Likewise, Ziilfi Giiler’s article entitled "Safahat’tan Secmeler: CihAd—ictihdd" examines the concept
of ijtihad. Yet, it is limited exclusively to the views of Mehmet Akif Ersoy and does not consider the perspectives of the
other representatives of the school or compare their approaches. Similarly, Murat Simsek’s master’s thesis, Ijtihad in the
Twentieth Century: The Cases of Rashid Rida, Mustafa Sabri Efendi, and Said Nursi, addresses only Rashid Rida among
the exegetes examined in the present study. Owing to its different scope, it neither investigates the remaining representatives
of the Ijtimat Tafsir school nor offers a comparative analysis of their conceptions of ijtihad.

2. THE LEXICAL AND TECHNICAL MEANINGS OF IJTIHAD

Lexically, the term ijtihad is derived from the triliteral root j-h-d (4-4-z), which conveys meanings such as "capacity,"
"effort," "strength," "exertion," "perseverance," "ability," and "enduring hardship." The word ijtihad is formed according
to the iftial morphological pattern, which denotes intensive effort [[1, p. 386]; [2, p. 26]; [3} p. 208]; [4} Vol. 2, p. 460]; [,
Vol. 3, p. 135]; [6, Vol. 1, p. 153]; [[Z, p. 112]. In its lexical sense, ijtihad signifies "exerting effort and striving in matters
that involve hardship" [3l p. 208]; [15, p. 135]. Likewise, the terms jihad and mujahadah, although differing in their specific
semantic scopes, share with ijtihad the common meaning of "striving" or "making a determined effort."

The terminological meaning of ijtihad has been explained as "the exertion of a mujtahid’s utmost effort to derive a
probable (zanni) legal ruling from the Shartah sources until he perceives himself incapable of making any further effort"
[8, p. 162], or, alternatively, as "the general designation for the endeavor to attain probable knowledge regarding a legal
ruling through the wording and meaning of the nusus, and, in the absence of explicit textual evidence, through various
methods of legal inference (istinbat)" [9, p. 432].
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Manastirli Ismail Hakki defines ijtihad as "the exhaustive intellectual effort exerted by a mujtahid, to the best of his
ability, in order to ascertain subsidiary legal rulings (furt al-ahkam) that are not established by definitive evidence, through
the Shariah proofs consisting of the Qur’an, the Sunnah, consensus (ijma), and analogical reasoning (qiyas)" [10} p. 66].

Although the word ijtihad itself does not occur in the Qur’an, its root appears in the forms jahd and juhd in Strah
al-Ma?idah (Qur’an, 5:53), Sturah al-Anam (Qur’an, 6:109), and Strah al-Tawbah (Qur’an, 9:79), where it carries the
lexical meanings mentioned above. In the Prophetic traditions (hadiths), however, ijtihad is used to denote "the exertion
of one’s utmost effort by a judge or ruler in order to arrive at the correct legal judgment (al-Bukhari, “Itisam,” 13, 21;
Muslim, “Aqdiya,” 15; Aba Dawud, “Aqdiya,” 11; al-Tirmidhi, “Ahkam,” 3)."

Islamic scholars who attain the qualifications necessary for the practice of ijtihad are referred to as mujtahids. Such
scholars are also described as faqths (jurists) and muftis (legal experts qualified to issue legal opinions). However, since the
latter two terms are used more broadly and may include scholars who have not attained the rank necessary for the practice
of ijtihad, the designation mujtahid carries a more specific meaning. Consequently, regardless of how extensive a scholar’s
knowledge of Islamic law may be, one who is unable to derive legal rulings by himself through his own knowledge and
reasoning cannot be regarded as a mujtahid ([L1} p. 55]).

3. THE HISTORICAL DEVELOPMENT OF IJTITHAD

To maintain a proper balance between the nusiis and the ever-changing realities of human life, ijtihad must preserve
its vitality and effectiveness in every age and across different social contexts. However, with the formation of the legal
schools (madhhabs) and the codification of the juristic tradition, the practice of ijtihad gradually became stagnant. From the
beginning of the fourth century AH in particular, the conviction that only the early mujtahids possessed the qualifications
necessary to exercise ijtihad gained increasing acceptance. Consequently, subsequent jurists devoted themselves primarily
to interpreting and explaining the legal opinions formulated by the great imams, rather than engaging in ijtihad ([9} p. 443]).

According to Zaydan, the period extending from the beginning of the second century AH to the middle of the fourth
century AH represented the era during which Islamic jurisprudence experienced its greatest development and expansion.
([12} p. 134]) He further maintains that, beginning in the late fourth century AH, jurists largely abandoned the practice of
ijtihad and instead confined themselves to selecting among the transmitted opinions of the earlier leading authorities of
legal schools. ([12, p. 138])

Although from the time of the Prophet (p.b.u.h.) until this period scholars regarded ijtihad as an indispensable instrument
of Islamic legal reasoning, subsequent social, political, and cultural developments gradually rendered its practice uncommon
and even objectionable. Within this context, ijtihad became restricted by a set of stringent qualifications that could scarcely
be fulfilled by any single individual. Consequently, Islamic legal thought increasingly lost its capacity to respond creatively
to emerging issues and changing circumstances, progressively becoming passive and less capable of producing effective
solutions. ([13l p. 144])

However, during the nineteenth century CE, discussions concerning whether the gate of ijtihad had truly been closed
re-emerged. Indeed, in the modern period, the need for ijtihad became more apparent than ever before. Consequently,
Muslim intellectuals who sought to address contemporary challenges within the framework of Islamic thought reopened
the debate on ijtihad. In their view, the universal principles and values embodied in Islam’s primary sources possess
the intellectual resources and normative guidance necessary to address the problems of the modern world. They further
argued that one of the principal causes of the intellectual stagnation and socio-cultural decline of the Muslim world was the
historical closure of the gate of ijtihad and the subsequent institutionalisation of taqlid as the dominant mode of religious
thought ([9, p. 443]).

In summary, this mode of thinking fostered the emergence of a society incapable of intellectual independence — a
society constantly dependent on external authority and largely devoid of critical inquiry. From this perspective, the Ijtimai
Tafsir school regarded taqlid, together with the belief that the gate of ijtihad had been closed, as one of the primary causes
of the intellectual and social decline of the Muslim world, strongly criticising this view and characterising it as an invalid
and erroneous approach ([14} p. 248]). Accordingly, this stance has been regarded as one of the significant and constructive
contributions of the Ijtimai Tafsir school ([15, p. 242]).

4. IJTIHAD ACCORDING TO THE EXEGETES OF THE IJTIMAI TAFSIR SCHOOL

4.1. IJTIHAD ACCORDING TO TAFSIR AL-MANAR

According to Tafsir al-Manar, ijtihad is defined, in the terminology of the scholars of legal theory (usul al-figh), as "the
exertion of a jurist’s utmost intellectual and scholarly effort to attain probable (zannt) knowledge concerning a Shariah
ruling." A mujtahid, in turn, is defined as "one who exerts this effort to its fullest extent" [16, p. 166]. According to al-
Manar, new ijtihads grounded in the Qur’an and the Sunnah should be undertaken in all matters other than the fundamental
principles of faith, acts of worship, and explicit legal prohibitions. In this regard, al-Manar attributes a meaning to the
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concept of consensus (ijma) that differs from the classical understanding ([[17, p. 33]). According to al-Manar, genuine
consensus is not confined to the agreement reached by the mujtahids of a particular period on a specific legal issue. Rather,
true consensus requires the consensus of the entire Muslim community (ummah). Since the gathering of the whole ummah
is practically impossible, this objective may instead be achieved through the collective deliberation of those vested with
authority (uld al-amr) who represent the Muslim community ([16} pp. 163-170]).

According to al-Manar, even scholars who fulfil all the qualifications of ijtihad would not, by themselves, be capable of
fully discerning the public interest (maslahah) in contemporary issues concerning security, war and peace, financial affairs,
governance, and politics that affect both the Muslim community and the state. Indeed, al-Manar maintains that even the
legal judgments such scholars might issue regarding the unprecedented issues of the modern age cannot be regarded as
reliable, since human transactions and social realities have undergone profound transformations and no longer resemble
those of earlier centuries ([16} p. 167]).

Furthermore, al-Manar maintains that engaging in ijtihad is not as difficult as is commonly assumed. Al-Manar argues
that the qualifications required to attain the rank of mujtahid are no more demanding than those expected of scholars who
achieve distinction in disciplines such as law, medicine, and philosophy in contemporary societies. Moreover, al-Manar
contends that the opposition of proponents of taqlid to the practice of ijtihad discourages students from aspiring to become
mujtahids ([16} p. 167]).

Al-Manar also criticises the later scholars (muta?akhkhiriin) for confining themselves largely to transmitting the
opinions of the early generations (salaf). According to al-Manar, these scholars effectively prohibited independent
reasoning, accepted the widespread claim that the gate of ijtihad had been closed and that qualified mujtahids no longer
existed, and thereby became content with replacing ijtihad with ignorance. According to al-Manar, anyone who is incapable
of independent thinking in even understanding an evident matter upon which consensus already exists cannot genuinely be
regarded as a scholar ([16, p. 77]).

After stating that the Qur’an is a preserved divine source that maintains its originality, al-Manar expresses that the
deficiency lies in the failure to establish this divine text as a guide and to invite people to act upon it. According to al-Manar,
the Qur’an is a foundation that Muslims in our age have turned into an object of mere aesthetic pleasure and a commercial
commodity. In fact, some individuals, labelling it as ijtihad, have claimed that acting directly upon the Qur’an is forbidden
(haram). Furthermore, due to a foolish suspicion, those same individuals prohibited the performance of ijtihad from the
Qur’an and the making of rational inferences (istidlal). Such a prohibition means turning away from the truth of Islam and
its primary source, namely the Qur’an. This prohibition also represents an inversion of the hierarchy of sources, favouring
the derivation of Islamic principles of faith (aqa?id) and rulings from books of theology (kalam) and jurisprudence (figh)
instead of directly from the Qur’an and the Sunnah. However, whereas morality, virtue, wisdom, admonitions, politics,
and the rules of an exemplary society are found in the Qur’an and the Sunnah of the Prophet, they are absent in their books
([L6), p. 283]; [L18]).

In the same vein, al-Manar states that, as the early generations (salaf) also acknowledged, in every matter — provided
that there is a nass (pl. nusiis) about it — the first and sole authority must be the Qur’an and the Sunnah. According to
al-Manar, Muslims of his time had deviated from the path of the early generations; even in matters where a nass existed,
they followed the imams’ opinions, despite those opinions contradicting the Qur’an and the Sunnah. Later on, they even
forbade resorting to the proofs in the Qur’an and the Sunnah on the topic, considering this as deviant, misleading, and
prohibited ijtihad ([[16] p. 183]).

Al-Manar adduces evidence from the verses of Suirat al-Baqarah: "(Consider the Day) when those who misled others
will disown their followers—when they face the torment—and the bonds that united them will be cut off. The (misled)
followers will cry, ‘If only we could have a second chance, we would disown them as they disowned us.” And so Allah will
make them remorseful of their misdeeds. And they will never (be able to) leave the Fire (Qur’an, 2:166—167)." and the
verse: "When it is said to them, ‘Follow what Allah has revealed,” they reply, ‘No! We (only) follow what we found our
forefathers practising.” (Would they still do so,) even if their forefathers had (absolutely) no understanding or guidance?
(Qur’an, 2:170)" By citing these verses, al-Manar argues that Allah clearly declares that He will not accept imitation (taqlid)
and will not consider its adherent excused in the Hereafter, thereby expressing the necessity of independent knowledge
and inference (istidlal) in religion. However, this does not require exercising absolute ijtihad in all Shartah rulings. What
al-Manar means is general inference (istinbat) in areas needed by individuals and rulers. The assertion by mugqallid
(imitator) scholars, who wrote works in periods following the Middle Ages, that it is necessary to imitate mujtahids in
religious matters and that acting based on direct evidence is forbidden, amounts to issuing rulings in the name of Allah’s
religion, abrogating Allah’s book, and establishing a Shartah that Allah has not permitted. Therefore, the summary of
all this is the prohibition of knowledge and the imposition of ignorance. This, in turn, corrupts the human innate nature
(fitrah) and the intellect ([[16} p. 95]).

This religion is a religion of reason. This Shartah is built upon the foundation of ijtihad and obedience to those vested
with authority (ulti al-amr). Through this, Islam will be able to maintain its universality. To reject ijtihad means to reject
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Allah’s evidence. One who rejects ijtihad would also be denying the Islamic Shariah’s distinction from other legal systems.
Such a person would be ignoring the universality of Islam and its capacity to encompass all of humanity and all ages ([16,
p. 347)).

According to this opinion, each of the scholars of the early generations (salaf) excused those who disagreed with them
or with certain non-definitive transmissions and reports of ijtihad. They did not compel anyone to follow another’s ijtihad,
as the later mugqallid (imitator) scholars did ([[16} p. 99]).

4.2. IJTIHAD ACCORDING TO AL-MARAGHI

According to al-Maraghi, the explication of the religion occurs through the nusiis of the Qur’an, the sayings of the
Prophet, and the explanations of scholars who practice ijtihad in every era (|19, p. 124]). Closing the gate of ijtihad means
obstructing the virtues of Islam and rendering its universality invalid ([19} p. 131]). In his view, while the Jewish law was
founded on strictness and rigidity, and the path of ijtihad was closed to its followers, one of the foundations upon which
Islam is built, in contrast, is the openness of the gate of intellectual ijtihad ([[19, p. 131]).

Notwithstanding all of this, according to al-Maraght, ijtihad has a specific scope and limit. Accordingly, the domain of
ijtihad does not include the principles of faith (aga?id) and acts of worship ([19} p. 106]; [20]]). This is because Allah has
perfected His religion. Allah did not leave any deficiency in this religion that anyone, after the Prophet’s passing, could
complete on the basis of personal assumption or opinion ([[19, p. 140]). Acts of worship, as well as what is lawful (halal)
and prohibited (haram), are established only through the declarations of the Prophet. Interpretations in these matters cannot
be made based on the opinions of mujtahid imams and scholars of jurisprudence. Doing otherwise equates to committing
shirk (associating partners with Allah) ([19, p. 106]). However, rulings pertaining to worldly affairs occupy less space in
the Qur’an, and these matters have been left to ijtihad. This is because changes in time and place influence the formation
of Shariah rulings. Consequently, in matters such as these, Islam possesses a character suited to the necessities that arise
with changes in time and place ([19, pp. 106, 131]; [21]]).

As far as can be understood, while al-Maraghi emphasises that ijtihad is necessary, he also delineates its scope and
boundaries. Furthermore, he stresses that ijtihad is a highly difficult task that carries great responsibility. For this reason,
he states that the jurists (faqths) among the Companions and their Successors acted very cautiously when issuing rulings
based on their own ijtihads. Therefore, no mufti or judge should consider his own ijtihad to be absolutely definitive.
Instead, he should declare that the conclusion he has reached is the result of his ijtihad; if he is correct, it is by the grace
of Allah, and if he is mistaken, the error belongs to himself and to Satan ([19, p. 140]).

According to al-Maraghi, the Qur’an commands the abandonment of taqlid that is not based on rational or transmitted
evidence and directs believers to seek the right path on the basis of evidence. Therefore, it is not correct for someone who
possesses the capacity to perform ijtihad to engage in blind imitation ([19, pp. 44—45]). However, if a person follows, in
religion, someone whom he/she knows to be upon the truth, such as the Prophets and mujtahids, this is not taqlid; rather,
it is following the Qur’an. This is because Allah directly showed this path by commanding, "(...) then ask those who have
knowledge. ([19, pp. 44-45])"

From this position of al-Maraghi, it can be understood that he accepts the gate of ijtihad as open, but he also adopts
the view that those who lack the competence to perform ijtihad must follow the mujtahids. His stating that those capable
of ijtihad would be mere imitators if they do not exercise it, and subsequently noting that following the mujtahids does not
constitute blind imitation, implies that he holds this view.

4.3. IJTIHAD ACCORDING TO SAYYID QUTB

Sayyid Qutb also considers the presence of scholars with the competence for ijtihad to be necessary for solving the
issues faced by the Islamic society in every era ([22, p. 1519]). According to him, it is necessary to understand the nusus,
to interpret them, and to evaluate, according to the nusus or the general principles of the religion, matters about which
there is no explicit nass ([22} p. 692]).

In his view, problems and rulings that arise with the progression of time, changing needs and differing circumstances
— and for which there is no explicit and definitive nass — are areas where minds, opinions, and understandings may differ.
However, these matters have not been left unregulated. A method of ijtihad has been established for these issues as well
([22} p. 691]). According to him, ijtihad is not about whether to accept fixed general principles or not. On the contrary,
ijtihad is the effort to determine how a general nass will be applied in a specific situation encountered. Otherwise, it is
absolutely incorrect for any generation to reject these foundational principles by saying, "I do not find these foundational
principles rationally suitable" [22, p. 808].

According to Sayyid Qutb, the rulings of Islamic jurisprudence have been renewed in every era in accordance with the
Islamic system, developed to meet the needs of the time, and will continue to evolve. In order for the rulings in the Qur’an
to be fully reflected in life, there is a need for such renewal of rulings. Since the verses containing legal injunctions in the
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Qur’an are limited in number, finding solutions to new problems faced in social life is possible only through ijtihad carried
out in light of these verses. However, it is a prerequisite that these ijtihads are in harmony with the fundamental principles
and character of the Islamic system. Observing this fundamental standard is of great importance to ensure that the ijtihads
and deductions remain true to the spirit of Islam (23} p. 207]).

According to Qutb, Allah’s religion is not hidden or obscure. Its system of life is not ambiguous or unclear. This
system is bound only by the nusiis conveyed to us by the Prophet. If there is a nass regarding any matter, that nass provides
the ruling. In such a case, there is no room for ijtihad; it is invalid. However, if there is no explicit nass on a subject, then
ijtihad comes into play. However, the ijtihad to be performed here must not be according to whims and desires, but rather
according to the methods and principles established by Allah. As stated in the verse: "Should you disagree on anything,
then refer it to Allah and His Messenger, if you (truly) believe in Allah and the Last Day (Qur’an, 4:59)."

The established methodologies regarding ijtihad and istinbat are also clear and well known. They are not uncertain or
ambiguous. For this reason, no one has the right to say about a ruling derived independently, "This is the Shariah of Allah
([24, pp. 94-95])."

As can be seen, Sayyid Qutb was also not indifferent to the issue of ijtihad, which was on the agenda in much of the
Islamic world during his time, and he, too, expressed its necessity. He stated that the path of ijtihad is closed in matters
where a nass exists, but conversely, ijtihad can be exercised in matters where there is no nass.

4.4. IJTIHAD ACCORDING TO MAHMUD SHALTUT

According to Mahmud Shaltit, who is among the representatives of this school, ijtihad is a means that grants Muslims
the right to reason within the boundaries of Islamic legal theory (usul al-figh) and to prefer what is most beneficial. In
their judgments and actions, this activity saves Muslims from submitting to anyone other than Allah ([13} p. 148]).

Against those who claim that the Mongol invasions occurred due to divisions among Muslims that stemmed from
ijtihad, and those who argue that ijtihad causes discord, Shaltiit maintains that ijtihad is not the type of division that is
prohibited in the verse, "And hold firmly to the rope of Allah and do not be divided (Qur’an, 3:103)." According to him,
the ijtihad forbidden in the verses is falling into dispute over Allah’s explicit rulings, appointing one’s own ego as a judge in
matters of religion and public interest (maslahah), and failing to resort to the principles of the Qur’an to learn the truth. In
contrast, true ijtihad is an activity carried out with the aim of thinking deeply, revolving around proofs and public interests,
and safeguarding the public interest. According to him, as long as the reality of the matter depends on the mujtahid’s
perspective on the subject, his/her perspective depends on preference, and his/her preference depends on cognitive power
and differences in understanding, the gate of ijtihad remains forever open, regardless of how much some may deny it ([[13|
p. 147)).

4.5. IJTIHAD ACCORDING TO MEHMET AKIF ERSOY

Mehmet Akif Ersoy, who is also considered among the representatives of the Ijtimai Tafsir school in Tiirkiye, frequently
speaks of the ignorance, laziness, and misery present in much of the Islamic world in his works ([25} p. 233]; [17, p. 45];
[26, p. 181]). Therefore, Ersoy considers ijtihad a means to purify Islam from these afflictions; he evaluates it as a body
of opinions that are based on the rulings of the Qur’an and that respond to the needs of modern human life in this era of
science and technology ([27, p. 394]).

Against the discourse prevalent in his time that "the gates of ijtihad are closed," Ersoy states that these gates may be
closed to those who lack knowledge and insight, but for scholars, they will remain open until the Day of Judgement. This
is because, according to Ersoy, if a person possesses the required conditions to exercise ijtihad, there is no obstacle to
prevent that person from doing so. According to him, mujtahids will continue to emerge within the Muslim community
until the end of time. However, for this to materialise, it is necessary to emerge from the darkness of ignorance and attain
illumination through knowledge. Ersoy articulates these views in the following poem:

Nedir mi? Anlatayim sizde olmayan irfan,

Biraz haya edin dyleyse saklabanliktan!

Kilitlidir kap1 “limmi duhat” i¢in amma,

Kiyam-1 hagre kadar igtihad eder ulema.

Evet geraiti mevcud olunca insanda

Ne kald1 menedecek ictihadi meydanda.

Ile’1 ebed yetigir miictehid bu iimmetten,

Su var ki; ¢ikmali farday-1 nura zulmetten.

[What is it? Let me explain the wisdom you lack,
Have some shame, then, for this buffoonery!

The gate is closed for the "illiterate geniuses," yes,
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But until the Day of Resurrection, scholars will perform ijtihad.

Yes, when the conditions are present in a person,

What is left in the open to prevent ijtihad?

Forever will mujtahids emerge from this ummabh,

Provided that they step from the darkness into the light of tomorrow [28, p. 239].]

4.6. 1JTIHAD ACCORDING TO SULEYMAN ATES

Siileyman Ates also expresses that the gate of ijtihad is not closed because this gate was opened by the Qur’an and the
Prophet (p.b.u.h.), leading to the conclusion that only those who opened this gate can close it ([29]).

Indeed, according to Ates, ijtihad is a means of goodness and divine mercy because it brings ease and breadth to the
religion. Therefore, provided that they are not undertaken with malicious intent, ijtithads made with great effort are good and
beneficial (|30, p. 287]). Consequently, provided that they do not contradict the general principles and fundamental beliefs
of the religion, solutions to new problems that emerge in society must be formulated in accordance with the convictions
and public interest of society. However, this is not a task for individuals who act with a preconceived notion of tailoring
Islamic jurisprudence merely to suit the needs of the time ([30, p. 326]). Rather, according to Ates, true ijtihad is an effort
that must be undertaken by scholars with pure intentions who possess the required conditions, without deviating from the
Qur’an and the Sunnah ([30, p. 22]).

In Ates’s view, ijtihad has ensured that Islam remains suitable for all times and provides solutions to the problems of
every era ([30, p. 128]). The scholars to come in every age will perform ijtihad regarding the changing needs and issues of
life in a manner fitting to the spirit of the Qur’an ([30, p. 464]). According to Ates, the purpose of ijtihad is not to divide
Muslims or to cause discord among them. It is to find the path of ittifaq (concord and unity) ([30, p. 287]). Its purpose is
to reveal the ruling of the religion in matters where the ruling is not explicit ([30, p. 22]).

Ates also draws attention to the boundaries of ijtihad, stating that rulings established by an explicit nass that is definitive
in terms of both transmission and implication are absolute (muhkam), and that ijtihad cannot be exercised upon them ([30,
p- 311]). For this reason, one must first seek a ruling from the Qur’an and the Sunnah regarding an issue; if there is no
explicit explanation from them, only then should one turn to ijtihad ([30, p. 536]). Indeed, the verses in the Qur’an related
to politics, administration, warfare, economics, the judiciary, and social matters are established as general principles, while
the details are not explicated. It is in these matters that ijtihad is valid ([30, p. 127]). Furthermore, matters for which there
is no ruling in the Qur’an and the Sunnah are also areas where ijtihad can be exercised ([30, p. 311]). In these matters, the
Prophet, the scholars, and the rulers (umara?) have the authority to establish ijtihad-based rulings ([30} pp. 442-443]).

Another point Siileyman Ates touches upon is the necessity that the rulings derived through ijtihad should not be
understood as definitive religious rulings. Accordingly, religious rulings, as well as what is lawful (halal) and prohibited
(haram), can be definitively established only through the declarations of Allah and the Prophet. No one other than them
possesses the right and authority to establish a ruling with such definitiveness [30, p. 274]. Over time, however, people
have come to evaluate the ijtihads of scholars as absolute religious rulings. Consequently, according to Ates, the tendency
to view the ijtihads of scholars as definitive religious rulings has made the religion difficult, and when people experienced
difficulty in complying with these ijtihads, they began to abandon them (30, p. 402]). Additionally, Ates expresses that
human ijtihads are limited only to the time in which they were made, and that they do not bind other eras ([30, p. 84]).

S. CONCLUSION

As demonstrated, in order to escape the stagnation and backwardness experienced in every corner of the Islamic world,
both the adherents of this school and other scholars living during the aforementioned period persistently emphasised the
reactivation of ijtihad as an essential necessity. This idea was voiced loudly by many scholars across many different
geographies: by the al-Manar school in Egypt, particularly Muhammad Abduh and Rashid Rida; by some professors of
the Dariilfiinun (Istanbul University) and writers of journals such as Sirat-1 Miistakim and Islam Mecmuast in the Ottoman
Empire; by Sayyid Ahmad Khan and Muhammad Igbal in the Indian subcontinent; by Jamal al-Din al-Qasimi in Syria;
and by Musa Jarullah in Tatarstan ([[17, p. 33]). In this context, the Ijtimai Tafsir school has undertaken an important role
in raising awareness of this need.

Within the boundaries of this study’s subject, the representatives of the Ijtimat Tafsir school — primarily the members
of the al-Manar school, along with al-Maraghi, Sayyid Qutb, Mahmid Shaltit, and, as the pioneers of this approach
in Tiirkiye, Mehmet Akif Ersoy and Siileyman Ates — have collectively articulated that reopening the gate of ijtihad and
making it functional is a religious, scholarly, and civilisational necessity to overcome the intellectual stagnation and societal
regression experienced in much of the Islamic world.

While al-Manar argues that ijtihad is not as difficult as commonly assumed and is an accessible activity for qualified
individuals, al-Maraghi, in contrast, emphasises that ijtihad is a highly difficult and arduous process, underlining that the
jurists (fagths) among the Companions and the Successors acted extremely sensitively and cautiously when issuing rulings.
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Al-Maraghi and al-Manar, when addressing the issue of ijtihad, also touch upon taqlid, which is a fundamental principle
of their school; while explaining the necessity of ijtihad, they draw particular attention to the detrimental aspects of taqlid
and its objectionability from a religious perspective. However, al-Maraghi differs by not categorising the following of the
views of the mujtahids who are accepted to be upon the truth within the scope of taqlid.

After dwelling on the legitimacy and necessity of ijtihad, in parallel with al-Maraghi’s moderate approach of keeping
ijtihad within specific limits, Sayyid Qutb and Siileyman Ates also emphasise that ijtihad would not be valid in matters
where a nass exists, thereby drawing attention to the scope and limits of ijtihad.

Sayyid Qutb and Siileyman Ates emphasise that true ijtihad must only be carried out within the framework of a specific
methodology; they specifically state that the ijtihads to be performed must comply with the system, spirit, and fundamental
character of Islam, rather than whimsical desires. They articulate that ijtihads shaped solely by the conditions and needs
of the time, without relying on the Qur’an and the Sunnah, would not be accurate.

A point jointly emphasized by al-Maraghi, al-Manar, and Siilleyman Ates is that mujtahids should not present the
ijtihad-based rulings they produce as absolute, definitive, and immutable truths.

Furthermore, Ates and Shaltit mutually underscore that ijtihad does not harbour the goal of dividing Muslims or
causing discord among them; on the contrary, it is an activity that seeks the possibility of ittifaq (concord and unity) within
the ummah through the effort to reach the truth.

Finally, Mehmet Akif Ersoy and al-Manar both contend that the ignorance and laziness observed in Muslim societies
are a result of the abandonment of ijtihad; therefore, they argue that the most effective path to renewed mobility and societal
vitality lies in the revival of ijtihad.
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