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Abstract 

Tafsīr is that branch of knowledge in which the 

message of the Qur‟ān is elaborated with the motive of 

understanding the meanings of Allah‟s intent; while 

Uṣūl Al-Tafsīr are those principles by which the words 

of the Qur‟an are interpreted so as to apprehend the 

meanings of Allah‟s book. The Prophet (صلى الله عليه وسلم) used to 

elucidate the meanings of the Qur‟ān to clarify any 

ambiguities to the native Arabs, but the prudence to 

establish the science of Tafsīr was to facilitate non-

natives, so that they may be benefitted equally by the 

Allah‟s Message. In the previous centuries, Uṣūl Al-

Tafsīr used to be described in the context of Uṣūl Al- 

Fiqh till the time it became an independent science. In 

this article, the emergence and evolution of Uṣūl Al-

Tafsīr has been discussed within the framework of Uṣūl 

Al- Fiqh and the relation they exhibit therein. 
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Introduction: 
The evolution of Uṣūl Al-Tafsīr dates back when the Jurists and Scholars 

of Principles (Uṣūliyyīn) deduced various problems from Islamic texts 

under the guidance of some rules and regulations. Later on, these jurists 

not only compiled their but also their mentor‟s rules and principles. The 

very first attempt in the chain is Imam Shāfi„ī‟s (d. 204 A.H.) “Al-

Risālah”
1
. After it, Hanafi Jurist Imam Jaṣṣāṣ‟s (d. 370 A.H.) book “Al-

Fuṣūl fil Uṣūl” gained extraordinary prominence.  

What was the status of Uṣūl al-Tafsīr in the early period of 

compilation of Uṣūl al-Fiqh? What were the various aspects of relation 

between Uṣūl al-Tafsīr and Uṣūl al-Fiqh?  Why was not any book written 

on Uṣūl al-Tafsīr in the early centuries? Before answering these questions, 

it is necessary to explain the meanings of Uṣūl al-Fiqh and Uṣūl al-Tafsīr. 

Uṣūl al-Fiqh 
“Aṣal” means the lower part of something. 

2
 Or it is the foundation of 

something. 
3
 Terminologically “Aṣal” can be defined as: 

 "ما ًثبذ حکمه بىفظه، ویبنی كلیه غيره"
4

 

Āmidī (d. 631 A.H.) wrote: والاصل ما ًبنی كلیه غيره.
5
 

Moreover, it can also be said: 
6
 Aṣal” is something from“ .”ما يتفزع عنه غيره“ 

which any other thing originates.  
There are many other meanings of Aṣal as described by Uṣūliyyīn, such 
as: “7 ”الزاجح

8”الدلیل“ ,
 ”قاعده“ ,

9
 etc.  

The above-mentioned definitions indicate that Uṣūl is that foundation on 
which something else is built. Anything on which some other thing 
depends or rely is Aṣal, from which other branches and sub-parts 
originate. When it is said that the Aṣal of something is this, it means that 
the logic behind it is this. 
According to Uṣūliyyīn, Fiqh can be defined as: 

 10  “فالللم بالأحيام الشسكُت اللملُت المىدظب مً أدلتها الخفصُلُت.  ”
"Fiqh is the knowledge of those Practical Shariah Injunctions 
which are extracted from their detailed reasoning."  

The history of the sciences (ʿulūm) demonstrates that a discipline typically 
emerges first, followed by the establishment of its foundational principles. 
After understanding the definition and relative terms of Fiqh, it becomes 
easier to apprehend Uṣūl al-Fiqh.  
Ibn Ḥājib (d. 648 A.H.) defined Uṣūl al-Fiqh in the following words: 

فالللم باللىاكد التي ًخىصل بها ئلى اطخيباغ الأحيام الشسكُت الفسكُت كً أدلتها ’’

 11‘‘الخفصُلُت.
Imam Asnawī (d. 772 A.H.) described Fiqh in the following way: 

 12.‘‘الفله ئحمالا وهُفُت الاطخفادة منها وحاٌ المظخفُد أصىٌ الفله ملسفت دلائل’’
Uṣūl al-Fiqh is the apprehension of reasoning of Fiqh generally, how to 
benefit from them and the condition of beneficiary. 
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The summary of the above-mentioned definitions is: If the subject of Fiqh 
is Practical Shariah Injunctions and their understanding, then Uṣūl al-Fiqh 
is the principles to extract these injunctions from Shariah Texts.  
Uṣūl al-Tafsīr 
Uṣūl al-Tafsīr is a compound word which is comprised of two words: Uṣūl 
and Tafsīr. Aṣal is singular and Uṣūl is plural.  
Tafsīr: It has root words ف،س، ر     . Ibn Fāris wrote:  

.‘‘فظس: الفاء واللين والساء ولمت واحدة جدٌ كلى بُان ش يء وایظاحه’’
13

 
  .is the explanation and elaboration of somethingفسز 

Lisān al-„Arab defines Tafsīr as: 
.‘‘ف المغؼى ، والخفظير هشف المساد كً اللفف المشيلوالفظس: هش’’

14
 

Kāfījī (d. 879 A.H.) described the word Tafsīr in the following way: 
‘‘الخفظير ما خىذ مً الفظس وهىالىشف والاؿهاز ... وهي كلى جفلیل للمبالغت’’

15
 

A brief definition of Tafsīr has been written by Abū Ḥayyān Andalusī (d. 
654 A.H): 

الخفظير كلم ًبحث فُه كً هُفُت الىؼم بألفاؾ اللسآن  و مدلىلاتها، واحيامها الافسادًت ’’

‘‘والترهُبُت   وملاهيها التی جحمل كليها حالت الترهُب وجخماث لرلً
16

 
The science of Tafsīr is that branch of knowledge that deals with the 
method of delivering the Qur‟anic Words, their interpretation, their 
individual and composite forms and expediencies. It includes the 
meanings derived from them in their composite state. In the summation of 
meanings, due consideration is allowed to the background of revelation, 
the abrogator and abrogated and equivocal stories.  
Allama Zarkashī (d. 794 A.H.) stated two definitions of Tafsīr in his book 
Al-Burhān: 

وبُان ملاهُه واطخخساج صلى الله عليه وسلم الخفظير كلم ٌلسف به فهم هخاب الله المنزٌ كلى هبُه محمد ’’

‘‘أحيامه وحىمه
17

 
Tafsīr is that branch of knowledge by which the apprehension of the Book 
of Allah revealed on the Prophet (PBUH), is acquired along with the 
explanation to its meanings. It helps to extract injunctions and 
expediencies from the Qur‟an. 
The second definition which has been quoted by Allama Zarkashī contains 

different Qur‟anic Sciences and Qawā„id Uṣūliyyah Lughawiyyah. 
هى كلم هصوٌ الآًت وطىزتها وأكاصُصها والإشازاث الىاشلت فيها زم جسجِب مىيها ومدهيها ’’

 مجملها ومفظسهاومحىمها ومدشابهها وهاسخها وميظىخها وخاصها وكامتها ومؼللها وملُدها و 
‘‘.وشاد فيها كىم فلالىا: كلم حلالها وحسامها ووكدها ووكُدها وأمسها ونهيها وكبرها وأمثالها

18
 

The above-mentioned definition is very important and distinctive with the 

aspect that it manifests the dimensions of Uṣūl al-Fiqh. In this definition, 

different Qawā„id Uṣūliyyah Lughawiyyah have been formulated by 

various past jurists and scholars of principles to deduce meanings and 

injunctions from the Qur‟an. 

Allama Kāfījī defined terminologically the Science of Tafsīr in these 

words: 
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ى كلم ًبحث فُه كً احىاٌ کلام الله المجُد مً حیث اهه ًدٌ كلى المساد كلم الخفظير ه’’
ت .‘‘بحظب الؼاكت البشسٍ

19
 

The Science of Tafsīr is a science in which the context of Allah‟s 
Glorious Words is described, so that their meaning can be 
searched according to human capacity. 

Not only the modern scholars in their Qur‟anic Commentaries, but also the 

scholars of Qur‟anic Sciences and Principles of Tafsīr quoted the 

aforementioned definition in the same way. 

Uṣūl al-Tafsīr:  
The purpose of mentioning these definitions is not only to apprehend Uṣūl 

al-Tafsīr but also to find out the context and relation of Uṣūl al-Fiqh and 

Uṣūl al-Tafsīr. It can be well understood by the mentioned definitions of 

Tafsīr that what are its contents and what should be rules of implying 

these contents in the Qur‟anic Commentaries. Hence, that definition by 

Allama Zarkashī which contains the apprehension of meanings of Allah‟s 

Book as well as extraction of injunctions and expediencies, can be 

particularized with respect to rules and principles and can be redefined as: 
“Those principles which are mandatory to apprehend the 
meanings of Allah‟s book and to deduce injunctions and 
expediencies from it are called Principles of Tafsīr” 

Variant methodologies have been adopted in modern books of Principles 
of Tafsīr with respect to its definition.  Khalid Abdul Rahman 
distinguished between the definitions of Tafsīr and Principles of Tafsīr.  

م الري ًلتزمه المفظس في جفظير الاًاث ’’ هى أن الاصىٌ هي المىاهج التي جحد و جبين الؼسٍ

مت ‘‘.الىسٍ
20

 
Principles are the approaches that limit and show the way to which an 
interpreter adheres to in interpreting the noble verses.  

‘‘اما الخفظير فهى اًظاحها مم الخلُُد بهره المىاهج’’
21

 
Tafsīr is used to clarify it (verses) with the restriction of the above-
mentioned principles. Just as the principles of interpretation were 
established for interpretation, the same is the case with other sciences 
and their principles. 

مىله مً الخؼاء في الخفظير ولاهه ميزان فا  ” كلم اصىٌ الخفظير هى ميزان للمفظس ًظبؼه وٍ
د هما ٌلسف بالىحىالىلام الصُحح مً غير هه ًدبين به الخفظير الصحُح مً الخفظير الفاط

.الصحُح وهىرا
22

“ 
The basis of definition of any knowledge is related to its purpose.  

وفائدجه حصىٌ اللدز والملىت في الللل البشسي لاطخخساج أحيام اللسآن الکسیم وحکمه، ’’
ملاهيها و ادزاک مىاػً ، كبرها ئلى  وملسفت مساجب الحجج والأدلت مً آًاجه و  هشفها و جىطیح

.‘‘غير ذلً كلى وحه الصحت والدكت الللمُت
23

 
Allama Al-Majīdī has made the definition of Uṣūl al-Fiqh the basis to 
clarify the definition of Uṣūl al-Tafsīr. However, he did not include the 
word (Al-Qawā„id) in the definition of Uṣūl al-Tafsīr, which is already 
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included in the definition of Uṣūl al-Fiqh. In the context of Uṣūl al-Fiqh, 
Uṣūl al-Tafsīr has been described as follows: 

 ، فاذا وان حلسیف )اصىٌ الفله(: هى الللم باللىاكد التي ًخىصل بها الى الفله ’’
ً
و أما اصؼلاحا

اصىٌ الخفظير هى : الللم بالمبادي التي ًخىصل بها ئلى الخفظير، وجبنی كليها حصئیاث  فان كلم

ً لسف بها فهم اللسآن، ومىاهج المفظسٍ ‘‘– الخفظير، وَ
24

 
Allama Makki has defined Uṣūl al-Tafsīr in these words: 

‘‘صوهى الللم با الأصىٌ اللىاكد التی یلسف بها ملاوی آیاث الىخاب اللصی’’
25

 
Allama al-Rumi has described Uṣūl al-Tafsīr as follows: 

وأما )ا صىٌ الخفظير( اصؼلاحا فهی : اللىاكد والاطع التي ًلىم كليها كلم الخفظير وحشمل ’’
: وما یخللم بالمفظس مً شسوغ و آداب. وما ًخللم بالخفظير مً كىاكد و ػسق ومىاهج وما ئلى 

‘‘.ذلً
26

 
At another place, Uṣūl al-Tafsīr has been described in these words: 

الللم الري یخىصل به الى الفهم الصحیح لللسآن ویکشف الؼسق المىحسفت أو الظالت في ’’

‘‘جفظيره
27

 
According to Allama al-Ṭayyār, Uṣūl al-Tafsīr means: 

سه اصىٌ الخفظير: الاطع الللمُت التي یسحم  اليه’’ ا المفظس حاٌ بیاهه لملاوی اللسآن و جحسٍ

.‘‘للاخخلاف في الخفظير
28

 
A careful consideration of the definitions of Uṣūl al-Tafsīr leads to the fact 
that in drafting these definitions, the definitions of Tafsīr stated by Abū 
Ḥayyān Andalusī and Zarkashī have been consulted, and on the other 
hand, the definitions of Uṣūl al-Fiqh have also been accessed. 

Core Discussions in Classical Texts of Uṣūl al-Fiqh 

The subject of Fiqh (Jurisprudence) is the Shariah practical rulings and the 

subject of the Uṣūl al-Fiqh (Principles of Jurisprudence) are the Shariah 

evidences that prove the rulings of the Shariah. Therefore, in Uṣūl al-Fiqh, 

the Qur‟an, Sunnah, Ijmā„and Qiyās are discussed in a way that these are 

the sources of Shariah rulings; and through them, the rules of Shariah are 

proved. If there is any introductory or supplementary discussion in Uṣūl 

al-Fiqh in this regard, then it will not be really intended.  

For better understanding of the topic under discussion, in the context 

of Uṣūl al-Fiqh, the four sources of Shariah have been briefly discussed. 

Moreover, those points have also been identified partially as to how these 

sources are the Principles of Tafsīr of the Holy Qur‟an. Further, those 

Qawā„id Uṣūliyyah Lughawiyyah were briefly explained in the 

commentaries of the Qur‟an, which are of fundamental importance in Uṣūl 

al-Fiqh as they are used to interpret the texts of the Book of Allah and the 

Sunnah and the injunctions are derived therefrom.  

First Source: The Qur’an  

The Qur‟an is the collection of words and meanings. Meanings are 

accessed through words. It means that the words are the sources to 

understand the meanings. The different ways by which the words are 
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related to the meanings, Uṣūliyyīn, after pondering upon the Arabic 

language in various aspects, described four types of words and meanings 

to understand Shariah rulings. The same types are called the methods to 

derive rulings, the principles to interpret the texts and Qawā„id Uṣūliyyah 

Lughawiyyah.  

Qawā‘id Uṣūliyyah Lughawiyyah 
The following is the detail of Qawā„id Uṣūliyyah Lughawiyyah for 
deriving rulings, which is also called the division of the Qur‟an. 

1. There are four types of the words according to their depiction for a 
certain meaning. This is the first division of the words. 

a) Khāṣṣ  b) „Āmm 
c) Mushtarik d) Mu‟awwal 
2. There are eight types of words depending on whether they are clear 

or unclear in their meaning.  
According to Clarity: four types 

a) Ẓāhir  b) Naṣṣ 
c) Mufassir d) Muḥkam 

According to Non-Clarity: four types 
a) Khafī  b) Mushkil 
c) Mujmal  d) Mutashābih 

This division can also be explained as the four types of the first mentioned 
word are in terms of appearance and the four types of the second 
mentioned word are in terms of hidden meaning.  

3. There are two types of words according to its usage in a certain 
meaning. a) Ḥaqīqat  b) Majāz 
It means that a word is used in the meaning for which it was drafted and 
also for a meaning for which it was not drafted.  

4. There are four types of words according to the ways of denoting 
their meaning. 

a) Ibārat al- Naṣṣ    b) Ishārat al- Naṣṣ 
c) Dalālat al- Naṣṣ   d) Iqtaḍā al- Naṣṣ 
In this discussion, the classification of words and meanings from the 

foundational texts of Uṣūl al-Fiqh has been briefly outlined. Some of these 
principles were initially presented by Imām Shāfiʿī in his work Al-Risālah, 
and later elaborated upon by Imām Jaṣṣāṣ according to the Ḥanafī 
methodology. The book in which the above-mentioned principles were 
explained for the first time in a very coherent manner is Imam Bazdawī‟s 
Kanz al-Wuṣūl. 

29
  

Here, among the principles of interpretation of texts, the approach of the 
Uṣūliyyīn and commentators has been briefly explained in the description 
of „Āmm and Khāṣṣ. Also, light has been shed on the approach of Hanafi 
and Shāfi„ī scholars regarding the relationship between „Āmm and Khāṣṣ 
and their meaning. 
Khāṣṣ (Specific) and ‘Āmm (General) 

Khāṣṣ and „Āmm are the common discussions among Uṣūl al-Fiqh 
and Uṣūl al-Tafsīr. The book of Uṣūl in which it has been discussed for 
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the very first time is Imam Shāfi„ī‟s Al-Risālah. Imam Ahmad b. Ḥanbal 
described the stature of Imam Shāfi„ī in discussions of Khāṣṣ and „Āmm 
with respect to Uṣūl.  

.‘‘لم هىً ولسف الخصىص واللمىم حتی وزد الشافعي’’
30

 

Before going into detailed discussion, it is necessary to define both 

the terms Khāṣṣ and „Āmm. Allama Bazdawī stated the terminological 

definition of Khāṣṣ as:  
اما الخاص: فکل لفف وطم لملنی واحد كلى الاهفساد، واهلؼاق المشازهت، وول اطم وطم لمظمی 

".مللىم كلى الاهفساد
31

 

Thus, Khāṣṣ is any word that is uniquely formulated for a particular 

thing without including anything else, and is a noun that is uniquely 

formulated to denote a noun known. 

Allama Sarakhsī defined Khāṣṣ in followings words: 
 ”32لمظمی مللىم كلى الاهفساد ل اطمکل لفف مىطىق لملنی مللىم كلى الاهفساد، وک“

An example from the Qur‟an and inference of Hanafite scholars from it 

are quoted below: 
سُوءٍ ﴿

ُ
 ك

َ
ت

َ
ز

َ
لا

َ
ًَّ ز فُظِهِ

ْ
ه
َ
ًَ بِأ صْ رَبَّ

َ
ت ًَ لَاثُ 

َّ
ل
َ
ؼ

ُ ْ
﴾وَالم

33
 

Imam Ba dawī explained that how the meaning of (  قزُُوء) becomes 

evident due to the presence of word ( ََثلَََثة). 
كلىا المساد بها الحُع: لأها ئذا حملىا كلى الإػهاز اهخلص اللدد كً الثلازت فصازث اللدة 
كسءًً وبلع الثالث وئذا حملىا كلى الحُع واهذ زلازت واملت والثلازت اطم خاص للدد 

لىاحد لا ًحخمل الازىين فيان هرا بملنی السد مللىم لا ًحخمل غيره والفسد لا ًحخمل اللدد وا
.والإبؼاٌ

34
 

We say that the word Qurū‟ denotes menstruation, because if we 
considered its meaning as state of purity, the number three would 
have not been validated; the waiting period would be two ṭuhar 
and some days more. When we considered it as menstruation, the 
number three just fitted in properly. The word thalāthah ( ََثلَََثة) is a 
specific word which denotes a particular number and does not 
doubt any other ones, just like the word one cannot mean Two. 
Hence, this implies to refutation and negation. 

Similarly,  llama Sarakhsī writes: 
سُوءٍ﴾ ئن المساد الحُع لأها لى حملىاه كلى الأػهاز 

ُ
 ك

َ
ت

َ
ز

َ
لا

َ
كاٌ كلماؤها زحمهم الله في كىله حلالى ﴿ز

مل وان الاكخداد بلسأًً وبلع الثالث ولى حملىاه كلى الحُع وان التربص بثلازت كسوء وىا
واطم الثلار مىطىق للدد مللىم لغت لا ًحخمل الىلصان كىه بمنزلت اطم الفسد فاهه لا ًحخمل 
اللدد واطم الىاحد لِع فُه احخماٌ المثنی ففي حمله كلى الأػهاز جسن اللمل بلفف الثلار 

.فُما هى مىطىق له لغت ولا وحه للمصير ئلُه
35

 

Our scholars consider “  ثلَََثةََ قزُُوء” as three menstruation cycles. If 

we take it as a state of purity, it would be two complete cycles and 

some days of the third and if we mean menstruation here, the 

waiting period would be completed after three cycles. In lexicons, 

the word thalāth has been drafted for a known number just as a 

singular does not mean plural and one does not mean two. 
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Moreover, considering the word Qurū‟ as a state of purity, the 

literal meaning of thalāth would be compromised and there is no 

reason to do so here. 

Mulla Jīwan states 

The word Khāṣṣ has been formulated for a known meaning 

which does not denote something more or less. Divorce is doubtful in 

the state of purity rather than menstruation. Hence, if a woman is 

divorced in the state of purity, and this ṭuhar is also included in the 

waiting period, as Shafiites believe, then this waiting period would 

comprise of two ṭuhar and a few days of the third. And if the ṭuhar in 

which divorce occurs is not included in the waiting period, then it 

would comprise of three ṭuhar and a part of forth one. Hence, it is 

proved that if state of purity is considered, the ruling of Khāṣṣ would 

have to be abandoned and if it is considered as three menstruation 

cycles, the waiting period would be completed without a day more or 

less.
36

 

Allama Ba dawī stated the terminological definition of „Āmm as: 
.کل لفف یيخـم حملا مً الاطماء، لفـا او ملىا

37
 

Every word that includes all names, either verbally or in meaning, is 

commonly referred to as General („Āmm).  

He clarified the wording of his definition in the following words: 
و ملنی كىلىا: مً الاطماء: یلنی مً المظمُاث هىا و ملنی كىلىا لفـا او ملىا : هى جفظير 
الاهخـام، یلنی ان ذلً اللفف اهما ًيخـم الاطماء مسة لفـا، مثل كىلىا: شیدون، وهحىة، ومسة 

.ملنی، مثل كىلىا: مً، وما، وهحىهما
38

 

And here, by our statement (هي الاسواء), we mean appellations. Our 

statement is for the purpose of clarification and explanation of the 

term “الاًحظام” meaning that this term, at times, in terms of wording, 

encompasses all names. Just as our statement “سیدوى” and similar 

words or in meaning encompasses all individuals, like our 

statement “هي و ها” and similar words. 
یلنی اللام مً الکخاب و الظىت المخىاجسة لا یحخمل الخصىص ای لا یجىش جخصیصه بخبر 

.الىاحد واللیاض لانهما ؿىیان فلا یجىش جخصیص اللؼعی بهما
39

 

The Book of Allah (Qur‟an) and the recurrent tradition (Sunnah 

Mutawātirah) do not generally allow specific inference, meaning 

that neither solitary reports (Khabar al-Wāḥid) nor analogical 

reasoning (Qiyās) can establish specification of the general. This is 

because both solitary reports and analogical reasoning are 

speculative. Therefore, through them, definitive rulings cannot be 

established.  

 llama Sarakhsī states: 
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Therefore, the directive of the Prophet (PBUH) “لا صلاة الا بفاتحة الكتاب” 

does not necessarily specify a general command of Allah Almighty, 

زْآنِِ“
ُ
ق

ْ
زَ مِنَ ال يَسَّ

َ
زَءُوا مَا ت

ْ
اق

َ
 This means that designating the recitation of Surah ”ف

Al-Fatiḥah as an essential component of prayer is not inherently 

established, and in the same way, the statement of Allah Almighty, 

يْهِِ“ 
َ
هِ عَل

َّ
زِ اسْمُ الل

َ
ك

ْ
مْ يُذ

َ
ا ل ىا مِمَّ

ُ
ل
ُ
ك
ْ
أ
َ
 ت

َ
 is a general statement without specific ”وَلا

limitations. Regarding the matter of forgetfulness, it has been incorporated 

under the classification of the people who remember (dhākirīn), 

considering his general faith, so that leniency remains for the one who 

forgets. Thus, for those who forget, there is relaxation in the matter. 

Therefore, using solitary reports or analogical reasoning to specify this 

generality is not correct.
40

 

Mulla Jīwan writes: 

According to us (Hanafis), there cannot be any specific portion 

designated for recitation in the prayer. However, Imam Shāfi„ī has said 

that reciting Al-Fātiḥah in the prayer is farḍ due to specification by the 

saying of the Prophet (PBUH), “ ة الكتابلا صلاة الا بفاتح ” and in the school of 

Imam Mālik, combining another Surah with Surah Al-Fatiḥah is also 

necessary due to the instruction of the Prophet (PBUH) “ لا صلىة الا بفاتحة

 .and according to the Hanafis, both these actions are wājib ”الكتاب و السىرة

This is because the scholars of principles have mentioned that the 

guidance of Allah Almighty “ َهَا جيَسََّز” is general and according to our view, 

the general is absolute. 

So, the saying of the Noble Prophet (PBUH) “لا صلىة الا بفاتحة الكتاب” 

cannot be contrary to this generality, because this narration is a solitary 

report (Khabar al-Wāḥid), and solitary reports are always considered 

speculative unanimously and does not establish „ilm al-yaqīn. Therefore, 

the utmost level of a solitary report is to establish an action as obligatory 

(wājib) and not to establish knowledge with certainty („ilm al-yaqīn). 

Consequently, the status of a solitary report can only be that it obligates an 

action, and does not establish knowledge with certainty. Hence, we have 

placed every solitary report (Khabar al-Wāḥid) and every aspect from the 

Book of Allah in their appropriate positions and ranks. Therefore, 

recitation is established as Farḍ, and reciting Al-Fatiḥah is considered 

Wājib, and in the same manner, combining another Surah with it is also 

deemed Wājib.
41

 

Whether it is the classical or modern exegetical literature, or the study 

and examination of the principles of Tafsīr (most of which were authored 
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in more recent times), it can be confidently stated based on thorough study 

that the divisions of language and meaning, that is, Qawā„id Uṣūliyyah 

Lughawiyyah are basically the foundation of interpretation. These were 

established by scholars of principles to discern the intentions of the 

legislator (i.e., Allah), whether they are inferred from the wording of the 

text or from other means, whether they are inferred from the literal reality 

of the words or from metaphorical usage, whether they are general or 

specific, and likewise other divisions. For further clarification of this 

matter, in addition to the definitions of Uṣūl al-Tafsīr, if one examines the 

contents of books written on this subject, they also reveal the same reality. 

Second Source: The Sunnah 
In Islamic jurisprudence, after the Qur‟an, the second fundamental 

source is Sunnah. The sayings, actions, and tacit approvals of the Prophet 

Muhammad (PBUH) are referred to as Sunnah. 

Allama Ibn Ḥazam stated: 
الظنن جىلظم زلازت أكظام : كىٌ مً الىبي أو فلل مىه أو ش يء زاه وكلمه فأكس كلُه ولم 

42ًىىسه
 

Sunnah is divided into three categories. It consists of the sayings of 

the Prophet Muhammad (PBUH), his actions, or something he 

observed and about which he had knowledge, and he upheld it and 

not denied it. 

 llama Āmidī wrote: 
لت، فظىت ول احد ما كهدث مىه المحافـت كل ُه، والاهثاز مىه، وهي في اللغت كبازة كً الؼسٍ

وان ذلً مً الأمىز الحمُدة أو غيرها. وأما فى الشسق فلد جؼلم كلى ما وان مً اللباداث هافلت 
وكد جؼلم كلى ما صدز كً السطىٌ مً الادلت الشسكُت مما لِع ًمخلى، صلى الله عليه وسلم مىلىلت كً الىبي 

ٍدخل في ذلً أكىاٌ ولاهى معجص، ولا داخل في المعجص، وهرا الىىق هى الملصىد بالبُان ههىا. و 
سهصلى الله عليه وسلم الىبي   وأفلاله وجلازٍ

43
 

Linguistically, it refers to the method. The Sunnah signifies 

everything that has been intended for preservation and is practiced 

extensively, whether it is in line with commendable acts or 

contrary to them. In the realm of Shariah, it is applied to non-

obligatory acts (nawāfil) of worship transmitted from the Prophet 

(PBUH), and it can also refer to evidence from the Prophet‟s 

teachings that is not recited, not itself the Qur‟an, and not part of 

the miraculous word of Allah (Qur‟an). This category is what is 

intended to be clarified here. It includes the sayings, actions, and 

tacit approvals of the Prophet (PBUH). 

 llama Taftā ānī opines: 
له واللادة في الاصؼلاح فى اللباداث الىافلت وفى الادلت وهى  المساد ههىا ما صدز في اللغت الؼسٍ

سصلى الله عليه وسلم كً الىبي  ظمی الحدًث أو فلل أو جلسٍ .غير اللسآن مً كىٌ وَ
44

 

Linguistically, the meaning of Sunnah is method and habit. 



 l-   vā         The Origins of Tafsīrī Principles: An Analytical Study within the Framework of …….. 

         

 
 

11 

Terminologically, it refers to non-obligatory acts of worship and in 

the legal evidence, it means whatever is apart from the Qur‟an, 

said by the Noble Prophet (PBUH), whether it is in the form of a 

statement (called Hadith), an action, or a tacit approval. 

In the Book of Allah, there are many verses that indicate the 

obedience to the Prophet Muhammad‟s (PBUH) commands to the extent 

that his obedience is equated with the obedience of Allah. It is as if it is 

not only the explanation of the Qur‟an but also a constant source of 

Shariah. Imam Shāfi„ī discussed this matter in his book Al-Risālah, 

dedicating four sections to the discussion of Sunnah. The titles of these 

sections are as follows: 
 بُان فسض الله في هخابه اجباق طىت هبُه. ١

Allah Almighty has made it obligatory in His Book to follow the 

Sunnah of His Prophet. 
 حدهاملسوهت بؼاكت الله ومروىزة و صلى الله عليه وسلم باب فسض الله ػاكت زطىٌ الله . ٢

Allah Almighty has decreed the obedience to the Prophet (PBUH) as an 

obligation, and this is mentioned both in ways, in conjunction with 

obedience to Allah and separately also. 
 صلى الله عليه وسلمباب ما أمس الله مً ػاكت زطىٌ الله. ٣

The rules and commands that Allah Almighty has given concerning the 

obedience to the Noble Prophet (PBUH). 
باب ما أبان الله لخلله مً فسطه كلى زطىله اجباق ما أوحي ئلُه وما شهد له به مً اجباق ما . ٤

 أمسبه ومً هداه وأهه هاد لمً اجبله

Allah Almighty has clearly stated to His creation that it is necessary to 

follow the revelation that comes from Allah to the Messenger (PBUH), 

and Allah also testifies that the Prophet (PBUH) follows the commands 

given to him. Likewise, there is testimony of his guidance and that he is a 

guide for those who follow him. 

Imam Shāfi‘ī states: 
.ومنها: ما بِىه كً طىت هبُه بلا هص هخاب

45
 

One of the scenarios is that there is no specific textual reference from 

the Book of Allah regarding a particular matter, and Allah Almighty has 

clarified it through the Sunnah of His Prophet (PBUH). This means that 

Sunnah is the second fundamental source of the Shariah. It can also be 

said that if Sunnah explains the nature of the explicit commands of the 

Qur‟an, then in cases where there is no direct textual reference in the Book 

of Allah for a certain issue, Allah Almighty provides clarification through 

the Sunnah. 
.‘‘وول ش يء منها بُانٌ في الىخاب الله’’

46
 

And everything within the scope of the Sunnah is the clarification of 

the Book of Allah. 
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Imam Shāfi„ī clarified this principle by stating that Sunnah is, in a 

comprehensive sense, the interpretation of the Book of Allah. It is as if 

Sunnah can be interpreted as the explanation of the Book of Allah. 

Nāsikh and Mansūkh 

The texts of the Qur‟an and Sunnah do not inherently conflict with 

each other, but in some instances, when apparent contradictions or 

differences arise, the scholars have established principles for resolving 

such situations. Among these principles, the most important and detailed 

discussion revolves around the concept of Nāsikh and Mansūkh. 

Within the Noble Qur‟an, there are certain verses that cannot be acted 

upon simultaneously. The foundation of these verses lies in the concept of 

abrogation in the Qur‟an. In these cases, Allah Almighty has provided 

guidance: 
يْءٍ ﴿

َ
لِّ ش 

ُ
ى و

َ
هَ كَل

َّ
نَّ الل

َ
مْ أ

َ
لْل

َ
مْ ح

َ
ل
َ
لِهَا أ

ْ
وْ مِث

َ
يْرٍ مِنْهَا أ

َ
ثِ بِخ

ْ
أ
َ
ظِهَا ه

ْ
ي
ُ
وْ ه

َ
تٍ أ ًَ ًْ آ سَخْ مِ

ْ
ي
َ
دًِسٌ مَا ه

َ
﴾ ك

47
 

In the Noble Qur‟an, there are verses and rulings where the possibility 

of contradiction is apparent. In such cases, either there is a way to 

reconcile the two, or if no reconciliation is possible, and the meanings of 

these verses indicate clearly that combining them is not feasible, then the 

ruling revealed earlier is abrogated and replaced by the ruling revealed 

later. The abrogated ruling is known as " Mansūkh," and the abrogating 

ruling is called " Nāsikh." The concept of abrogation in the Qur‟an led to 

debates and discussions among scholars, with the earliest formulation of 

principles on this matter. Along with defining this concept, its applications 

and implications were clarified, and detailed discussions were conducted 

regarding the possible scenarios of abrogation. Within this context, there 

was a disagreement among scholars about whether the Qur‟an can 

abrogate the Sunnah and vice versa. Additionally, the identification of 

abrogated verses and the detailed explanation of abrogating verses were 

provided. Different forms of abrogation within the Qur‟an were also 

discussed, including identifying which verses remain recited and their 

rulings have been abrogated, or both recitation and ruling have been 

abrogated, or the preservation of the ruling while the recitation has been 

abrogated, and so on. Scholars‟ meticulous analysis and attention to details 

enabled them to establish principles of abrogation through careful 

examination of the textual evidence. Imam Jaṣṣās defined the term Naskh 

as follows: 
لْدًِسِ 

َ
مِىَا وَج ىَهُّ

َ
انَ فِي ج

َ
رِي و

َّ
مِ ال

ْ
حُى

ْ
ةِ ال انُ مُدَّ َُ سَِلَتِ هُىَ بَ سْخُ فِي الشَّ

َّ
نَّ وَالي

َ
ىَا أ

َ
نَ ل خَبَيَّ

َ
ا حَىَاشُ بَلَائِهِ، ف

َ
ه

 مُسَادًا بَلْدَهَا
ُّ
ؽ

َ
ًْ ك ُ

ى ًَ مْ 
َ
هُ ل هَّ

َ
تِ، وَأ ًَ ا

َ
غ

ْ
ى هَرِهِ ال

َ
هُ ئل

ُ
ج مَ مُدَّ

ْ
حُى

ْ
ًَ ال لِ

َ
.ذ

48
 

The legal meaning of abrogation (Naskh) refers to the clarification 

on the duration of a ruling that was intended to remain according to 
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our understanding and estimation, but with the revelation of the 

abrogating ruling, it became evident that the duration of that initial 

ruling was specific to a particular time, and thereafter, it was not 

Allah‟s intention to continue that ruling. 

 llama Juwainī defined Naskh briefly as: 
" ٌ  "هى اللفف الداٌ كلى ؿهىز اهخفاء شسغ دوام الحىم الاو

49
 

Abrogation (Naskh) is the term used to indicate the negation of the 

condition for continuation of the initial ruling.  

Imam Ba dawī clarified in his legal definition of abrogation that it does 

not imply to the change in Allah‟s knowledge; rather, it is the perpetuation 

of the ruling itself to the extent that the legislator (Allah) had intended to 

maintain it. 
ی وهى فى حم صاحب الشسق : بُان ’’

ٰ
محع لمدة الحىم المؼلم الري وان مللىما كىد الله حلال

الا اهه اػلله، مظاز ؿاهسة البلاء في حم البشس فيان حلدًلا في حلىا، بُاها محظا في حم 
‘‘صاحب الشسق

50
 

In the context of the legislator (Allah), abrogation refers to 

mentioning duration of an explicit ruling, which was already 

known to Allah, but He made an explicit statement about the ruling 

when it was previously continuing indefinitely in the case of 

individuals. Therefore, from our perspective, there is a change 

based on our knowledge, but from Allah‟s perspective, it is merely 

a statement (of the previous ruling). 

Wisdom behind Abrogation 

Imam Shāfi„ī expressed the wisdom of abrogation in the following 

words at the beginning of his discussion: 
، وفسض فُه ف

ً
 ليل ش يء، وهُدًي وزحمت

ً
ها، وأهصٌ كليهم الىخاب جِبُْاها

َ
سَي وسَخ

ْ
خ

ُ
سائع أزبتها، وأ

ادة فُما ابخدأهم به مًِ وِلَمه. وأزابَهم كلى  له، بالخخفُف كنهم، وبالخىطلت كليهم، شٍ
ْ
ل
َ
 لِخ

ً
زحمت

تْهم زحمخُه فُما أزبذ ووسخ، فله  خَه، والىجاة مً كرابه؛ فلَمَّ الاهتهاء ئلى ما أزبذ كليهم: حَىَّ
.الحمد كلى ولمه

51
 

And Allah revealed to them the Book which is explanation for 

everything, guidance and mercy, and He ordained therein precise 

obligations and there are other rulings that He abrogated. This is 

out of mercy for His creation that He eased the burden on them and 

expanded the scope for them, in addition to what He initially 

blessed them with. He rewarded them with what He promised 

them, His Paradise and salvation from His punishment. So 

whatever Allah maintains or abrogates, everything is in accordance 

with Allah‟s Mercy. 

The following is an example of the principle discussions that Imam Shāfi„ī 

has described regarding Naskh:  
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Mutual  brogation of the Qur’an and Sunnah 

Imam Shāfi„ī has taken the stance regarding the abrogation of texts 

that neither can the Qur‟an abrogate the Sunnah, nor can the Sunnah 

abrogate the Qur‟an. He writes:  
 للىخاب، وئهما 

ٌ
 لا هاسخت

َ
وأبان الله لهم أهه ئهما وسخ ما وسخ مً الىخاب بالىخاب، وأن الظىت
 
ً
 ملنی ما أهصٌ الله مىه حُمَلا

ٌ
سة ، ومفظِّ

ً
صٌ هصا

َ
لُ ما ه ِ

ّ
مَث ًُ بَم للىخاب، 

َ
.هي ج

52
 

Allah Almighty has also clarified that He has abrogated the 

commands of the Book of Allah and He abrogated it through the 

means of the Book of Allah itself. Also, that the Sunnah is not the 

way of abrogating the Qur‟an; it is subordinate to the Qur‟an, or 

whatever Allah Almighty has revealed and presented in a brief 

manner, the Sunnah interprets and elucidates its meanings. 

Among the Qur‟anic verses from which Imam Shāfi„ī has inferred 

regarding to Naskh, the following verse of Surah Al-Baqarah is of 

fundamental importance:  
سَ ﴿

ْ
ي
َ
دًِسٌ مَا ه

َ
يْءٍ ك

َ
لِّ ش 

ُ
ى و

َ
هَ كَل

َّ
نَّ الل

َ
مْ أ

َ
لْل

َ
مْ ح

َ
ل
َ
لِهَا أ

ْ
وْ مِث

َ
يْرٍ مِنْهَا أ

َ
ثِ بِخ

ْ
أ
َ
ظِهَا ه

ْ
ي
ُ
وْ ه

َ
تٍ أ ًَ ًْ آ ﴾خْ مِ

53
 

He clarified this principle under the same verse: 
صالِه لا ًيىن ئلا بِلُسَآن مثلِه

ْ
.فأخبر الله أنَّ وسْخَ اللُسَآن، وجأخيرَ ئه

54
 

In this verse, Allah Almighty has conveyed that there is no possibility 

of abrogation or delay in the revelation of the Noble Qur‟an by any other 

means or source similar to the Qur‟an itself. 

As far as Sunnah is concerned, his argument is that the Sunnah can 

only abrogate the Sunnah. In other words, it is necessary for texts, whether 

from the Qur‟an or the Sunnah, to be analogous to each other for one to 

abrogate the other. He writes: 
 لسطىٌ الله؛ ولى أحدر الله لسط

ٌ
ها ئلا طىت

ُ
سَخ

ْ
ي ًَ ًَّ فُه، وهىرا طىت زطىٌ الله، لا  ىله في أمس ط

تي 
َّ
 لِل

َ
 هاسخت

ً
نَ للىاض أن له طىت بَيِّ

ًُ ًَّ فُما أحدر الله ئلُه، حتی  ظَ
َ
ًَّ زطىٌ الله: ل غيَر ما ط

ها مما ًخالفها. وهرا مروىز في طيخه 
َ
بْل

ّ
.- صلى الله كلُه وطلم -ك

55
 

This is also the case with the Sunnah of the Prophet (PBUH), that 
it can only be abrogated by the Sunnah of the Prophet (PBUH). If 
in any matter, Allah Almighty had to issue a decree that was 
separate from the Sunnah of the Prophet (PBUH), then the Prophet 
(PBUH) would have started practicing according to the new 
decree, so that it became clear to people that in that issue as well, 
there was a Sunnah of the Prophet (PBUH) which had abrogated 
the previous Sunnah, and this too is mentioned in Sunnah of the 
Prophet (PBUH). Regarding the understanding of the Sunnah from 
the Qur‟an, he raised a question himself and in response, he wrote 
the following statement: 

 
ٌ
ذ الظىت باللُسَآن، واهذ للىبي فُه طىت

َ
سخ

ُ
 باللُسَآن؟ كُل: لى و

ُ
سَخ الظىت

ْ
ي
ُ
فان كاٌ كائل: هل ج

 كلى الىاض، بأ
ُ
نُ أنَّ طيخه الأولى ميظىخت بظُيخه الآخِسة حتی جلىم الحجت بَيِّ

ُ
سَخ ج

ْ
ي ًُ نَّ الش يء 

له
ْ
.بِمِث

56
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If someone asks whether the Sunnah can be abrogated through the 

Qur‟an, the answer to this would be: that if the Sunnah were to be 

abrogated through the Holy Qur‟an, then there would still be some 

Sunnah of the Prophet (PBUH) that would clarify the matter and 

show that his earlier Sunnah has been abrogated by his later 

Sunnah. This would establish the argument that anything can be 

abrogated only by its equivalent. 

Imam Sahib has cited examples of abrogating and abrogated verses 

from the Qur‟an and one of these examples is as follows: 
 في هخاب الله وسخُ كُام اللُل وهصفِه والىلصانِ مً الىصف، 

ً
ىا ِ

ِّ كاٌ "الشافعي": فيان ب
سَ مِىْه ظَّ َِ سَءُوا مَا جَ

ْ
اك

َ
ادة كلُه بلىٌ الله: ﴿ف ﴾.والصٍ

57
 

In situations where there is a conflict between texts, Imam Shāfi„ī 

established principles regarding abrogation, among which he adopted the 

stance that abrogation in the Qur‟an is only possible through a text present 

within the Qur‟an itself. This means that the Qur‟an cannot abrogate the 

Sunnah, and the Sunnah cannot abrogate the Qur‟an, because for 

abrogation, there must be equivalent evidence. Although there is 

significant variation among scholars of principles in the discussion of 

abrogation, but the intention here is not to delve into the details of these 

differences. Therefore, the predominant portion of the discussion on 

abrogation is derived from Imam Shāfi„ī‟s work Al-Risālah, so that the 

primary objective of this section can be fulfilled. The discussions on 

abrogation regarding its principles, have been extensively addressed by 

later scholars of principles, experts of the Qur‟anic Sciences, and those 

who specialize in principles of Tafsīr. These discussions have been 

incorporated into the writings of both contemporary and modern authors to 

varying degrees. 

Third Source: Ijmā‘(Consensus) 
The third source in Islamic jurisprudence is consensus (Ijmā‟). All the 

scholars of principles have mentioned consensus as the third source of 

Shariah in their works, emphasizing it as a fundamental principle. The 

legitimacy of consensus is established through citations of verses and 

hadiths as well as transmissions. Whether it‟s Imam Shāfi„ī or later 

scholars of principles, they all have treated consensus as a foundational 

principle in their works on principles. Consensus is considered source of 

Shariah and principles of Islamic jurisprudence.  

Consensus refers to the unanimous agreement of scholars of the 

Muslim community in a specific period on a religious matter.  

Imam Ghazali has defined consensus in the following words: 
58خاصت كلى أمس مً الأمىز الدًيُتصلى الله عليه وسلم الاحماق فاهما ولنی به اجفاق أمت محمد 
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Consensus (ijmā‟) is, in reality, the unanimous agreement of 

specifically Muslim community (Ummah) upon a matter of 

religious significance. 

 llama Āmidi stated: 
الاحماق كبازة كً اجفاق حملت أهل الحل والللد مً أمت محمد في كصس مً أكصاز كلى حىم 

59واكلت مً الىكائم
 

The agreement of Muslim community (Ummah) in any era, regarding 

the Shariah ruling of a particular event that occurs, is known as Ijmā„.  

After the terminological definitions of consensus, the justification for its 

legitimacy is derived from certain Qur‟anic verses. 

For instance, Imam Jaṣṣāṣ has used the following verse as evidence to 

establish the legitimacy of consensus:  
إْمِىِينَ﴾﴿

ُ ْ
يْرَ طَبُِلِ الم

َ
بِمْ غ

َّ
د ٍَ هُدَي وَ

ْ
هُ ال

َ
نَ ل بَيَّ

َ
ًْ بَلْدِ مَا ج ٌَ مِ طُى اكِمِ السَّ

َ
ش ٌُ  ًْ 60وَمَ

 

This verse establishes the obligation of following the believers and 

warns against opposing them. Therefore, it indirectly signifies the 

correctness of their consensus. It is because the community cannot be 

devoid of believers, as it is mentioned in the Qur‟an: ( كُنُ الوسلوِِييَ هِي هىَُ سَوّّٰ

 If it is accepted that mistake has .(وفي هذا) (Surah Al-Ḥajj, 22:78) (قبَل

occurred amongst them, then those who are commanded to follow must 

also be designated to follow what is wrong. Allah Almighty has mandated 

to follow the believers for them, and this mandate is based on what is right 

and appropriate. Furthermore, Allah has emphasized this by warning of 

punishment for abandoning their guidance.
61

 
Consensus (ijmā') serves to clarify and solidify the definitive rulings 

derived from textual sources of Islamic law. It essentially emphasizes and 
confirms the certainty of established rulings. Furthermore, any 
interpretation given contrary to such consensus in matters such as beliefs 
(„aqā„id) or obligations (farā‟iḍ) is condemned. Consensus can also 
address cases where a text contains multiple possible meanings, meanings 
that are not certain (Qaṭ„ī) but initially speculative (Ẓannī). In such 
situations, consensus can be used to determine the intended meaning and 
subsequently establish certainty once the ambiguity is resolved through 
consensus. For instance, in the verse 62 مْ ﴿

ُ
ى

ُ
مْ وَبَىَاج

ُ
ى

ُ
هَاج مَّ

ُ
مْ أ

ُ
ى ُْ  consensus ﴾حُسِّمَذْ كَلَ

establishes that the terms " ْهاَجكُُن  do not only refer to biological "بٌَاَجكُُنْ " and "أهَُّ
mothers and daughters but also include grandmothers, granddaughters, and 
other relationships. This consensus clarifies the scope of the prohibited 
relationships. An other form of consensus involves analogy (Qiyās) based 
on the foundation of the Qur‟an. For instance, in the case of 

63
﴿وَالَّذِیيَ یزَْهُىىَ 

 through analogy, it has been established that those men who are ,الْوُحْصٌَاَتِ﴾
harmed are also included in the prohibition. This consensus is based on 
analogical reasoning derived from the Qur‟an. 
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Fourth Source: Qiyās ( nalogy) 
The fourth source of Islamic Shariah is Qiyās. According to Imam 

Jaṣṣāṣ, terminological definition of qiyās is as follows: 
‘‘واللُاض: أن ًحىم للش يء كلى هـيره المشازن له فى كلخه المىحبت لحىمه’’

64
 

Analogy is to apply a ruling to a case based on a precedent that shares 

some common reason to apply that ruling. 

In other words, analogy means applying a ruling to a certain thing based 

on a similar case that shares the same underlying reason for the ruling. The 

elements of analogy have been explained as follows: 

i. Maqīs (هقيس): The subject of analogy, which is the thing being 

analyzed. It is also called the Far' (فزع). 

ii. Maqīs „alayh (هقيس عليه): The original case from which the 

analogy is drawn. It is the Aṣl upon which the analogy is based. 

iii. „Illah (علث): The reason that is common to both the original case 

and the subject of analogy. 

iv. Ḥukm (حکن): The ruling that is applied from the original case to 

the subject of analogy based on the common reason („illah). 

All scholars of the Ahl al-Sunnah unanimously agree that analogy is a 

valid legal reasoning and constitutes the fourth source of Islamic 

jurisprudence. Imam Jaṣṣāṣ, in support of the validity of analogy, cites 

various evidences, one of which is the following verse from Surah Al-

Nisā‟ in the Qur‟an, wherein the justification for the validity of analogy is 

explained: 
اِ ﴿

َ
ٌِ ف طُى ى اِلله وَالسَّ

َ
وهُ ئِل سُدُّ

َ
يْءٍ ف

َ
ىَاشَكْخُمْ فِي ش 

َ
﴾نْ ج

65
 

The apparent implication of this verse is that disputes arise in the 

matters that have not been defined in Islamic texts. This is because, 

typically, disputes and disagreements among Muslims do not occur in 

matters that are explicitly addressed in the Qur‟an and Sunnah. Therefore, 

a verdict has been given to refer the disputing matter to the Book of Allah 

and the Sunnah of the Prophet (PBUH), if it arises during the lifetime of 

Allah‟s Messenger (PBUH), then direct the matter to him and if arises 

after his death, then direct towards his Sunnah. Referring to the Book of 

Allah and the Sunnah means extracting rulings from both through exertion 

of effort (Ijtihād), intellectual contemplation. 
66

 

In addition to this, there are numerous hadiths that provide evidence 

for the validity of analogy, and scholars have discussed them in detail. 

One such hadith is the narration of Mu'ādh b. Jabal
67

, which holds a 

significant position in supporting the legitimacy of analogy. The following 

verse of the Holy Qur'an is made the subject of discussion regarding 

Qiyās: 
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انِ ﴿
َ
ؼ ُْ ًْ كَمَلِ الشَّ مُ زِحْعٌ مِ

َ
شْلا

َ ْ
صَابُ وَالأ

ْ
ه
َ ْ
ظِسُ وَالأ ِْ َ مْسُ وَالمْ

َ
خ

ْ
مَا ال ًَ آمَىُىا ئِهَّ رًِ

َّ
هَا ال يُّ

َ
اأ احْخَيِبُىهُ ًَ

َ
ف

فْلِحُىنَ 
ُ
مْ ج

ُ
ى

َّ
لَل

َ
68﴾ل

 

In this verse, there is a difference of opinion between the Hanafi and 

the majority schools of thought regarding the definition and scope of the 

term "khamr" (خمس). According to Hanafi school, "khamr" is specific and 

refers to a particular type of beverage, but according to other schools of 

thought, it encompasses all intoxicating substances which overshadows 

the intellect of a person.  

Allama Ṣābūnī, a prominent scholar, explains this difference in his words 

as follows: 

Khamr is the name for that substance which affects the mind and 

covers it. This is the opinion of the majority of scholars. The 

Hanafis said that khamr is specific to this kind: the juice of grapes, 

when it is boiled and heated until it froths. According to them, only 

this kind of beverage is referred to as khamr, while other 

intoxicating substances that affect the mind are not called khamr, 

even though they may be prohibited. According to the majority, 

khamr includes not only grape juice that has been boiled and 

heated, but also any other intoxicating beverage. They agree on the 

prohibition of all intoxicating substances, and the difference is 

merely apparent.
69

 

Conclusion 
1. When the Arabic language was influenced by other languages, experts 

in linguistics established principles and rules to ensure the preservation 

of the Arabic language. These principles are called Linguistic 

Principles (Lughawī Qawā„id). 

2. After deep thought and contemplation, scholars and jurists further 

expanded the linguistic principles. They examined the Qur‟anic texts 

and Sunnah and organized these principles into a systematic 

framework. These principles, known as “Qawā„id Uṣūliyyah 

Lughawiyyah” which do not represent complete principles of 

jurisprudence (Uṣūl al-Fiqh), but they are a fundamental part of its 

foundation. These are the principles used to aid in interpreting the texts 

of the Qur‟an. 

3. Since the Qur‟an is the primary source of Islamic law, scholars of 

principles (Uṣūliyyīn) introduced these linguistic principles to help 

deduce legal rulings from its texts for interpretation and explanation. 

4. The initial books on Uṣūl did not present these linguistic principles in 

a comprehensive and organized manner. However, the effects of these 

principles are found in the first book on this topic, Al-Risālah. 
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Furthermore, Imam Jaṣṣāṣ explained these principles in his book Al-

Fuṣūl with detailed explanations and elaborations. Imam Bazdawī, 

considering words and meanings, first compiled the divisions of these 

principles systematically in his book Kanz al-Wuṣūl. 

5. The linguistic principles are categorized into four divisions based on 

the relationship between words and their meanings: 

 First division is based on the consideration of the literal meaning 

of words. 

 Second division considers how words are used in their meanings, 

whether as they were originally intended or in different senses. 

 Third division depends on clarity or ambiguity of a word in its 

connotation. 

 Fourth and final division is based on the methods by which words 

or speech indicate their meanings. 

 This is the division that has been described by scholars of principles in 

the discussion of the Book of Allah and some later ones have 

explained it under a different title apart from the discussion of the 

Book of Allah. 

6. Factually, Qawā„id Uṣūliyyah Lughawiyyah are the very principles 

used for interpreting the Qur‟an, which were for the first time 

presented by scholars of principles to derive legal rulings from the 

Qur‟anic text. There are many principles in Qawā„id Uṣūliyyah 

Lughawiyyah stated in the books of Uṣūl al-Tafsīr, which have been 

discussed under the discussions of Tafsīr al-Qur‟an by the Qur‟an 

itself and Tafsīr al-Qur‟an by the Sunnah. 

7. These are the same principles that are applicable in second source of 

Islamic law, the Sunnah. However, regarding this matter, the 

discussion within the Uṣūl books revolves around the legitimacy of the 

Sunnah, its authority, and its legal basis. The Recurrent Sunnah 

provides corroborating evidence for the beliefs and obligations in the 

Qur‟an. This pattern is present in every issue that pertains to the 

fundamental needs of Muslims. Additionally, Khabar al-Mashhūr and 

Khabar al-Wāḥid are also used for interpreting Qur‟anic verses, as, in 

general, the Sunnah serves as an interpretation of the Qur‟an. 

8. Uṣul scholars have created a subject of discussion around conflicts 

between Islamic Sources, especially focusing on the topic of 

abrogation (Naskh), which holds fundamental importance. This topic 

has also been addressed by interpreters in their own Commentaries 

based on the verses of abrogation. Since this is a principle without 

which interpretation cannot be understood, hence, it holds a central 
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position in the field of Uṣul al-Tafsīr. 

9. There is consensus among all Uṣūliyyīn regarding the status of 

Consensus as the third source of Islamic law. Uṣul books define and 

discuss the authority, different types, and aspects of consensus. In the 

context of Qur‟anic interpretation, consensus is an important source, 

regardless of its nature within the realm of interpretation. While the 

specifics of consensus may vary within interpretation, in cases where 

there is agreement among scholars on the meaning of a word or its 

legal implications, interpretations contradicting this consensus are 

considered rejected. 

10.  There is consensus among the Ahl al-Sunnah wa al-Jamā„ah that 

analogy is the fourth legal source. Uṣul books, along with the elaboration 

on the legitimacy of analogy, its components, and detailed discussions on 

its principles, also present examples of its application. In the interpretation 

of the Qur‟anic verses, analogy is also introduced in cases where 

interpreters establish its legitimacy and employ it to argue specific issues. 

Moreover, within the field of Uṣul al-Tafsīr, there is a form of 

interpretation through Ijtihād known as Tafsīr al-Rā'ay.  
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