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Abstract

Tafsir is that branch of knowledge in which the
message of the Qur’an is elaborated with the motive of
understanding the meanings of Allah’s intent; while
Qur'an, Tafsir, ~Figh, Ustl Al-Tafsir are those principles by which the words
Hiﬁ}’ Qawa‘id, Origins, of the Qur’an are interpreted so as to apprehend the
alysis

meanings of Allah’s book. The Prophet (Alsi) used to
elucidate the meanings of the Qur’an to clarify any
ambiguities to the native Arabs, but the prudence to
establish the science of Tafsir was to facilitate non-
natives, so that they may be benefitted equally by the
Allah’s Message. In the previous centuries, Ustl Al-
Tafsir used to be described in the context of Usil Al-
Figh till the time it became an independent science. In
this article, the emergence and evolution of Ustl Al-
Tafsir has been discussed within the framework of Ustl
Al- Figh and the relation they exhibit therein.
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Introduction:

The evolution of Usil Al-Tafsir dates back when the Jurists and Scholars
of Principles (Usiiliyyin) 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 Shafi‘T’s (d. 204 A.H.) “Al-
Risalah™. After it, Hanafi Jurist Imam Jassas’s (d. 370 A.H.) book “Al-
Fustl fil Usil” gained extraordinary prominence.

What was the status of Usul al-Tafsir in the early period of
compilation of Usil al-Figh? What were the various aspects of relation
between Ustl al-Tafsir and Usil al-Figh? Why was not any book written
on Usill al-Tafsir in the early centuries? Before answering these questions,
it is necessary to explain the meanings of Usil al-Figh and Usil al-Tafsir.
Usil al-Figh
“Asal” means the lower part of something. > Or it is the foundation of
something. ° Terminologically “Asal” can be defined as:

"bﬁwwj‘wi&&@b"
Amidi (d. 631 A.H.) Wrote: .spe dule s Lo Jusls”
Moreover, it can also be said: ® “spe aic ¢t L7, “Asal” is something from
which any other thing originates.
There are many other meannglgs of Asal as described by Usiliyyin, such

PR etc.

The above mentioned deﬁmtions indicate that Usil is that foundation on
which something else is built. Anything on which some other thing
depends or rely is Asal, from which other branches and sub-parts
originate. When it is said that the Asal of something is this, it means that
the logic behind it is this.
According to Usuhyyln Figh can be defined as:
Almatll Ll oo caandSU Aleall Ae il AISHL @lalls ”
"Figh is the knowledge of those Practical Shariah Injunctions
which are extracted from their detailed reasoning."
The history of the sciences (‘ulim) demonstrates that a discipline typically
emerges first, followed by the establishment of its foundational principles.
After understanding the definition and relative terms of Figh, it becomes
easier to apprehend Usiil al-Figh.
Ibn Hajib (d. 648 A.H.) defined Ustl al-Figh in the following words:
Ll e Loyl Bue,adl A8 Lldiwl J) L deosn & ..Li:b.ﬁ.”.) clalle”
“ Al paall
Imam Asnaw1 (d. 772 A.H.) described Figh in the following way:
2 siital) g Lae 55Lrad] 32,8y Ylan! 4aall J5¥s 28,n0 daall Jouol”
Usil al-Figh is the apprehension of reasoning of Figh 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 Figh
is Practical Shariah Injunctions and their understanding, then Usul al-Figh
is the principles to extract these injunctions from Shariah Texts.
Usil al-Tafsir
Usiil al-Tafsir is a compound word which is comprised of two words: Ustl
and Tafsir. Asal is singular and Ustl is plural.
Tafs1r: It has root words _ «us«—2 . Ibn Faris wrote:
13“.491@“5 s Ol e Jus buslg ZalS el dlg cnally slall : us™
s the explanation and elaboration of something.
Lisan al-‘Arab defines Tafsir as:
14“.5_:«11 Laalll e shU cadS pawadlly ¢ Jasll aaS 1 wally’’
Kafijt (d. 87195 A.H.) described the word Tafsir in the following way:
Caallell Jeaas e (29 LYy Caasllsag suall oo 395 Lo pwadl’’
és“t‘)rifg{ c%eﬁnition of Tafsir has been written by Abti Hayyan AndalusTt (d.
Lol Loty ole¥olae 5 ohall Llall ghadll 2.8 e 4 Cmy ole peuadll”’
PO Al sy S Al Lk s 1 Liilany 2S00
The science of Tafsir 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 Zarkashi (d. 794 A.H.) stated two definitions of Tafsir in his book
Al-Burhan:
hiialy dilas Olos B deme 4t e JHll il QLS od 4, o ple puad!”
754
Tafstr 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 Zarkash1 contains
different Qur’anic Sciences and Qawa‘id Usiiliyyah Lughawiyyah.
Leiey LeSo ciys @ Led B SlLadly Lumnalsly Lisguy 21 Jos ple g
Lib{mj Lelozmog Lausing Leallaog Laoley Luolsg L gudng Liseulis Leldiday LaSmay
LTy Lajes Legis Layaly Lacse 99 Lae 99 Lialyg LIV le tl5dlas a3 Led o150
The above-mentioned definition is very important and distinctive with the
aspect that it manifests the dimensions of Ustl al-Figh. In this definition,
different Qawa‘id Usiiliyyah Lughawiyyah have been formulated by
various past jurists and scholars of principles to deduce meanings and
injunctions from the Qur’an.
Allama Kafiji defined terminologically the Science of Tafsir in these
words:
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S e Jay il o oo amll dll @IS Jlsal e b oy qle o il @l
19“-5‘9@‘ B ey
The Science of Tafsir 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 Tafsir quoted the
aforementioned definition in the same way.
Usil al-Tafsir:
The purpose of mentioning these definitions is not only to apprehend Usiil
al-Tafs1r but also to find out the context and relation of Usil al-Figh and
Usil al-Tafsir. It can be well understood by the mentioned definitions of
Tafsir that what are its contents and what should be rules of implying
these contents in the Qur’anic Commentaries. Hence, that definition by
Allama Zarkasht 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 Tafsir”
Variant methodologies have been adopted in modern books of Principles
of Tafsir with respect to its definition. = Khalid Abdul Rahman
distinguished between the definitions of Tafsir and Principles of Tafsir.
S pds G suall dojily gl @bl ous 9 azs @1 zaldl (@ Jsua¥l o 52
20 e 5,SI
Principles are the approaches that limit and show the way to which an
interpreter adheres to in interpzrleting the noble verses.
Cralill i ananll e Loyl gd st Ll
Tafsir 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.
L Olie 4¥y peatll @ slbill (oo daiasy dainy sudoll Glie 3o pedil] Jsuol e ”
e oo prsall USgmidly yay LS wwlal) pusdl oo memiall pusdll 4 oudy 4
22“.‘.35.@3 @z.;a.“
The basis of definition of any knowledge is related to its purpose.
AaS>g @S OLAl AT zhanad @il Jaall § AWy 5uall Jgsas dsusliy”
dl lase < oblse Sl g Lpilae muogi o LadS o bl oo Us¥ly maedl e 48,209
B¢ ol B5ly Al dmg e ells pt
Allama Al-Majidi has made the definition of Usil al-Figh the basis to
clarify the definition of Usil al-Tafsir. However, he did not include the
word (Al-Qawa‘id) in the definition of Usil al-Tafsir, which is already
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included in the definition of Usil al-Figh. In the context of Usil al-Figh,
Usil al-Tafsir has been described as follows:

aaall JI Le Jomgts 31 delsally olall ga :(daall Jguol) cioyas o 138 « Mool L 5"
bz Lele Gusy puaddl JI L«zimﬁe G @bl wlall : 9o puwatll Joual @le ol6
Y ol mabiag (OLAN 0 Lo ciyasg  pudll
Allama Makki has defined Usil al-Tafs1r in these words:
25“}34._1‘ QLS bl Gilas L dyay @ aelgall Joua¥l 1 ladl 529
Allama al-Rumi has described Usul al-Tafsir as follows:
Jadidy peaddl e Lele sy @1 Guaddly aelsall 1 (g8 LMool (sl Jsuo 1) Loly™’
dl Ly zabing Gyl 5 delsd oo puatlly lan Ly lol g bgyd oo yually ezi-g-u Ly
IR
At another place, Ustl al-Tafsir has been described in these words:
G Alall ol 2=l Gylall 28Ky ohal mmall mall JI 4 Juogzy gl @lall”’
27“m+m“
According to Allama al-Tayyar, Usil al-Tafsir means:
syi 9 Ohall Glal aily Jb> all Ll sz &1 Bpaladl el paatll Jgunl”’
28 il § 3Dl
A careful consideration of the definitions of Usil al-Tafsir leads to the fact
that in drafting these definitions, the definitions of Tafsir stated by Abu

Hayyan Andalusi and Zarkashi have been consulted, and on the other
hand, the definitions of Usiil al-Figh have also been accessed.

Core Discussions in Classical Texts of Usil al-Figh

The subject of Figh (Jurisprudence) is the Shariah practical rulings and the
subject of the Ustl al-Figh (Principles of Jurisprudence) are the Shariah
evidences that prove the rulings of the Shariah. Therefore, in Usil al-Figh,
the Qur’an, Sunnah, [jma‘and Qiyas 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 Usl
al-Figh in this regard, then it will not be really intended.

For better understanding of the topic under discussion, in the context
of Usil al-Figh, 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 Tafsir of the Holy Qur’an. Further, those
Qawa‘id Usiliyyah Lughawiyyah were briefly explained in the
commentaries of the Qur’an, which are of fundamental importance in Usiil
al-Figh 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

5
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related to the meanings, Usiliyyin, 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 Qawa‘id Usiiliyyah
Lughawiyyah.
Qawa‘id Usiiliyyah Lughawiyyah
The following is the detail of Qawa‘id Usiliyyah 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) Khass b) ‘Amm

¢) 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) Zahir b) Nass

c¢) Mufassir d) Muhkam
According to Non-Clarity: four types

a) Khafi b) Mushkil

¢) Mujmal d) Mutashabih

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) Haqiqat b) Majaz
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) Ibarat al- Nass b) Isharat al- Nass

c¢) Dalalat al- Nass d) Iqtada al- Nass

In this discussion, the classification of words and meanings from the
foundational texts of Usill al-Figh has been briefly outlined. Some of these
principles were initially presented by Imam Shafi ‘1 in his work Al-Risalah,
and later elaborated upon by Imam Jassas according to the Hanafl
methodology. The book in which the above-mentioned principles were
explained for the first time in a very coherent manner is Imam Bazdaw1’s
Kanz al-Wustl. 29
Here, among the principles of interpretation of texts, the approach of the
Usiliyyin and commentators has been briefly explained in the description
of ‘“Amm and Khass. Also, light has been shed on the approach of Hanafi
and Shafi‘1 scholars regarding the relationship between ‘Amm and Khass
and their meaning. _
Khass (Specific) and ‘Amm (General)

Khass and ‘Amm are the common discussions among Ustl al-Figh
and Usill al-Tafsir. The book of Usiil in which it has been discussed for

6
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the very first time is Imam Shafi‘T’s Al-Risalah. Imam Ahmad b. Hanbal
described the stature of Imam Shafi‘T in discussions of Khass and ‘Amm
with respect to Usil. %
il s o pgeally poguasll Brai (S5 @17
Before going into detailed discussion, it is necessary to define both
the terms Khass and ‘Amm. Allama Bazdawi stated the terminological
definition of Khass as:
M &@3 f“‘“‘ JS3 4S)L«ll zUa.a.:b Jl‘/uu}” le" _x>l3 @A_L &443 1asd dgﬂ ual.‘zj‘ Ll
e e pslas
Thus, Khass 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 SarakhsT defined Khass in followings words:
“abadl e pslas (e el SS9 aLadl e pslas ol pounge Laal K
An example from the Qur’an and inference of Hanafite scholars from it
are quoted below: “
(2958 B fpudily Gl uLﬂJJalb)
Imam Bazdawl explained that how the meaning of (&5)3) becomes
evident due to the presence of word (&35),
saadl Solas BN e suadl padnl LYl de e 13 WY ioagmdl L oLl Ll
saad Lols el @y AL B ol adl e Lo 131y S pansy (s 3
3 Gaey Tda o6 ¥l Jaismy ¥ aslglly suadl ety ¥ 3,408 spi M ¥ aglas
Jummj
We say that the word Qurii” 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 tuhar
and some days more. When we considered it as menstruation, the
number three just fitted in properly. The word thalathah (‘UJu) 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, Allama SarakhsT writes:
OLBY! e slides of LY il sl ) %;5,3 MY Jla dled § Ul e Uslels Jis
JolsS 59,8 M eyl OF pasadl e slides ol &Ll (amg cnbydy slaxe¥l o€
ooy ¥ e 5611 el Wiey die Qladidl oty ¥ 2] pglas suad gousge SN quly
BN Laaly Jeall b LY e dlos a3 il Jlais| 48 ) aslsll wly suall
3 4l el dmg Yy 140 4 p5bs0 5 Lasd
Our scholars consider “s ‘% &Y 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 thalath has been drafted for a known number just as a

singular does not mean plural and one does not mean two.

7
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Moreover, considering the word Qurii’ as a state of purity, the
literal meaning of thalath would be compromised and there is no
reason to do so here.
Mulla Jiwan states
The word Khass 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 tuhar is also included in the
waiting period, as Shafiites believe, then this waiting period would
comprise of two tuhar and a few days of the third. And if the tuhar in
which divorce occurs is not included in the waiting period, then it
would comprise of three tuhar and a part of forth one. Hence, it is
proved that if state of purity is considered, the ruling of Khass 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.*®
Allama Bazdawn stated the termi%ological definition of ‘Amm as:
s ol Uaad ele¥) (o Laas laiy Laal S
Every word that includes all names, either verbally or in meaning, is
commonly referred to as General (‘Amm).
He clarified the wording of his definition in the following words:
s 9o ¢ Lae gl Uasl LWlgd san 9 La Sleawd! o gy ielaeddl (po :lided (qan
Sya9 Bymip <Oy Hilsd e lal Sy elosdll izl Ll Jaalll ell5 0 o pllaz
Leagzig clag «(po lidsd Mo (g
And here, by our statement (slex¥ (<), we mean appellations. Our
statement is for the purpose of clarification and explanation of the
term “2Usi¥)” meaning that this term, at times, in terms of wording,
encompasses all names. Just as our statement “Cs%” and similar
words or in meaning encompasses all individuals, like our
statement “le 5 (<" and similar words.
o diasass Sem ¥ gl pesiandl detm ¥ Blyall Al QUSI 0e plall
Lo (aloall Gopass Sozm M lals Leg¥ (olially ux sl
The Book of Allah (Qur’an) and the recurrent tradition (Sunnah
Mutawatirah) do not generally allow specific inference, meaning
that neither solitary reports (Khabar al-Wahid) nor analogical
reasoning (Qiyas) 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.
Allama Sarakhsi states:
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Therefore, the directive of the Prophet (PBUH) “Lusdf axsla; ¥ 8o ¥

does not necessarily specify a general command of Allah Almighty,
“OlAll e 345 L 1923557 This means that designating the recitation of Surah
Al-Fatihah as an essential component of prayer is not inherently
established, and in the same way, the statement of Allah Almighty,

“ale Al pil 83 o ke 15KG 957 s a general statement without specific
limitations. Regarding the matter of forgetfulness, it has been incorporated
under the classification of the people who remember (dhakirin),
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.*

Mulla Jiwan writes:

According to us (Hanafis), there cannot be any specific portion
designated for recitation in the prayer. However, Imam Shafi‘T has said
that reciting Al-Fatihah in the prayer is fard due to specification by the
saying of the Prophet (PBUH), “LusIl axsla; ¥ 8o ¥ and in the school of
Imam Malik, combining another Surah with Surah Al-Fatihah is also
necessary due to the instruction of the Prophet (PBUH) “ aaslay ¥ 59l0 ¥

8,9l ¢ 2SI and according to the Hanafis, both these actions are wajib.

This is because the scholars of principles have mentioned that the
guidance of Allah Almighty “ % & is general and according to our view,
the general is absolute.

So, the saying of the Noble Prophet (PBUH) “Lusdl amilay ¥ 55bo ¥”
cannot be contrary to this generality, because this narration is a solitary
report (Khabar al-Wahid), and solitary reports are always considered
speculative unanimously and does not establish ‘ilm al-yaqin. Therefore,
the utmost level of a solitary report is to establish an action as obligatory
(wajib) and not to establish knowledge with certainty (‘ilm al-yaqin).
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-Wahid) and every aspect from the
Book of Allah in their appropriate positions and ranks. Therefore,
recitation is established as Fard, and reciting Al-Fatihah is considered
Wajib, and in the same manner, combining another Surah with it is also
deemed Wajib.*!

Whether it is the classical or modern exegetical literature, or the study
and examination of the principles of Tafsir (most of which were authored

9
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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, Qawa‘id Ustliyyah
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 Usil al-Tafsir, 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 Hazam stated:
s 4.1.1:.)5‘\.9 doleg ol ;‘5\231 din Jasd o @Lﬂ oo Jeb e ‘ab‘uﬁi 4N M.E.'AS42M|
0,55
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.

Allama Amidi wrote:
din HLESYy cdile Andlall die Qe b do| S Lwd dapbll e Bl U1 8 (2
mu Slalaall e o Lo e 3llas 1ad g2l § Lely Lape of sauemd) 5ea¥l o 2ll3 o
csliey el Lea Ao, ASY (e Jodl e sie Lo (e 3llas w3y @5 ol (e Asdie
JIsdl s 3 Jsag L oLl s94aall ga goill liag Szl 3 dS 1Yy Sz sy
syolasy lasly @B ull
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 (nawafil) 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).
Allama Taftazani opines:
e L Liga oIl sa9 4.!;)’1 Qo bl slsball § Aol § salally 4y kall 5l 3
)-;,»n-*a‘ Jad ol Cosdl (eng o8 e olall e @ il e
Linguistically, the meaning of Sunnah is method and habit.

10
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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 Shafi‘T discussed this matter in his book Al-Risalah,
dedicating four sections to the discussion of Sunnah. The titles of these
sections are as follows:

s B LT LS Gl (258 0l )
Allah Almighty has made it obligatory in His Book to follow the
Sunnah of His Prophet.

Lo 35S ey <l Zellay A gya0 5 il Jousy Akl 4l o8 by .Y

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.

Bl Jgusy el o il ol Lo by .Y
The rules and commands that Allah Almighty has given concerning the

obedience to the Noble Prophet (PBUH).
Lo gLl oo s 4 Log ] (2ol Lo gLl gy (e dusyd (po dalsed ol LT Lo Ly . £
sl ol ala 4y slua (e 4_')43
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 Shafi‘1 states: 4
oS pad M 4 B e i Lo by
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. 46
Ll S § Sl Lea st ISy
And everything within the scope of the Sunnah is the clarification of
the Book of Allah.

11
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Imam Shafi‘t 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.
Nasikh and Mansikh

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 Nasikh and Mansiikh.

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;

(528 gtoh 8 el G il Wl o 37 o sy 8 e 31 T (0 i )

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 " Mansiikh," and the abrogating
ruling is called " Nasikh." 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 Jassas defined the term Naskh
as follows:

ul G e oaslas Slsa L»).’.x_a_,j Lm.m}. 4 ulS 6-‘-” V‘S"*‘” 804 Ll 3a 4.._3)_‘& ] E“.dlj
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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.
Allama Juwaini defined Ifaskh briefly as:
Y @Sl algs Ioyd elanil Heels (e Il Laslll 5a"
Abrogation (Naskh) is the term used to indicate the negation of the
condition for continuation of the initial ruling.
Imam Bazdawi 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.
db3 dl sie Laslas o8 gl Gllall @Sl 3ul (e ol gddl colio 3> 8 5297
&> & La=e Ly m@mmulgsﬂmd}‘;;muﬂm)w cdalll asl Yl
Oce il ol
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 Shafi‘T expressed the wisdom of abrogation in the following
words at the beginning of his discussion:
Ldid 53y el (ailyd dib a0y ey saby e IS DLy S eple Jiss
de by 4 oo 4 salunl Losd 52l ele Ransally e iubialy el L,
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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 Shafi‘1
has described regarding Naskh:

13
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Mutual Abrogation of the Qur’an and Sunnah

Imam Shafi‘T 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:

Leily «ulSU Hieals ¥ Ll ol coliSIL ST oy e Lo g Ll &7 o) 4l LT
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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 Shafi‘T has inferred
regarding to Naskh, the following verse of Surah Al-Bagarah is of
fundam%ltal importance

(528 gtoh 8 el G il Wl o 37 o sy 8 e 31 T (0 i )
He clarified this principle under the same verse:
e oA Y] 05 Y Al s by (BN Zis & 4l s le

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:

Mu—w)./ﬂ & Ugaoyd il BT oo el JM)_IM}H L(:.A..uﬁ el Jguy B 10829
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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:
L 4 qild o (OBAIL Al ead o 108 SOBANL dadl wadl Ja 1 kil U5 Lo
aadd s @il GL ool e Al pgas G 8,51 diid A5 gude Jo¥I diia "é‘ v
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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:

gl (o Oladilly dasaiy Jol r‘sbﬁ E‘““ A ols 3 L,.u Ol M asladl” J
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In situations where there is a conflict between texts, Imam Shafi‘1
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 Shafi‘T’s work Al-Risalah, 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 Tafsir. These discussions have been
incorporated into the writings of both contemporary and modern authors to
varying degrees.

Third Source: I[jma‘(Consensus)

The third source in Islamic jurisprudence is consensus (Ijma’). 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 Shafi‘T 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 Ghazalighas defined consensus in the following words:
Aedsdl Dga¥l (o yal e Bols EB dama Al Blasl 4 Gad Laild g LaaY!
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Consensus (ijma’) is, in reality, the unanimous agreement of
specifically Muslim community (Ummah) upon a matter of
religious significance.
Allama Amidi stated:
(S e slacl (0 ime @ deme Al (e udally Jadl Jal der 3las) e 8yl gloz)
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The agreement of Muslim community (Ummah) in any era, regarding
the Shariah ruling of a particular event that occurs, is known as [jma°“.
After the terminological definitions of consensus, the justification for its
legitimacy is derived from certain Qur’anic verses.
For instance, Imam Jassas has used the following verse as evidence to
establish the legitimacy of consensus:
P4 abl) S 52 305 1l 4 G B 0 e sl G8LES as)

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: ( (e Oaluall eSM 3
J#) (Surah Al-Hajj, 22:78) (' 45). If it is accepted that mistake has
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.®'

Consensus (ijma') 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
(‘aga‘id) or obligations (fara’id) is condemned. Consensus can also
address cases where a text contains multiple possible meanings, meanings
that are not certain (Qat‘l) but initially speculative (Zanni). 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 thg verse 2 (K sl W&ke tazs)consensus
establishes that the terms "A&3&1" and "s&35" do not only refer to biological
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 ngyas) based
on the foundation of the Qur’an. For instance, in the case of ™ 02 Sl 5)
(el through analogy, it has been established that those men who are
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: Qiyas (Analogy)

The fourth source of Islamic Shariah is Qiyas. According to Imam
Jassas, termin&logical definition of qiyas is as follows:

S Aemsll aile § A ehlall sala e o odd) @Sy oo 1 elially”
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:

1. Maqis (uu2«): The subject of analogy, which is the thing being

analyzed. It is also called the Far' (& _%).

ii. Magis ‘alayh (4le («8e): The original case from which the

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

iii. ‘Illah (<&le): The reason that is common to both the original case

and the subject of analogy.

iv.  Hukm (¢%=): 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 Jassas, in support of the validity of analogy, cites
various evidences, one of which is the following verse from Surah Al-
Nisa’ in the Qur’an, wherein the justification for the validity of analogy is
explained: 6

(s25005 bt ) 89355 558§ dislis 513)

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 (Ijtihad), 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'adh b. Jabal67, 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

Qiyas:
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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" (..s). 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 Sabiini, 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 (Lughawi Qawa‘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 “Qawa‘id Usiliyyah
Lughawiyyah” which do not represent complete principles of
jurisprudence (Usil al-Figh), 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 (Usiiliyyin) introduced these linguistic principles to help
deduce legal rulings from its texts for interpretation and explanation.

4. The initial books on Usil 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-Risalah.
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Furthermore, Imam Jassas explained these principles in his book Al-
Fusiil with detailed explanations and elaborations. Imam Bazdawi,
considering words and meanings, first compiled the divisions of these
principles systematically in his book Kanz al-Wusul.
The linguistic principles are categorized into four divisions based on
the relationship between words and their meanings:
e First division is based on the consideration of the literal meaning
of words.
e Second division considers how words are used in their meanings,
whether as they were originally intended or in different senses.
e Third division depends on clarity or ambiguity of a word in its
connotation.
e 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.
Factually, Qawa‘id Usiiliyyah 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 Qawa‘id Usiiliyyah
Lughawiyyah stated in the books of Usill al-Tafsir, which have been
discussed under the discussions of Tafsir al-Qur’an by the Qur’an
itself and Tafsir al-Qur’an by the Sunnah.
These are the same principles that are applicable in second source of
Islamic law, the Sunnah. However, regarding this matter, the
discussion within the Usiil 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-Mashhiir and
Khabar al-Wahid are also used for interpreting Qur’anic verses, as, in
general, the Sunnah serves as an interpretation of the Qur’an.
Usul 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 Usul al-Tafsir.

9. There is consensus among all Usiliyyin regarding the status of
Consensus as the third source of Islamic law. Usul 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-Jama‘ah that

analogy is the fourth legal source. Usul 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 Usul al-Tafsir, there is a form of

interpretation through Ijtihad known as Tafsir al-Ra'ay.
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