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A Note to the Students 

Assalamu Alykum 

Dear Students 

It makes us ecstatic to welcome you to the first semester of PG Program in Islamic Studies. 

To fulfill your academic requirements and to satisfy your learning interest and zeal, we are 

presenting in your service some important words regarding PG Islamic Studies Program. 

The adept and competent scholars of Islamic Studies have prepared the study material that is 

commonly known by the title Self Learning Material in Open and Distance Learning (ODL) 

system of Education. All the Self Learning Material has been prepared and compiled 

according to the Syllabus. While compiling the material, serious and sincere efforts were 

taken to keep into consideration your standard and interest. The Self Learning Material by no 

means can be a replacement of formal education. However, it has been prepared in view of 

the modern rules and regulations of Open and Distance Learning (ODL). Therefore, in a way, 

it is playing the role of a teacher. Each Course in the Self Learning Material consists of 

minimum two and maximum four Units that are further divided into various topics and sub-

topics. In order to minimize the differences between the formal and distance learning, the 

Structure/contents of each lesson/topic is as: 

1. Introduction/Background 

2. Aims and Objectives 

3. Main Topic/Lesson 

4. Let Us Sum Up 

5. Check Your Progress 

6. Suggested Readings 

You may question the reason behind division of one topic into various sub topics. Herein lies 

its answer. A teacher in formal mode of education first introduces the topic in classroom, 

presents the aims and objectives and thereof ensures a conducive atmosphere for teaching 

learning process. To proceed to the main body, the teacher touches the background of the 

topic and then presents the subject matter in a comprehensive manner. Meanwhile, the 

teacher asks several questions to the students in order to gain their attention and balance the 

teaching learning process. The teacher finally concludes the lecture by recommending some 

relevant books to the students.  
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Now you may have understood the purpose behind division of a topic into various sub topics. 

While going through the pages of study material, it is expected that the students will 

experience the presence of a teacher. This, in turn, will significantly reduce the gap between 

formal and distance mode of learning.  

Moreover, the Self Learning Material is an effort to enable you to use your spare time at 

home in learning, besides getting prepared to face successfully the challenges of life. It is not 

argued that the material is catering all the needs regarding your studies and course. However, 

in the process of learning and while trying to grasp an idea, if you face any problem or get 

stuck somewhere, or feel that something is out of your ingenuity and understanding, you just 

underline the point. To clear the confusion and make the things understandable to you, a 

contact cum counselling program of 20 days in each semester is organized. The experts, 

specialists, and competent resource persons will be available to guide and counsel you and 

clear your doubts. Our services will be always available to you and we would be pleased to 

assist you in all aspects. We hope that you will build your future by making a deep reading of 

the Self Learning Material. It should not happen that you will decorate your rooms by 

shelving the study material in the almirahs and then strongly insist your teachers to teach the 

whole course within 20 days of contact program. In that case, it will be grave injustice both to 

the teachers as well as to the syllabi. Therefore, our humble request to you will be that never 

play with your career and academic objectives which are always grand and sublime.  

Finally, regarding the standard and quality of the Self Learning Material, kindly suggest your 

views and opinions. This will immensely help in improving quality of the study material and 

will also prove more fruitful for the coming students.  

Craving and praying for your success and ambitious for your intellectual pursuits.   

Coordinators 

1. Dr. Mohammad Altaf Ahanger 

    Sr. Assistant Professor (Urdu) 

    Directorate of Distance Education, University of Kashmir 

2. Dr. Mohammad Dawood Sofi  

    Assistant Professor, Islamic Studies (Contractual) 

    Directorate of Distance Education, University of Kashmir 
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UNIT I: Muṣṭalaḥat and Concepts 

Lesson 01: Waḥy (Revelation) 

Lesson Structure  

1.1.1  Introduction 

1.1.2  Objectives 

1.1.3  Two Meanings of the Term ‘Ulūm al-Qur’ān 

1.1.4  Importance and Significance of ‘Ulūm al-Qur’ān 

1.1.5  Waḥy (Revelation) 

1.1.5.1  Literal Meaning of Waḥy (Revelation) 

1.1.5.2  Technical Meaning of Waḥy (Revelation) 

1.1.6  General Method of Waḥy 

1.1.7  Methods / Modes of Waḥy on Prophet Muḥammad (S.A.A.W.S) 

1.1.8  Types of Waḥy 

1.1.9  Let Us Sum Up 

1.1.10  Check Your Progress 

1.1.11  Suggested Readings 

1.1.1 Introduction 

The term ‘Ulūm al-Qur’ān is a combination of two words: ‘Ulūm (pl. of ‘Ilm; meaning 

knowledge, discipline or science) and al-Qur’ān [the final revealed Book of Almighty Allah 

revealed to the last Prophet, Muḥammad (S.A.A.W.S)]. In its combined form this is an 

annexed/possessive phrase in which ‘Ulūm is Muḍāf / possessed and al-Qur’ān is Muḍāf 

Ilaih/possessor. This term in its combined form is translated into English as Qur’ānic 

Sciences or Sciences of the Qur’ān or Qur’ānic Studies. 

Muḥammad ‘Alī al-Ṣābūnī in his book Al-Tibyān fī ‘Ulūm al-Qur’ān says, “By the term 

‘Ulūm al-Qur’ān is meant those discourses which are related to this Glorious, Eternal Book, 

Al-Qur’ān itself. For example; it deals with the revelation of the Qur’ān, its collection and 

compilation, its arrangement and order, acquaintance with the circumstances of revelation 

including Makkan and Madīnan āyāt (verses), identifying the abrogated and abrogating āyāt, 

categorical and allegorical āyāt. Many such other discourses which are related to the Glorious 

Qur’ān are also included in ‘Ulūm al-Qur’ān. The purpose of the study of ‘Ulūm al-Qur’ān is 
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to have a deeper understanding of Allah’s Book, Al-Qur’ān, in the light of what has reached 

us from the holy Prophet (S.A.A.W.S) regarding its explanation and interpretation, and 

whatever has been transmitted to us regarding the tafsīr of its āyāt (verses) from the Ṣaḥābah 

(Companions of the holy Prophet) and Tābiʻūn (students of the Ṣaḥābah). It also deals with 

gaining the knowledge of the procedure and style of the Mufassirūn (exegetes / 

commentators) in making the tafsīr of the Holy Qur’ān. It also deals with the study that 

makes one acquainted with the eminent scholars among the Mufassirūn and their 

characteristics. It also deals with the knowledge of the requisites of tafsīr, and the knowledge 

that makes one able to unfold and understand the complex issues concerned with this science 

(‘Ilm).” 

Dr. Muḥammad Ḥusain Al-Dhahabī in his book Baḥūth fī ‘Ulūm al-Qur’ān wa al-Fiqh wa 

al-Da‘wah defines the term ‘Ulūm al-Qur’ān as: “By ‘Ulūm al-Qur’ān is meant a variety of 

different sciences in which are discussed the states of the Qur’ān. For example its descend, 

the rules of its recitation, its collection, its order, abrogated, abrogating, clear and allegoric 

āyāt (verses), its metaphors, its miracles, injunctions, its wonders and wisdom, its parables, 

its narrations, its exegesis and interpretation and other numerous discourses.” 

Many important an extensive books have been written on the subject of ‘Ulūm al-Qur’ān by 

the prominent Islamic scholars. Among the most well-known early books dedicated to this 

subject are: Funūn al-Afnān fī ‘Uyūn al-Qur’ān of ‘Abdur Raḥmān ibn ‘Alī ibn al-Jauzī (d. 

597 A.H.), Al-Burhān fī ʻUlūm al-Qur’ān of Badruddīn al-Zarkashī (d. 794 A.H.), Mawāqi‘ 

al-ʻUlūm min Mawāqi‘ al-Nujūm of ‘Allāmah Jalāluddīn al-Bulqīnī (d. 824 AH), and Al-

Itqān fī ʻUlūm al-Qur’ān of Imām Jalāluddīn al-Suyūṭī (911 A.H.). The authors of these great 

works have mainly discussed the following subjects: The Qur’ān is non-creation, revelation 

of the Qur’ān in stages, recording of the Qur’ān, numbers of the Qur’ānic words and letters, 

languages in the Qur’ān, al-Tafsīr and al-Ta’wīl, preservation of the Qur’ān, knowledge of 

reasons and circumstances of the revelation, knowledge of the co-relationship between āyāt, 

knowledge of the separations/bifurcations, knowledge of the unclear/allegoric and 

clear/categoric āyāt, knowledge of the ambiguous āyāt, knowledge of the secrets in the 

openings of the suwar (chapters), knowledge of the secrets in the closing/endings of the 

suwar (chapters), knowledge of the of the Makkan and Madīnan āyāt, knowledge of what 

was revealed earlier, knowledge of its collection and of the companions who memorized it, 

knowledge of the parts and divisions of the Qur’ānic revelation, knowledge of its names, 
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knowledge of non-Ḥijāzī words used in it, knowledge of the ījāz and iṭnāb (Brevity and 

Prolixity) in the Qur’ān, knowledge of its injunctions, knowledge of pause and beginning, 

knowledge of its writing style and calligraphy, knowledge of the Script of the Qur’ān and the 

etiquettes of its writing, knowledge of its merits, knowledge of the manners of its recitation, 

knowledge of the abrogator (Nāsikh) and abrogated (Mansūkh), knowledge of its miracles (of 

its inimitability), knowledge of the conciseness of the Qur’ān, knowledge of the spelling of 

the Qur’ānic words, knowledge of the āyāt that were revealed during the journey and stay, 

during daytime and night, during summer and winter, during sitting and sleep, (when the 

Prophet was) on earth and in heaven, knowledge of what was revealed repeatedly, and a 

number of such other subjects. By this, it is obvious that ‘Ulūm al-Qur’ān is a very vast and 

unfathomable area of knowledge and it is difficult to define this term in a few lines. Thus to 

give a comprehensive definition of this term, nevertheless, one can say that ‘Ulūm al-Qur’ān 

includes all those disciplines and branches of knowledge which are related to the 

understanding of the meanings of the Holy Qur’ān. These are the external aids to help one 

understand the meanings of the Holy Qur’ān. The different subjects that are dealt with in the 

above mentioned books are not few in number, they are more than many but still is there an 

empty space to be filled. In fact it is seen that as the time passes by new discussions are 

incorporated in this discipline. We see that ‘Abdur Raḥmān ibn ‘Alī ibn al-Jauzī has covered 

ten aspects of ‘Ulūm al- Qur’ān, ‘Allāmah Badruddīn al-Zarkashī has dealt with forty seven 

topics regarding ‘Ulūm al-Qur’ān, ‘Allāmah Jalāluddīn al-Bulqīnī has dealt with fifty and 

‘Allāmah Jalāluddīn al-Suyūṭī has discussed eighty issues in his Al-Itqān. Still they never 

claimed that they have covered all the aspects of ‘Ulūm al-Qur’ān. They themselves 

acknowledge that the field of ‘Ulūm al-Qur’ān is very vast and many new aspects can be 

incorporated in it. ‘Allāmah Zarkashī after enumerating the contents of his book Al-Burhān fī 

ʻUlūm al-Qur’ān says: “Know that if man intends to cover all the sciences (related to ‘Ulūm 

al-Qur’ān) the whole of his life will exhaust and he will never be able to complete this task. 

Albeit we have just mentioned the principles and hinted towards the chapters because this 

discipline (branch of knowledge) is too vast and human age is too short; then how can the 

limited tongue of man reach it?” In the same way ‘Allāmah Jalāluddīn al-Suyūṭī says after 

mentioning the contents of his book Al-Itqān fī ‘Ulūm al-Qur’ān: “These are the eighty 

chapters (of my book); they have been compiled in such a way that every chapter 

encompasses many topics. If each and every topic of every chapter would have been 
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discussed separately (the chapters of my book) would have nearly come up to three hundred. 

And many independent works are already available on most of these topics which I have 

myself gone through.” 

In this modern age, many new subjects and topics have been added to this discipline. In fact, 

there is really a dire need of the incorporation of such new discussions. Aḥmad Vondenfer, in 

his book ‘Ulūm al-Qur’ān, has touched some new dimensions e.g., Orientalists and the 

Qur’ān, translations of the Qur’ān, modern interpretations of the Qur’ān, etc. Muftī 

Muḥammad Taqī ‘Uthmānī has also incorporated new topics in his book on ‘Ulūm al-

Qur’ān. For example; history of preservation of the Qur’ān, doubts about preservation of the 

Qur’ān and their answers, truthfulness of the Qur’ān, unreliable sources of exegesis, etc. Not 

only had this but in fact many independent works have been written on most of the above 

mentioned topics separately. By this way, we have got a variety of works and valuable 

encyclopaedias. We describe them in terms of books relating to the science of recitation, 

exegesis, science of abrogated and abrogating, science of strange words of the Qur’ān, 

science of immutability of the Qur’ān (miraculous nature of Qur’ān), science of Qur’ānic 

vowels and the religious and Arabic sciences which are essential for proper understanding 

and interpretation of the Holy Qur’ān. All this happens according to the decree of Allah. He 

made these disciplines and sciences the physical means and visible instruments (on earth) for 

the protection of the Holy Qur’ān not only in its words but also in its message. Dr. Israr 

Aḥmad Khan (International Islamic University of Malaysia) says: “The Qur’ān today stands 

completely protected and preserved; not only in its words, but also its message. This word by 

word security was ensured by memorization and written recording. In order to preserve its 

message, scholars developed many disciplines. These disciplines as a whole are called 

Qur’ānic Studies, the Arabic term being ‘Ulūm al-Qur’ān. Thus confirming the proclamation 

of the Qur’ān: “We have, without doubt, sent down the Message; and We will assuredly 

guard it (from corruption). [Sūrah al-Ḥijr (15):9].” 

1.1.2 Objectives 

1. To become acquainted with the meaning of the term ‘Ulūm al-Qur’ān, and the 

sciences which are included in this discipline. 

2. To become acquainted with the literal and technical meanings of the term Waḥy 

(revelation) and various modes of it’s descend on Prophet Muḥammad (S.A.A.W.S). 
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3. To become acquainted with the need and importance of Waḥy for the guidance of the 

whole humanity. 

1.1.3 Two Meanings of the Term ‘Ulūm al-Qur’ān 

Since the term ‘Ulūm al-Qur’ān is an annexed/possessive phrase translated into English as 

Qur’ānic Sciences or Sciences of the Qur’ān or Qur’ānic Studies thus it has two senses or two 

shades of meanings:  

(1) ‘Ulūm al-Qur’ān is the discipline which includes all those sciences which are related to 

the Holy Qur’ān and thus help in understanding the meaning and message of the Word of 

Allah, al-Qur’ān. In this sense this term can also be called as “principles of exegesis: ‘Uṣūl 

al-Tafsīr” and thus includes all the above mentioned branches of science, like the reasons of 

revelation (Asbāb al-Nuzūl), Nāsikh and Mansūkh, ījāz and iṭnāb (Brevity and Prolixity), 

miracles (inimitability) of the Qur’ān, translations of the Qur’ān, collection and compilation 

of the Qur’ān, the Qur’ānic text, dialects and recitations, the Muḥkam and Mutashābih, 

literary form of the Qur’ān, language of the Qur’ān, etc. as discussed above under 

introduction. 

(2) ‘Ulūm al-Qur’ān can also mean all those sciences which exist in the Qur’ān itself. They 

are infinite in number. How can man know the exact number of the secrets and sciences 

present in the Holy Qur’ān as it the Word of Almighty Allah, the Most Wise, Acquainted 

with all things? Allah Himself says in the Holy Qur’ān: “With him are keys of the unseen, the 

treasures that none knows but He.” [Sūrah al-Anʻām (6): 59]. At another place, Allah says: 

“And if all the trees on earth were pens and the ocean (were ink), with seven oceans behind it 

to add to its (supply), yet would not the words of Allah be exhausted (in the writing) for 

Allah is exalted in Power, full of Wisdom.” [Sūrah al-Luqmān (31): 27].  

Prophet Muḥammad (S.A.A.W.S) said about the Holy Qur’ān: “The scholars shall never be 

satiated with the study of the Qur’ān, nor will its appeal ever diminish on account of repeated 

readings, nor will its marvels be ever exhausted (i.e., its study will ever continue to yield 

fresh fruits of knowledge and wisdom).” ‘Abdullah ibn Mas‘ūd says: “One who wishes to 

have knowledge should ponder over the Holy Qur’ān since there is the knowledge of the past 

and the knowledge of the future in it.” 

It is impossible to encompass all the sciences and wonders that underlie the Holy Qur’ān. 

This is the reason that scholars differ in their views regarding the number of the sciences 

present in the Holy Qur’ān. Muḥammad ibn Jarīr al-Ṭabarī (d. 310 A.H.) says: “The Qur’ān 
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comprises three things; (1) al-Tauḥīd (unity of Allah); (2) al-Akhbār (historical accounts); (3) 

al-Diyānāt (religious instructions).” ‘Alī ibn ʻĪsā al-Rummānī (d. 384 A.H.) explains: “The 

Qur’ān consists of thirty things: al-I‘lām (information), al-Tanbīh (warning), al-Amr 

(commands), al-Nahy (prohibition), al-Wa‘d (promise), al-Wa‘īd (threat), Waṣf al-Jannah 

(description of the paradise), etc. Al-Qāḍī Abū al-Ma‘ālī (d. 494 A.H.) comments: “What 

Muḥammad ibn Jarīr al-Ṭabarī says is not true. The Qur’ān embraces much more things than 

al-Ṭabarī states, as its wonders and sciences are innumerable. Allah says:  َِِوع َِِمفَات حُِنَدهُ ََِل اْلَغْيب 

ِهُوَِ -With him are keys of the unseen, the treasures that none knows but He. (Sūrah al) يَْعلَُمهَاِإ َلا

An‘ām (6): 59).” Abū al-Ḥakam ibn Barrajān (d. 627 A.H.) in his work al-Irshād mentions: 

“The whole Qur’ān includes three disciplines: (a) knowledge of Allah’s names and attributes, 

(b) knowledge of the prophethood and its evidences, (c) knowledge of responsibility and 

trail. Abū Bakr ibn ʻArabī (d. 543 A.H.) in his book Qānūn al-Ta’wīl maintains: “The 

disciplines of knowledge of the Qur’ān are as many as four times the number of Qur’ānic 

words i.e., 77450 since every word of the Holy Qur’ān has its: outward (Ẓāhir), inward 

(Bāṭin), limit (Ḥadd), crossing point (Maqṭa‘). Shāh Walīyullah Muḥaddith Dehlawī says: 

“There are five sciences expressed most clearly in the Holy Qur’ān. These five sciences, their 

clear explanation in the Holy Qur’ān itself, and the wisdom hidden behind them seem to be 

the very purpose of the Revelation. (1) علمِاألحكام [The science of injunctions]: This includes 

the incumbent, the recommended, the approved, the disapproved and the forbidden, covering 

worships, social dealings, household economy, and state politics. Its discussion is the 

responsibility of jurists. (2) ِالجدل  This deals with the four :[The science of disputation] علم

misguided sects, the Jews, the Christians, the Polytheists and the Hypocrites, and its 

discussion and analysis falls within the jurisdiction of dialecticians. (3) علمِالتذكيرِبآَلءِهللا [The 

science of Divine Favours]: This covers explanation of the creation of the heavens and the 

earth, of the perfect attributes of Allah and the guidance which the people received about 

necessities of life. (4) ِهللا ِبأيام ِالتذكير  The science related to the important events which] علم

Allah caused to take place]: Fourth is the science covering the important events which Allah 

caused to take place, favouring the obedient and punishing the disobedient. (5) ِ ِالتذكير علم

 The :[The science related to the mention of death and after death happenings] بالموتِوِماِبعده

fifth is the science which reminds human beings of death, and what will follow it, - the 

resurrection, the gathering, the reckoning, the balance, the Paradise, and the Hell. A preacher 
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must possess full knowledge of these sciences; he should be able to trace their connection 

with appropriate traditions and sayings of the Holy Prophet (S.A.A.W.S). 

1.1.4 Importance and Significance of ‘Ulūm al-Qur’ān 

‘Allāmah Zarkashī says: “One who has strengthened the sight, whose field of thinking and 

pondering is very extensive, has expanded long his hand (to gain the knowledge), has pure 

and clean nature, and has strong hold on different branches of Arabic language and literature 

can have an understanding of some of the meanings of the Holy Qur’ān and can become 

acquainted with its secrets and fundamentals.” 

‘Allāmah al-Ḥarālī says: “The most sound in knowledge among the scholars are those whom 

Allah endowed with the understanding of His Word, the memorization of His Book, the 

insight and deep understanding of the Holy Qur’ān, and the hold over whatever knowledge of 

the Qur’ān He willed to grant them.” 

Imām al-Shāfiʻī says: “Everything that the learned of this Ummah (community) say is the 

explanation of the Sunnah [of Prophet Muḥammad (S.A.A.W.S)]; the Sunnah is the 

explanation of the Holy Qur’ān; the whole Qur’ān is the explanation of the Beautiful Divine 

Names (Al-Asmā’ Al-Ḥusnā) and Attributes (Ṣifāt), someone has added, and all the Beautiful 

Names are an explanation of the Grand Name (Al-Ism Al-Aʻẓam).Thus, as it is the supreme 

speech of all the speeches so are its sciences of all the sciences. Allah says: ‘Is then one who 

doth know that that which hath been revealed unto thee from thy Lord is the Truth, like one 

who is blind? It is those who are endued with understanding that receive admonition. [Sūrah 

al-Ra‘d (13): 19].’ At another place, Allah says: ‘He granteth wisdom to whom He pleaseth; 

and he to whom wisdom is granted receiveth indeed a benefit overflowing; but none will 

grasp the Message but men of understanding. [Sūrah al-Baqarah (2): 269]’; Mujāhid says in 

the explanation of these āyāt: It means the understanding of and the pondering over the Holy 

Qur’ān. Muqātil in the explanation of these āyāt says: It means the sciences of the Holy 

Qur’ān.” 

Sufyān al-Thaurī says: “The understanding of the Holy Qur’ān and the preoccupation with 

the ephemeral things of this world can never combine (have a place) in the heart of a 

believer.” 

‘Abdul ‘Aziz ibn Yaḥyā says: “The similitude of ‘Ilm al-Qur’ān is like the similitude of the 

lion which permits none except itself in its thicket.” 
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Dhū al-Nūn Miṣrī says: “Allah has denied honouring the hearts of the idle; denying to put the 

wisdom and wonders of the Holy Qur’ān in their hearts.” 

‘Abdullah ibn Mas‘ūd in explanation of the āyah “ َراطَ  اْهِدنَا اْلُمْستَقِيمَ  الصِّ ” says: (it means) O 

Allah! Guide us to the sciences of the Qur’ān.” 

Ḥasan al-Baṣrī says: ‘Ilm al-Qur’ān is (like) a male and no one knows it except the (perfect) 

males among men.” 

Ṣaḥābah (Companions of the holy Prophet) were experts in different fields of knowledge; for 

example ‘Alī was expert in the field of jurisprudence, Zaid was in the field of injunctions, 

Mu‘ādh in the field of lawful and unlawful, and Ubayy in the field of recitation but none of 

them was given the appellation of Al-Baḥr (ocean of knowledge). It is only ‘Abdullah ibn 

‘Abbās who was given this appellation because of his special expertise in the field of tafsīr. 

He was also known as Tarjumān al-Qur’ān (interpreter of the Qur’ān) and Al-Ḥibr (great 

scholar).  

Shaikh al-Islam ‘Allāmah Ibn Taymiyah says: “Those who have not read the Qur’ān have 

abandoned it, those who read from the Qur’ān and did not ponder over its meaning have 

abandoned it, and those who read from it and pondered over it but did not act according to it, 

have abandoned it (the Holy Qur’ān). Referring to the āyah of the Holy Qur’ān: ‘Then the 

Messenger will say: O my Lord! Truly my people took this Qur’ān for just foolish nonsense. 

[Sūrah al-Furqān (25): 30]’”.  

From the above discussion, it is clear that pondering over the Holy Qur’ān and gaining its 

understanding is of great importance. In fact, the Holy Qur’ān itself proclaims as: “(Here is) a 

Book which We have sent down unto thee, full of blessings, that they may meditate on its 

Signs, and that men of understanding may receive admonition. [Sūrah Ṣād (38): 29]. 

When this is the case then it becomes necessary to have an expertise in this field. Thus, every 

science which is related to the understanding of the meanings of the Holy Qur’ān, in one way 

or the other, should be fully absorbed. These sciences serve as external aids for the 

understanding of the meanings of the Holy Qur’ān; they are many in number and are 

collectively called as ‘Ulūm al-Qur’ān.  

1.1.5 Waḥy (Revelation) 

Allah has created this universe, He sent Man to the earth as His vicegerent. He has not left 

him astray in the darkness, instead He provided him with everything he needed for his 

mundane as well as spiritual life and for life hereafter. For his spiritual guidance and to 
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prepare for the achievement of the ultimate success in the hereafter He sent to him His 

Message. This Message is sent to His chosen servants, i.e., the Prophets and Messengers who 

in turn guide the whole humanity in matters temporal and spiritual. This Message is sent to 

the Prophets through a special process, that process as well as the Message itself is known as 

waḥy. Thus, waḥy is the channel through which Allah sends down His words to any of His 

chosen servant, i.e., Prophet and Messenger, and through this Messenger to all other human 

beings. Since waḥy is a sacred instructive link between Allah and His servants and is 

perceived by the Prophets only, to have a true perception of its state and effect is not possible 

for a common man. 

Moreover, there are three sources of knowledge. Knowledge is acquired through the five 

sense organs, i.e., eyes, ears, nose, tongue and limbs. Knowledge is also gained through ‘aql; 

the faculty of reasoning, intellect or wisdom. And the highest form of knowledge is that 

which is gained through Divine Revelation or Waḥy (which comes to the Prophets from 

Allah). Hence Man learns many things through his senses and many more through his 

intellect. Those which cannot be learnt through these two media are brought to his knowledge 

through Waḥy (Divine Revelation). The three sources of knowledge are so arranged that each 

one of them has a definite range and fixed sphere of activity beyond which it does not work. 

Hence, those things that a man learns through his senses cannot be perceived through reason 

alone. Similarly, things that are learnt through intellect cannot be perceived by the senses 

alone. Thus, the activity of the intellect starts from where the scope of the senses ends. But 

even the scope of intellectual faculties is not limitless; it ends at a certain point, and there are 

many things which cannot be known either by senses or by intellect. For example, the 

questions like: what is the purpose of the creation of man, what are his duties, which of his 

deeds are liked by the Creator and which are disliked, what is his ultimate goal? Neither the 

senses nor the intellect, individually or collectively, can answer these questions. The 

knowledge that provides answer to such questions comes through Divine Revelation (waḥy) 

which is revealed to the Prophets. Waḥy is the highest source of knowledge that provides 

answers to questions related to man’s life and which cannot be solved through the senses or 

intellect. Since the need of waḥy is felt, where mental faculties fail to provide guidance - 

human intellect many not necessarily comprehend everything related to waḥy. Just as 

perception of colour of a thing is not within the scope of intellect but it is done by senses, 
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similarly transmission of knowledge about many religious beliefs is the function of waḥy and 

it will not be wise to rely upon intellect alone for this perception.  

This discussion is produced to prove the intellectual need and occurrence of waḥy for the 

complete guidance of mankind. The scholars have provided many more sound and 

established arguments in support of the need of waḥy. 

1.1.5.1 Literal Meaning of Waḥy (Revelation) 

‘Allāmah Rāghib al-Iṣfahānī, in his monumental work Mufradāt ul-Qur’ān, regarding the 

literal meaning of Waḥy, writes:  

وحى: أصل الوحي اإلشارة السريعة و لتضمن السرعة قيل أمر وحى و ذلك يكون بالكالم على سبيل الرمز والتعريض، 

 وقد يكون بصوت مجرد عن التركيب و بإشارة ببعض الجوارح، و بالكتابة

The literal meaning of the word Waḥy in the Arabic dictionaries has been described as: “To 

signify something quickly” whether by way of enigma or metaphor, by way of a meaningless 

sound, by moving a part of the body, or by way of transcriptions and writings. 

The word waḥy in its literal sense has been used in the holy Qur’ān at a number of places in 

various shades of meanings carrying one common meaning, i.e., swift and secret transfer of 

information. At some places it is used in the meaning of a gesture or beckoning, evidently to 

infuse something in the heart of one’s audience, see, for example, Sūrah Maryam (19): 11. At 

other places it is used in the meaning of natural animal instincts (to imbue knowledge in the 

nature of the animals about what they have to do), see, for example, Sūrah al-Naḥl (16): 68. 

The word waḥy, in its literal sense, is even used for the suggestions inspired by the devils, 

see, for example, Sūrah al-Anʻām (6): 112 & 121. The Qur’ān refers to the whispering and 

prodding of the devils as waḥy because of its secretive nature and hidden source. 

Inspiring and sending commands sent to the angels by Allah is sometimes also expressed by 

this word, e.g.,  ْإِْذ يُوِحي َربَُّك إِلَى اْلَماَلئَِكِة أَنِّي َمَعُكم (Recall), when your Lord, (O Prophet), inspired 

the angels (saying): “I am with you …” [Sūrah al-Anfāl (8): 12]. Anything that Allah 

prompts into the heart of those other than Prophets (human intuition) is also expressed by the 

same word, e.g.,  َِوأَْوَحْينَا إِلَٰى أُمِّ ُموَسٰى أَْن أَْرِضِعيه And We revealed to Musa’s mother saying: 

“Suckle him …” [Sūrah al-Qaṣaṣ (28): 7]. 

1.1.5.2 Technical Meaning of Waḥy (Revelation) 

‘Allāmah Zurqānī, in his famous book Manāhil al-‘Irfān fi ‘Ulūm al-Qur’ān, regarding the 

technical meaning of waḥy writes as:  
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أن يعلم هللا تعالى من اصطفاه من عباده كل ما أراد إطالعه عليه من ألوان الهداية أما الوحي فمعناه في لسان الشرع 

 والعلم ولكن بطريقة سرية خفية غير معتادة للبشر.

In the terminology of the Sharīʻah, Waḥy is defined as the process by which Allah reveals 

His word to His chosen servants, i.e., Prophets and Messengers. This word also applies to 

whatever guidance or whatever knowledge He wishes to send to them, but in a hidden way 

which is unusual and unconceivable to the common man (bashar). 

‘Allāmah Al-‘Aynī in his book Umdah al-Qārī says:  

ُل على نبي من أنبيائه.وفي اص  طالح الشريعة هو كالم هللا الُمنَزَّ

In the terminology of Sharīʻah, waḥy means the words of Allah that are sent down to any of 

His Prophets. 

The word Waḥy is applied to the process of revelation as well as to the revelation (actual 

word of Allah) itself. The process of the revelation of Allah’s commands to His Prophet 

(S.A.A.W.S), as well as the revelation itself, is also referred to in the Qur’ān as waḥy. A good 

example of this use is in the following āyah (verse):  اْلَهَوٰى إِْن ُهَو إَِّلَّ َوْحٌي يُوَحىٰ َوَما يَنِطُق َعِن  [and 

he (the Prophet) does not speak from his own desires; verily, it (his speech) is revelation 

(waḥy) which was revealed (yūhā)]. (Sūrah al-Najm (53): 3-4). 

In the Aḥādīth of the Prophet (S.A.A.W.S) also, the word waḥy has been used in the sense of 

‘the process of revelation’ as well as ‘the revelation’ itself. The following ḥadīth is the good 

example: 

َّلَّ أُْعِطَي َما ِمْثلهُ آَمَن َعلَْيِه البََشُر، َوإِنََّما َكاَن َعْن أَبِي ُهَرْيَرةَ، قَاَل: قَاَل النَّبِيُّ َصلَّى هللاُ َعلَْيِه َوَسلََّم: َما ِمَن األَْنبِيَاِء نَبِيٌّ إِ 

، فَأَْرُجو أَْن أَُكوَن أَْكثََرُهْم تَابًِعا يَْوَم القِيَاَمِة. ُ إِلَيَّ  الَِّذي أُوتِيُت َوْحيًا أَْوَحاهُ هللاَّ

“All Prophets were given something which would cause people to believe in them. The thing 

which I was given is none other than a waḥy / revelation (the Qur’ān) which Allah revealed 

(awḥā) to me. So I hope that I will have the most followers among them on the Day of 

Judgment” [Ṣaḥīḥ al-Bukhārī]. 

Thus in the usage of the Qur’ān and Hadīth the word waḥy, in the technical sense, denotes the 

process by which Allah’s word is revealed to one of His Prophets as well as the actual word 

of Allah which He sends to one of them. 

Difference between the Words “waḥyun ( ٌَوْحي)” and “īḥā’un ( ٌإِْيَحاء)”: ‘Allāmah Anwar 

Shah Al-Kashmīrī has stated that waḥyun and īḥā’un are two different words and there is a 

minor distinction in the meaning of the two words. Īḥā’un has a general application, and apart 

from denoting Revelations to the Prophets it includes gestures and inspirations to anyone 
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other than a Prophet as well. Thus the word is used for both Prophets and other persons. 

Contrary to this, waḥyun is applied to Divine inspiration sent down to Prophets only. The 

holy Qur’ān has also used the word Īḥā’un for both Prophets and other human beings, but the 

word waḥyun has not been used for anyone except the Prophets. 

1.1.6 General Methods of Waḥy 

On the basis of the Qur’ānic āyah: 

ُ إَِّلَّ   أَْو ِمن َوَراِء ِحَجاٍب أَْو يُْرِسَل َرُسوًَّل فَيُوِحَي بِإِْذنِِه َما يََشاُء إِنَّهُ َعلِيٌّ َحِكيٌم. َوْحيًاَوَما َكاَن لِبََشٍر أَن يَُكلَِّمهُ هللاَّ

And it is not (vouchsafed) to a mortal that Allah should speak to him except by revelation or 

from behind a veil, or that He sends a Messenger to reveal whatever He will by His leave, 

verily, He is most High and Wise [Sūrah al-Shūrā’ (42): 51]. 

It can be inferred that generally there are three methods of waḥy: (1) waḥy at heart, which is 

indicated by the words  direct discourse from Allah, which is (2) ,(except by revelation)  َوْحيًاإَِّلَّ 

pointed to in the words أَْو ِمن َوَراِء ِحَجاٍب (or from behind a veil), and (3) angelic waḥy, which is 

clear from the words  ُأَْو يُْرِسَل َرُسوًَّل فَيُوِحَي بِإِْذنِِه َما يََشاء (or that He sends a Messenger to reveal 

whatever He will by His leave).  

A brief explanation of all these three methods of waḥy is given in the following lines: 

1. Waḥy at Heart: This kind of waḥy is directed to the heart of a Prophet and Allah inspires 

something into it. In this there is no medium of angel or hearing faculty or other senses of the 

Prophet; he does not hear any voice but something is infused into the depths of his heart, and 

he knows that it has come from Almighty Allah. This may happen in sleep or wakefulness. 

Hence every dream and vision of the Prophet is also a waḥy. Prophet Ibrāhīm was 

commanded in this manner to slaughter his son, Ismāʻīl. 

2. Direct Discourse from Allah: In this kind of waḥy Allah directly speaks to the Prophet 

and there is no interlink with an angel but the Prophet does hear the voice. This voice is 

entirely different from that of any of His creation and imparts a strange sensation, the 

cognition of which is not possible through intellect. Only the Prophets who hear this voice 

can recognize the state and ecstatic feeling it imparts. This form of communication only 

occurred with two Prophets, as far as we know; Prophet Mūsā and Prophet Muḥammad. 

Since in this kind of Waḥy the Prophets get the honour of direct conversation with Allah, this 

kind is regarded as most superior and honorific. That is why in describing the high status of 

Prophet Mūsā, the Qur’ān states: ُ ُموَسٰى  ِتَْكلِيًماَوَكلََّم هللاَّ  (And to Mūsā, Allah spoke directly). 

[Sūrah al-Nisā (4): 164]. 



IS18102CR 

 

 
20 

3. Angelic Waḥy: In this kind, Allah sends His message to the Prophet through an angel, and 

that angel conveys it to the Prophet. Sometimes the angel is not visible but only his voice is 

heard, and sometimes he comes in a human figure and conveys the message, and sometimes 

he is seen by the Prophet in his original form but this happens only rarely. 

1.1.7 Methods / Modes of Waḥy on Prophet Muḥammad (S.A.A.W.S) 

On the basis of the Qur’ānic āyāt and the Prophetic traditions, scholars have mentioned 

several methods of waḥy through which the Message was received by Prophet Muḥammad 

(S.A.A.W.S). Muftī Muḥammad Taqī ‘Uthmānī has mentioned six methods with brief 

explanation of each. The summary of that is given in the following lines: 

1. Ringing of Bells (صلصلة الجرس): In this method the Prophet (S.A.A.W.S) used to hear a 

sound similar to the ringing of bells. Since the words of the tradition mention only this “ أَْحيَانًا

 we cannot say ,”(sometimes it comes to me like the ringing of bells) يَأْتِينِي ِمْثَل َصْلَصلَِة الَجَرسِ 

with certainty in what sense this kind of waḥy has been similar to the sound of bells. From the 

words of the ḥadīth we only learn that in this particular type of waḥy, the holy Prophet 

(S.A.A.W.S) used to hear a voice resembling the sound of bells. We also learn from the words 

هُ َعلَيَّ “  .of this tradition that this method of waḥy used to be most severe on him ”َوُهَو أََشدُّ

Prophet’s wife, ʻĀ’ishah described the intensity of this form of waḥy as follows: “I have seen 

him when revelation (waḥy) descended upon him on an extremely cold day, yet when it 

stopped, his forehead would be dripping with sweat.” 

In another narration ʻĀ’ishah said: “Whenever waḥy came to him his breathing became 

difficult, his face turned pale like the twig of date-palm, his front teeth began to clatter with 

cold and he used to sweat so much that its drops rolled down like beads. 

This state of waḥy was sometimes so intense that the animal on whom he rode could not 

stand the weight and would sit down. 

Once the Prophet was resting with his head on the thigh of Zayd bin Thābit when waḥy began 

to come, and it caused much pressure on his thigh that Zayd thought it would crush down. 

Sometimes a faint sound of this waḥy was heard by other people as well. ‘Umar said that a 

sound similar to humming of bees was heard near his face at the time of descent of waḥy. 

2. Angel Coming in Human Guise (الملك يظهر في صورة اإلنسان): The other method of waḥy 

was that the angel used to appear in a human form and convey the message. In such a 

situation, generally Jibrīl came in the form of the renowned companion Diḥyah Kalbī. 

However, it is mentioned that sometimes Jibrīl came in other appearances too. Sometimes he 
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came in an appearance of a total stranger. It is agreed almost unanimously that the angel who 

brought waḥy to the holy Prophet, Muḥammad (S.A.A.W.S) was Jibrīl. The holy Qur’ān was 

entirely brought to the Prophet (S.A.A.W.S) by him. 

Anyhow, in this manner of waḥy the angel used to come in human form and in this the 

Prophet did not experience much hardship. In one of the narrations in Ṣaḥīḥ of Abū ‘Awānah, 

it is stated that the holy Prophet said: وِهوِأهونهِعليِا (and this state was the easiest for me). 

3. Angel Coming in his Original Appearance (يظهر الَملَُك للرسول في صورته الحقيقية الملكية):   

Another method of waḥy was that Jibrīl came in his original appearance but this had 

happened only three times in the lifetime of the holy Prophet (S.A.A.W.S). First, when he 

himself wished to see the angel in his original form, secondly, at the time of ascension 

(mi‘rāj) of the Prophet to heavens, and the third time in the very early days after the 

Prophethood at Ajyād in Makkah. The first two sightings are reported through authentic 

chains of narrators but that of the last one is doubtful. 

4. Righteous / True Dreams (الرؤيا الصالحة / الصادقة):  The fourth method of waḥy was that the 

Prophet (S.A.A.W.S) used to have dreams before the revelation of the Qur’ān had started. 

Whatever he saw in a dream happened in exactly the same manner when he awoke. ʻĀ’ishah 

says: “The initial waḥy on the holy Prophet (S.A.A.W.S) was through true dreams. Whatever 

he dreamt always came out true like the morning light.” This form of revelation was a very 

gentle means of preparing the Prophet (S.A.A.W.S) for the tremendous burden of revelation in 

the waking state. 

When a hypocrite of Madīnah had performed a spell on the Prophet (S.A.A.W.S), it was in his 

dream that he was informed of it and of the method of breaking the spell. 

The only chapter (Sūrah) of the Qur’ān reported to have been revealed in a vision was Sūrah 

al-Kauthar (108). The Ṣaḥābī Anas bin Mālik said, “Once while Allah’s Messenger 

(S.A.A.W.S) was among us in the masjid, he dozed off, then raised his head, smiling. I asked 

him, ‘What has amused you, O Messenger of Allah?’ He replied, ‘A Sūrah has just been 

revealed to me.’ Then he recited, ‘In the name of Allah, the Most Compassionate, the Most 

Merciful,  ُإِنَّا أَْعطَْينَاَك اْلَكْوثََر فََصلِّ لَِربَِّك َواْنَحْر إِنَّ َشانِئََك ُهَو اأْلَْبتَر (Verily, I have given you Al-Kauthar 

(the fountain in paradise) so pray to your Lord and sacrifice. Verily, it is your enemy who 

will be cut off.)” 
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5. Discourse with Allah (المكالمة بين العبد و ربه):  Like Prophet Mūsā, Prophet Muḥammad 

(S.A.A.W.S) also had the privilege of direct discourse with Allah. While awake this happened 

only on the night of ascension. Apart from this he once had a direct talk with Allah in dream. 

6. Inspiration in the Heart (إلقاء في القلب / نفث / روع):  Another method of waḥy was that, 

without appearing before him in any form, Jibrīl used to inspire something in the heart of the 

Prophet (S.A.A.W.S). In one narration the Prophet is reported to have said: ِإنِروحِالقدسِنفثِفي

 ألقىِفيِروعي“ In another narration the words .(the holy spirit / Jibrīl inspired in my heart) روعي

(infused in my heart)” are used. 

1.1.8 Types of Waḥy 

Just as the waḥy was conveyed by different methods (direct and indirect) and forms (visions 

and speech), there were variations in the types of revelation which were convoyed. Broadly 

waḥy is classified into two types: Waḥy Matluu (Qur’ānic waḥy) and Waḥy Ghayr Matluu 

(non-Qur’ānic waḥy). Waḥy Matluu is that which comprised verses (āyāt) of the Qur’ān in 

which the words and meanings were both from Allah, and they have been preserved in the 

Qur’ān forever so that even an iota or dot has not changed nor can be changed. Waḥy Matluu 

means the waḥy that is recited, and its recitation is considered a form of worship. The second 

type of waḥy is that which does not form part of the Qur’ān, but a large number of commands 

and tenets have been sent through it. This type is known as non-Qur’ānic waḥy, that is, the 

one that is not recited or waḥy ghayr matluu. Generally, only the fundamental beliefs and 

basic teachings of Islam have been defined through waḥy matluu, i.e., the holy Qur’ān. 

Details of these teachings and subsidiary tenets have been sent through non-Qur’ānic waḥy. 

This non-Qur’ānic waḥy has been preserved in the form of traditions (sayings and deeds) of 

the holy Prophet (S.A.A.W.S) termed as Aḥādīth. Generally, in this type of waḥy only the 

subject matter was revealed to the holy Prophet (S.A.A.W.S) who then expressed it in his own 

words. The holy Prophet (S.A.A.W.S) has said: أَّل إني أوتيت القرآن ومثله معه (I have been given the 

Qur’ān and with it also other similar teachings). 

The scholars of Islam have proved through strong and sound arguments that waḥy ghayr 

matluu (non-Qur’ānic waḥy) too, is a kind of waḥy, as definite and as binding as waḥy matluu 

(Qur’ānic waḥy). 

1.1.9 Let Us Sum Up 

‘Ulūm al-Qur’ān is an embodiment of a large number of sciences, for example; the science of 

recitation, exegesis, science of abrogated and abrogating, science of strange words of the 
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Qur’ān, science of immutability of the Qur’ān (miraculous nature of Qur’ān), science of 

Qur’ānic vowels, and many such other discourses which are related to the Glorious Qur’ān 

are also included in ‘Ulūm al-Qur’ān. ‘Ulūm al-Qur’ān is of great importance in 

understanding the intended meaning of the Qur’ānic āyāt, their injunctions, underlying 

wisdoms and wonders, as well as ways of their application. In its outset it necessitates the 

need to know some important things related to the nature, some and substance of waḥy, its 

various kinds and the methods and modes of its descent.  

Waḥy is the channel through which Allah sends down His message to the chosen servants, 

i.e., the Prophets and Messengers for the guidance of the humanity. This process as well as 

the message itself is denoted by the term waḥy. The process of sending guidance through an 

organized and established system called waḥy continued from the very outset of man’s 

occupancy on the earth, i.e., from the time of Ādam until the last messenger, Muḥammad 

(S.A.A.W.S) received His final guidance. 

The waḥy that came to Prophet Muḥammad (S.A.A.W.S) is broadly divided into two 

categories: waḥy matluu (Qur’ānic Waḥy) and waḥy ghayr matluu (non-Qur’ānic Waḥy). 

Qur’ānic waḥy is defined as “the speech of Allah, sent down upon the last Prophet 

Muḥammad (S.A.A.W.S), through the Angel Jibrīl, in its precise meaning and precise wording, 

transmitted to us by numerous persons (tawātur), both verbally and in writing. Inimitable and 

unique, protected by Allah from corruption.” Waḥy Ghayr Matluu (non-Qur’ānic Waḥy) is 

that in which only the meanings were revealed from Allah, but the words were Prophet’s own 

and this has been recorded in the form of Aḥādīth (Prophetic traditions). 

1.1.10 Check Your Progress 

1. Define the term ‘Ulūm al-Qur’ān, literally as well as technically. 

2. Explain the domain as well as the importance of ‘Ulūm al-Qur’ān. 

3. What is the importance and significance of ‘Ulūm al-Qur’ān in the exegesis of the 

Qur’ān? 

4. Explain the literal and technical meanings of Waḥy. 

5. How will you justify the intellectual need and the occurrence of Waḥy? 

6. What is the general method of Waḥy? Discuss in the light of relevant Qur’ānic āyāt. 

7. What were the methods / modes of waḥy on the Prophet Muḥammad (S.A.A.W.S)? 

8. What are the various types of waḥy? Discuss. 
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1.1.11 Suggested Readings 

1. Dehlavī, Shāh Walīyullah, Al-Fauz Al-Kabīr Fī Uṣūl al-Tafsīr (rendered in Arabic by: 

Moulānā Sa‘īd Aḥmad Pālanpūrī), Maktabah Hijaz, Deoband (U.P.) India. 

2. Jalbani, Prof. G.N., English translation of Al-Fauz ul-Kabīr, Kitab Bhavan, New 

Delhi-02 [India], Ed. 1997. 

3. Amīn Pālanpūrī, Moulānā Muḥammad; Al-Khair-ul-Kathīr Sharaḥ Udru Al-Fauz al-

Kabīr; al-Amin Kitabistan, Deoband, (U.P.). 

4.  Al-Zarkashī, Al-Imām Badr al-Dīn Muḥammad bin ʻAbdillah, Al-Burhān Fī ʻUlūm 

al-Qur’ān, Dār al-Ḥadīth, Al-Qāhirah, Egypt, Ed. 2006. 

5.  Al-Dhahabī, Dr. Muḥammad Ḥusain, Al-Tafsīr wa al-Mufassirūn (3 vols), Dar al-

Ḥadīth, Al-Qāhirah, Egypt, Ed. 2012. 

6.  Philips, Dr. Abu Amīnah Bilal, Uṣūl al-Tafsīr (the methodology of Qur’ānic 

explanation), Dar al-Falah, Sharjah, U.A.E., Ed. 1997. 

7. ʻUthmānī, Maulānā Muftī Muḥammad Taqī, ʻUlūm al-Qur’ān, Maktabah Thānvi 

Deoband (U.P.), India; Ed. 2004. 

8. Ḥarīrī, Prof. Ghulām Aḥmad, Tārīkh Tafsīr wa Mufassirīn, Taj Company, Delhi-

110006, India, Ed. 2010. 

9. Denfer, Aḥmad Von, ʻUlūm al-Qur’ān, Millat Book Centre, New Delhi-10065, India. 

10. Al-Suyūṭī, ‘Allāmah Jalāl al-Dīn; Al-Itqān Fī ʻUlūm al-Qur’ān (2 Vols); Faisal 

Publications, Deoband, U.P., India; Ed. 2006. 

11. Ṣāliḥ, Dr. Ṣubḥī, ʻUlūm al-Qur’ān (translated into Urdu by Ghulam Ahmad Harari), 

Taj Company, Delhi-6, Ed. 1999. 

12. Al-Qattan, Mannā‘; Mabāḥith fī ʻUlūm al-Qur’ān; Maktabah Ishā’at al-Islam, New 

Delhi. 

13. Al-Ṣābūnī, Muḥammad, Al-Tibyān fī ʻUlūm al-Qur’ān; Maktabah Ishā’at al-Islam, 

New Delhi, Ed. 1985. 

14. Al-Dhahabī, Dr. Muḥammad Ḥusain, Baḥūth fī ‘Ulūm al-Qur’ān wa al-Fiqh wa al-

Da‘wah defines the term ‘Ulūm al-Qur’ān. 
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Lesson 02: Jama‘ wa  Tadwīn (Collection and Compilation) 

Lesson Structure  

1.2.1  Introduction 

1.2.2  Objectives 

1.2.3  Some Basic Terms and Their Meanings 

1.2.4  Collection and Compilation of the Holy Qur’ān 

1.2.4.1  First Stage: The Period of the holy Prophet (609-632 CE) 

1.2.4.2  Second Stage: The Period of Abū Bakr (632-634 CE / 11-13 AH) 

1.2.4.3  Third Stage: The Period of ʻUthmān (644-656 CE / 23-35 AH) 

1.2.4.4  Fourth Stage: Measures Taken to Facilitate Recitation of the Qur’ān 

1.2.4.5  Fifth Stage: Printing of the holy Qur’ān 

1.2.5  Let Us Sum Up 

1.2.6  Check Your Progress 

1.2.7  Suggested Readings 

1.2.1 Introduction 

Al-Qur’ān is the Waḥy Matluu, revelation which is recited repeatedly, and the recitation of 

which is considered a great worship (ʻibādah). It is the speech (kalām) of Allah, sent down 

upon the last Prophet, Muḥammad (S.A.A.W.S), through the Angel Jibrīl, in its precise 

meaning and precise wording, transmitted to us by numerous persons (tawātur), both verbally 

and in writing. Inimitable and unique, protected by Allah from corruption. It is the word of 

Allah, therefore, it is, originally preserved in the Guarded Tablet (Al-Lauḥ Al-Maḥfūẓ) as 

expressed in the Qur’ān itself:  ِجيدٌ بَْل ُهَو قُْرآٌن ْحفُوٍظ  مَّ فِي لَْوٍح مَّ  [Nay, this is a Glorious Qur’ān, in 

the Guarded Tablet. (Sūrah al-Burūj (85): 21-22)]. Then from the Guarded Tablet it was sent 

down in two stages. First, it was sent as a whole to Bayt al-‘Izzah (the House of Honour) on 

the heaven of this world (Samā al-Dunyā). Thereafter, it was revealed to the holy Prophet 

Muḥammad (S.A.A.W.S) in piecemeal according to the different circumstances and conditions 

until it was completed in twenty three years. These two forms of descent of the Qur’ān are 

apparent from the words of the Qur’ānic āyāt itself. That is, in describing its descent two 

words إنزال (inzāl) and تنزيل (tanzīl) have been used in the holy Qur’ān. ِ ِِ–أنزل إنزالِ-ينزل  

means “to send something as a whole in one go”, whenever this word is used in the Qur’ān in 
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connection with its descent it indicates to the descent from the Guarded Tablet to the heaven 

of this world. And the word ِل ِِ-نزا ُل تنزيلِ-يُنَزِّ  means “to send something down bit by bit in 

piecemeal” whenever this word is used, it signifies the revelations made to the holy Prophet 

(S.A.A.W.S) from time to time. In addition to this, Nasā’ī, Ḥākim, Baihaqī, Ibn Abī Shaybah, 

Ṭabarānī, and Ibn Mardawaih, have cited several narrations from ‘Abdullah Ibn ‘Abbās 

which affirm that the first descent was on the heaven of the earth and the second gradually on 

the Prophet (S.A.A.W.S).The revelation of the holy Qur’ān started when the prophet 

(S.A.A.W.S) was forty years old and continued in parts throughout his prophetic life. The last 

revelation of the holy Qur’ān came only a few months before the holy Prophet’s (S.A.A.W.S) 

demise, when he was sixty three years of age (on 3rdRabī‘ al-Awwal, 11 A.H., nine days 

before his demise, according to another report). The first revelation according to the authentic 

reports are the first five (or three) āyāt of Sūrah al-‘Alaq, which stands now 96th chapter of 

the Qur’ān. However, the first complete sūrah to be revealed was Sūrah al-Fātiḥah. The last 

sūrah to be revealed was Sūrah an-Naṣr. This sūrah was brought down in Minā during the 

Farewell Ḥajj of the Prophet (S.A.A.W.S), which took place at the end of the tenth year after 

the Hijrah. According to Ibn ‘Abbās, the last verse to be revealed was āyah 281 in Sūrah al-

Baqarah. 

Allah has granted a distinction to the Qur’ān against other Divine Scriptures. Its preservation 

was done more through memory than pen and paper. According to Ṣaḥīḥ Muslim, Allah 

assured the Prophet in these words:  َُوأَْنَزْلُت َعلَْيَك ِكتَابًا ََّل يَْغِسلُهُ اْلَماء (and I have revealed to you a 

Book that cannot be washed away with water). Hence, greater emphasis was placed on 

memory for the preservation of the Qur’ān in the early days of Islam. But side by side, the 

Prophet (S.A.A.W.S) took care that each and every word was recorded in written form as well 

on the materials available those days. In this way, a large number of Ṣaḥābah (Companions) 

had committed the entire Qur’ān to their memories and many more have had its written 

records with them. Thus, the āyāt (verses) of the holy Qur’ān were preserved in the hearts of 

Muslims as well as written down during the lifetime of the Prophet (S.A.A.W.S) itself. 

1.2.2 Objectives 

1. To become acquainted with the literal meaning of the term Jama‘ wa Tadwīn, and some 

other related terms. 

2. To become acquainted with the various stages of the recording, collection and compilation 

of the holy Qur’ān. 
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1.2.3 Some Basic Terms and Their Meanings 

Qurrā’: The word Qurrā’is the pluralof Qārī, which literally means reciter or reader. It is 

used for a memorizer of the Qur’ān who is proficient in reciting it, although the Ṣaḥābah 

(companions) seem to have also used the term for one who is knowledgeable about its 

meanings. 

Ḥāfiẓ (pl. Ḥuffāẓ): Those Muslims who have memorized the whole Qur’ān. 

Jama‘ al-Qur’ān: Jama‘ al-Qur’ān generally means “to bring together the Qur’ān”. It was 

done through memorization (Ḥifẓ) and through written form (Kitābah) on the sheets in a 

book. Thus, in classical literature, Jama‘ al-Qur’ān refers to: learn the Qur’ān by heart, write 

down every revelation, bring together those materials upon which the Qur’ān had been 

written. 

Ṣuḥuf and Muṣhaf: Both words are derived from the same root Ṣaḥafa meaning ‘to write’. 

The word Ṣuḥuf also occurs in the Qur’ān (87:19) meaning scripture or written sheets. Ṣuḥuf 

(sg. Ṣaḥīfah) means loose pieces of writing material, such as paper, skin, papyrus, etc. 

Muṣhaf (pl. Maṣāhif) means the collected Ṣuḥuf, brought together into a fixed order, such as 

between two covers, into a volume.  

In the history of the written text of the Qur’ān, Ṣuḥuf stands for the sheets on which the 

Qur’ān was collected in the time of Abū Bakr. In these Ṣuḥuf the order of the āyāt within 

each chapter (sūrah) was fixed, but the sheets with the chapters (suwar) on them were still in 

a loose arrangement, i.e., not bound into a volume.  

Muṣhaf in the present context means the sheets on which the Qur’ān was collected in the time 

of ʻUthmān. Here both the order of the āyāt within each sūrah as well as the order of the 

sheets was fixed. Today we also call any copy of the Qur’ān, which has both order of verses 

(āyāt) and chapters (suwar) fixed, a Muṣhaf. 

Kitābah: Kitābah is the verbal noun (maṣdar) which means to write, to pen down, to 

inscribe. 

Tadwīn: Tadwīn is a verbal noun (maṣdar). It means to compile the scattered material into 

one volume, bound in two covers in the form of a book. It also means to write a book. 

Al-‘Arḍ Al-Akhīr: Prophet (S.A.A.W.S) used to recite the whole Qur’ān before Jibrīl once 

during every Ramaḍān of his life. In the Ramaḍān of the last year of his life the Prophet 

recited it twice to him. This last recitation before Jibrīl is called Al-‘Arḍ Al-Akhīr/Al-‘Arḍah 

Al-Akhīrah (the last presentation). Many Ṣaḥābah were present with the Prophet at that time. 
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The prominent among them was Zayd bin Thābit. It also proves that there had been a fixed 

order of the āyāt and the chapters (suwar) right from the time of the Prophet. 

1.2.4 Collection and Compilation of the Holy Qur’ān 

1.2.4.1 First Stage: The Period of the holy Prophet (609-632 CE) 

The Holy Qur’ān was completely written during the life-time of Prophet Muḥammad 

(S.A.A.W.S), though it was not in a book form but existed in the shape of different parchments. 

Whenever an āyah (verse) or a group of āyāt (verses) revealed upon Prophet Muḥammad 

(S.A.A.W.S), he used to instruct and command his companions to write them down and 

memorize them. The companions were themselves so keen to learn and memorize the āyāt of 

the holy Qur’ān that every one of them wanted to excel the other. The holy Prophet 

(S.A.A.W.S) had appointed a number of Ṣaḥābah (companions) for the purpose of recording 

the āyāt in written form on different materials available during those days. They are called 

kuttāb (sing. kātib); the scribes, the writers. Their number reached up to forty. The most 

famous among these scribes (kuttāb) were: Abū Bakr, ‘Umar, ‘Uthman, ‘Alī, Ubayy bin 

Ka‘ab, ‘Abdullah bin Abī Saraḥ, Zubair bin ‘Awwām, Khālid bin Sa‘īd bin Al-ʻĀṣ, Abān bin 

Sa‘īd bin Al-ʻĀṣ, Hanzalah bin al-Rabī‘, Muqib bin Abī Fātimah, ‘Abdullah bin Arqam al-

Zuhrī, Shurahbīl bin Ḥasanah, ‘Abdullah bin Rawāḥah, ‘Amir bin Fuhairah, ‘Amr bin Al-

ʻĀṣ, Thābit bin Qays bin Shammās, Mughīrah bin Shuʻbah, Khālid bin Walīd, Mu‘āwiyah 

bin Abī Sufyān, Zayd bin Thābit, etc. 

The holy Prophet (S.A.A.W.S) employed a number of different methods to make sure that they 

memorized and recorded it exactly as it was revealed to him. Whenever he received any 

revelation he used to dictate it to the scribes and they used to write it down. When they had 

finished writing. The Prophet (S.A.A.W.S) would say, read, and they would read it back. If 

there was an omission or error he used to correct it, and then let it be brought before the 

people. It was also the practice of the Prophet (S.A.A.W.S) to instruct the scribes to write a 

newly received āyah/āyāt after such and such āyāt in such and such Sūrah (chapter). Hence, 

it was being written in a manner the order and arrangement of which was fixed by the 

Prophet himself. Many companions possessed written copies of complete or incomplete 

Qur’ān with them at the time of Prophet’s demise. In this way the āyāt of the holy Qur’ān 

were preserved in the hearts of Muslims as well as written down during the lifetime of the 

Prophet (S.A.A.W.S). 
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At that time the holy Qur’ān was written on the flat bones of camels, on the skin of animals, 

the wood slate of palm trees, tablets of stone, and pieces of bamboos, leaves of trees and on 

many other such things, besides pieces of paper were also used. The whole Qur’ān was 

written under the personal supervision of the Prophet, though it was not compiled and 

arranged in a book form, bound between two covers. Along with this, some companions also 

used to write down the Qur’ānic āyāt for their personal record, and this was being practiced 

from the very beginning of Islam. It should also be noted that Jibrīl used to review the Qur’ān 

once during every Ramadan of the Prophet’s life, and during the last Ramadan of Prophet’s 

life he reviewed it twice. The Ṣaḥābah used to listen to the Prophet (S.A.A.W.S) as he recited 

it to Jibrīl. Zayd bin Thābit was one of those who were present when the Prophet recited the 

whole Qur’ān to Jibrīl in the last Ramadan of his life. 

1.2.4.2 Second Stage: The Period of Abū Bakr (632-634 CE / 11-13 AH) 

After the demise of Prophet Muḥammad (S.A.A.W.S), Abu Bakr al-Ṣiddīq was unanimously 

chosen as the caliph (Khalīfah) of the Muslim Ummah, soon after his ascent to the seat of 

caliphate, an Arab from the tribe of Banū Ḥanīfah named Musaylamah claimed prophethood 

(along him other persons also claimed prophethood, like: Al-Aswad and Sajāḥ, etc.). He was 

a total lair, he invited people to abandon Islam by claiming that Allah has revealed new laws 

to him making allowable most of the things which were forbidden by Allah through Prophet 

Muḥammad (S.A.A.W.S). Therefore, Abū Bakr sent an army of true Muslims against him. 

Musaylamah was killed and his army surrendered. This battle is known as the battle of 

Yamāmah. Muslims won the battle but about one thousand and two hundred Muslims were 

martyred. There were about seventy (70) such companions among these martyred ones who 

had committed the whole Qur’ān to the memory and one of the famous reciters (Qārī) Sālim 

(Rad.A) was also martyred in this battle. This motivated ‘Umar (Rad.A) for the compilation 

of the Qur’ān. He asked Abu Bakr, the Caliph that all the āyāt of Qur’ān should be collected 

and compiled and should be preserved by putting them into a book form (in between two 

covers like a book). At first Abu Bakr (Rad.A) hesitated and said, “O ‘Umar! How can I 

undertake a work which was not done by the Prophet (S.A.A.W.S) himself?” But ‘Umar said 

that it was a good and important work in the interest of Dīn. Finally, Abu Bakr himself felt 

the need of preserving the holy Qur’ān. He then ordered Zayd bin Thābit to collect all the 

āyāt of holy Qur’ān. When Abu Bakr and Umar motivated Zayd for undertaking this task he 
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is reported to have said: “By God! Carrying a mountain on their orders would have been a 

burden lighter to me than collecting (and compiling) the holy Qur’ān.” 

By the order of the caliph, a public proclamation was made in the city of Madīnah that 

anyone possessing any written verses (āyāt) of the Holy Qur’ān should bring them over to 

Zayd bin Thābit. While receiving the parts of the Holy Qur’ān from the Companions 

(Ṣaḥābah), Zayd did not include any verse in his transcription unless he had received written 

and oral testimonies proving their uninterrupted succession. He verified it from his own 

memory; no written verse was accepted until two reliable witnesses had testified that it was 

written in the presence of the Holy Prophet (S.A.A.W.S). He also sought the help of other 

companions who had memorized the whole Qur’ān in the Prophet’s time. There were more 

than ten thousand such companions (Ṣaḥābah) who had flawlessly committed the entire 

Qur’ān to their memory in the life time of Prophet Muḥammad (S.A.A.W.S). The most famous 

among them were; Abū Bakr, ‘Umar, ‘Uthman, ‘Alī, Ṭalḥah, Sa‘ad, ‘Abdullah bin Mas‘ūd, 

Hudhayfah bin Yamān, Sālim Maulā Abī Hudhayfah, Abū Hurairah, ‘Abdullah bin ‘Umar, 

‘Abdullah bin Abbās, ‘Amr bin Al-‘Āṣ, Mu’āwiyah, ‘Abdullah bin Zubayr, ʻĀ’ishah, Ḥafṣah, 

Umm Salmah, Umm Waraqah, Zayd bin Thābit, Abū Mūsā al-Ashʻarī, Mu‘ādh bin Jabal, 

‘Ubaidah bin Ṣāmit, Ubayy bin Ka‘ab, Abū Ayyūb al-Ansārī, Abū Dardā and many others. 

Thus, in every way possible it was with utmost care that Zayd bin Thābit collected the 

Qur’ānic verses and transcribed them in the proper order on sheets of paper (according to 

another report this copy too was transcribed on leather but this report is rejected by Ḥāfiẓ Ibn 

Ḥajar). However, every Sūrah (chapter) was written separately. Hence, this consisted of a 

number of transcripts and in the terminology of the Qur’ān it was called “Umm”, and it had 

the following features: 

1. In this copy, the Qur’ānic verses were arranged in according with the order fixed by 

the holy Prophet (S.A.A.W.S) but the chapters (suwar) were not arranged; every Sūrah 

was written and kept separately. 

2. All the Seven Letters were incorporated in this copy. 

3. This copy was written in Ḥījrī script. 

4. Only those verses were included whose recital was not abrogated. 

5. The purpose of this transcription was to prepare an organized document with the 

collective endorsement of the entire Ummah (Muslim community), so that reference 

can be made to it when required. 
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This copy (Umm) remained with Abū Bakr during his lifetime. Then it remained with ‘Umar 

throughout his caliphate (634-644 CE / 13-23 AH) and on his martyrdom it was transferred to 

the custody of Ḥafṣah (daughter of ‘Umar and widow of Prophet Muḥammad (S.A.A.W.S). 

Ḥafṣah kept this copy in her house in Madīnah, but she made it available to anyone who 

wanted to make copies from it or check the accuracy of what they had memorized. 

During the reign of ‘Umar (Rad.A) many Madāris (Religious Seminaries) were established 

for the teaching and learning of the holy Qur’ān. Rules and regulations were prescribed for 

the teaching; scholarships were fixed for the teachers. He sent adept Ṣaḥābah to all the 

conquered regions for the teaching of the holy Qur’ān. ‘Ubaidah bin Ṣāmit was sent to 

Hamas, Abū Dardā to Damascus, Mu‘ādhbin Jabal to Bayt al-Muqaddas. 

1.2.4.3 Third Stage: The Period of ʻUthmān (644-656 CE / 23-35 AH) 

When ʻUthmān became the Caliph, Islam had already spread to the far-flung areas of 

Byzantine and Iran. People embracing Islam in the new areas used to learn the Qur’ān from 

the Muslim soldiers or from the traders on the hands of whom they accepted Islam. 

Moreover, since the Qur’ān was revealed on “Seven Letters” and different companions 

(Ṣaḥābah) had learnt it from the holy Prophet according to different recitals. Hence, every 

Companion taught the Qur’ān to his disciples in accordance with the particular reading he 

had learnt from the Prophet. In this manner, variations in recital reached distant countries. As 

long as the people were aware that the Qur’ān was revealed on “Seven Letters”, these 

variations caused no harm. But when these variations reached far-out countries and the fact 

that the Qur’ān was revealed on “Seven Letters” could not gain due publicity, disputes among 

people started growing up. Some people insisted that their own reading was correct and that 

of others incorrect. These disputes gave rise to the danger on the one hand, that the people 

might fall into the grave error of declaring as incorrect the recitals of the Qur’ān that had 

been transmitted through tawātur (uninterrupted succession). On the other hand, there was no 

standard copy of the Qur’ān anywhere in the world, except the one in Madinah that was 

transcribed by Zayd bin Thābit that could be relying authority for the entire Ummah. Since 

other copies were written individually, and in them, there was no provision to incorporate all 

the Seven versions of recital, the only reliable method to resolve these disputes was that 

transcripts incorporating all the valid recitals be disseminated throughout the Islamic world, 

and through them it could be decided as to which recital is correct? Caliph ʻUthmān 

accomplished this remarkable feat during the period of his caliphate. ʻUthmān, after 
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consultation with the esteemed companions, appointed four companions: Zayd bin Thābit, 

Sa‘īd ibn al-‘Āṣ, ‘Abd al-Raḥmān bin Ḥārith bin Hishām and ‘Abdullah bin Zubair to make 

several copies of the Holy Qur’ān from that which was compiled in the time of Abū Bakr, so 

as to unite everyone on one transcription to stop any difference or division among the 

Muslims regarding its recital. 

Basically, this task was entrusted to the above named four distinguished companions, but 

subsequently other companions also were called upon to assist them so that, according to Ibn 

Abi Dāwūd their number had risen to twelve. This group of companions performed the 

following functions in connection with the transcription of the holy Qur’ān: 

1. In the transcription prepared during the period of Abū Bakr Chapters (suwar) were 

not arranged in a sequence, but each of them was written separately. In the scripts 

prepared by this group the chapters were arranged in their proper sequence as part of a 

single transcript. 

2. The verses of the Qur’ān were written to accommodate all the successive un-

interrupted recitals in the script. Therefore, no dots or diacritical marks were placed 

on them so that they could be read in accordance with all the valid recitals. 

3. Upto that time there existed only one single copy of the holy Qur’ān that was 

complete, authentic, standard and collectively attested by the entire Ummah. They 

prepared several transcripts of this freshly written copy of the Qur’ān. 

4. In order to accomplish the task cited above these eminent companions basically kept 

before them the transcripts that were written during the time of Abū Bakr. But as an 

added precaution they adopted the same method that was employed during the time of 

Abū Bakr. Consequently, individual transcripts preserved by different companions 

were once again brought together and it was, yet another collation with these, that the 

new transcripts were prepared. 

5. After having several of these standard transcripts of the holy Qur’ān prepared, 

ʻUthmān got all the other manuscripts individually prepared by companions burnt, so 

that all transcripts of the Qur’ān become uniform in terms of script, incorporation of 

accepted recitals and sequence of the chapters (suwar), leaving no room for any 

differences. 

The entire Ummah acknowledged this achievement of ʻUthmān with admiration, and all the 

Ṣaḥābah (companions) extended full support in this venture. When the copies were 
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completed, the original was returned to Ḥafṣah. A total of seven copies were made and one 

was sent to Makkah, another to Syria, one to Baṣrah, one to Kūfah, one to Yemen, one to 

Baḥrain, and one was kept in the capital, Madīnah. Apparently, different copies were written 

by different members of the committee. Caliph ʻUthmān sent an official reciter of the Qur’ān 

with each copy in order to clear up any problems which might later arise. He also ordered 

that all other copies of the Qur’ān be destroyed, as people had made notes on their personal 

copies and some copies were incomplete. This process was completed in the year 646 CE, 

two years after ʻUthmān became the new Caliph. No one among the Ṣaḥābah argued with the 

order confirmed by Caliph ʻUthmān and the committee of Ṣaḥābah that copied and 

distributed copies of the Qur’ān to the various centers of the Muslim world. Afterwards all 

the transcripts/copies of the holy Qur’ān were copied from the official copy, called Muṣhaf 

‘Uthmānī. The companions and their successors prepared and circulated more and more 

copies of the holy Qur’ān on this script. In that way the Qur’an was saved from any kind of 

change or loss. 

1.2.4.4 Fourth Stage: Measures Taken to Facilitate Recitation of the Qur’ān 

The script of the Qur’ānic transcripts prepared during ‘Uthmān’s reign was without dots and 

diacritical marks due to which non-Arabs felt difficulties in reciting them freely. For easy 

recitation of the holy Qur’ān by the non-Arab and less educated Muslims, need was felt for 

putting dots and diacritical marks in its script.  

Dots: There are different reports as to who was the first person to place dots on the Qur’ānic 

transcriptions, and under whose instructions was it done. Some reports say that this feat was 

first of all accomplished by Abū Al-Aswad Al-Du’alī (d. 69 AH / 638 CE); some say that he 

did it on the instructions of ‘Alī, some others say under the instructions of the Governor of 

Kūfah, Ziyād bin Abī Sufyān, still some others say that ‘Abdul Malik bin Marwān (66-86 AH 

/ 685-705 CE) asked him to do so. There are reports that Ḥajjāj bin Yūsuf got it done with the 

help of Hasan al-Baṣrī, Yaḥyā bin Ya‘mar and Naṣr bin ‘Āṣim Laythī.  

Although the dots on Arabic letters were invented much earlier but Qur’ānic transcriptions 

were kept free of them for various reasons. The person who first placed dots on the Qur’ānic 

letters was not the inventor of the dots in Arabic script but he was the first person to use them 

in the Qur’ānic script.  

Diacritical Marks and Vowel Signs: These marks and signs include: fatḥah, kasrah, 

ḍammah, tashdīd, tanwīn, jazm, etc. It is reported that this work was first done by Abū Al-
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Aswad Al-Du’alī. Some others say that Ḥajjāj bin Yūsuf got this work done by Yaḥyā bin 

Ya‘mar and Naṣr bin ‘Āṣim Laythī. There has occurred a gradual development in the shapes 

of these marks and signs. They were different in the earlier times from what they are today. 

Khalīl bin Aḥmad has also a good role in the invention and application of these marks. 

Stages (Ḥizb, Pl. Aḥzāb / Manzil, Pl. Manāzil): It was customary with the companions and 

their successors that they would complete the recital of the entire Qur’ān in one week. For 

this purpose, they had fixed portions for their daily recitation. Each such portion is known as 

Ḥizb or Manzil. In this way, the Qur’ān has been divided into seven stages of recitation. The 

first Ḥizb/Manzilconsists of first four Chapters/suwar (1-4), the second of five (5-9), the third 

of seven (10-16), the fourth of nine (17-25), the fifth of eleven (26-36), the sixth of thirteen 

(37-49), and the seventh Ḥizb/Manzil consists of the chapters from Sūrah Qāf (50) to the end 

of the Qur’ān, i.e., Sūrah al-Nās (114). 

Juz (pl. Ajzā) / Parts: For the purpose of teaching and learning, as well as for easy 

memorization of the holy Qur’ān, it has been divided into thirty equal parts. Each part is 

called Juz (part), and each Juz is named after the first word of that Juz. This division in parts 

has nothing to do with the meaning of the Qur’ān, as we see that there are places where a part 

(Juz) ends with an unfinished statement. According to the research of the scholars, this 

division has been made after the period of the companions to facilitate teaching of the 

Qur’ān. 

Marks at Fives and Tens (Akhmās and A‘shār): Another sign used in the Qur’ānic 

transcriptions in early centuries was the placing of the sign خ or خمس  after every five āyāt 

(verses), and ع or عشر after every ten āyāt (verses), in the margin. The former kind of signs 

were called Akhmās/fives and the latter were called A‘shār/tens. It is said that the concept of 

A‘shār (tens) was present during the days of the companions, although there had been 

difference in the opinion of the early scholars as to the permissibility of using these signs. 

Section (Rukūʻ): Another sign that came into use later on and is still prevalent, is the sign of 

Rukūʻ, and its placement depends on the meanings whereby a sign ع is placed on the 

conclusion of a statement in the margin. Rukūʻ means bending, bowing, going into semi 

prostration. The purpose of this sign is to determine an average portion of the āyāt (verses) 

which could be recited in one unit (rakā‘ah) of Ṣalāh. It is called Rukūʻ (bending / bowing) 

so as to indicate bowing (going into semi prostration) during Ṣalāh at this point.  
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Signs to Pause/Stop (Rumūz al-Awqāf): Another useful step taken to facilitate recitation of 

the Qur’ān was to provide the verse with signs to indicate pauses. They are called Rumūz al-

Awqāf. Their purpose is to help a person who does not know Arabic to stop at the appropriate 

place during his recitation, and thus avoid any change in the meaning by stopping at the 

wrong place. Most of these signs were first introduced by ‘Allāmah Abū ‘Abdillah 

Muḥammad bin Tayfūr Sajāwandī, and later on, other scholars added some more signs as 

well. 

The important signs among the “signs to pause/Rumūz al-awqāf” include: ط (ṭā), ج (jīm), ز 

(zā), ص (ṣād), م (mīm), َل (lā), مع (ma‘a), سكتة (saktah), وقفة (waqfah), ق (qāf), قف (qif), etc. 

1.2.4.5 Fifth Stage: Printing of the holy Qur’ān 

Before the invention of the printing press, all copies of the Qur’ān were hand written by pen, 

and for this purpose, there always has been a large group of calligraphers who kept 

themselves busy in nothing but the calligraphy of the Qur’ān. They demonstrated utmost love 

and interest with this Exalted Book, and consequently applied every method to write it as 

beautifully as humanly possible. 

With the invention of the printing press, the holy Qur’ān was first printed at Hamburg 

(Germany) in 1113AH / 1694 CE, a copy of which is still preserved in Dar al-Kutub al-

Misriyyah in Egypt. After that several orientalists got many editions of the Qur’ān published 

but they could not gain any popularity in the Islamic world. After that Maula’y ʻUthmān was 

the first Muslim who had one transcription of the Qur’ān printed at St. Petersburg, a Russian 

city, in 1787 CE. Similarly, another transcription was printed in Qazan (1828 CE), and in 

1833 CE the Qur’ān was printed by lithography on stone slabs in the Iranian city of Tehran, 

in 1877 it was printed in Istanbul. Thereafter, printed copies of the Qur’ān became common 

throughout the world. 

1.2.5 Let Us Sum Up 

Qur’ān has been transmitted to us by a multitude of persons (tawātur) in every age right from 

the beginning in two ways: orally and in written form. Prophet (S.A.A.W.S) received waḥy 

through the angel Jibrīl and memorized it. The Prophet tried to repeat the Qur’ān after Jibrīl 

word for word so as to memorize it quickly but Allah assured him that it would be collected 

in his heart by Allah Himself. In fact, Allah made it His own concern to cause him to be able 

to remember everything without any effort on his part. The Prophet instructed his 

Companions to memorize it, and used various methods to make sure that they memorized and 
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recorded it exactly as it was revealed to him. He often used to hear from them to check their 

accuracy and retention. Moreover, the Prophet encouraged his followers through his 

statements to learn and memorize the Qur’ān. He said: “the best among you are those who 

learn the Qur’ān and teach it to others”. Every Muslim is required to memorize some portions 

of the Qur’ān as its recital in the daily five prayers (Ṣalāh) is wājib (obligatory). Teachers 

were sent by the Prophet to different places to teach Qur’ān and instruct in Islam. Prophet 

used to recite the whole Qur’ān with Jibrīl in every Ramaḍān, and in the last Ramaḍān of his 

life, he recited it twice with Jibrīl, and many Ṣaḥābah were present at that time. There were 

many among the Ṣaḥābah who had committed the whole Qur’ān to their memories and had 

gone over it with the Prophet before his demise, and many more had memorized substantial, 

overlapping portions. It is therefore certain that the Qur’ān had been memorized by the 

Companions of the Prophet during his lifetime. This tradition continued among the 

Companions after the Prophet’s demise and, later, among the tābiʻūn and all generations of 

Muslims that have followed, until today. 

In ‘Allāmah Al-Suyūṭī’s Al-Itqān it is said that the Qur’ān had been written down in its 

entirety in the time of the Prophet but had not been brought together in one single place, and 

that therefore these written records or documents had not been arranged in order. Though the 

order of the Qur’ānic āyāt and the arrangement of the chapters (suwar) was fixed by the 

Prophet himself and was safeguarded through oral transmission. On the other hand, many 

Ṣaḥābah wrote down the Qur’ān on their own initiative, but the Prophet had appointed a 

number of them for the purpose of writing down the Qur’ān. He used to dictate to them and 

they used to write it down accordingly. According to the reports the number of these scribes 

had reached upto forty among whom Zayd bin Thābit was very prominent. Thus in the time 

of Prophet the holy Qur’ān was written on sheets of different materials, and also it was 

memorized by the Ṣaḥābah. Then Abū Bakr, during his caliphate, ordered that it be copied 

from various places to a common place, which was in the shape of sheets and was spread out. 

Abū Bakr gathered it all together and tied it with a string so that nothing of it was lost. The 

sheets thus prepared were kept with Abū Bakr, then ‘Umar, and then Ḥafṣah. 

Then in the time of the caliphate of ʻUthmān, Islam had already reached far flung countries. 

The people of these areas were unfamiliar with the various readings (Seven Letters) of the 

Qur’ān. They disputed with each other regarding the correct recitation of the Qur’ān; one 

group claiming their recitation as correct and of others as incorrect. Therefore, ʻUthmān, after 
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consultation with the Companions had a standard copy prepared from the Ṣuḥuf of Abū Bakr 

that were kept with Ḥafṣah at that time. He prepared the copies in such a way so as to 

incorporate in them all the Seven Letters of recitation. Many copies were made and were sent 

to the main centers of the Muslims to replace other materials that were in circulation. This is 

called Muṣhaf‘Uthmānī. Muṣhaf ‘Uthmānī is now the standard version upon the authenticity, 

accuracy and correctness is the ijmā‘ (consensus) of the Ummah. 

Afterwards, to facilitate correct and easy reading and learning of the Qur’ān many important 

measures were taken by the scholars with respect to the text of the Qur’ān and its script, 

especially for non-Arab and less educated Muslims. These include: putting diacritical points / 

dots, vowel signs, division into thirty equal parts, signs to pause (Rumūz al-awqāf), etc.  

In short: two of the copies of the Qur’ān which were originally prepared in the time of Caliph 

ʻUthmān, are still available to us today and their text and arrangement can be compared, by 

anyone who cares to, with any other copy of the Qur’ān, be it in print or handwriting, from 

any place or period of time. They will be found identical. 

1.2.6 Check Your Progress 

1. What do you mean by the term “Jama‘ al-Qur’ān”? 

2. What do you mean by the term “Al-‘Arḍ Al-Akhīr / Al-‘Arḍah Al-Akhīrah”? 

3. What do you mean by the terms “Ṣuḥuf and Muṣhaf”? 

4. Discuss the various stages of ‘the collection and compilation of the Qur’ān’? 

5. Name any six scribes (kuttāb) of the holy Qur’ān during the time of Prophet 

Muḥammad (S.A.A.W.S)? 

6. Name any six Ṣaḥābah (Companions) who had memorized the whole Qur’ān in the 

life of Prophet Muḥammad (S.A.A.W.S)? 

7. Name the members of the committee appointed by Caliph ʻUthmān for copying the 

Qur’ān? 

8. Write a short note on the measures taken to facilitate the recitation and memorization 

of the holy Qur’ān from the earlier times? 

1.2.7 Suggested Readings 

1. Amīn Pālanpūrī, Moulānā Muḥammad; Al-Khair-ul-Kathīr Sharaḥ Udru Al-Fauz al-

Kabīr; al-Amin Kitabistan, Deoband, (U.P.). 

2.  Al-Zarkashī, Al-Imām Badr al-Dīn Muḥammad bin ʻAbdillah, Al-Burhān Fī ʻUlūm 

al-Qur’ān, Dār al-Ḥadīth, Al-Qāhirah, Egypt, Ed. 2006. 
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3.  Al-Dhahabī, Dr. Muḥammad Ḥusain, Al-Tafsīr wa al-Mufassirūn (3 vols), Dar al-

Ḥadīth, Al-Qāhirah, Egypt, Ed. 2012. 

4.  Philips, Dr. Abu Amīnah Bilal, Uṣūl al-Tafsīr (the methodology of Qur’ānic 

explanation), Dar al-Falah, Sharjah, U.A.E., Ed. 1997. 

5. ʻUthmānī, Maulānā Muftī Muḥammad Taqī, ʻUlūm al-Qur’ān, Maktabah Thānvi 

Deoband (U.P.), India; Ed. 2004. 

6. Ḥarīrī, Prof. Ghulām Aḥmad, Tārīkh Tafsīr wa Mufassirīn, Taj Company, Delhi-

110006, India, Ed. 2010. 

7. Denfer, Aḥmad Von, ʻUlūm al-Qur’ān, Millat Book Centre, New Delhi-10065, India. 

8. Al-Suyūṭī, ‘Allāmah Jalāl al-Dīn; Al-Itqān Fī ʻUlūm al-Qur’ān (2 Vols); Faisal 

Publications, Deoband, U.P., India; Ed. 2006. 

9. Ṣāliḥ, Dr. Ṣubḥī, ʻUlūm al-Qur’ān (translated into Urdu by Ghulam Ahmad Harari), 

Taj Company, Delhi-6, Ed. 1999. 

10. Al-Dhahabī, Dr. Muḥammad Ḥusain, Baḥūth fī ‘Ulūm al-Qur’ān wa al-Fiqh wa al-

Da‘wah defines the term ‘Ulūm al-Qur’ān. 
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Lesson 03: (i) Nāsikh and Mansūkh 

(ii) Muḥkamāt and Mutashābihāt 

Lesson Structure  

1.3.1  Introduction 

1.3.2  Objectives 

1.3.3  Literal and Technical Meanings of Nāsikh, Mansūkh and Naskh 

1.3.4  Technical Meaning of Naskh in the Views of the Earlier and Later 

Scholars 

1.3.5  Conditions for Naskh 

1.3.6  Importance and Significance of the Knowledge of Naskh 

1.3.7  Proof of the Existence of Abrogation in the light of Qur’ān, Ḥadīth, 

Reason and History 

1.3.8  Discussion on Abrogation in the Qur’ān 

1.3.9  Number of Abrogated Āyāt in the Qur’ān 

1.3.10  Three Different forms of Naskh (Abrogation) in the Qur’ān 

1.3.11  Muḥkamāt and Mutashābihāt 

1.3.11.1  Literal and Technical Meaning of the Terms Muḥkamāt and 

 Mutashābihāt 

1.3.11.2 The Concept of Muḥkamāt and Mutashābihāt in the Qur’ān 

1.3.12  Let Us Sum Up 

1.3.13  Check Your Progress 

1.3.14  Suggested Readings 

1.3.1 Introduction 

The holy Qur’ān touches on a variety of subjects, among them are: beliefs, history, tales of 

the Prophets, Day of judgement, Paradise and Hell, and many others. Therefore, from 

different aspects Qur’ānic āyāt (verses) have been classified into different kinds, e.g., Makkī 

and Madanī ayat, ‘Āmm and Khāṣṣ āyāt, Mujmal and Mubayyan āyāt, Muḥkam and 

Mutashābih āyāt, Nāsikh and Mansūkh āyāt, etc. The present lesson deals with the 

discussions related to Nāsikh and Mansūkh āyāt, and Muḥkam and Mutashābih āyāt. The 

discussion of Nāsikh and Mansūkh is specifically concerned with the āyāt of aḥkām (legal 
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injunctions) as Naskh only occurs to the divine commands and prohibitions. On the other 

hand, the discussion on Muḥkamāt and Mutashābihāt is related mostly to the āyāt of ‘aqā’id 

(beliefs) categorizing those āyāt dealing with ḥalāl and ḥarām, punishments, inheritance, 

promise and threat, etc. as the muḥkamāt āyāt, while those concerning the attributes of Allah, 

the true nature of the resurrection, judgement and life after death etc. as the 

mutashābihātāyāt. 

1.3.2 Objectives 

1. To become acquainted with the literal and technical meanings of Naskh, Nāsikh and 

Mansūkh Āyāt, and Muḥkamāt and Mutashābihāt Āyāt. 

2. To become acquainted with the knowledge of some important discussions related Nāsikh 

Mansūkh, and Muḥkamāt and Mutashābihāt . 

1.3.3 Literal and Technical Meanings of Nāsikh, Mansūkh and Naskh 

Literal Meaning: Naskh is a verbal noun (maṣdar) translated in English as “abrogation / to 

abrogate”. Literally, it means “to erase, to compensate, to nullify, to abolish, to cancel, to 

repeal, to replace, to supersede, to obliterate, to change hands, etc.” 

Nāsikh is the active participle from Naskh, it is translated as “abrogator” and Mansūkh is the 

passive participle translated in English as “abrogated”. 

Technical Meaning: In the technical sense Naskh is defined as رفعِالحكمِالشرعيِبدليلِشرعي(to 

repeal a legal order through legal argument). That is to say that sometimes Allah enforces a 

legal order relevant to a particular time. Then at a later time, in His infinite wisdom, He 

cancels this order and enforces a new one in its place. This action/process is known as 

“abrogation/ نسخ” and thus the old cancelled order is known as “mansūkh/ منسوخ” and the 

newly enforced order in place of the old one is called as “nāsikh/ ناسخ”. 

1.3.4 Technical Meaning of Naskh in the Views of the Earlier and Later Scholars 

Shāh Walīyullah Muḥaddith Dehlawī in his famous book Al-Fauz Al-Kabīr Fī Uṣūl al-Tafsīr 

explains that there has been a difference in the meaning (and application) of the term “Naskh/ 

 among the earlier (Mutaqaddimūn) and the later scholars (Muta’akhkhirūn). The earlier ”نسخ

scholars used the term Naskh in its literal sense (meaning), i.e.,إزالة الشيء بشيء (removal of 

one thing by another thing) or إزالة بعض أوصاف اآلية بآية أخرى (removal of some of the 

characteristics of one āyah by another āyah). Among them, the term Naskh (Abrogation) had 

a wider scope of application, and it included many such possibilities that were not regarded 
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as abrogation by the later scholars. For example, they regarded limitation, specification or 

restriction of a general/universal command as abrogation. 

The later scholars (Muta’akhkhirūn) use this term (Naskh) strictly in the technical sense, i.e., 

 pronouncing of the completion of a) بيان انتهاء حكم شرعيٍّ بطريق شرعي متراخ عنه حتى َّل يجوز امتثاله

sharʻīḥukm (legal command) by a latest legal argument in such a way that acting upon it 

(abrogated) is not permitted afterwards). 

Because of this difference in the scope of application the number of abrogated āyāt, 

according to earlier scholars, was very large, and they used to term one āyah as abrogated 

and another as its abrogator due to minor differences in them. That is why some of them 

raised the number of abrogated āyāt up to five hundred and even more. But according to later 

scholars the number of abrogated āyāt is very limited, some of them say twenty one, others 

twenty, and Shāh Walīyullah says only fives. 

1.3.5 Conditions for Naskh 

From the above technical definition of Naskh (abrogation) the following conditions for its 

having taken place, are evident: 

(1) The law which has been replaced has to have been a divine law. This means that the 

gradual prohibition of alcohol would not be classified as Naskh, because each successive 

āyah (verse) only expanded the prohibitive scope of the previous āyah. The original behavior 

of the people was to act as if alcohol was lawful. It was their assumption that alcohol was 

permissible that was gradually abolished by the three āyāt on this subject, not any previous 

statement by Allah that liquor was permissible. 

(2) The proof used to replace the old law has to be a divine command which was revealed 

after the revelation of the old law. 

(3) The law which is to be replaced cannot have a specific time limit attached to it from the 

time of its revelation. If it has a limited time period, it simply becomes void when the time 

period ends, and such a process is not considered as Naskh. For instance, fasting is required 

daily until sunset during Ramaḍān. The permission to eat at night during Ramaḍān or, after it 

is over, by day or night, does not involve Naskh. 

It should be noted that Naskh only occurs to divine commands and prohibitions (whether it is 

established through imperative or nominative clause). Naskh cannot occur to statements of 

fact, because such statements are either true or false, so to say that a previous report has been 

abrogated really means it was either a deliberate lie or an error, both of which may not be 
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attributed to Allah. Therefore, descriptions of Allah’s attributes, the stories of the previous 

Prophets and their peoples, parables and descriptions of the hereafter are all excluded from 

the category of Naskh. Likewise, the divine promises and warnings are excluded, because 

Allah does not break His promises. Nor could one call it Naskh if Allah promises the 

believers gardens in paradise in an early āyah (verse) and in a later āyah promises them the 

pleasure of seeing Him. The promise of gardens has not been replaced by the promise of 

seeing Allah; rather, both will happen. It should also be noted that the underlying principles 

of worship and moral behavior have not changed through the ages. Ṣalāh, fasting, charity and 

pilgrimage have been constant practices of Allah’s religion - no matter which Prophet was 

delivering the message-and lying, murder, adultery, cheating, etc. have been condemned by 

all the Prophets. Therefore, the area in which Naskh operates is in details of the format of a 

religious practice or a social law, not in the core principles. 

(4) It is also stipulated that the Nāsikh (abrogator) should have either equal or higher degree 

of authenticity than that of the Mansūkh (abrogated). It means that Qur’ānic āyah can be 

abrogated by Qur’ān only, and Sunnah can be abrogated by the Qur’ān or by another Sunnah 

proved through same or higher degree of authenticity. In this way, there are basically three 

types of Naskh which can take place between the two primary sources of divine law 

(Sharīʻah), the Qur’ān and the Sunnah. 

(i) The first is the Naskh of the Qur’ān by the Qur’ān. In this type of Naskh, a Qur’ānic āyah 

containing a law is superseded by another Qur’ānic āyah containing a new law. An example 

can be found in the āyah on bequest, wherein Allah instructs the believers as follows: “It is 

prescribed for each of you to have a bequest for your parents and relatives if any of you nears 

death and leaves wealth.” (Sūrah al-Baqarah (2): 180). This early law was replaced by the 

inheritance laws mentioned in another āyah of the Qur’ān, i.e., 11th and 12th āyah of Sūrah al-

Nisā’, in which the shares of the heirs are determined by Allah Himself. And the following 

ḥadīth serves as a supportive argument/proof to its abrogation: “Verily Allah has given every 

one with a right his rightful (share in the inheritance) so there is no bequest for one who 

inherits.” (Abū Dāwūd, Al-Nasā’ī, Al-Tirmidhī, Ibn Mājah and Aḥmad). 

(ii) The second type is the Naskh of the Sunnah by the Qur’ān; that is, the abolition and 

replacement of an Islamic law which the Prophet (S.A.A.W.S) taught by the law which was 

revealed in the Qur’ānic āyah. An example of this type of naskh can be found in the report of 

the Prophet’s wife ʻĀ’ishah. She says that the fasting of ‘Āshūrā’ (the 10th of the month of 
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Muḥarram) used to be compulsory until the āyāt of Ramaḍān were revealed. After that, 

whoever wished to fast ‘Āshūrā’ did so (Ṣaḥīḥ Al-Bukhārī). When the Prophet migrated to 

Madīnah, he found the Jews fasting on that day in commemoration of Prophet Mūsā’s 

deliverance from Pharaoh in Egypt. The Prophet, under divine guidance, ordered the Muslims 

to do so also, but no Qur’ānic revelation was revealed concerning it. However, during the 

second year after the Hijrah, Allah revealed Qur’ānic āyāt (Sūrah al-Baqarah (2): 185) in 

which the fast of Ramaḍān was made obligatory, thus abrogating the obligatory nature of the 

fast of ‘Āshūrā’. 

(iii) The third type of naskh is the abrogation of one Sunnah by another Sunnah. This type of 

naskh involves the annulment of a law found only in the Sunnah of the Prophet by a later law 

expressed in the Sunnah. An example of this type is that in the early period of Islam, the 

Prophet had commanded his followers to make wuḍū before praying if they had eaten cooked 

food, but in the later period he told them that it was no longer necessary to do so. In the same 

way, the Prophet used to prohibit the Ṣaḥābah (companions) from visiting the graves, but 

later on he allowed them. 

1.3.6 Importance and Significance of the Knowledge of Naskh 

The principle of naskh (abrogation) and the identification of nāsikh (abrogator) and mansūkh 

(abrogated) āyāt is one of the difficult areas of the science of tafsīr (exegesis). And on the 

other hand, its knowledge is of great importance to the scholars of fiqh (Islamic law) and 

tafsīr (explanation of the Qur’ān), in order that application of Islamic laws does not become 

confused. Someone who is ignorant of repealed laws may try to apply them and end up doing 

ḥarām acts and calling others to ḥarām. Thus, it was reported that once ‘Alī  ibn Abī Ṭālib, 

the fourth Caliph, passed by a judge and asked him if he knew in which laws naskh had 

occurred. The man replied, “No.” ‘Alī said to him, “You have perished and caused others to 

perish!” That is why the learned elders have said: No one is allowed to interpret the Book of 

Allah except after he is thoroughly familiar with āyāt that abrogate or have been abrogated. 

However, it should be noted that the number of authentic cases of naskh are few and far 

between. Determination or identification of nāsikh and mansūkh is not an easy task, it is the 

duty of great scholars, those who have strong hold over all branches of Islamic knowledge, 

especially sciences of tafsīr, ḥadīth, fiqh and uṣūl. They too have to prove through sound 

evidences and legal arguments (sharʻī dalā’il) that an abrogation has taken place in so and so 

by so and so. 
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‘Allāmah Jalāluddīn Al-Suyūṭī writes in his Al-Itqān: To establish abrogation references must 

be obtained from the Prophet himself or from some Companion saying: Āyah so and so has 

abrogated āyah so and so. At times it is needed to reconcile a clear conflict in history, to 

know that is, what came first, and what later. In matters pertaining to abrogation it is not 

permissible to seek recourse in the views of the run of the mill exegetes, or even to such 

rulings of the jurists, as are not corroborated by textual sources, in cases where there is no 

clear contradiction. This is because abrogation seeks to overturn a rule established by the 

Prophet himself or to establish one where previously there was none. The authority for such 

action must be textual evidence or history, and not rational arguments. 

1.3.7 Proof of the Existence of Abrogation in the light of Qur’ān, Ḥadīth, Reason and 

History 

Allah refers to the existence of naskh in many āyāt of the holy Qur’ān, e.g., 

ْنَها أَْو ِمْثلَِها َ َعلَٰى ُكلِّ َشْيٍء قَِديٌر. َما نَنَسْخ ِمْن آيٍَة أَْو نُنِسَها نَأِْت بَِخْيٍر مِّ  ۗ  أَلَْم تَْعلَْم أَنَّ هللاَّ

None of Our revelations do We abrogate or cause to be forgotten, but We substitute 

something better or similar; knowest thou not that Allah hath power over all things? (Sūrah 

al-Baqarah (2): 106). 

In Sūrah al-Naḥl Allah says: 

َكاَن آيَةٍ  ْلنَا آيَةً مَّ ُ أَْعلَُم بَِما يُنَ  َوإَِذا بَدَّ ُل قَالُوا إِنََّما أَنَت ُمْفتَرٍ ۗ  َوهللاَّ  ۗ  بَْل أَْكثَُرُهْم ََّل يَْعلَُموَن. زِّ

When We substitute one revelation for another, and Allah knows best what He reveals (in 

stages), they say, “Thou art but a forger”: but most of them understand not. (Sūrah al-Naḥl 

(16): 101). 

The upholders of the existence of Naskh in some Qur’ānic āyāt produce the above mention 

āyāt in support of their argument to prove its existence in the Qur’ānic āyāt. Moreover, the 

background of the first āyah as mentioned in Tafsīr Rūḥ al-Ma‘ānī is that: some unbelievers 

had commented that the Prophet first orders his followers to follow one thing and later on 

instructs them against it and introduces a new order in its place. This āyah was revealed in 

answer to their comments. 

One of the Ṣaḥābah by the name of Salamah ibn al-Akwa‘ reported that when the āyah, “َِوَعلَى

ْسك ينِ  يقُونَهُِف ْديَةٌَِطَعاُمِم  يَنِيُط   And the redemption for those who have difficulty with (fasting) is) الاذ 

the feeding of a poor person,” (Sūrah al-Baqarah (2): 184) was revealed, whoever wanted to 

stop fasting would redeem himself, until the ayah after it was revealed and replaced it: “ِفََمن
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ْهَرِفَْليَُصْمهُِ نُكُمِالشا َِشه َدِم    (Whoever among you witnesses the (beginning of) the month should fast 

(the month)).” (Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim). 

Abrogation also occurred in the commandments given by the Prophet. He commanded one 

thing at one time and abolished it at another time and gave a new order in its place. The 

Prophet (S.A.A.W.S) was reported to have said, “I used to forbid you from visiting graves, but 

(now) you should visit them, assurely they are reminders (of the next life).” (Ṣaḥīḥ Muslim 

and Sunan Abī Dāwūd, etc.). 

Muftī Muḥammad Taqī ‘Uthmānī writes: ‘Abrogation’ does not mean a change in views, but 

it implies issuing orders according to the needs of another time. It is not for the abrogator 

(nāsikh) to declare the abrogated (mansūkh) as wrong but it is to fix the time limit for the 

enforcement of the first order and to tell that the first order was just and proper for the time it 

remained in force. Now a new order is being enforced according to the changed 

circumstances. Whoever would think over it in a reasonable frame of mind would have no 

difficulty in arriving at the conclusion that this change is exactly in keeping with the infinite 

Wisdom of Allah. It cannot be questioned in any way. He who uses one and the same 

prescription under all the circumstances and for every disease would not be called a doctor in 

the true sense. An adept would make necessary changes in his prescriptions according to the 

changing condition of the patient. 

He further writes: ‘Abrogation’ is not a trait specific only to the followers of the Holy 

Prophet (S.A.A.W.S) but it has remained a regular feature in the religious orders of other 

Prophets as well. We find several examples in the present day Bible. For example, it has 

occurred in the Bible that: in the religious system of Prophet Yaʻqūb a man could have two 

real sisters as his wives at the same time, and he himself had two wives at one time, Liyyā 

and Rāḥīl who were real sisters. But this was forbidden in the religious dispensation of 

Prophet Mūsā. Every moving animal was permissible as food in the dispensation of Prophet 

Nūḥ but many of them were prohibited in that of Prophet Mūsā. Also, divorce was 

permissible freely in the dispensation of Prophet Mūsā but in that of ‘Isā divorce was allowed 

only if a woman committed adultery. In short, there are several such examples in the New 

and Old Testaments of the Bible wherein an existing order had been abrogated through a new 

order. 
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1.3.8 Discussion on Abrogation in the Qur’ān 

Abrogation of some religious injunctions and enforcement of some others in their place is not 

specific with the Sharīʻah of Prophet Muḥammad (S.A.A.W.S) alone, but it occurred in the 

Sharīʻah of other Prophets as well. There is no difference of opinion among the scholars 

regarding this fact. 

Similarly, this happened in the Sharīʻah of Prophet Muḥammad (S.A.A.W.S) also. For 

example, initially Muslims were commanded to face towards Bayt al-Maqdis during Ṣalāh 

(Prayers), but later on this commandment was abrogated, and the Muslims were commanded 

to face Kaʻbah instead of Bayt al-Maqdis. There is no dispute about it among the Muslim 

scholars. 

There is, however, a difference of opinion among the scholars about whether there had been 

any abrogation in the Qur’ān. In other words, it is disputed if there is yet any āyah in the 

Qur’ān that is recited and its command is abrogated. The majority of traditionalists believe 

that the Qur’ān does contain such āyāt whose injunctions are abrogated. But of the 

Mu‘tazilah, Abū Muslim Iṣfahānī maintains that no āyah of the Qur’ān has been abrogated 

but all the āyāt of the Qur’ān continue to be obligatory (and applicable). Some other scholars 

have also expressed the same opinion. A number of modernists of our time also hold the 

same view. Hence, the āyāt in which abrogation is obvious in the opinion of the 

traditionalists, are explained by the rejecters of abrogation in such a manner that abrogation 

may not have to be accepted in them. It is noteworthy to mention that the rejecters of 

abrogation in the Qur’ān do not consider it (abrogation) any defect or fault and thus want to 

see Qur’ān free of it. In fact they accept that it occurred in the Sharā’i‘ (laws) of the previous 

Prophets as well as in some injunctions of this Sharīʻah also. And they believe it to be in 

conformity to the Divine Expediency and His infinite Wisdom. However, Jews and 

Christians consider it as the change of view, fault and defect, withdrawing after realizing a 

mistake which is commonly known as Budā. Unlike the Jews and Christians Abū Muslim 

Iṣfahānī and his followers do not deny that there had been abrogation in many of the 

commandments of Allah, but only say that there is no abrogation in the Qur’ān. 

1.3.9 Number of Abrogated Āyāt in the Qur’ān 

Based on their own definition of Naskh (Abrogation) in which the scope of abrogation is very 

wide, the earlier scholars (Mutaqaddimūn) have mentioned a large number of abrogated āyāt 

(verses), even some of them have gone beyond five hundred. 
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On the definition of later scholars (Muta’akhkhirūn) ‘Allāmah Jalāluddīn Al-Suyūṭī, in 

conformity with the view of Ibn Al-ʻArabī (Abū Bakr Muḥammad Ibn ʻAbdillah al-Qāḍī al-

Mālikī; d. 468 AH), has mentioned in his book Al-Itqān the following twenty one abrogated 

āyāt, and has said that the claim to abrogation of āyāt other than these is not proved: i. Sūrah 

Al-Baqarah (2): 180 by the āyāt of inheritance, i.e., Sūrah Al-Nisā (4): 11-12, ii. Sūrah Al-

Baqarah (2): 184 by Sūrah Al-Baqarah (2): 185, iii. Sūrah Al-Baqarah (2): 183 by Sūrah Al-

Baqarah (2): 187, iv. Sūrah Al-Baqarah (2): 217 by Sūrah Al-Taubah (9): 36, v. Sūrah Al-

Baqarah (2): 240 by Sūrah Al-Baqarah (2): 234, vi. Sūrah Al-Baqarah (2): 284 by Sūrah Al-

Baqarah (2): 286, vii. Sūrah Āl-i-‘Imrān (3): 102 by Sūrah Al-Taghābun (64): 16, viii. Sūrah 

Al-Nisā (4): 33 by Sūrah Al-Anfāl (8): 75 and Sūrah Al-Aḥzāb (33): 6, ix. Sūrah Al-Nisā (4): 

8 by the āyāt of inheritance, i.e., Sūrah Al-Nisā (4): 11-12, x. Sūrah Al-Nisā (4): 15 by Sūrah 

Al-Nūr (24): 2, xi. Sūrah Al-Mā’idah (5): 2 by Sūrah Al-Nisā (4): 89 and Sūrah Al-Taubah 

(9): 36, xii. Sūrah Al-Mā’idah (5): 42 by Sūrah Al-Mā’idah (5): 49, xiii. Sūrah Al-Mā’idah 

(5): 106 by Sūrah Al-Ṭalāq (65): 2, xiv. Sūrah Al-Anfāl (8): 65 by Sūrah Al-Anfāl (8): 66, xv. 

Sūrah Al-Taubah (9): 41 by Sūrah Al-Fatḥ (48): 17 and Sūrah Al-Taubah (9): 91-92 & 122, 

xvi. Sūrah Al-Nūr (24): 3 by Sūrah Al-Nūr (24): 32, xvii. Sūrah Al-Nūr (24): 58 (no āyah is 

cited as its Nāsikh), xviii. Sūrah Al-Aḥzāb (33): 52 by Sūrah Al-Aḥzāb (33): 50, xix. Sūrah 

Al-Mujādalah (58): 12 by Sūrah Al-Mujādalah (58): 13, xx. Sūrah Al-Mumtaḥanah (60): 11 

by Sūrah Al-Taubah (9): 36 and Sūrah Al-Anfāl (8): 41, xxi. Sūrah Al-Muzzammil (73): 2 by 

Sūrah Al-Muzzammil (73): 20. 

But ‘Allāmah Al-Suyūṭī himself has reservations regarding the two āyāt (Sūrah Al-Nisā (4): 

8, and Sūrah Al-Nūr (24): 58) out of these twenty one while he has added one more āyah 

from his own research in the list of abrogated āyāt, and that is 115th āyah of Sūrah al-

Baqarah, abrogated by 149th āyah of the same Sūrah. Thus, even in the opinion of ‘Allāmah 

Al-Suyūṭī the number of abrogated āyāt is not more than twenty.  

Shāh Walīyullah made a detailed analysis of all the āyāt mentioned by ‘Allāmah Al-Suyūṭī 

and accepted only five of them as abrogated ones. As for the rest of them, he has preferred 

the commentaries according to which these āyāt need not be considered as abrogated. Thus 

by the interpretation that Shāh Walīyullah has adopted for most of these āyāt, the number of 

abrogated āyāt further decreased and went down to five. In short, there are only five 

abrogated āyāt in the holy Qur’ān in the opinion of Shāh Walīyullah, and these are: i. Sūrah 
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Al-Baqarah (2): 180, ii. Sūrah Al-Baqarah (2): 240, iii. Sūrah Al-Anfāl (8): 65, iv. Sūrah Al-

Aḥzāb (33): 52, and v. Sūrah Al-Mujādalah (58): 12. 

Out of these five, regarding two, his words do not clearly express that he categorically 

considered them as abrogated. Since in case of Sūrah Al-Baqarah (2): 240 he has just quoted 

the opinion of the majority, and in case of Sūrah Al-Aḥzāb (33): 52 he has just taken it as 

abrogated on the basis of ghayr rājaḥ (not preferred by all) interpretation, but on the basis of 

its rājaḥ (preferred by many) tafsīr no one has considered this āyah as abrogated. That is why 

Maulānā ‘Ubaidullah Sindhī, who was well acquainted with the thought of Shāh Walīyullah, 

says: “A thoughtful consideration leads us to conclude that he (Shāh Walīyullah) did not 

believe in abrogation in the Qur’ān, because the solution of those five, comparatively simple, 

āyāt is not difficult to seek. This can be done in the way that the abrogating āyah be taken as 

“more deserving” and the abrogated as “less deserving” or that we may take one as pointing 

to an “obligatory statute (‘Azīmah)” and the other to “permission (Rukhsah)”. 

1.3.10 Three Different forms of Naskh (Abrogation) in the Qur’ān 

In the holy Qur’ān, Naskh may occur in three different forms in relation to the recitation of 

the abrogated āyah (verse) and validity of the abrogated law contained in the āyah. 

(1). Naskh of the Āyah and the Law: In the first form, not only is the law abolished and a 

new law put in its place, but also the āyah which contained the old law is removed by divine 

decree from the Qur’ān itself. An example of this form can be found in the following 

statement of ʻĀ’ishah: “Among the revelations was the law that suckling ten distinct times by 

a wet nurse made marriage to her and her relatives prohibited, as in the case of the real 

mother’s relatives. It was then replaced by the law of five distinct sucklings which was 

recited among the verses of the Qur’ān until shortly before the death of Allah’s 

Messenger.”(Ṣaḥīḥ Muslim). This type of naskh is extremely rare. 

(2). Naskh of the Āyah Alone, Not the Law: In this case, Allah had the āyah removed from 

the Qur’ān and its recitation stopped without replacing the law. This type of naskh is also 

uncommon, though not as uncommon as the first form. Among the few examples of this type 

is the āyah on stoning the adulterers, which was reported by ‘Umar ibn al-Khaṭṭāb, the 

second Caliph: َِِأَْلبَتاة ِفَاْرُجُموهَُما َِزنَيَا، ِإ َذا ْيَخةُ َِوالشا ْيُخ  If the elder man and woman commit“ الشا

adultery, stone them absolutely” (Muṣannaf Ibn Abī Shaybah). 
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This āyah is not in the final form of the Qur’ān which the Prophet left, but the law of stoning 

the adulterer to death was applied by the Prophet himself on a number of occasions and is 

well recorded in ḥadīth. It was also the practice of all the Rightly-Guided Caliphs after him. 

(3). Naskh of the Law Alone, Not the Āyah: This is the most common form of naskh, 

whereby a law contained in an āyah is annulled by a new law in a new āyah, but the old āyah 

is left in the Qur’ān. A clear example of this form of the abrogation of the law can be seen in 

the following āyāt: “For those among you who die and leave behind wives, the bequest 

instruction for your wives is that they be looked after (from your wealth) for a year without 

being expelled (from their dwellings).” (Sūrah Al-Baqarah (2): 240). 

This āyah was superseded by a later āyah which stated, “For those among you who die and 

leave behind wives, let them (the wives) stay by themselves for four months and ten days 

(i.e., without remarrying).” (Sūrah Al-Baqarah (2): 234). 

Note: It should be noted that although āyah 240 follows āyah 234 numerically, āyah 234 was 

revealed after āyah 240. However, the Prophet (S.A.A.W.S), under divine guidance, had the 

order changed when it was recorded and recited.  

1.3.11 Muḥkamāt and Mutashābihāt 

1.3.11.1 Literal and Technical Meaning of the Terms Muḥkamāt and Mutashābihāt 

The word muḥkamāt (sing. muḥkamah) is derived from the root aḥkama which means to 

decide between two things. It is a verbal noun (maṣdar) in the plural, meaning judgements, 

decisions, perfected, completely formed, and in technical language refers to all clearly 

decided āyāt of the Qur’ān, mostly those concerning legal rulings, but also to other clear 

definitions such as between truth and falsehood etc. This is what is meant by ‘general 

muḥkamāt’.  

Mutashābihāt (sing. mutashābihah) is derived from the root ishtabaha meaning ‘to be 

doubtful’. It is a verbal noun (maṣdar) in the plural, meaning the uncertain or doubtful things, 

mutually resembling one another, similar, etc. In technical language it refers to those āyāt of 

the Qur’ān the meanings of which are not clear or not completely agreed upon, but open to 

two or more interpretations. 

This is a general and most common definition of Muḥkamāt and Mutashābihāt otherwise 

there are other definitions as well. In fact ‘Allāmah Jalāluddīn Al-Suyūṭī, in his book Al-

Itqān, has collected almost a dozen of definitions of these two terms. He has devoted a full 
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chapter, i.e., 43rd chapter of Al-Itqān, to discuss extensively the subject of Muḥkamāt and 

Mutashābihāt. 

1.3.11.2 The Concept of Muḥkamāt and Mutashābihāt in the Qur’ān 

The concept of Muḥkamāt and Mutashābihāt is taken from the Qur’ān itself. The holy Qur’ān 

says of itself that it contains two kinds of āyāt, both of which are fundamental components of 

the book, and both of which must be accepted. The Qur’ānic āyah that clearly speaks of these 

two types of āyāt is the following: 

ْحَكَماتٌ  ُهَو الَِّذي أَنَزَل َعلَْيَك اْلِكتَاَب ِمْنهُ آيَاتٌ  ا الَِّذيَن فِي قُلُوبِِهْم َزْيٌغ فَيَتَّبُِعوَن َما  ۗ   ُمتََشابَِهاتٌ ُهنَّ أُمُّ اْلِكتَاِب َوأَُخُر  مُّ فَأَمَّ

ُ  هُ اْبتَِغاَء اْلفِْتنَِة َواْبتَِغاَء تَأِْويلِهِ تََشابَهَ ِمنْ  ْن ِعنِد  ۗ  َوَما يَْعلَُم تَأِْويلَهُ إَِّلَّ هللاَّ اِسُخوَن فِي اْلِعْلِم يَقُولُوَن آَمنَّا بِِه ُكلٌّ مِّ ۗ  َوالرَّ

ُر إَِّلَّ أُولُو اأْلَْلبَاِب. َربِّنَا كَّ  ۗ  َوَما يَذَّ

He it is who has sent down to thee the Book: in it are āyāt basic or fundamental (of 

established meaning); they are the foundation of the Book: others are allegorical, that is those 

in whose hearts is perversity follow the part thereof that is allegorical, seeking discord and 

searching for its hidden meanings, but no one knows its hidden meanings except Allah and 

those who are firmly grounded in knowledge say: “We believe in the Book; the whole of it is 

from our Lord;” and none will grasp the message except men of understanding. (Al-Qur’ān, 

Sūrah Āl-i-‘Imrān (3): 7). 

In the light of this āyah, Muḥkamāt and Mutashābihāt āyāt can be explained in the following 

words: 

Muḥkamāt (sing. Muḥkam/Muḥkamah) meaning clear, are those āyāt which make up the 

essence of the Book (Hunna Umm al-Kitāb). They are clear in their meaning and contain 

essential principles regarding the mundane and religious life of the mankind. Āyāt containing 

such principles and teachings are clear in their meaning, leaving no room for speculations and 

doubt, e.g., commandment regarding the offering of Ṣalāh (prayers), paying the Zakāh 

(obligatory charity), manners of behaviour with the other human beings etc. 

Mutashābihāt (sing. Mutashābih/Mutashābihah) meaning obscure: However, since the 

Qur’ān addresses the mysteries of man and his world, there are, of necessity vague and 

obscure references to aspects of realities about which man’s knowledge is limited. Some of 

these references many only be understood in relationship to other āyāt (verses), or on the 

basis of other āyāt, while the reality of other references cannot be understood at all. For 

example, the letters of the alphabet (known as Ḥurūf al-Muqaṭṭi‘āt) with which some of the 

chapters (suwar) of the Qur’ān begin have no obvious meaning in themselves. Regarding 
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their meaning we can only honestly say that Allah alone knows its reality. Another example 

in relation to man himself is that of the rūḥ (soul). Its existence is confirmed by revelation, as 

well as human experience, but its reality is unknown to man. Allah, in the Qur’an, pointed 

out to its origin and existence in the Qur’ān, e.g., in 85th āyah of Sūrah al-Isrā (17). However, 

some things related to it are known to us but many things we do not know. For example, of 

what it is created, what is its form, what is the place of the body where it resides, how it is 

connected to the body, etc. are the questions the answer of which we do not know with 

certainty.  

Thus, the Qur’ānic āyāt (verses) that speak on the mysteries of creation and the Creator in 

such a way that their reality remains obscure are referred to as the “Mutashābihāt”. Not only 

such āyāt but the subject they contain are also referred to as the “Mutashābihāt”. 

The concept of Muḥkamāt and Mutashābihāt provide a set of guidelines by which the Qur’ān 

should be understood. These guidelines include that the Mutashābihāt āyāt should be taken to 

mean obvious meanings without delving into the why and the how. The scholars must 

concentrate on the muḥkamāt āyāt for extracting commandments, injunctions, principles and 

teachings from them. That is why the Prophet (S.A.A.W.S) has warned against following those 

who delve into Mutashābihāt and seek to destroy the message of Islam. ʻĀ’ishah reported 

that once the Prophet (S.A.A.W.S) recited the above mentioned āyah and said, “If you meet 

those who seek out the obscure āyāt (mutashābihāt), they are the ones whom Allah has 

named in the Qur’an, so beware of them.”(Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim). 

Examples of Muḥkamāt Āyāt: ُِىِفَاْكتُبُوه َسم ًّ ِمُّ ِإ لَٰىِأََجل  ِب َدْين  يَنِآَمنُواِإ َذاِتََدايَنتُم ِالاذ  ِأَيُّهَا َِكات ٌبَِوْليَْكتُبِباْينَِِۚ ِِيَا ُكْم

...  O you who believe! When ye deal with each other, in transactions involving future] ب اْلَعْدل 

obligations, in a fixed period of time, reduce them to writing. Let a scribe write down 

faithfully as between the parties ...(Al-Qur’ān, Sūrah al-Baqarah (2): 282)]. Other examples 

are the āyāt: 6: 151-153, and 17: 23-25, etc. 

Examples of Mutashābihāt Āyāt: ِِٰاْستََوى ِاْلَعْرش  َِعلَى ُن ْحَمٰ  Most Gracious (Allah) is firmly] الرا

established on the throne (Al-Qur’ān, Sūrah Ṭāhā (20): 5)]. Other examples are the āyāt: 28: 

88, 55: 27, 48: 10, 39: 67, etc. 

At various places the holy Qur’ān has described itself as being entirely muḥkam. For 

example, in the 1stāyah of Sūrah Hūd, Allah says:  َِِخب ير نِلاُدْنَِحك يم  لَْتِم  ِفُصِّ ِك تَاٌبِأُْحك َمْتِآيَاتُهُِثُما  ۚ  الرِ

(Alif, Lām, Rā, a Book from the Wise and Aware (Allah), whose āyāt (verses) were made 

muḥkam, then explained).In āyah 23 of Sūrah al-Zumar, the holy Qur’ān describes itself as 
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being entirely mutashābih. The holy Qur’ān says: ِِك تَابًّا َلِأَْحَسَنِاْلَحد يث  ِنَزا ُ رُِّهللاا ثَان َيِتَْقَشع  تََشاب هًّاِما ْنهُِمُّ ِم 

َِرباهُمِْ ِيَْخَشْوَن يَن ِالاذ   Allah has revealed the best speech (in the form of) a mutashābih Book) ُجلُوُد

repeating (its message in various aspects); the skins of those who fear their Lord tremble 

thereat). And in the 7thāyah of Sūrah Āl-i-‘Imrān, the Qur’ān describes itself as being 

partially muḥkam and partially mutashābih. There is no contradiction here, because the first 

two cases use the words in their general sense, while the final one uses the words according 

to a more technical meaning. Since the general meaning of the Arabic term muḥkam is 

“perfected” or “completely formed,” the whole Qur’ān may be referred to as being muḥkam 

in respect to its construction, its logic, and its message. Likewise, the general meaning of 

mutashābih, i.e., “mutually resembling one another” or “similar,” is applied to the whole 

Qur’ān in the āyah of Sūrah al-Zumar. That is, all of the āyāt of the holy Qur’ān resemble 

each other in their rhythmic and poetic perfection, and they all mutually confirm each other’s 

meanings. 

‘Allāmah Jalāluddīn Al-Suyūṭī says:  والجواب عن اآليتين أن المراد بإحكامه إتقانه وعدم تطرق النقص

 in respect to these two āyāt, it) واَّلختالف إليه وبتشابهه كونه يشبه بعضه بعضا في الحق والصدق واإلعجاز

can be said that by muḥkam mentioned in āyah1of Sūrah Hūd, is meant the excellence of the 

Qur’ān, its being free of any incompleteness and free of any discrepancy; in this sense the 

whole Qur’ān can be said as muḥkam. On the other hand, by mutashābih mentioned in āyah 

23 of Sūrah al-Zumar, is meant the resemblance of its one part to the other in matters of 

truthfulness, veracity and miracles; in this sense the whole Qur’ān can be said as 

mutashābih). 

1.3.12 Let Us Sum Up 

In the definition of Naskh (abrogation) the earlier (mutaqaddimūn) and the later scholars 

(muta’akhkhirūn) have different opinions. In the definition of the mutaqaddimūn scholars, its 

scope is very wide and it includes in its fold, besides complete abrogation, the specification, 

limitation or exception in a general command. That is why the number of mansūkh 

(abrogated) āyāt reached up to five hundred or even more as per their definition. But the 

muta’akhkhirūn scholars define it in a more technical sense, in which only that āyah is 

considered as mansūkh the ḥukm of which is totally abolished and there remains no 

possibility of acting upon it. That is why the number of mansūkh āyāt according to their 

definition is very less. There are only five mansūkh āyāt according to the research (taḥqīq) of 

Shāh Walīyullah Muḥaddith Dehlawī. Still there are some scholars of past and present who 
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do not believe of any Naskh in the Qur’ān. According to them no āyah of the Qur’ān is 

abrogated (Mansūkh); all of them are obligatory and applicable forever. 

Another important discussion related to the sciences of the Qur’ān (‘Ulūm al-Qur’ān) is the 

discussion on Muḥkamāt and Mutashābihāt āyāt. They have again been defined in many 

ways. ‘Allāmah Jalāluddīn Al-Suyūṭī has mentioned a dozen of definitions of Muḥkamāt and 

Mutashābihāt. One among these definitions is that: the āyāt which involve belief as well as 

action (Al-Īmān wa Al-‘Amal) are muḥkamāt, and those which involve only belief (Al-Īmān) 

but no action are mutashābihāt. The āyāt which involve action are clear in their meanings, 

and are the center of consideration for the scholars, while the āyāt which involve belief only 

may be obscure in some aspects where the believers have to show reliance and entrustment to 

the knowledge (‘Ilm) of Allah. 

1.3.13 Check Your Progress 

1. What is the literal and technical meaning of Nāsikh and Mansūkh? 

2. What is the literal and technical meaning of Muḥkamāt and Mutashābihāt? 

3. Is there any difference in the definition of Naskh (abrogation) in the view of the 

earlier (mutaqaddimūn) and later scholars (muta’akhkhirūn)? Explain 

4. What are the different conditions for the occurrence of Naskh? 

5. Explain the importance and significance of the knowledge of Naskh in the science of 

tafsīr? 

6. Explain the proof of the existence of Naskh in the light of Qur’ān, Hadīth, Reason and 

History? 

7. Discuss the number of abrogated āyāt in the Qur’ān as per the definition of later 

scholars (muta’akhkhirūn). 

8. Explain the concept of Muḥkamāt and Mutashābihāt in the Qur’ān? 

1.3.14 Suggested Readings 

1. Dehlavī, Shāh Walīyullah, Al-Fauz Al-Kabīr Fī Uṣūl al-Tafsīr (rendered in Arabic by: 

Moulānā Sa‘īd Aḥmad Pālanpūrī), Maktabah Hijaz, Deoband (U.P.) India. 

2. Amīn Pālanpūrī, Moulānā Muḥammad; Al-Khair-ul-Kathīr Sharaḥ Udru Al-Fauz al-

Kabīr; al-Amin Kitabistan, Deoband, (U.P.). 

3.  Al-Zarkashī, Al-Imām Badr al-Dīn Muḥammad bin ʻAbdillah, Al-Burhān Fī ʻUlūm 

al-Qur’ān, Dār al-Ḥadīth, Al-Qāhirah, Egypt, Ed. 2006. 
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4.  Al-Dhahabī, Dr. Muḥammad Ḥusain, Al-Tafsīr wa al-Mufassirūn (3 vols), Dar al-

Ḥadīth, Al-Qāhirah, Egypt, Ed. 2012. 

5.  Philips, Dr. Abu Amīnah Bilal, Uṣūl al-Tafsīr (the methodology of Qur’ānic 

explanation), Dar al-Falah, Sharjah, U.A.E., Ed. 1997. 

6. ʻUthmānī, Maulānā Muftī Muḥammad Taqī, ʻUlūm al-Qur’ān, Maktabah Thānvi 

Deoband (U.P.), India; Ed. 2004. 

7. Ḥarīrī, Prof. Ghulām Aḥmad, Tārīkh Tafsīr wa Mufassirīn, Taj Company, Delhi-

110006, India, Ed. 2010. 

8. Denfer, Aḥmad Von, ʻUlūm al-Qur’ān, Millat Book Centre, New Delhi-10065, India. 

9. Al-Suyūṭī, ‘Allāmah Jalāl al-Dīn; Al-Itqān Fī ʻUlūm al-Qur’ān (2 Vols); Faisal 

Publications, Deoband, U.P., India; Ed. 2006. 

10. Ṣāliḥ, Dr. Ṣubḥī, ʻUlūm al-Qur’ān (translated into Urdu by Ghulam Ahmad Harari), 

Taj Company, Delhi-6, Ed. 1999. 

11. Al-Dhahabī, Dr. Muḥammad Ḥusain, Baḥūth fī ‘Ulūm al-Qur’ān wa al-Fiqh wa al-

Da‘wah defines the term ‘Ulūm al-Qur’ān. 
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UNIT II: Tafsīr 

Lesson 01: Tafsīr:  Meaning and Sources 

Lesson Structure  

2.1.1  Introduction 

2.1.2  Objectives 

2.1.3  Literal Meaning of Tafsīr 

2.1.4  Technical Meaning of Tafsīr 

2.1.5  Sources of Tafsīr 

2.1.6  Let Us Sum Up 

2.1.7  Check Your Progress 

2.1.8  Suggested Readings 

2.1.1 Introduction 

Tafsīr (exegesis) is that branch of knowledge which deals with the interpretation of the 

meanings of the Qur’ān. This discipline began to develop right from the earliest time of 

Islam. In the time of the Prophet this was done by the Prophet himself. He explained the 

meanings of the āyāt (verses) of the Qur’ān to his companions (Ṣaḥābah) not only verbally 

but through his practical demonstrations as well. After his demise this blessed task was 

shouldered by the Ṣaḥābah (companions of the Prophet). They taught their students (i.e., the 

tābiʻūn) whatever knowledge they had regarding the tafsīr of the holy Qur’ān. This trend 

continued afterwards and is in practice even today. The method of teaching and learning in 

the time of the Ṣaḥābah and the Tābiʻūn was that the teacher transmitted knowledge to the 

students verbally or by way of narration and the students used to memorize it. Then, in the 

third century after Hijrah, which is known as the beginning of the era of systematic book 

compilation in Islamic civilization, books on different disciplines began to be written. In this 

time the tafsīr work also began to be done in a systematic way, i.e., from the beginning of 

this era the complete tafsīr of the holy Qur’ān according to the order of the written text began 

to be written. The process of writing systematic tafsīr works is continued till date. In the 

period of these twelve centuries thousands of works on tafsīr have been written in different 

languages; mostly in Arabic. 
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The present lesson deals with the explanation of the literal and technical meanings of the term 

‘Tafsīr’. It also deals with the explanation of the various reliable sources of tafsīr. 

2.1.2 Objectives 

1. To become acquainted with the literal and technical meanings of tafsīr. 

2. To become acquainted with the various reliable sources of tafsīr. 

2.1.3 Literal Meaning of Tafsīr 

The literal meaning of tafsīr (exegesis) is: to explain / expound, to clarify or to interpret. The 

root (مادة/مأخذ) of this word has been described differently by different scholars. There are 

mainly three views: 

1. It has been derived from fasr/ فسر, the meaning of which is al-kashf wa al-bayān / 

ِالبيان  / i.e., to uncover to view, to expose to view, to clear/make manifest) الكشفِو

unveil). 

2. It has been derived from al-tafsirah / رة  which denotes an instrument with the ,التفس 

help of which the physician diagnoses the disease of a patient. 

Al-fasr and al-tafsirah also mean the physician’s examination of urine (of a patient) so as 

to diagnose by its color, the disease of that patient. 

Al-tafsirah also means urine by means of which, or by means of the color of which, one 

seeks to obtain an indication of the disease of a patient. 

3. It has been derived from al-safar/ السفر, which means: al-ẓūhūr wa al-wuḍūḥ/ ِالظهورِو

 .(i.e., to expose/reveal/expound, to render plainly apparent/evident/obvious) الوضوح

When the morning rises Arabs say: asfara al-ṣubḥu/ أسفرِالصبح; they also say: safarat 

al-mar’atu / سفرتِالمرأة (means: the woman has removed the veil from her face). 

Thus, we can say that the meaning of the word tafsīr is: to explain, to clarify, to interpret etc. 

The tafsīr of the holy Qur’ān is so named because the meanings of the holy Qur’ān are 

openly explained through it. 

2.1.4 Technical Meaning of Tafsīr 

Al-Tafsīr or ʻIlm al-Tafsīr in technical terms is defined as: 

1. ‘Allāmah Abū Ḥayyān Muḥammad bin Yūsuf Al-Andalūsī, in his famous tafsīr Baḥr 

al-Muḥīṭ, explains the technical meaning of Tafsīr as follows: 

Tafsīr is that branch of knowledge which deals with the method of delivery of the Qur’ānic 

words, their interpretation and significance, and rulings on their individual and composite 
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structure, their actual meanings, and conclusions on them and the expediencies found in 

them. 

Thus, according to this definition tafsīr is a very vast subject which includes: science of 

various recitals of the words of Qur’ān (ʻIlm al-Qirā’āt), science of lexicography (ʻIlm al-

Lughah), science of etymology (ʻIlm al-Ishtiqāq), science of morphology (ʻIlm al-Ṣaraf), 

science of syntax and meanings (ʻIlm al-Naḥw andʻIlm al-Maʻānī), science of language, 

literature and eloquence (ʻIlm al-Adab andʻIlm al-Balāghah), science of Ḥadīth, principles of 

Ḥadīth, science of Fiqh (jurisprudence), principles of Fiqh, science of the causes of 

revelation (ʻIlm Asbāb al-Nuzūl), etc.  

2. ʻAllāmah Al-Zarkashī, in his famous book Al-Burhān Fī ʻUlūm al-Qur’ān, says: 

Tafsīr is that branch of knowledge through which the Qur’ān, Book of Allah, is 

understood, its meanings explained, and its points of law and wisdom derived. And in this 

subject the help is taken from: the lexicography and philology, the etymology, the science 

of Syntax and Meanings, principles of Fiqh (jurisprudence), the science of recitals, the 

knowledge of the causes of revelation and the knowledge of the abrogator and abrogated. 

3. Some other scholars maintain that: 

Tafsīr is that branch of knowledge in which the Qur’ānic connotations and teachings are 

discussed with respect to the meanings of its Āyāt as much as the humans are capable of. 

4. Still some other scholars say: 

Tafsīr, in the technical sense, is that branch of knowledge which discusses revelation of 

the Qur’ānic Āyāt, their significances, the narratives related to them, their background, 

Āyāt revealed in Makkah and Madīnah, categorical Āyāt and allegorical Āyāt, abrogating 

and abrogated, specific and general, unconditional and conditional, concise and elaborate, 

related to valid and invalid affairs, annunciation and denunciation, command and 

prohibition, and the lessons and examples. 

From one of the above definitions, it ostensibly transpires that ʻIlm al-Qirā’āt (science of the 

recitals) is not a part of tafsīr science, but when we scrutinize the matter little minutely the 

fact remains that it is also included in the science of tafsīr. Commenting upon this definition 

Dr. Muḥammad Ḥussain Al-Dhahabī, in his three volume monumental work Al-Tafsīr wa al-

Mufassirūn, says: 

From the last two definitions it seems that ʻIlm al-Qirā’āt (science of the recitals) and 

ʻIlm al-Rasm (science of writing) are not included in the ʻIlm al-Tafsīr. But the fact is 
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that both these sciences are also a part of ʻIlm al-Tafsīr because with the difference in 

the Qirā’āt the meaning of the Āyah changes. 

After quoting the above four views Dr. Muḥammad Ḥussain Al-Dhahabī writes as: 

All the above discussed four definitions agree upon the fact that tafsīr/ʻIlm al-Tafsīr, 

technically, is the branch of knowledge through which is explained the divine message 

as for as the capacity of a knowledgeable person. Thus, it encompasses all (disciplines) 

upon which the understanding of the holy Qur’ān depends. 

Explaining the literal and technical definitions of tafsīr, Mufti Taqī ‘Uthmānī sums up as: 

But this is such a vast subject that the knowledge of almost every art and science of the 

world can be incorporated in it because sometimes in a very short sentence the Qur’ān 

expresses an endless world of realities and secrets. For example, the Qur’ān says: َوفِي

ۗ  أَفاََل تُْبِصُرونَ  أَنفُِسُكمْ   [(Al-Qur’ān, Sūrah al-Dhāriyāt (51): 21)]. Just see that the entire 

subjects of physiology and psychology can be encompassed in the explanation of this 

short sentence, yet it may not be said with certainty that it explains fully the secrets of 

Allah’s infinite Wisdom in creation as contained in this phrase. Hence through intellect, 

thinking, experiments and observation, different subjects become part of the science of 

Tafsīr (Exegesis). 

The word tafsīr has occurred only once in the holy Qur’ān, Allah says: 

 َوََّل يَأْتُونََك بَِمثٍَل إَِّلَّ ِجْئنَاَك بِاْلَحقِّ َوأَْحَسَن تَْفِسيًرا

And they (i.e., the caviling, carping infidels) come not to thee with a similitude but We 

bring thee (in answer, through the holy Qur’ān) the truth and an excellent interpretation 

(thereof). [Al-Qur’ān, Sūrah al-Furqān (25): 33]. 

The word mufassir /ُمفسِّر (pl. mufassirūn / ُمفسِّرون) is the term used for the person doing the 

tafsīr. This word is usually translated in English as the exegete or commentator. 

2.1.5 Sources of Tafsīr 

The reliable means through which tafsīr (exegesis) of an āyah (verse) can be determined is 

known as the source/sources of tafsīr. 

There are two kinds of āyāt (verses) in the Qur’ān. One kind are those āyāt which are so clear 

and evident in their meaning that anyone knowing Arabic language can easily understand 

their meaning. That is why in such cases there is no difference of opinion as to their 

meanings. The source of exegesis (tafsīr) of such āyāt is Arabic lexicon. Sound knowledge of 

Arabic language and the common sense is needed to understand the meaning of such āyāt. 
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Another kind are those āyāt (verses) which are comprehensive in meaning and in which there 

is some ambiguity or difficulty in explanation, or they deal with delicate legal questions or 

deep hidden facts and knowledge. In order to grasp their meaning, it is necessary to study the 

background in which they were revealed. Only a knowledge of Arabic language would not be 

sufficient to comprehend such āyāt, but strong hold on other Islamic sciences like ‘Ilm al-

Hadīth, ‘Ilm al-Fiqh, ‘Ilm al-Tafsīr and ‘Ilm al-Uṣūl, etc. are necessary for the proper 

understanding of their purport and to extract legal rulings from them. 

In the following lines six reliable sources of the tafsīr (exegesis) of the holy Qur’ān are 

discussed with a brief explanation of each: 

1. Qur’ān itself. 

2. Prophetic Traditions (Aḥādīth). 

3. Sayings of the Companions (Ṣaḥābah). 

4. Sayings of the followers of Companions (i.e., Tābiʻūn). 

5. Arabic Lexicon. 

6. Common sense. 

(1) Tafsīr al-Qur’ān bi al-Qur’ān (Tafsīr of the Qur’ān by means of the Qur’ān): The first 

source of tafsīr of the Qur’ān is the Qur’ān itself, that is, sometimes its verses explain each 

other. Tafsīr al-Qur’ān bi al-Qur’ān helps in many ways to explain the meaning of its āyāt, 

e.g., something is unsaid at one place and is said at another place, some confusion seems at 

one place and it is removed at another place, at some places general statements are made and 

then at another place they are explained, some questions are asked in order to attract the 

attention of the reader and subsequently answered to increase the impact of the concept in the 

question, for the proper understanding of the āyāt containing legal implications and their 

proper application all the relevant āyāt are to be taken into consideration collectively, at some 

places indication / reference is given to some others parts for the complete knowledge of the 

given subject. 

Examples of Tafsīr al-Qur’ān bi al-Qur’ān (Tafsīr of the Qur’ān by the Qur’ān): In Sūrah 

al-Fātiḥah, it is said: َراطَ اْلُمْستَقِيَم ِصَراطَ الَِّذيَن أَْنَعْمَت َعلَيْ  ِهمْ اْهِدنَا الصِّ  [Show us the straight way, the 

way of those on whom Thou hast bestowed Thy Grace] (Sūrah al-Fātiḥah (1): 6-7). It is not 

clear in this āyah as to who are the blessed people? But at another place it is stated: َ َوَمن يُِطِع هللاَّ

ئِ 
ُسوَل فَأُولَٰ الِِحينَ َوالرَّ َهَداِء َوالصَّ يقِيَن َوالشُّ دِّ َن النَّبِيِّيَن َوالصِّ ُ َعلَْيِهم مِّ ئَِك َرفِي َك َمَع الَِّذيَن أَْنَعَم هللاَّ قًاۗ  َوَحُسَن أُولَٰ  [All 

who obey Allah and the messenger are in the company of those on whom is the Grace of 
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Allah, - of the prophets (who teach), the sincere (lovers of Truth), the witnesses (who testify), 

and the Righteous (who do good): Ah! what a beautiful fellowship!] (Sūrah al-Nisā (4): 69). 

In Sūrah al-Ṭarīq Allah says:  َُماِء َوالطَّاِرقَِوَما أَْدَراَك َما الطَّاِرق  By the heaven, and by al-Ṭarīq)َوالسَّ

(the Knocker or the Night-Visitant) – and what will make you understand what al-Ṭarīq is?). 

He then answers His question in the subsequent āyah as:  ُالنَّْجُم الثَّاقِب[(It is) the Star of piercing 

brightness]. (Sūrah al-Ṭarīq (86): 1-3). Another example is that āyah 2: 37 of the Qur’ān is 

explained by āyah 7: 23. Also āyah 5:1 is explained by āyah 5:3. 

Therefore, before seeking an explanation or interpretation elsewhere, the Qur’ān must be 

relied upon to explain itself, for Allah knows best what He intended. 

Some mufassirūn (exegetes) have expounded the entire Qur’ān in this manner in which every 

āyah has been explained with the help of some other āyāt of the Qur’ān. One such tafsīr has 

been written by ‘Allāmah Ibn Jauzī and ‘Allāmah Al-Suyūṭī has mentioned it in his book Al-

Itqān. 

Another valuable contribution of the same pattern is the recent effort of a scholar of Madīnah, 

Sheikh Muḥammad Amīn bin Muḥammad Mukhtār Shanqīṭī. The book is named Aḍwā al-

Bayān fi Īḍāḥ al-Qur’ān bi al-Qur’ān. In the foreword of this book the author has given the 

various forms of “exegesis of the Qur’ān” with great clarity and details. 

(2) Tafsīr through the Traditions of the Holy Prophet: The second source of the tafsīr of 

the Qur’ān are the traditions (aḥādīth) of the holy Prophet. The Qur’ān has clarified at many 

places that the real purpose of sending him in this world was for him to explain the Qur’ānic 

āyāt through his words and deeds. In Sūrah al-Naḥl, Allah says:  ْكَر لِتُبَيَِّن لِلنَّاِس َما َوأَنَزْلنَا إِلَْيَك الذِّ

َل إِلَْيِهْم َولََعلَُّهْم يَتَفَكَُّرونَ   and We have sent down unto thee (also) the Message; that thou mayest] نُزِّ

explain clearly to men what is sent for them, and that they may give thought.] (Sūrah al-Naḥl 

(16): 44). In āyah 64 of the same Sūrah, Allah says: ا َوَما أَنَزْلنَا َعلَْيَك اْلِكتَاَب إَِّلَّ لِتُبَيَِّن لَُهُم الَِّذي اْختَلَفُو

ۗ  َوُهًدى َوَرْحَمةً لِّقَْوٍم يُْؤِمنُونَ  فِيهِ   [And We sent down the Book to thee for the express purpose, that 

thou shouldst make clear to them those things in which they differ, and that it should be a 

guide and a mercy to those who believe.] (Sūrah al-Naḥl (16): 64). 

In these āyāt the holy Qur’ān clearly express that the purpose of sending the Prophet in this 

world was only that he may teach the people the guidance of the Qur’ān and its deep 

knowledge and thereby guide them how to live properly. Hence, it is proved from the Qur’ān 

itself that the Prophet’s teachings are a significant source of tafsīr of the Qur’ān. 
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During the life time of holy Prophet he alone was the marjaʻ (sole source / sole authority) for 

every explanation and thus the sole mufassir of the holy Qur’ān as Allah has assigned to him 

the duty of the conveyance of Divine Message to all the people, as Allah says:  ُسوُل بَلِّْغ يَا أَيَُّها الرَّ

بِّكَ   O messenger! Preach thou whatever has been sent down to thee from thy) َما أُنِزَل إِلَْيَك ِمن رَّ

Lord). [Sūrah al-Mā’idah (5): 67]. 

This duty of preaching includes the conveyance of the words as well as the meanings of the 

holy Qur’ān. The holy Prophet explained the Āyāt of the holy Qur’ān under the guidance of 

Allah through his statements and practical demonstrations and applications (Sunnah). During 

the time of holy Prophet (S.A.A.w.S) whenever Ṣaḥābah (Companions of Prophet 

Muḥammad) got confused to understand the meaning of certain Āyāt of the holy Qur’ān they 

turned towards Prophet for the proper explanation. And sometimes the holy Prophet, without 

any enquiry from the Ṣaḥābah, himself explained the meanings of the Āyāt of the holy 

Qur’ān on the appropriate occasions. In fact, most of the fine details of Ṣalāh, Zakāh, Ṣaum, 

Ḥajj, inheritance laws, etc. were explained either by the Prophet’s statements or practical 

demonstrations and applications (the Sunnah).  

Consequently, no other human interpretation can be given precedence over that of the 

Prophet. And it is common sense that the one upon whom the Qur’ān was revealed know its 

meanings and implications more correctly than any other person. There can be no one more 

stupid than the one who claims that the exegesis is better known to him than the Prophet to 

whom the Qur’ān was revealed. 

Examples of Tafsīr al-Qur’ān bi al-Aḥādīth (Tafsīr of the Qur’ān by the Traditions of 

the Holy Prophet): Regarding the 7th āyah of Sūrah al-Fātiḥah ( ِصَراطَ الَِّذيَن أَْنَعْمَت َعلَْيِهْم َغْيِر

الِّينَ   the Prophet explained that “al-maghḍūb-i ‘alayhim” (those on whom (اْلَمْغُضوِب َعلَْيِهْم َوََّل الضَّ

is Allah’s anger) are the Jews, and “al-ḍāllīn” (those astray) are the Christians. 

On one occasion he recited the āyah:  ِ بَاِط اْلَخْيِل تُْرِهبُوَن بِِه َعُدوَّ هللاَّ ٍة َوِمن رِّ ن قُوَّ ا اْستَطَْعتُم مِّ وا لَُهم مَّ َوأَِعدُّ

ُكمْ   against them make ready your strength to the utmost of your power, including steeds] َوَعُدوَّ

of war, to strike terror into (the hearts of) the enemies, of Allah and your enemies. (Sūrah al-

Anfāl (8): 60)]. He then said, “Verily force is shooting.” He repeated it three times. 

Note: The word used in the ḥadīth is al-Ramyu, which could mean shooting an arrow or 

throwing a spear. It can also be applied to firing a gun or a rocket. 

The Prophet explained the āyah: َإِنَّا أَْعطَْينَاَك اْلَكْوثَر [Verily, We have given you al-Kauthar 

(Sūrah al-Kauthar (108): 1)] that it refers to a river in Paradise which Allah has given him. 
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(3) Tafsīr bi al-Āthār (Tafsīr through the sayings of Ṣaḥābah/Companions): ‘Allāmah Ibn 

Kathīr, wrote in the preface of his tafsīr, “If we are unable to find a suitable tafsīr in the 

Qur’ān or in the Sunnah, we go to the opinions of the Ṣaḥābah. For verily, they knew the 

Qur’ān better than anyone else due to their knowledge of the circumstances of its revelation, 

their complete and accurate understanding of it, and their righteous deeds.” These 

explanations of the Ṣaḥābah are known as tafsīr by āthār (the sayings of the Ṣaḥābah). It is 

the Companions of the Prophet who learnt the Qur’ān directly from him. Some of them had 

devoted their entire lives to learn the Qur’ān, its exegesis and related knowledge directly 

from the sayings and deeds of the Prophet. Their language was Arabic, and they were fully 

aware of the environment of revelation of the Qur’ān. Rather than relying on their linguistic 

excellence they learnt the Qur’ān āyah by āyah from the Prophet. The eagerness of the 

Ṣaḥābah to learn more and more about the tafsīr of Qur’ān and their expertise in this field 

can be evaluated from the statement of ‘Abdullah bin Masʻūd. He said: By the Being whom 

there is none worthy of worship, no āyah of the Qur’ān is revealed about which I do not 

know where and for whom it was revealed. And if I hear of anyone who knows the Book of 

Allah more than me and the means of transport is available to me I would certainly go to him 

(to acquire it). 

Thus, it is proved that after the Aḥādīth of the holy Prophet the third source of the tafsīr of 

the Qur’ān are the statements of the Companions (Ṣaḥābah) who had devoted time and effort 

to learn it. But even here certain factors must be kept in view: 

1. The chain of narration of the exegetic statements of the Ṣaḥābah can be authentic as 

well as unauthentic. Hence, the statements are to be scrutinized on the principles of 

Ḥadīth before placing any reliance on them. 

2. Sayings of the Ṣaḥābah would be cited only when an explicit commentary of an āyah 

by the holy Prophet is not available through authentic means. If such an explanation is 

found in the authentic traditions, the statements of the Companions will only have a 

supportive value, but if any of these statements differ from the Prophetic tradition, it 

shall not be acceptable. 

3. When there is no explanation available from the holy Prophet and there exists no 

difference in the various explanations of the Companions, their view would be 

adopted. 
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4. When there are differences in the various exegeses given by the Companions and if 

harmony can be brought about among them then it would be adopted. But if it is not 

possible to harmonize them then an exegesis deduced from these statements through 

established reasoning by an adept scholar shall be adopted. 

However, the tafsīr transmitted from the holy Prophet and the Ṣaḥābah did not cover all of 

the āyāt of the holy Qur’ān. The Prophet explained only what was unclear to the Ṣaḥābah, 

and they, in turn, only explained what was unclear to the tābiʻūn.  

Examples of Tafsīr al-Qur’ān bi al-Āthār (Tafsīr of the Qur’ān through the statements of 

the Ṣaḥābah): For example, when ‘Abdullah bin ‘Abbās was questioned about the āyah:  َوقُل

َهالِّْلُمْؤِمنَاِت يَْغُضْضَن ِمْن أَْبَصاِرِهنَّ َويَْحفَْظَن فُُروَجُهنَّ َوََّل يُْبِديَن ِزينَتَُهنَّ إَِّلَّ َما ظََهَر ِمنْ   [and say to the believing 

women that they should lower their gaze and guard their modesty; that they should not 

display their beauty and ornaments except what (must ordinarily) appear thereof. (Sūrah al-

Nūr (24): 31)], he replied, “It refers to the face and hands”. 

On another occasion, after reciting the āyah: …..  ِئَِك ُهُم اْلَكاف
ُ فَأُولَٰ ُرونَ َوَمن لَّْم يَْحُكم بَِما أَنَزَل هللاَّ  (and 

whoever does not judge by what Allah has revealed is a Kāfir (disbeliever)) [Sūrah al-

Mā’idah (5): 44] ‘Abdullah bin ‘Abbās said, “It is a form of kufr (disbelief) less than the 

(absolute) kufr. 

(4) Tafsīr through the sayings of the Tābiʻūn (Successors of the Companions): Then in 

the time of Tābiʻūn the scope of tafsīr became much wider because more areas became 

unclear due to the various factors. Hence, the Tābiʻūn had to make further explanations after 

the passing of the Ṣaḥābah’s era. These explanations are considered a part of tafsīr by āthār. 

But scholars differ whether the sayings of a Tābiʻī can be a conclusive argument in exegesis 

or not? ‘Allāmah Ibn Kathīr has stated that if a Tābiʻī has reported an exegesis from a 

Companion it will have the same status as that of a Companion’s exegesis. But if he gives his 

own interpretation then it will be seen whether another Tābiʻī differs from him. If that is so, 

his interpretation will not be acceptable and conclusion will be drawn on the basis of other 

sources of exegesis. If no difference occurs among the statements of the Tābiʻūn, then their 

opinion will be acceptable without doubt.  

During the era of the tābiʻūn, many Christians and Jews became Muslim. As a result, some of 

the tābiʻūn narrated tales from Jewish and Christian sources in their explanations of the 

Qur’ān. Such narrations became known as Isrā’iliyāt. In later generations, the books of tafsīr 

became filled with such narrations, many of which could not be traced to any reliable source. 
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Hence, before relying on the exegetical statements of the tābiʻūn, their source has to be 

verified, and their sanad to be scrutinized on the principles of Ḥadīth criticism. 

(5) Tafsīr through Language: The holy Qur’ān at a number of places has explicitly 

expressed that it is an Arabic Qur’ān, it has been revealed in the lucid Arabic. Some āyāt are 

cited over here: 

 a Qur’ān in Arabic, without any crookedness (It is) قُْرآنًا َعَربِي ًا َغْيَر ِذي ِعَوٍج لََّعلَُّهْم يَتَّقُونَ  .1

(therein): in order that they may guard against Evil.) [Sūrah al-Zumar (39): 28]. 

 We have made it a Qur’ān in Arabic, that ye may be able to) إِنَّا َجَعْلنَاهُ قُْرآنًا َعَربِي ًا لََّعلَُّكْم تَْعقِلُونَ .2

understand (and learn wisdom).) [Sūrah al-Zukhruf (43): 3]. 

3. أَنَزْلنَاهُ قُْرآنًا َعَربِي ًا لََّعلَُّكْم تَْعقِلُونَ إِنَّا   (We have sent it down as an Arabic Qur’ān, in order that ye 

may learn wisdom.) [Sūrah Yūsuf (12): 2]. 

لَْت آيَاتُهُ قُْرآنًا َعَربِي ًا لِّقَْوٍم يَْعلَُمونَ  .4  A Book, whereof the verses are explained in detail; a)ِكتَاٌب فُصِّ

Qur’ān in Arabic, for people who understand) [Sūrah al-Fuṣṣilat (41): 3]. 

ْفنَا فِيِه ِمَن اْلَوِعيدِ .5 لَِك أَنَزْلنَاهُ قُْرآنًا َعَربِي ًا َوَصرَّ
ٰ
 Thus, have We sent this down―an Arabic) َوَكَذ

Qur’ān―and explained therein in detail some of the warnings) [Sūrah Ṭāhā (20): 113]. 

لَِك أَْوَحْينَا إِلَْيَك قُْرآنًا َعَربِي ًا لِّتُنِذَر أُمَّ اْلقَُرٰى َوَمْن َحْولََها َوتُنِذَر يَْوَم اْلَجْمِع ََّل  .6
ٰ
 Thus have We sent by)  َرْيَب فِيهِ َوَكَذ

inspiration to thee an Arabic Qur’ān: that thou mayest warn the Mother of Cities and all 

around her - and warn (them) of the Day of Assembly, of which there is no doubt:) [Sūrah al-

Shūrā (42): 7]. 

Thus, the holy Qur’ān has been revealed on the idiom of the language of the Arabs. Hence, 

whenever the Qur’ān and Ḥadīth or sayings of the Companions do not offer an interpretation 

of an āyah, it would be interpreted in the light of the idiom of the language. The āyāt which 

are clear in meanings, and no ambiguity, doubt or confusion exist in their expression, nor any 

historical background is required to understand them, then Arabic language is the main 

source to explain the meaning of such āyāt. 

In this case, also, there is an important principle to be followed, and that is the most apparent 

and appropriate meanings are to be taken. Choosing vague and farfetched meaning derived 

from Arabic poetry but not used in ordinary conversation is totally wrong though it may be 

found in the dictionaries. 

(6) Tafsīr through Common Sense/Tafsīr through ijtihād based on Sharʻī evidences: The 

holy Qur’ān is an endless ocean of deep mystic meanings. By means of the above five 

sources its subjects can, of course, be understood to the extent required but as far as its 
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mysteries and commands and wisdom are concerned, it can never be said that a climax has 

been reached and that there remained no room for any further deliberation. On the contrary, 

the door to ponder over and deliberate on its inner meanings shall remain open till the Last 

Day. And whoever has been blessed with insight and fear of Almighty Allah may discover 

ever new realities. This is why the commentators in every age have made additions to this 

chapter according to their understanding. This is exactly what the Prophet meant when he 

prayed for ‘Abdullah bin ‘Abbās in these words: “O Allah! Bestow on him the sciences of 

exegesis and comprehension of religion”.  

But it should be remembered in this connection that only such realities and deeper meanings 

drawn through reasoning shall be reliable as do not clash with other religious principles and 

the foregoing five sources. If anything is deduced by disregarding the rules of exegesis, it will 

have no standing in religion. 

2.1.6 Let Us Sum Up 

Tafsīr literally means ‘to explain, to open, to expound, to interpret, to unveil, to uncover, etc.’ 

In technical terms it has been defined variously, and the outcome of all of these definitions is 

that it is the branch of knowledge through which the Divine Message, Al-Qur’ān, is 

explained as for as the capacity of a knowledgeable person. Thus, it encompasses all 

(disciplines) upon which the understanding of the holy Qur’ān depends. Source of tafsīr is 

defined as the means with the help of which the Qur’ānic āyāt are explained. There are six 

reliable sources of tafsīr: the Qur’ān itself, Prophetic Traditions (Aḥādīth), Sayings of the 

Companions (Ṣaḥābah), Sayings of the followers of Companions (i.e., Tābiʻūn), Arabic 

Lexicon, and Common sense. Thus, the only acceptable tafsīr is that which adheres to the 

following sequence: tafsīr of Qur’ān by the Qur’ān, then by the Sunnah, then by the sayings 

of the Ṣaḥābah, then by the sayings of the Tābiʻūn, then by language, and finally by opinion, 

as long as it is based on the preceding five methods and does not contradict any of them or 

any of the established principle of the sharīʻah. 

2.1.7 Check Your Progress 

1. What is the literal meaning of Tafsīr? 

2. What is the technical meaning of Tafsīr? Discuss in the light of the definitions given by the 

scholars of Qur’ānic sciences. 

3. Explain briefly the various sources of Tafsīr. 

4. Give two examples of Tafsīr al-Qur’ān bi al-Qur’ān. 
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5. Give two examples of Tafsīr al-Qur’ān bi al-Aḥādīth. 

2.1.8 Suggested Readings 

1. Al-Zarkashī, Al-Imām Badr al-Dīn Muḥammad bin ʻAbdillah, Al-Burhān Fī ʻUlūm al-

Qur’ān, Dār al-Ḥadīth, Al-Qāhirah, Egypt, Ed. 2006. 

2.  Al-Dhahabī, Dr. Muḥammad Ḥusain, Al-Tafsīr wa al-Mufassirūn (3 vols), Dar al-

Ḥadīth, Al-Qāhirah, Egypt, Ed. 2012. 

3.  Philips, Dr. Abu Amīnah Bilal, Uṣūl al-Tafsīr (the methodology of Qur’ānic 

explanation), Dar al-Falāḥ, Sharjah, U.A.E., Ed. 1997. 

4. ʻUthmānī, Maulānā Muftī Muḥammad Taqī, ʻUlūm al-Qur’ān, Maktabah Thānvi 

Deoband (U.P.), India; Ed. 2004. 

5. Ḥarīrī, Prof. Ghulām Aḥmad, Tārīkh Tafsīr wa Mufassirīn, Taj Company, Delhi-

110006, India, Ed. 2010. 

6. Denfer, Aḥmad Von, ʻUlūm al-Qur’ān, Millat Book Centre, New Delhi-10065, India. 

7. Al-Suyūṭī, ‘Allāmah Jalāl al-Dīn; Al-Itqān Fī ʻUlūm al-Qur’ān (2 Vols); Faisal 

Publications, Deoband, U.P., India; Ed. 2006. 

8. Ṣāliḥ, Dr. Ṣubḥī, ʻUlūm al-Qur’ān (translated into Urdu by Ghulam Ahmad Harari), 

Taj Company, Delhi-6, Ed. 1999. 

9. Al-Dhahabī, Dr. Muḥammad Ḥusain, Baḥūth fī ‘Ulūm al-Qur’ān wa al-Fiqh wa al-

Da‘wah defines the term ‘Ulūm al-Qur’ān. 
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UNIT II: Tafsīr 

Lesson 02: Tafsīr: Early Development and Classification 

Lesson Structure  

2.2.1  Introduction 

2.2.2  Objectives 

2.2.3 Development of Tafsīr (Exegesis) of the Holy Qur’ān 

2.2.3.1 Centers of Tafsīr 

2.2.3.2 Beginning of the writing up of complete books on Tafāsīr 

2.2.4  Classification of Tafsīr Works 

2.2.5  Let Us Sum Up 

2.2.6  Check Your Progress 

2.2.7  Suggested Readings 

2.2.1 Introduction 

The success of man in both the worlds, the present and the hereafter is attainable only by 

following the divinely-approved scheme of life and that scheme of life is contained in the 

teachings of the holy Qur’ān as it is the only extant authentic word of the Lord of the Worlds. 

But, since the holy Qur’ān confines its messages to principles and broad outlines with no full-

fledged details being offered for their actualization. Thus, the need of tafsīr is obviously 

imperative. In other words, the success in this life and the next depends upon the 

understanding and application of the concepts contained in the holy Qur’ān. This 

understanding/knowledge is achievable only through detailed explanation and elaboration of 

its contents. This detailed explanation and elaboration of the holy Qur’ān is known as the 

tafsīr of the holy Qur’ān. This discipline began to develop right from the earliest time of 

Islam. In the time of the Prophet this was done by the Prophet himself. He explained the 

meanings of the verses of the Qur’ān to his companions (Ṣaḥābah) not only verbally but 

through his practical demonstrations as well. After his demise, this blessed task was 

shouldered by the Ṣaḥābah (companions of the Prophet). They taught their students (i.e., the 

tābiʻūn) whatever knowledge they had regarding the tafsīr of the holy Qur’ān. This trend 

continued afterwards and is in practice even today. The method of teaching and learning in 

the time of the Ṣaḥābah and Tābiʻūn was that the teacher transmitted knowledge to the 
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students verbally or by way of narration and the students used to memorize it. Then, in the 

third century after Hijrah, which is known as the beginning of the era of systematic book 

compilation in the Islamic civilization, books on different disciplines began to be written. In 

this time the tafsīr work also began to be done in a systematic way, i.e., from the beginning 

of this era the complete tafsīr of the holy Qur’ān according to the order of the written text 

began to be written. The process of writing systematic tafsīr works is continued till date. In 

the period of these twelve centuries thousands of works on tafsīr have been written in 

different languages; mostly in Arabic. There was also a trend towards specialization among 

the Islamic scholars, resulting from the evolution of Islamic learning into a multiplicity of 

disciplines. Consequently, various types of tafāsīr were written. Those who were more expert 

in field of Fiqh concentrated on the deduction of fiqh (Islamic law) from the Qur’ānic 

passages and thus wrote fiqhī tafāsīr. Similarly, those who had expertise in Arabic grammar 

and literature and possessed an extraordinary literally taste concentrated on highlighting the 

literal excellences of the Qur’ān in their tafāsīr. In this way tafāsīr were classified into many 

categories like:Tafsīr al-Fiqhī (Jurisprudential Tafsīr), Tafsīr al-Fannī (Artistic Tafsīr), Tafsīr 

al-Ishārī (Tafsīr based on Ṣūfic statements), etc. 

The present lesson discusses the different phases of the early development of Tafsīr. The 

classification of Tafsīr works that developed over the last twelve centuries is also discussed 

with some detail in this lesson. 

2.2.2 Objectives 

1. To know about the different phases of the development of Tafsīr. 

2. To know about the classification of Tafsīr works. 

2.2.3 Development of Tafsīr (Exegesis) of the Holy Qur’ān 

The discipline of tafsīr began to develop right from the early time of Islam. Even, during the 

time of holy Prophet (S.A.A.w.S) whenever Ṣaḥābah (Raḍ.A.) [Companions of Prophet 

Muḥammad] got confused to understand the meaning of certain Āyāt of the holy Qur’ān they 

turned towards Prophet for the proper explanation. And sometimes the holy Prophet, without 

any enquiry from the Ṣaḥābah, himself explained the meanings of the Āyāt of the holy 

Qur’ān on the appropriate occasions. During the life time of holy Prophet he alone was the 

marjaʻ (sole source/competent authority) for every explanation and thus the sole mufassir of 

the holy Qur’ān as Allah has assigned to him the duty of the conveyance of Divine Message 

to all the people, as Allah says:“ َبِّك ُسوُل بَلِّْغ َما أُنِزَل إِلَْيَك ِمن رَّ  O messenger! Preach thou) يَا أَيَُّها الرَّ
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whatever has been sent down to thee from thy Lord.)” [Sūrah al-Mā’idah(5): 67]. This duty 

of preaching includes the conveyance of the words as well as the meanings of the holy 

Qur’ān. The holy Prophet explained the Āyāt of the holy Qur’ān under the guidance of Allah 

through his statements and practical demonstrations and applications (Sunnah). After the 

demise of the Prophet the scope of tafsīr became wider as many new people came to the fold 

of Islam who were much in need of tafsīr and turned to the Ṣaḥābah (Companions) for 

acquiring it. Some Ṣaḥābah got more prominence in the field of tafsīr. ʻAllāmah Jalāl al-Dīn 

al-Suyūṭī has mentioned ten names of Ṣaḥābah as well-known mufassirūn (commentators). 

They are: (1) Abū Bakr (Rad.A.), (2) ʻUmar bin al-Khaṭṭāb (Rad.A.), (3) ʻUthmān bin ʻAffān 

(Rad.A.), (4) ʻAlī bin Abī Ṭālib (Rad.A.), (5) ʻAbdullah bin Masʻūd (Rad.A.), (6) ʻAbdullah 

bin ʻAbbās (Rad.A.), (7) Ubayy bin Kaʻb (Rad.A.), (8) Zaid bin Thābit (Rad.A.), (9) Abū 

Mūsā al-Ashʻarī (Rad.A.), and (10) ʻAbdullah bin al-Zubair (Rad.A.). 

There are also other Ṣaḥābah who are known to have contributed to a certain extent towards 

the development of tafsīr, such as: (11) ʻĀ’ishah bint Abī Bakr (Rad.A.), (12) ʻAbdullah bin 

ʻAmr bin al-ʻĀṣ (Rad.A.), (13) ʻAbdullah bin ʻUmar (Rad.A.), (14) Jābir bin ʻAbdullah 

(Rad.A.), (15) Abū Hurairah (Rad.A.), and (16) Anas bin Mālik (Rad.A.). 

Of these sixteen ʻAbdullah bin ʻAbbās, ʻAbdullah bin Masʻūd, ʻAlī bin Abī Ṭālib, and Ubayy 

bin Kaʻb are the most prominent figures who have to their credit traditions of tafsīr, greater in 

number than anyone else.  

The Ṣaḥābah taught their students i.e., the tābiʻūn whatever knowledge they had regarding 

the tafsīr of the holy Qur’ān. In the time of tābiʻūn the scope of tafsīr had become wider than 

the previous times. As a result of Ṣaḥābah’s teaching and training a large group of their 

followers (tābiʻūn) had become able to render prominent service to the science of tafsīr 

(exegesis). The prominent among the tābiʻūn in this field were: Mujāhid bin Jabr/Jubayr al-

Makhzūmī (d. 103 A.H.), ʻIkrimah Maulā ibn ʻAbbās (the freed slave of Ibn ʻAbbās), Saʻīd 

bin Jubayr (d. 94 A.H.), ʻAbd al-Raḥmān Ṭā’wūs bin Kaisān al-Yamanī (d. 105 A.H.), ʻAṭā 

ibn Abī Rabāḥ (d. 114 A.H.), Al-Ḥasan al-Baṣrī (d. 110 A.H.), ʻAlqamah bin Qays (d. 62 or 

73 A.H.), Aswad bin Yazīd (d. 75 A.H.), Abū ʻĀmir al-Shaʻbī, Zaid bin Aslam al-ʻĀmirī (d. 

136 A.H.), Abū al-ʻĀliyah (d. 93 A.H.) and Muḥammad bin Kaʻb al-Quraẓī (d. 108 or 120 

A.H.), Saʻīd bin al-Musayyib/Musayyab (d. 91 or 105 A.H.), Muḥammad bin Sīrīn (d. 110 

A.H.), ʻUrwah bin Zubair (d. 94 A.H.) etc. 
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The tābiʻūn in turn taught their students i.e., tabaʻtābiʻīn and this method of teaching and 

learning of the Qur’ānic exegesis (tafsīr) became a continuous process in the Islamic 

civilization without any pause throughout centuries in the Islamic history. 

2.2.3.1 Centers of Tafsīr 

In this way, three schools of Tafsīr had emerged / evolved in the early period of Islam. One at 

Makkah, another at Madinah and a third one at Iraq. 

The Makkan Tafsīr School was headed by Abdullah bin Abbas. ‘Abdullah ibn ‘Abbās was 

considered to be the greatest tafsīr scholar among the Ṣaḥābah. He reported that once the 

Prophet (S.A.A.W.S) hugged him and prayed for him as follows, “O Allāh, give him a deep 

understanding of the religion and make him skilled in interpretation.” ‘Abdullah ibn Mas‘ūd, 

the great scholar among the Ṣaḥābah, was reported to have conferred on him the title, 

“Tarjumān al-Qur’an,” “Translator of the Qur’an.” The most famous students of Ibn ‘Abbās 

were: Mujāhid ibn Jabr, ʻIkrimah (the freed slave of Ibn ‘Abbās), Sa‘īd ibn Jubayr, Ṭā’wūs 

ibn Kaisān al-Yamani, and ʻAṭā ibn Abī Rabāḥ. 

The Madīnan Tafsīr School was headed by Ubayy bin Kaʻb. Ubayy bin Kaʻb was considered 

by most of his contemporaries as the top reciter of the Qur’an. Ubayy was also the first 

person chosen by the Prophet to record the revelation of the Qur’an. The Prophet was 

reported to have said to him, “Verily, Allah, the Most Great and Glorious, has commanded 

me to recite toyou, ‘ يَنَِكفَُرواِلَمِْ ِالاذ  يَُكن  .’ (Sūrah al-Bayyinah).” When Ubayy asked if Allah had 

mentioned him by name, the Prophet told him yes, and Ubayy cried. Ubayy’s most notable 

students were: Zayd ibn Aslam, Abū al ʻĀliyah, and Muḥammad ibn Kaʻb al-Quraẓī. 

The Iraqi Tafsīr School was headed by Abdullah bin Mas‘ūd. ‘Abdullah bin Mas‘ūd, the 

sixth person to enter Islam, was among the top reciters of the Qur’an. The Prophet himself 

praised his recitation saying, “Whoever wishes to recite the Qur’an in the tender manner in 

which it was revealed should recite it as Ibn Umm ‘Abd (Ibn Mas‘ūd) does.” As for his 

knowledge of tafsīr, Ibn Mas‘ūd said, “By the One besides Whom there is no other god, I 

know where and why every verse of Allah’s book was revealed.” Among the many students 

of Ibn Mas‘ūd who later became scholars in their own right were: al-Ḥasan al-Baṣrī, 

ʻAlqamah ibn Qays, Masrūq, al-Aswad ibn Yazīd, and ‘Āmir al-Shaʻbī. 

2.2.3.2 Beginning of the writing up of complete books on Tafāsīr 

In the time of Ṣaḥābah and Tābiʻūn the method of teaching and learning was that the teacher 

transmitted knowledge to the students verbally or by way of narration and the students used 
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to memorize it. There is a possibility that scholars from among the Ṣaḥābah and Tābiʻūn 

generations who are known to have written down Aḥādīth may also have attempted to pen 

down tafsīr and prepare treatises for posterity which may not have survived. 

Then, in the third century after Hijrah, which is known as the beginning of the era of 

systematic book compilation in the Islamic civilization, books on different disciplines began 

to be written. In this time the tafsīr work also began to be done in a systematic way, i.e., from 

the beginning of this era the complete tafsīr of the holy Qur’ān according to the order of the 

written text began to be written. The process of writing systematic tafsīr works is continued 

till date. In the period of these twelve centuries thousands of works on tafsīr have been 

written in different languages; mostly in Arabic.  

۞ The most famous written Tafāsīr of the early period include: Jāmiʻ al-Bayān fī Tafsīr al-

Qur’ān (Tafsīr Ibn Jarīr al-Ṭabarī) of Muḥammad bin Jarīr al-Ṭabarī (d. 310 A.H.), Baḥr al-

ʻUlūm of Abū al-Layth bin Ibrāhīm al-Samarqandī (d. 372 A.H.), Al-Kashf wa al-Bayān fī 

Tafsīr al-Qur’ān of Abū Isḥāq Aḥmad bin Ibrāhīm al-Thaʻlabī (d. 427 A.H.), etc. 

۞ And that of the middle period include: Al-Kashshāf ʻan Ḥaqā’iq al-Tanzīl of ʻAllāmah 

Maḥmūd bin ʻUmar al-Zamakhsharī (d. 538 A.H.), Al-Muḥarrar al-Wajīz (Tafsīr Ibn 

ʻAṭiyyah) of ʻAbd al-Ḥaqq bin ʻAṭiyyah al-Andalūsī (d. 540 A.H.), Maʻālim al-Tanzīl (Tafsīr 

al-Baghawī) of Al-Ḥusain bin Muḥammad al-Baghawī (d. 510 A.H.), Tafsīr al-Qur’ān al-

ʻAẓīm (Tafsīr Ibn Kathīr) of Ḥāfiẓ ʻImāduddīn Abū al-Fidā Ismāʻīl bin Kathīr (d. 774 A.H.), 

Mafātīḥ al-Ghaib (Tafsīr al-Kabīr) of Imām Fakhruddīn Muḥammad bin Ḍiyā’uddīn ʻUmar 

al-Rāzī (d. 606 A.H.), Al-Jāmiʻ li Aḥkām al-Qur’ān of ʻAllāmah Abū ʻAbdullah Muḥammad 

bin Aḥmad bin Abī Bakr bin Faraḥ al-Qurṭubī (d. 671 A.H.), Irshād al-ʻAql al-Salīm Ilā 

Mazāyā al-Qur’ān al-Karīm of Qāḍī Abū Saʻūd Muḥammad bin Muḥammad al-ʻImādī al-

Ḥanafī (d. 951 A.H.), Al-Jawāhir al-Ḥisān fī Tafsīr al-Qur’ān (Tafsīr al-Thaʻlabī) of ʻAbd 

al-Raḥmān bin Makhlūf al-Thaʻlabī al-Jazā’rī (d. 877 A.H.), Al-Durr al-Manthūr fī al-Tafsīr 

bi al-Ma’thūr of Jalāluddīn ʻAbd al-Raḥmān bin Muḥammad al-Suyūṭī (d. 911 AH), etc. 

۞ And of the modern times are: Tafsīr al-Manār of Sayyid Muḥammad Rashīd Riḍā (1354 

A.H. / 1935 C.E.), Fī ẓilāl al-Qur’ān of Sayyid Quṭub Shahīd (1906-1966 C.E.), Bayān al-

Qur’ān of Maulānā Ashraf ʻAlī Thānavī (d. 1362 A.H./1943 C.E.), Rūḥ al-Maʻānī of 

ʻAllāmah Maḥmūd al-Ālūsī, Aḍwā al-Bayān fī Īḍāḥ al-Qur’ān bi al-Qur’ān of Shaikh 

Muḥammad Amīn bin Muḥammad Mukhtār al-Shanqīṭī, Tafhīm al-Qur’ān of Sayyid Abū al-
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Aʻlā Maudūdī, Tadabbur-i-Qur’ān of Maulānā Amīn Aḥsan Iṣlāḥī, Maʻārif al-Qur’ān of 

Muftī Muḥammad Shafīʻ ʻUthmānī, etc. 

2.2.4 Classification of Tafsīr Works 

The whole of this treasure of tafsīr works can broadly be classified into two categories; (a) on 

the basis of the approach and methodology adopted by the mufassir (exegete), and (b) on the 

basis of the dominant subjects dealt with in them. 

۞ (a) On the basis of the approach and methodology adopted by the mufassirūn the tafsīr 

works are generally classified into two categories. 

1. Tafsīr bi al-Riwāyah or Tafsīr bi al-Ma’thūr (Tafsīr based on narrations). 

2. Tafsīr bi al-Dirāyah or Tafsīr bi al-Rā’y (Tafsīr according to deliberation and 

opinion). 

(1) Tafsīr bi al-Riwāyah or Tafsīr bi al-Ma’thūr: It is that type of tafsīr in which a mufassir, 

after describing a summary of the Āyah, mentions whatever narrations and reports are 

available from the Prophet (S.A.A.W.S) or the Ṣaḥābah (Rad.A.) or their followers (tābiʻūn) to 

explain the meanings and message of the Āyah. This is not to say that such Tafāsīr are totally 

free from personal judgment and opinion but in this type of tafsīr personal opinion is kept to 

a minimum. Some of these Tafāsīr contain all sorts of Ḥadīth, i.e., authentic (Ṣaḥīḥ), as well 

as weak (Ḍaʻīf), Isrā’iliyāt (Jewish tales) and even Mauḍūʻ (fabricated) Aḥādīth without 

making any discrimination between them or without analyzing them; like Tafsīr Ibn Jarīr 

Ṭabarī, Tafsīr Ibn Mardawaih, Tafsīr Ibn Mājah, Al-Durr al-Manthūr of Jalāluddīn al-

Suyūṭī, Baḥr al-ʻUlūm of Abū al-Layth al-Samarqandī etc. But some others (especially of 

latter times) are more refined; their authors have best tried to remove the maximum number 

of weak narrations and fabricated altogether; like Tafsīr Ibn Kathīr, Tafsīr Baghawī, etc. 

(2) Tafsīr bi al-Dirāyah or Tafsīr bi al-Rā’y: in this type of tafsīr a mufassir takes into 

consideration: the linguistic aspects in the light of old Arab poetry, knowledge of Asbāb al-

Nuzūl (causes of revelation), grammar, syntax, etymology, rhetoric sciences, philosophy, 

logic, knowledge of different recitals, in short, all the authentic related disciplines to explain 

and interpret the Āyāt of the holy Qur’ān. In most of these types of Tafāsīr, narrated 

explanations from the Prophet (S.A.A.W.S), the Ṣaḥābah and their students (tābiʻūn) are 

mentioned prior to personal interpretation, and the deductions and opinions are in agreement 

with narrated explanations, grammatical rules, and lexical meanings, and do not clash with 

the established rules of Sharīʻah. The most prominent works of this type are: Mafātīḥ al-
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Ghaib (Tafsīr al-Kabīr), Anwār al-Tanzīl wa Asrār al-Ta’wīl of Qāḍī al-Baiḍāwī, Al-Baḥr al-

Muḥīṭ of Abū Ḥayyān, Tafsīr Rūḥ al-Maʻānī, Tafsīr Bayān al-Qur’ān, Tafsīr Maʻārif al-

Qur’ān etc. 

۞ (b) On the basis of the dominant subjects treated with, the tafsīr works can be classified 

into four categories: 

1. Tafsīr al-Fiqhī (Jurisprudential Tafsīr) 

2. Tafsīr al-Fannī (Artistic Tafsīr) 

3. Tafsīr al-Ishārī (Tafsīr based on Ṣūfic statements) 

4. Tafsīr al-Bidaʻī (Tafsīr of the deviant groups/sects) 

(1) Tafsīr al-Fiqhī (Jurisprudential Tafsīr): The holy Qur’ān is the first and primary source 

for a legal ruling on any matter. In Tafsīr al-Fiqhī the Āyāt which exclusively contain 

subjects of legal matters are discussed extensively. All the legal rulings that can be deduced 

and derived from such Āyāt are explained in these Tafāsīr with the help of sciences like, ʻIlm 

al-Ḥadīth and ʻIlm Uṣūl al-Fiqh etc. The most prominent tafsīr works of this type are: Aḥkām 

al-Qur’ān by Abū Bakr Aḥmad bin ʻAlī al-Rāzī al-Jaṣṣāṣ (d. 370 A.H.), Aḥkām al-Qur’ān by 

Abū al-Ḥasan ʻAlī bin Muḥammad al-Kayyā al-Harasī (d. 504 A.H.), Aḥkām al-Qur’ān by 

Qāḍī Abū Bakr Ibn al-ʻArabī (d. 543 A.H.), Al-Jāmiʻ li Aḥkām al-Qur’ān of Imām al-Qurṭubī 

(d. 671 A.H.), Al-Tafsīrāt al-Aḥmadī fi Bayān al-Āyāt al-Shar‘iyyah of ‘Allāmah Aḥmad bin 

Abī Sa’īd Mulla Jeevan (d. 1130 A.H.), etc. 

(2) Tafsīr al-Fannī (Artistic Tafsīr): these are the tafāsīr in which the author either 

highlights only one particular aspect of the Qur’ānic passages or only one or two particular 

disciplines (sciences) are employed to explain the Qur’ānic Āyāt or passages. The influence 

of the bent of mind of the mufassir or his expertise in that particular discipline / disciplines 

which he has employed mostly in explaining the Qur’ānic Āyāt and passages, is obviously 

seen overspreading his whole work. It is not to say that there are no other discussions in such 

Tafāsīr but other discussions are given very less consideration in them. For example, in 

Tafsīr Al-Baḥr al-Muḥīṭ its author ʻAllāmah Abū Ḥayyān mentions in detail the differences 

among grammarians and makes most of his tafsīr from a grammatical point of view, so much 

so that it bears a closer resemblance to a grammar book than it does to a tafsīr of the Qur’ān. 

However, he does develop the other areas of tafsīr, such as Fiqh issues, recitations, Qur’ānic 

eloquence, and narrations from early orthodox scholars. In numerous places, he also refutes 

many of al-Zamakhsharī’s philosophical arguments as well as his grammatical positions. 
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In the same way, Tafsīr Aʻrāb al-Qur’ān al-Karīm wa Bayānuhū of Muḥiyyud-Dīn al-

Darwaish discusses the grammatical constructions and their different aspects. It also 

discusses the points of eloquence of the Qur’ānic passages and highlights the superiority of 

Qur’ānic eloquence over whole of the Arab literature. 

In the Tafsīr, Al-Jawāhir fi tafsīr al-Qur’ān al-Karīm, its author Shaikh Ṭanṭāwī Jawāharī has 

accommodated information of almost all natural and physical sciences and the philosophy. 

Qur’ānic passages have been interpreted in the light of the latest findings in the fields of 

Physics, Chemistry, Biology, Astronomy, Medicine, Geology, etc. 

Tafsīr of Sayyid Quṭub, titled as Fī  Ẓilāl al-Qur’ān, discusses mainly the political aspects of 

Islam. The author has focused, in the interpretation of the meaning of tauḥīd (Monotheism), 

on Allah’s sole right to formulate the laws for the rule of human society. His stress of this 

point led to the neglect of other aspects of tauḥīd and the dangers posed by forms of shirk 

(Polytheism) other than shirk in legislation. His critics also say that he laid the seeds for 

today’s modern takfīr (accusing someone of infidelity) movements with his blanket 

condemnation of contemporary Islamic societies as having nothing to do with Islam, and with 

his praise of revolutionary movements in Islamic history. 

(3) Tafsīr al-Ishārī (Tafsīr based on Ṣūfic statements): There are some statements of the 

revered Ṣūfīs which they have discussed under certain Āyāt of the holy Qur’ān or others have 

brought them under the discussion of certain Āyāt. However, some people have taken such 

statements as the tafsīr of the Qur’ānic Āyāt, while the fact is that neither these revered Ṣūfīs 

themselves believe these statements to be the real tafsīr of the Āyāt nor should others 

consider them so. The Ṣūfīs themselves believe that the true tafsīr is that which is done 

according to the proper methodology and is proved from the original sources; they admit that 

it is this tafsīr which should be adopted, followed and practiced. These Ṣūfī statements are 

based on the deep mystical deliberations and the ecstatic feelings which they sense during the 

recitation of the Qur’ānic Āyāt. If these statements are in conformity with the principles of 

Sharīʻah they should be accepted. If they apparently seem clashing with the principles of 

Sharīʻah, attempt should be made for the reconciliation of these statements with the 

principles of Sharīʻah but if they totally clash with the Sharīʻah they should be rejected out 

rightly. Even if these statements are in conformity with the Sharīʻah, either in the first 

instance or after the reconciliation is made, they are not be considered as the tafsīr of the 

Qur’ān. 
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Closing off the chapter on: “the statements of Ṣūfīs in tafsīr” Mufti Taqī ʻUthmānī says: 

To sum up, the intuitive deliberations made by the Ṣūfīs are not against the Qur’ān or 

Sunnah, and to blame them for Bāṭiniyyah is not justified. In spite of that, we cannot 

resist quoting Ibn al-Ṣalāḥ: “Despite this, how I wish these people had not been so 

careless in delving upon these deliberations because there is much possibility of 

creating misunderstanding and doubt through them.” 

Some of the famous works under this category are: 

(1) Tafsīr al-Qur’ān al-ʻAẓīm by Abū Muḥammad Sahl bin ʻAbd-dillah al-Tustarī, the 

prominent Ṣūfī of his time (d. 283 A.H.). This is a compilation of al-Tustarī’s lectures or 

table talks on various places of the Qur’ān, prepared by Abū Bakr Muḥammad bin Aḥmad al-

Baladi. Dr. Al-Dhahabī says that no statements of this work contradict either the Islamic 

Sharīʻah or human reason. (2) Ḥaqā’iq al-Tafsīr by Abū ʻAbd al-Raḥmān Muḥammad bin al-

Ḥussain al-Sullamī (d. 412 A.H.). (3) ʻArā’is al-Bayān fī Ḥaqā’iq al-Qur’ān by Abū 

Muḥammad Rozbahan bin Abī al-Naṣr al-Shīrāzī (d. 666 A.H.). 

Besides these, there are some mufassirūn, like ʻAllāmah Maḥmūd al-Ālūsī and Maulānā 

Ashraf ʻAlī Thānavī, who have quoted these statements under certain Āyāt for the benefit of 

the readers. Many people take benefit of these deliberations and statements of the Ṣūfīs in 

their spiritual journey. These mufassirūn have not mentioned these statements randomly and 

carelessly but have also criticized those statements and practices which have nothing to do 

with the Sharīʻah and Spirituality. 

(4) Tafsīr al-Bidaʻī (Tafsīr of the deviant groups/sects): These are the Tafāsīr of the 

unorthodox and astray groups or sects particularly Shīʻites, Khārijites, Murjites and 

Muʻtazilites, of this Ummah. The methodology and intention of their authors is totally 

different from that of the orthodox (Ahl al-Sunnah wa al-Jamāʻah) mufassirūn (exegetes). 

These Tafāsīr contradict with each other, with the Tafāsīr of Ahl al-Sunnah wa al-Jamāʻah 

and with the established principles of Islam. These astray groups have developed their own 

theories on faith and actions. Their scholars concentrated on preparing tafsīr works 

supporting their respective views. To achieve their goal they have foregone the authentic and 

universally accepted methodology, principles and rules of deriving meanings from the 

Qur’ānic Āyāt. Some of the famous tafsīr al-Bidaʻī are: Gharar al-Fawā’id waDurar al-

Qalā’id by Abū al-Qāsim ʻAlī bin Ṭāhir (d. 436 A.H.), Tafsīr by Abū Muḥammad al-Ḥasan 

al-ʻAskarī (d. 260 A.H.), Majmaʻ al-Bayān by Al-Faḍl bin al-Ḥasan al-Ṭabrasī (d. 835 A.H.), 
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and Al-Safi fi Tafsīr al-Qur’ān by Mulla Muḥsin al-Kāshī (d. 1090 A.H.). Some famous 

Muʻtazilite Tafāsīr are: Tanzīh al-Qur’ān ʻan al-Matin by ʻAbd al-Jabbār bin Aḥmad al-

Hamadānī (d. 415 A.H.), Al-Kashshāf ʻan Ḥaqā’iq al-Tanzīl by ʻAllāmah Maḥmūd bin 

ʻUmar al-Zamakhsharī (d. 538 A.H.), etc.    

Among all these classes of tafsīr (except the last kind, i.e., Tafsīr al-Bidaʻī) there are some 

which can be considered as comprehensive exegeses (Jāmiʻ Tafāsīr). They have been written 

on the highly authentic and accepted methodology. The meanings they derive are in 

consonance with the spirit of Islamic Sharī‘ah and are therefore unanimously accepted by the 

Muslim Ummah. They are comprehensive exegeses (Jāmiʻ Tafāsīr) in the sense that they 

have dealt with and used all the sciences related to the principles of tafsīr, like: Ḥadīth, Uṣūl 

al-Ḥadīth, Fiqh, Uṣūl al-Fiqh, grammar, syntax, etymology, rhetoric sciences (ʻIlm al-

Balāghah), science of meanings (ʻIlm al-Maʻānī), history, philosophy, logic, ʻIlm al-Kalām, 

physics, astronomy, mathematics, and Taṣawwuf etc., to explain the meaning and message of 

the Qur’ānic Āyāt. Otherwise no one can claim or to nobody can it be ascribed that he has 

fulfilled the due right of tafsīr. The most prominent Tafāsīr of this category are:  Mafātīḥ al-

Ghaib (Tafsīr al-Kabīr) of Imām Fakhr al-Dīn Rāzī, Rūḥ al-Maʻānī of ʻAllāmah Maḥmūd al-

Ālūsī and Tafsīr Bayān al-Qur’ān of Maulānā Ashraf ʻAlī Thānavī etc. 

2.2.5 Let Us Sum Up 

The Prophet (S.A.A.W.S) taught the Ṣaḥābah (Prophet’s companions) the meanings of the holy 

Qur’ān. They in turn taught their students i.e., the Tābiʻūn what they had leant from the 

Prophet. And the Tābiʻūn taught the TabaʻTābiʻīn the meanings of the Qur’ān as well as the 

teachings of Islam. In this way, the interpretation of the Qur’ān as well as the knowledge of 

everything related to it was transmitted to every succeeding generation continuously without 

any pause. The process of teaching and learning of the Qur’ānic knowledge is still continuous 

and will continue till the end of the world. There were two major methods of this 

transmission of knowledge; verbal and in writing. In the time of Ṣaḥābah, Tābiʻūn and 

TabaʻTābiʻīn the method of teaching and learning was that the teacher transmitted knowledge 

to the students verbally or by way of narration and the students used to memorize it, and 

many others also used to write it down. In this way, there have always been thousands 

Muslims who memorize each and every word of the Qur’ān along with their meanings on the 

one hand, and there are others who penned down everything related to the knowledge of the 

Qur’ān on the other hand. Thousands of Tafāsīr have been written, in many languages, 
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especially in Arabic language. To serve the Qur’ān from different angles, various kinds of 

Tafāsīr have been written. There were some who tried to explain each and every āyah in the 

light of the Qur’ān itself and the statements of the Prophet, Ṣaḥābah, Tābiʻūn and Tabaʻ 

Tābiʻīn, keeping their personal opinions to the minimum. There were others who tried to 

explain the meanings of the Qur’ān in the light Arabic grammar, rhetoric sciences, 

morphology, philology, syntax, etc. especially to highlight the literal excellences of the 

Qur’ān. Still others tried to extract the legal injunctions contained in the āyāt of the Qur’ān, 

and explain each and every legal aspect with extensive details. Others tried to explain the 

Qur’ānic message through their interpretations in such a way as to appeal their contemporary 

minds. Others who were deviated from the right path and separated themselves from Ahl al-

Sunnah wa al-Jamāʻah, tried to write interpretations of the Qur’ānic āyāt only to support 

their deviant viewpoints. In this way Qur’ānic Tafāsīr are classified in many categories, e.g., 

Tafsīr al-Fiqhī (Jurisprudential Tafsīr), Tafsīr al-Fannī (Artistic Tafsīr), Tafsīr al-Ishārī 

(Tafsīr based on Ṣūfic statements), Tafsīr al-Bidaʻī (Tafsīr of the deviant groups / sects), etc. 

2.2.6 Check Your Progress 

1. Write a detailed note on the early development of Tafsīr? 

2. What do you know about the Centers of Tafsīr emerged in the early period of Islam. 

Discuss with a brief introduction of the founder of each Center? 

3. Write a short note on the beginning of the writing up of complete books of Tafsīr? 

4. Name any two Tafsīr works falling under the category of Tafsīr bi al-Ma’thūr? 

5. Name any two prominent Fiqhī Tafāsīr? 

6. Name any two Tafsīr works falling under the category of Tafsīr Al-Ishārī? 

7. In how many categories are the Tafsīr works classified? Explain with sufficient 

examples of each kind? 

2.2.7 Suggested Readings 

1. Al-Zarkashī, Al-Imām Badr al-Dīn Muḥammad bin ʻAbdillah, Al-Burhān Fī ʻUlūm al-

Qur’ān, Dār al-Ḥadīth, Al-Qāhirah, Egypt, Ed. 2006. 

2.  Al-Dhahabī, Dr. Muḥammad Ḥusain, Al-Tafsīr wa al-Mufassirūn (3 vols), Dar al-

Ḥadīth, Al-Qāhirah, Egypt, Ed. 2012. 
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Lesson 03: Arabic Tafāsīr: Introduction to Tafāsīr of Rāzī, Zamakhsharī 

and Ibn Kathīr 

Lesson Structure  

2.3.1  Introduction 

2.3.2  Objectives 

2.3.3  Tafsīr of Imām Fakhr al-Din al-Rāzī (1150-1210 CE/544-606 AH) 

2.3.3.1  A Brief Biographical Sketch of Imām Fakhr al-Din al-Rāzī (1150-1210 

CE/ 544-606 AH) 

2.3.3.2  Some Main Characteristics of Imām Rāzī’s Tafsīr, Mafātīḥ al-Ghaib 

2.3.4 Tafsīr al-Kashshāf of ‘Allāmah Al-Zamakhsharī (467 AH/1075 CE - 538 

AH/1144 CE) 

2.3.4.1  A Brief Biographical Sketch of ‘Allāmah Al-Zamakhsharī (467 AH/1075 

CE - 538 AH / 1144 CE) 

2.3.4.2  Some Main Characteristics of ‘Allāmah Al-Zamakhsharī’s Tafsīr, Al-

Kashshāf 

2.3.5  Tafsīr al-Qur’ān al-‘Aẓīm of ImāmḤāfiẓ Ibn Kathīr (700 AH/1300 CE - 

774 AH/1373 CE) 

2.3.5.1  A Brief Biographical Sketch of Imām Ḥāfiẓ Ibn Kathīr (700 AH/1300 CE 

- 774 AH/1373 CE) 

2.3.5.2  Some Main Characteristics of Imām Ibn Kathīr’s Tafsīr, Tafsīr al-Qur’ān 

al-‘Aẓīm 

2.3.6  Let Us Sum Up 

2.3.7  Check Your Progress 

2.3.8  Suggested Readings 

2.3.1 Introduction 

From the third century after Hijrah, which is known as the beginning of the era of systematic 

book compilation in the Islamic civilization, books on different disciplines began to be 

written. In this time the tafsīr work also began to be done in a systematic way, i.e., from the 

beginning of this era the complete tafsīr of the holy Qur’ān according to the order of the 

written text began to be written. The process of writing systematic tafsīr works is continued 
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till date, and will continue till the end of the world. In the period of these twelve centuries 

thousands of works on tafsīr have been written in different languages; mostly in Arabic. The 

prominent Tafsīr works written during last twelve centuries include: Jāmiʻ al-Bayān fī Tafsīr 

al-Qur’ān (Tafsīr Ibn Jarīr al-Ṭabarī) of Muḥammad bin Jarīr al-Ṭabarī (d. 310 A.H.), Baḥr 

al-ʻUlūm of Abū al-Layth bin Ibrāhīm al-Samarqandī (d. 372 A.H.), Al-Kashf wa al-Bayān fī 

Tafsīr al-Qur’ān of Abū Isḥāq Aḥmad bin Ibrāhīm al-Thaʻlabī (d. 427 A.H.), Al-Kashshāf 

ʻan Ḥaqā’iq al-Tanzīl of ʻAllāmah Maḥmūd bin ʻUmar al-Zamakhsharī (d. 538 A.H.), Al-

Muḥarrar al-Wajīz (Tafsīr Ibn ʻAṭiyyah) of ʻAbd al-Ḥaqq bin ʻAṭiyyah al-Andalūsī (d. 540 

A.H.), Maʻālim al-Tanzīl (Tafsīr al-Baghawī) of Al-Ḥusain bin Muḥammad al-Baghawī (d. 

510 A.H.), Tafsīr al-Qur’ān al-ʻAẓīm (Tafsīr Ibn Kathīr) of ḤāfiẓʻImāduddīn Abū al-Fidā 

Ismāʻīl bin Kathīr (d. 774 A.H.), Mafātīḥ al-Ghaib (Tafsīr al-Kabīr) of Imām Fakhruddīn 

Muḥammad bin Ḍiyā’uddīn ʻUmar al-Rāzī (d. 606 A.H.), Al-Jāmiʻ li Aḥkām al-Qur’ān of 

ʻAllāmah Abū ʻAbdullah Muḥammad bin Aḥmad bin Abī Bakr bin Faraḥ al-Qurṭubī (d. 671 

A.H.), Irshād al-ʻAql al-Salīm Ilā Mazāyā al-Qur’ān al-Karīm of Qāḍī Abū Saʻūd 

Muḥammad bin Muḥammad al-ʻImādī al-Ḥanafī (d. 951 A.H.), Al-Jawāhir al-Ḥisān fī Tafsīr 

al-Qur’ān (Tafsīr al-Thaʻlabī) of ʻAbd al-Raḥmān bin Makhlūf al-Thaʻlabī al-Jazā’rī (d. 877 

A.H.), Al-Durr al-Manthūr fī al-Tafsīr bi al-Ma’thūr of Jalāluddīn ʻAbd al-Raḥmān bin 

Muḥammad al-Suyūṭī (d. 911 AH), Tafsīr al-Manār of Sayyid Muḥammad Rashīd Riḍā 

(1354 A.H. / 1935 C.E.), Fī ẓilāl al-Qur’ān of Sayyid Quṭub Shahīd (1906-1966 C.E.), Bayān 

al-Qur’ān of Maulānā Ashraf ʻAlī Thānavī (d. 1362 A.H. / 1943 C.E.), Rūḥ al-Maʻānī of 

ʻAllāmah Maḥmūd al-Ālūsī, Aḍwā al-Bayān fī Īḍāḥ al-Qur’ān bi al-Qur’ān of Shaikh 

Muḥammad Amīn bin Muḥammad Mukhtār al-Shanqīṭī, Tafhīm al-Qur’ān of Sayyid Abū al-

Aʻlā Maudūdī, Tadabbur-i-Qur’ān of Maulānā Amīn Aḥsan Iṣlāḥī, Maʻārif al-Qur’ān of 

Muftī Muḥammad ShafīʻʻUthmānī, etc. 

The present lesson, however, is concerned with the explanation of the prominent 

characteristics of three most famous Arabic Tafāsīr, i.e., Tafsīr Kabīr, Tafsīr Ibn Kathīr, 

Tafsīr al-Kashshāf. The lesson will also deal with the introduction to the life and works of 

each of the authors of these three Tafāsīr. 

2.3.2 Objectives 

1. To know about the life and works of each of the authors of Tafsīr Kabīr, Tafsīr Ibn 

Kathīr, Tafsīr al-Kashshāf. 
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2. To know about the main characteristics of Tafsīr Kabīr, Tafsīr Ibn Kathīr, Tafsīr al-

Kashshāf. 

2.3.3 Tafsīr of ImāmFakhr al-Din al-Rāzī (1150-1210 CE/544-606 AH) 

2.3.3.1 A Brief Biographical Sketch of Imām Fakhr al-Din al-Rāzī (1150-1210 CE/544-606 

AH) 

Imām Fakhr al-Dīn al-Rāzī’s full name is Abū ʻAbdillah Muḥammad b.‘Umar b. al-Ḥusayn 

al-Ṭabaristānī al-Rāzī, was born in Rayyin544 A.H./1150 C.E. Originally from Ṭabaristān, 

his parents had moved to Rayy before he was born. This town is located to the east of Tehran. 

Imām Rāzī is then associated with Rayy, not his home province of Ṭabaristān.  

Fakhr al-Din al-Rāzī’s father, Ḍiyā’ al-Dīn ‘Umar, was renowned for his expertise in fiqh and 

kalām, and used to give Friday sermons (Khuṭbah. pl. Khuṭab) at the masjid of Rayy, so that 

people called him al-Khaṭīb or Khaṭīb al-Rayy. He was also an author of some books.  

Fakhr al-Dīn al-Rāzī was known by various honorific titles (alqāb. pl. of laqab), and the most 

popular one is Fakhr al-Dīn or al-Fakhr al-Rāzī. Al-Rāzī was very fortunate to have been 

born and raised in a family of scholars. His father, Ḍiyā’ al-Dīn ‘Umar, was a great scholar of 

his time. He was a disciple of Imām al-Baghawī. Thus, it was from his father that al-Rāzī got 

his early religious education. The father taught the son the basic tenets of the Islamic 

sciences, especially of kalām and fiqh.After his father’s death, Al-Rāzī learned different 

branches of Islamic knowledge, especially kalām, ḥikmah, fiqh, etc. from the great scholars 

of his time like, Abū al-Barakāt al-Baghdādī, Al-Kamāl al-Simnānī, Majd al-Dīn al-Jīlī, etc. 

Having mastered a wide range of knowledge, al-Rāzī began to indulge his thirst for 

intellectual stimulation by traveling to various cities in the Muslim East. He traveled to 

Khawārizm, Bukhārā, Samarqand, Khujand, Banākit, Ghaznah, Herāt, Khurāsān, India, etc. 

During his travels he often took part in debates on controversial issues (al-masā’il al-

khilāfiyyah) in kalām, fiqh and uṣūl al-fiqh, philosophy, and logic. In Khawārizm, he got 

involved in violent debates with the Muʻtazilites on theology and fiqh that eventually led to 

his expulsion from this city. It is very probable that he was thrown out because he defended 

Ash‘arite Kalāmand Shāfi‘ite fiqh in a city that favored Muʻtazilite kalām and Ḥanafite fiqh.  

In Khurāsān he met Sultan Muḥammad bin Tukush, known as Khawārizm Shāh. After this 

meeting, al-Rāzī received an honorable position, one never before granted, from the Sultan. 

As a client of Khawārizm Shāh, al-Rāzī decided to spend the rest of his days in Herāt and to 

devote his life to teaching, sermons, and writing. For these activities, Sultan Ghiyāth al-Dīn 
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built him a school (madrasah) near the masjid of Herāt (Jāmi‘ Herāt). It is probable that he 

wrote most of his more extensive works in this period of his life. During this time, many 

people, including reputed scholars, came from far and wide to study under him. To his 

teaching circle there gathered about three hundred people hoping to learn various disciplines 

under his directions. He had a wide reputation, one that earned him the laqab Shaikh al-

Islam. When scholars of different schools of thought came to him and raised various issues 

with him, he answered them satisfactorily. His success, according to Ibn Khallikān (d. 681 

AH /1282 CE), led to more conversions from the Karrāmiyyah camp. This, along with his 

bold criticism of a Karrāmite Shaikh (among others), provoked Karrāmite anger against him. 

His own attacks took the form not only of spoken criticism but were written down as well in 

his Faḍā’iḥal-Karrāmiyyah. This uncompromising stance was to lead to his death, for the 

Karrāmiyyah conspired to poison him. It was on his deathbed that he dictated his will to his 

disciple, Ibrāhīm bin Abī Bakr bin ‘Alī al-Iṣfahānī, on 21st Muḥarram 606 A.H./25thJuly 1209 

C.E. It took him some time to succumb to the poison, finally passing away in Herāt on the 

day ofʻĪd al-Fiṭr (1st Shawwāl) of 606 AH/28 March 1210 C.E. in a house called Dār al-

Salṭanah; his body was buried in Muzdakhān, a village near Herāt. 

His schooling and travels enabled al-Rāzī to meet scholars of various intellectual interests 

and to discuss with them some issues critical to their respective fields. These experiences 

eventually motivated al-Rāzī to master and to write on these fields himself, with the result 

that “this great encylopedist surpassed his contemporary scholars as philosopher, historian, 

mathematician, astronomer, physician, theologian, and exegete. Like Abū Ḥāmid al-Ghazālī 

and Imām al-Ḥaramayn al-Juwaynī before him, al-Rāzī wrote a number of original 

theological works. His fresh outlook is evident in his inclusion of other sciences in his 

theological discussions. In al-Tafsīr al-Kabīr, for example, al-Rāzī “reaches out widely and 

brings into consideration philosophical thought, along with material from all other possible 

areas. His biographers claim that there was no science available in al-Rāzī’s time that he did 

not know. He mastered not only theology (kalām), mysticism (sufism), jurisprudence (fiqh), 

rhetoric (balāghah) and philosophy (falsafah), but also logic, mathematics, metaphysics, and 

the natural and the esoteric sciences. 

Fakhr al-Dīn al-Rāzī was a well-known and influential figure in the history of Islamic studies. 

He influenced the thought of his contemporary and later thinkers, especially in the fields of 

Islamic theology (kalām) and Qur’ānic exegesis (tafsīr).When referring to him, al-Shahrāzūrī 
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citing a Prophetic tradition (ḥadīth) declares Imām al-Rāzī as the renovator (mujaddid) of the 

sixth century hijrī. 

Imām al-Rāzī had strong hold on Persian and Arabic languages. In addition to his prose, al-

Rāzī wrote poetry, both to express his thought and, sometimes, to answer his opponents. In 

order to reach his audience, al-Rāzī spoke and wrote in both Arabic and Persian, although the 

bulk of his works were written in Arabic.  

In addition to declaring him a great philosopher and theologian, Majid Fakhry states that he 

was the only equal of al-Ghazālī in philosophical and theological erudition in the twelfth 

century. In some respects, al-Rāzī was even greater, for “he combines philosophy and 

theology so completely that the separation between their respective spheres is hardly 

discernible.” 

Regarded as a prominent philosophical theologian, then, Fakhr al-Dīn al-Rāzī greatly 

influenced later Muslim thinkers such as Naṣīr al-Dīn al-Ṭūsī, Ibn Taymiyyah (d.729/1328), 

al-Taftāzānī (d. 791 / 1389), and al-Jurjānī (d. 816/1413), especially in the fields of theology 

and philosophy. His explanation and critique of Ibn Sīnā’s philosophy were useful, allowing 

later philosophers like Ibn Khaldūn (d. 808/1406) to encounter Ibn Sīnā’s system of thought. 

Having studied several disciplines and experienced various ways of attaining the truth, in the 

last period of his life al-Rāzī devoted himself to the study of the Qur’ān. This field, he 

admitted, sustained his relentless and ongoing doubts, for as he said: “I have diligently 

explored the paths of kalām and the ways of philosophy but have not found what quenches 

thirst or heals the sick; but now I see that the soundest way is the way of the Qur’ān.” In his 

waṣiyyah (will), a1-Rāzī also stated: “I have experienced the paths of kalām and the ways of 

philosophy. However, I found in them no benefit that equates the benefits found in the Great 

Qur’ān.” Based on these statements, and the fact that he devoted his later life to scholarship 

at a school in Herāt, it might be true that his monumental al-Tafsīr al-Kabīr or Mafātīḥ al-

Ghaib was written in this period of his life. 

Imām al-Rāzī had a deep love of knowledge and pursued the study of every branch of 

science. After the death of his father, he traveled from one place to another in search of all 

kinds of knowledge. He even blamed himself for not being diligent enough, saying: “By God 

I regret the time I have spent eating instead of being in pursuit of learning, for time is 

precious.” 
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During his life, al-Rāzī wrote a great number of works in many disciplines. Al-Baghdādī 

points out that his works covered: (1) exegesis (al-tafsīr); (2) theology (‘Ilm al-kalām); (3) 

logic, philosophy, and ethics (al-manṭiq, al-falsafah, and al-akhlāq); (4) a combination of 

theology and philosophy (fī ‘Ilm al-kalām wa al-falsafah ma‘an); (5) Islamic jurisprudence 

(al-fiqh wa al-uṣūl); (6) history and biographies (al-tārīkh wa al-tarājim); (7) mathematics 

and astronomy (al-riyāḍah wa al-falak); (8) medicine and physiognomy (al-ṭibb wa al-

firāsah); (9) magic and astrology (al-siḥrwa al-raml wa al-tanjīm): and (10) general works 

and encyclopedias (kutub ‘āmmah wa dawā’ir ma‘ārif). There are about 235 titles attributed 

to him. In relation to these works, it is worth noting that al-Tafsīr al-Kabīr or Mafātīḥ al-

Ghaib is considered his most important work. The certain early sources, seem to agree that 

Fakhr al-Dīn al-Rāzī did not finish this tafsīr himself. After his death, his pupil, Shams al-Dīn 

Aḥmad bin al-Khalīl al-Khū’ī (d.637 AH /1239 CE), or another scholar Najm al-Dīn Qāmūlī 

(d. 728 AH /1327 CE), completed the work. 

2.3.3.2 Some Main Characteristics of Imām Rāzī’s Tafsīr,Mafātīḥ al-Ghaib 

The original title of this Tafsīr is “Mafātīḥ al-Ghaib”. It is also famous by another name, and 

that is “Tafsīr Kabīr”. Imām Rāzī’s contemporaries mentioned that Fakhr al-Dīn did not 

complete his tafsīr, he had only completed up to Surah al-Fatḥ (48) when he died. The work 

was completed by Imām al-Rāzī’s pupil, Shams al-Dīn Aḥmad bin al-Khalīl al-Khū’ī (d.637 

AH/1239 CE), or another scholar Najm al-Dīn Qāmūlī (d. 728 AH / 1327 CE). It is so 

marvelously done, and the style of Imām Rāzī has been so thoroughly maintained that anyone 

not aware of this fact would never feel any difference while going through it. Imām Rāzī’s 

tafsīr is quite popular among scholars due to its extensive treatment of various topics from a 

wide range of sciences. This tafsīr is noted for its concentration on the relationship between 

verses and chapters. There is no parallel to Tafsīr Kabīr in relation to the sciences of Reason. 

Following are some prominent features of Al-Tafsīr Al-Kabīr: 

(1) The explanation, grammatical composition and background of the āyāt, and all the 

narrations related to them have been discussed by Imām Rāzī in an organized manner with 

clarity and detail. Thus, the number of sayings in explanation of a particular āyah are 

reproduced together and easily observed. In other exegeses these discussions are generally 

scattered or not well-organized due to which it becomes time consuming to benefit from 

them. But in Tafsīr Kabīr they can be found at one place and very well organized. 
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(2) Imām Rāzī has described the grandeur and majesty of the Qur’ān in detail and has 

highlighted it at every proper place. 

(3) The positions of the various Fiqh Madhāhib are explained whenever āyāt containing legal 

issues appear. He discusses the evidences (dalā’il) of each madhhab and analyses them. 

However, he always favors his school, the Shāfiʻīmadhhab on legal issues. 

(4) The various arguments of the erring sects like Mu‘tazilah, Juhmiyyah, Mujassimah, 

Ibāḥiyyah etc. are mentioned and strongly refuted. In matters pertaining to the answers to the 

deviant sects, Tafsīr Kabīr is considered to be an Ash‘arite answer to Zamakhsharī’s al-

Kashshāf, which is regarded as the peak of the Muʻtazilite exegetical achievement 

(5) Another special feature of this tafsīr is the description of the link between the āyāt of the 

Qur’ān. It is a fact that the reason for a link and affinity between the āyāt as described by 

Imām Rāzī is so casual, appealing and reasonable that not only it imparts a sense of 

satisfaction but also an ecstatic feeling of elegance and grandeur of the Qur’ān 

(6) Qur’ānic injunctions and their mysteries and expediencies have been very beautifully 

highlighted. 

(7) In the beginning lengthy discussions are produced by him e.g., at least 150 pages are 

written for the explanation of Surah al-Fātiḥah, the first chapter of the Qur’ān. But in the 

latter parts, comparatively fewer words are used. Priceless gems of knowledge and 

understanding may be received from the discussions of Imām Rāzī that he made in this tafsīr. 

(8) The author also delves into mathematics and natural sciences andevaluates the opinions of 

astronomers and philosophers using their terminology. 

However, the narrations used in this Tafsīr, like other Tafāsīr, are a combination of sound as 

well as weak. They have to be evaluated on the principles of Ḥadīth criticism before relying 

completely on them. Imām Rāzī at some places has adopted a view different from that of 

other commentators. Hence, where he has differed from the accepted view, the established 

view is to be adopted. 

2.3.4 Tafsīr al-Kashshāf of ‘Allāmah Zamakhsharī (467 AH/1075 CE - 538 AH/1144 CE) 

2.3.4.1 Brief Biographical Sketch of ‘Allāmah Zamakhsharī (467 AH/1075 CE - 538 

AH/1144 CE) 

‘Allāmah Al-Zamakhsharī’s full name was Abū al-Qāsim Maḥmūd bin ‘Umar bin 

Muḥammad bin ‘Umar al-Zamakhsharī; Maḥmūd was his name, Abū al-Qāsim was his 

kunyah (patronymic), ‘Umar his father’s name, Muḥammad his grandfather’s and ‘Umar his 
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great grandfather’s name. His alqāb (honorific titles) are Jārullāh (neighbor of God), and 

Fakhr Khawārzm (Glory of Khawārzm). The nisbah al-Zamakhsharī is derived from the 

place Zamakhshar in Khawārzm (Uzbekistan), where he was born on Rajab 27, 467 AH 

/March 18, 1075 CE. Historians say that Zamakhshar was one of the big villages of 

Khawārzm, but Yāqūt Hamavi quotes al-Zamakhsharī that he said, “As far as my 

(Zamakhsharī’s) place of birth is concerned, it is one of the unknown villages of Khawārzm.”  

His parents were pious and religious minded. It is said that his father was a scholar and an 

Imām (one who leads people in prayer) in the village of Zamakhshar. 

Al-Zamakhsharī learnt Qur’ān from his father as he was an Imām and a scholar in the village 

of Zamakhshar. When he reached the age, when he could travel, he travelled to Bukhārā to 

acquire further knowledge, and continued his studies outside his village. In this connection, 

he also travelled to Baghdad and Jurjāniyya many times. It is during one of such travels that 

he got his foot amputated. Afterwards he got his amputated foot replaced by a wooden one, 

which he used to hide by wearing a long cloak, so that people would consider him as lame. In 

Jurjāniyya, the brother of Abū al-Fatḥ bin ‘Alī b. al-Ḥārith al-Bayyaʻī saw his good 

handwriting and employed him as his secretary. 

Sources mention approximately eleven scholars as his teachers. Abū Muḍar Maḥmūd bin 

Jarīr al-Ḍabbī Al-Iṣfahānī (d. 507/1114), was the main teacher of al-Zamakhsharī. Abū 

Muḍar not only taught him the sciences of syntax and etymology, Arabic literature and 

prosody, but imbibed in him all the Muʻtazilite doctrines. And made him a sound Muʻtazilite 

scholar so much so that whenever al-Zamakhsharī visited anybody he used to say at the door: 

 The intensity of his .(Abū al-Qāsim al-Muʻtazilī is knocking at the door) أبو القاسم المعتزلي بالباب

attachment with his teacher, Abū Muḍar can be evaluated by al-Zamakhsharī elegiac verses 

which he composed on the latter’s death. Al-Zamakhsharī was thirty years of age at the time 

of Abū Muḍar’s death in the year 497 AH. He had many other teachers like, Abū al-Khaṭṭāb 

Naṣr Ibn al-Baṭir, Abū Manṣūr Naṣr al-Ḥārithī and Abū Sa‘d al-Shaqqānī, Abū Manṣūr, 

Imām Rukn al-Dīn Maḥmūd bin al-Malāḥimī al-Uṣūlī,  Abu Ali al-Hasan bin al-Muẓaffar al-

Adīb al-Darir al-Nīshāpūrī al-Khurasmi, Abdullah bin Ṭalḥah al-Yaburi (d. 518 A.H.), 

Shaikh al-Islam Ala al-Din Sadid bin Muḥammad al-Khayyati, etc. 

His Students: Zamakhsharī had not only contacts with a good number of scholars but had 

many students who studied and obtained knowledge from him. The biographical dictionaries 

identify a total number of twenty-six names who were al-Zamakhsharī’s students. The names 
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of some of his students are given here: Abū al-Ma’ālī Yaḥyā bin ʻAbd al-Raḥmān binʻAlī al-

Shaybānī, Abū al-Ma’ālī Mājid bin Sulaymān al-Fihrī, Abū Ṣāliḥ ‘Abd al-Raḥīm bin ‘Umar 

al-Tarjumānī, Rashīd al-Dīn al-Waṭwaṭ, Muḥammad bin Abī al-Qāsim bin Yabjūk al-Baqqālī 

al-Khwārazmī, Abū al-Mu’ayyad al-Muwaffaq bin Aḥmad, Abū Ṣāliḥ ‘Abd al-Raḥīm bin 

‘Umar al-Tarjumānī, Saʻīd bin ‘Abd Allāh al-Jalālī al-Muʻabbar, ‘Atīq bin ‘Abd al-ʻAzīz al-

Naysābūrī, Yaʻqūb bin ‘Alī al-Balkhī al-Jandalī, Sadīd bin Muḥammad al-Khayyāṭī, ‘Alī bin 

Muḥammad bin ‘Alī bin Aḥmad bin Hārūn al-‘Imrānī al-Khwārazmī, Aḥmad bin Maḥmūd 

and Ismāʻīl bin ʻAbdillah. Abū Manṣūr and Rukn al-Dīn Maḥmūd al-Malāḥimī studied 

exegesis (tafsīr) with al-Zamakhsharī. They were also al-Zamakhsharī’s teachers, who taught 

him theology. Al-Zamakhsharī granted to some students “license” (ijāzah) to transmit what 

they had learned and written from him. He also granted to others “general license” 

(ijāzahʻāmmah). Many students and contemporary scholars attended his majālis (classes / 

circle) and benefitted from each other’s knowledge.  

His Scholarship: Although of Persian origin, al-Zamakhsharī’s command over Arabic was 

superb, and unparalleled. He was most basically motivated in his scholarship to serve and 

promote the Arabic language. He always taught his students in Arabic, and used Persian only 

for those who were beginners in their studies. Arabic was, in his view, the most perfect 

language which Allah had preferred to all languages as He preferred the Qur’ān and Islam 

over all scripture and religions. 

He was familiar with the Muʻtazilite theology of Qāḍī ʻAbd al-Jabbār and also studied the 

doctrine of Abū al-Ḥusayn al-Baṣrī (d. 436/1044) which is evident in his Muʻtazilite creed al-

Minhāj fī uṣūl al-dīn. 

He was an outstanding scholar of his time who excelled in many sciences. He was bestowed 

with the title of Fakhr Khawārzm (Glory of Khawārzm) by his contemporaries. Al-

Zamakhsharī’s scholarly contribution covers a wide variety of fields: exegesis, traditions, 

jurisprudence, literature, grammar, and lexicography. The biographical dictionaries mention 

that al-Zamakhsharī compiled approximately fifty works during his lifetime. 

Zamakhsharī’s fame as a commentator rests upon his commentary on the Qur’ān, Al-

Kashshāf. In spite of its Muʻtazilī theology, it is famous among scholars. His other works 

include: Rabīʻ al-Abrār, Asās al-Balāghah, Fasul al-Akhbār, Dīwān-ul-Tamsīl, Muqaddimah 

al-Adab, Kitāb al-Amkinah wa al-Jibāl wa al-Miyāh, Minhāj fī uṣūl al-dīn, Al-Mufaṣṣal, al-
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Fā’iq fī gharīb al-ḥadīth, Mukhtaṣar al-Muwāfaqāt bayna ahl al-bayt wa al-Ṣaḥābah, 

Mutashābih Asmā’ al-ruwāt and Khaṣā’iṣ al-‘ashara al-kirām al-barara, and many others. 

Death of Zamakhsharī: Al-Zamakhsharī died on Dhū al-Ḥijjah 8, 538 AH/June 12, 1144 

CE in Jurjāniyya, where he was buried. Jurjāniyya, also known as Gurganj (in the present 

Gulestan Province, Iran), capital of Khurāsān is located on the bank of the Jayhūn River. 

Travels of al-Zamakhsharī: As mentioned above, al-Zamakhsharī went for the first time to 

Jurjāniyya for more education. However, Ibn Khallikān mentions that he travelled to Bukhārā 

when he reached the age to acquire further knowledge and continue his studies outside of his 

hometown. He visited Baghdad many times, he traveled to Khurāsān, Iṣfahān, etc. Al-

Zamakhsharī visited and stayed in Makkah for at least two times for a period of 

approximately twelve years. His first visit to Makkah would have taken place sometime 

between 500 AH /1106 CE and 518 AH /1124 CE when al-Zamakhsharī visited Baghdad 

where he met many scholars and heard aḥādīth from al-Baṭir, Abū Saʻd al-Shaqqānī, and 

Abū Manṣūr al-Ḥārithī. Afterwards, he left for Makkah and stayed there in the neighborhood 

of Makkah. He stayed there for five years. There he visited his teacher ‘Abdullah bin Ṭalḥah 

al-Yāburī al-Andalūsī and studied with him Kitāb al-Sībawaih.For the second time, al-

Zamakhsharī arrived in Makkah in 526 AH /1131 CE and stayed there for seven years from 

526 AH/1131 CE to 533 AH/1138 CE. During this period, he wrote al-Kashshāf, which took 

him two years (from 526 AH /1131 CE to 528 AH/1133 CE) to complete it. He mentions in 

the introduction of al-Kashshāf that he completed the commentary of al-Kashshāf in two 

years, the duration of the caliphate of Abū Bakr al-Ṣiddīq, even though it was the work of 

thirty years. 

2.3.4.2 Some Main Characteristics of ‘Allāmah Al-Zamakhsharī’s Tafsīr, Al-

Kashshāf 

When Al-Zamakhsharī visited Makkah a second time in 526 AH/1131 CE, he stayed there for 

seven years from 526 AH -533 AH. During his stay in Makkah he began to write the tafsīr of 

the holy Qur’ān under the title Al-Kashshāf, and he completed it in two years in 528 AH. 

Towards the end of the preface to Al-Kashshāf, Al-Zamakhsharī himself says that he 

completed the commentary of al-Kashshāf in two years, the duration of the caliphate of Abū 

Bakr al-Ṣiddīq, even though it was the work of thirty years. 
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ففرغ منه في مقدار مدة خالفة أبي بكر الصديق رضي هللا عهنه وكان يقدر تمامه في أكثر من ثالثين سنة وما هي اَّل 

م المعظم اسأل هللا ان يجعل ما تعبت فيه منه سببا آية من آيات ها البيت المحرم وبركة أفيضت علي من بركات هذا الحر

 ينجيني ونورا على الصراط يسعى بين يدي وبيميني ونعم المسؤول.

Al-Kashshāf is the commentary of the whole text of the holy Qur’ān. Its full title is al-

Kashshāf ʻan Ḥaqā’iq al-tanzīl wa-ʻuyūn al-aqāwīl fī wujūh al-Ta’wīl ( الكشاف عن حقائق التنزيل

 The author has incorporated in it many responsive views. He has.(وعيون األقاويل في وجوه التأويل

produced these views with accuracy and honesty in such a generous way that could not be 

easy for others to collect and reproduce. In fact, he wanted that the recipients of his tafsīr 

such should benefit from these views extensively. 

Al-Zamakhsharī has discussed the views of different schools of thought, here and there, in his 

tafsīr. He has discussed the views of Ahl al-Sunnah wa al-Jamāʻah, Qadariyyah, Mu’tazilah, 

Muji’ah, Rāfiḍiyyah, Zanādiqah, Mu‘aṭṭalah, etc. and has wisely advocated his own school of 

thought i.e., Mu’tazilah. 

The most special aspect of this tafsīr is that it is of very high value with respect to the 

philological, grammatical, and rhetorical discussions, elaborating the literal excellences of the 

Qur’ānic āyāt. It is all rich in the discussions of all these subjects. In fact the author is a sea 

affluent in the knowledge of these subjects. 

This is a very important tafsīr work which fact is acknowledged by all the scholars who came 

after Al-Zamakhsharī despite the fact that theologically it belongs, all in all, to the Muʻtazilite 

school of thought. In fact, many scholars have indicated to those points where Zamakhsharī 

advocates his Muʻtazilite views explicitly or implicitly. Al-Zamakhsharī was himself 

conscious that his tafsīr is very valuable and rich in discussions. He himself has composed 

some couplets in admiration of his tafsīr: 

 إِنَّ التفاسيَر في الدنيا بال عدد * و ليس فيها لَعْمري مثُل كشَّافي

ِإن كنت تبغي الهدى فالزم قراءتَهُ * فالجهل كالداِء و الكشاف كالشافي

Verily, there are countless tafāsīr available, I swear by my life that there is no one 

among them like my Kashshāf. If you want to have guidance, then stick to its 

reading for ignorance is like the illness and Al-Kashshāf is like the cure. 

Another important aspect of this tafsīr is that al-Zamakhsharī derives argumentation with the 

help of ancient as well as his contemporary poetry. He has collected a variety of such kind of 

evidences. This is a unique aspect of al-Kashshāf, and the scholars, though belonging to any 

school of thought, have to rely on it for these discussions as a source book. 
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The mufassir (commentator) has also employed the principle of tafsīr al-Qur’ān bi al-Qur’ān 

(interpretation of the Qur’ān by means of the Qur’ān) at a number of places in his tafsīr. He 

usually gives cross references. He states that, “some parts of the Qur’ān interpret other parts” 

(al-qurʼān tufassiru baʻḍahu baʻḍan). In the Kashshāf, he follows this method to clarify and 

elucidate one verse of the Qur’ān by quoting one or several other verses of the Qur’ān. The 

main objective is to explain, illustrate and reinforce his viewpoint as found in other verses. 

He is always precise and does not repeat his arguments if he comes across the same issue 

later on. He brings all the Āyāt of different styles and constructions representing the same 

message at one place and then explains the wisdom of the differences found in them with 

respect to change in the wordings, different styles and constructions. 

He has also employed the science of different recitals (‘Ilm al-Qirā’āt) to explain the 

meaning of the Qur’ānic Āyāt. In fact he had a strong hold on this science (science of variant 

readings) as well. 

Al-Zamakhsharī also tries to interpret the Āyāt using ʻIlm al-maʻānī and ‘ilm al-bayān. He 

states that the knowledge of ʻIlm al-maʻānī and ʻIlm al-bayān is essential for understanding 

the finer meanings of the Qur’ān. Al-Zamakhsharī believed in the indispensability of 

comprehending the finer and deeper meanings of the Qur’ān through ʻIlm al maʻānī and ʻIlm 

al-bayān. He mentions that “no one can understand the real meanings except a person who is 

proficient in two sciences pertinent to the Qur’ān, and they are the science of expression and 

the science of semantics and syntax (ʻIlm al-maʻānī wa-ʻIlm al-bayān).” 

According to him grammar is the most essential tool in understanding the meanings of the 

Qur’ānic āyāt and their interpretation. Having a firm command over Arabic language and its 

grammar, Al-Zamakhsharī constantly makes use of grammar throughout his commentary, to 

explain the text and its multiple meanings. Sometimes his exegesis is based on variant 

readings; other times, it is explained from the different ways a single text can be understood 

grammatically.  

Al-Zamakhsharī has also used the questions-and-answer format for solving the issues related 

to the interpretation of the Qur’ānic āyāt. He usually uses the expression wa in qulta (if you 

were to ask) and then giving answer says qultu (I would say). Al-Zamakhsharī uses the 

technique of  “questions and answers” (as’ilah, sing. su’āl wa-ajwibah, sing. jawāb) not only 

in the exegesis frequently, but also in his theology book entitled al-Minhāj fī uṣūl al-dīn. Al-
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Zamakhsharī’s use of questions-and-answer is intended to clarify his viewpoint and refute his 

opponent. 

Al-Zamakhsharī has also used Aḥādīth in interpreting the meanings of the holy Qur’ān, i.e., 

he has also employed the traditional principle of tafsīr al-Qur’ān bi al-aḥādīth in his Al-

Kashshāf. But despite the fact that he was well-versed with ḥadīth literature, in most cases, 

these traditions are cited with little regard to either their asnād (chains of authorities) or 

fidelity to the actual transmitted text (matan). His main objective in citing these aḥādīth was 

to prove his Muʻtazilite views. He employed them as long as they supported the Muʻtazilite 

principles and did not contradict them.  

Jamāl al-Dīn ʻAbd Allāh bin Yūsuf bin Muḥammad al-Zaylaʻī (d. 762/1360), a Ḥanafī jurist 

and Traditionist, mentions in his Takhrīj al-aḥādīth wa-al-āthār al-wāqiʻa fī tafsīr al-

Kashshāf li-al-Zamakhsharī all the aḥādīth found in the Kashshāf. He verified and 

supplemented the asnād of the Prophetic traditions where those had not been provided. By 

this process, it is known exactly who mentioned and first recorded any Prophetic tradition 

cited by al-Zamakhsharī in the Kashshāf. Al-Zaylaʻī concludes that al-Zamakhsharī used all 

types of aḥādīth, such as “sound” (Ṣaḥīḥ), “fair” (Ḥasan), “weak” (Ḍaʻīf), “forged” 

(Mauḍūʻ), and “abandoned” (Matrūk). 

Walīd Saleh mentions that Abū Isḥāq Aḥmad b. Muḥammad Thaʻlabī (d. 427/1035) was the 

first to introduce the merit-of-sūraha ḥādīth at the beginning of all 114 chapters (suwar) into 

his exegesis entitled al-Kashf wa-al-bayān ʻan tafsīr al-Qur’ān. Al-Zamakhsharī 

incorporated the same traditions into al-Kashshāf. Although he copied these traditions from 

al-Thaʻlabī, al-Zamakhsharī relegated them to the very end of his commentary on each sūrah; 

what came first for al-Thaʻlabī comes last for al-Zamakhsharī.” He also states that, “Many of 

the aḥādīth (other than the merit-of-sūrahaḥādīth) used by al-Zamakhsharī are only found in 

al-Thaʻlabī and they are not even found in other ḥadīth works. These traditions are described 

as “odd” (gharīb) by al-Zaylaʻī, indicating that they are not found anywhere, not even in 

books devoted to fabricated tradition.” 

Generally, the Sunnī exegetes use aḥādīth reported by Sunnī authorities, whereas the Shī’ah 

exegetes use only those aḥādīth which are transmitted by ʻAlī and the Shī’ah authorities. Al-

Zamakhsharī quotes the aḥādīth from both of these sources as long as they support his 

Muʻtazilite views. 
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Al-Zamakhsharī has taken much use of the principle of Muḥkamāt and Mutashābihāt in his 

tafsīr, especially to prove his Muʻtazilite views. Al-Zamakhsharī illustrates his interpretation 

of the word muḥkamāt on a lexical approach and interprets the word muḥkamāt [the ism al-

mafʻūl (passive participle) of aḥkama] as ḥufiẓat min al-iḥtimāl wa-al-ishtibāh (the verses 

that are preserved from speculation and doubt). He states that the issue of the muḥkamāt and 

mutashābihāt is not only important but also the very foundation of the Qur’ānic 

interpretation. He maintains that no exegesis is possible without a complete understanding of 

the muḥkamāt and mutashābihāt verses. According to him, muḥkamāt verses are those whose 

expression (‘ibāra) is clear (uḥkimat) because they have been preserved (ḥufiẓat) and are free 

from speculation (iḥtimāl) and doubt (ishtibāh). He interprets ‘clear verses’ (uḥkimat 

āyātuhu) as “verses arranged firmly and perfectly in which there is neither contradiction nor 

imperfection” (nuẓimat naẓman raṣīnan muḥkaman lā yaqaʻu fīhā naqḍ wa-lā khalal) as 

mentioned in the verse “Alif Lām Rā, A book whose verses are set clear and made distinct” 

(alif lām rā kitābun uḥkimat āyātuhu thumma fuṣṣilat). The clarity of muḥkam verses can be 

found in their own wordings. They do not require any explanation from extraneous sources, 

such as other verses of the Qur’ān, Prophetic traditions or linguistic investigation in order to 

understand them. In addition, they are the “essence of the Book” (umm al-kitāb) since “they 

serve as a basis for interpreting mutashābih verses” (tuḥmal al-mutashābihāt ʻalayhā wa-

turadda ilayhā). He holds that the scholars need to investigate and consider the meaning with 

scrutiny and reasoning and exert great talent in deriving the exposition of a mutashābih verse 

by referring it to muḥkam verse. 

Some scholars have concluded in respect to the various techniques of the exegesis adopted 

(or devised) by Al-Zamakhsharī that whenever he comes across a situation where a verse’s 

interpretation is in conflict with his viewpoint, he utilizes any of his exegetical techniques. 

For instance, in case of muḥkamāt and mutashābihāt, if a verse supports his views then it is 

muḥkam, otherwise it is mutashābih. Similarly, he uses other exegetical techniques, such as 

variant readings of the Qur’ān, aḥādīth, ʻIlm al-maʻānī and ʻIlm al-bayān and grammar to 

interpret the Qur’ān in consonance with the Muʻtazilite principles. 
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2.3.5 Tafsīr al-Qur’ān al-‘Aẓīm of Imām Ḥāfiẓ Ibn Kathīr (700 AH/1300 CE - 774 

AH/1373 CE) 

2.3.5.1 A Brief Biographical Sketch of ‘Allāmah Ibn Kathīr (700 AH/1300 CE - 774 

AH/1373 CE) 

His full name is Ismāʻīl bin ‘Umar bin Kathīr. The Ummah (Muslim community) gave him 

the title of ‘Imād-ud-din (the pillar of the religion)’ because of his immense contribution to 

Islam learning. His kunyah (patronymic name) is Abū al-Fidā.  He was born in the city of 

Buṣrā in Shām in 700 AH (1300 CE), currently modern day Syria. Later he became to be 

known as al-Buṣrawī and also al-Dimashqī as he spent most of the time in Dimashq 

(Damascus). He was born in a highly educated family. His father was a scholar, jurist, poet 

and a Khaṭīb (orator) in Buṣrā. His father passed away in his childhood. His bother Sheikh 

Abdul Wahhāb was the one who raised him after his father’s death. Abdul Wahhāb was also 

a Khaṭīband a jurist. He was the first teacher of Imām Ibn Kathīr and remained his teacher till 

he died in 750 AH. 

In 706 AH Imām Ibn Kathīr travelled with his brother, Sheikh Abdul Wahhāb (and according 

to another report with his father) to Dimashq (Damascus) which was at that time the hub of 

the knowledge. Ibn Kathīr memorized the Qur’ān at an early age. In Dimashq he studied 

under the most famous scholars of the time like: Burhan Fazari, Kamal Uddin Ibn Qāḍī, Ibn 

Suwaid, and Qāsim bin Asākir. He received higher education and completed it from Abū al-

Ḥajjāj al-Mizzī al-Shāfiʻī who was a great scholar of Ḥadīth (the author of Tahzīb al-Kamāl fī 

Asmā’ al-Rijāl). Ḥāfiẓ Al-Mizzī was so impressed by him that he married him to his own 

daughter Zainab who was also a Ḥāfiẓah of the Qur’ān and student of a famous female 

scholar of Dimashq Fāṭimah bint ‘Abbās al-Baghdadiyyah. Fāṭimah bint ‘Abbās was also one 

of the teachers of Sheikh Taqī Uddin Ibn Taymiyyah who was a teacher of Imām Ibn Kathīr. 

He became one of the close students of Sheikh Ibn Taymiyyah in spite of being the follower 

of Shāfiʻī school of Fiqh. Their relationship become very close so much so that he used to 

support Ibn Taymiyyah’s isolated views like of Ṭalāq as well. In the consequence of which 

he also shared tribulation along with his teacher Ibn Taymiyyah which the later received 

because of his isolated views or because of the policies of the leaders of that time. When Ibn 

Taymiyyah died in the prison he along with his father in law went there, lifted the sheet from 

Ibn Taymiyyah’s face and kissed his forehead. 
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Imām Ibn Kathīr studied under Imām Ibn Taymiyyah even though he himself was a Shāfiʻī 

while Ibn Taymiyyah was a Ḥanbalī. This shows his vast mindedness. He didn’t consider it 

any shame or any means of hindrance to study under the scholars of other schools of thought 

of Ahl al-Sunnah wa al-Jamāʻah. 

Ḥāfiẓ Ibn Kathīr was the most popular and great scholar of his time. He was a great 

Muḥaddith (Traditionist), Mufassir (Exegete), Mu’arrikh (Historian), and Faqīh (Jurist). He 

was expert in the sciences of tafsīr, ḥadīth and fiqh, in Arabic grammar and literature. He 

possessed deep insight in the sciences of ḥadīth criticism; Asmā’ al-Rijāl, Jaraḥ wa Ta’dīl, 

‘Ilm al-Dirāyah and ‘Ilm illah al-Ḥadīth. He was well acquainted with the variant readings of 

the Qur’ān (‘Ilm al-Qirā’āt). One of his famous student, namely, Imām Al-Jazarī had 

extraordinary expertise in ‘Ulūm al-Qur’ān and wrote many books related to this subject. He 

wrote a very famous book on ‘Ilm al-Qirā’āt known as Al-Nashr fī Qirā’āt al-‘Ashr. 

For a long time Imām Ibn Kathīr used to impart lessons in Madrasah Umm al-Ṣāliḥ and after 

the death of the famous Muḥaddith and Imām of Asmā al-Rijāl Ḥāfiẓ Shamas ud-dīn al-

Dhahabī he also taught in Madrasah Tankazia. 

In the year 767 AH, he was given official permission to teach his tafsīr in a masjid in 

Dimashq. So, his tafsīr became famous even during his life. Not only his tafsīr but other 

books written by him spread far and wide and were well received by the scholars of that time 

even when he was alive. 

Towards the end of his life, Imām Ibn Kathīr lost his sight in 768 AH due to excessive 

reading and writing. But even in this state he used to spend nights on Musnad Ahmad bin 

Ḥanbal in an attempt to rearrange it as per the topics (subject matters) rather than the 

arrangement of narrators (in which condition it originally is). 

Imām Ibn Kathīr died in the month of Shaʻbān, 774 AH in Dimashq (Damascus). 

His works: Imām Ibn Kathīr wrote many important and beneficial books which in his own 

life time spread far and wide and became famous. One of his greatest books is his tafsīr of the 

holy Qur’ān titled as ‘Tafsīral-Qur’ān al-‘Aẓīm’ which is regarded as one of the best tafsīr 

that rely on the Aḥādīth (traditions). This tafsīr was printed many times and several scholars 

have prepared its abridgement. Written originally in Arabic this has also been translated in 

my languages. Some other famous books of Imām Ibn Kathīr include his history work known 

as Al-Bidāyah wa al-Nihāyah, which was printed in fourteen volumes, and contains the 

stories of the Prophets and previous nations and the Sīrah of Prophet Muḥammad (S.A.A.W.S), 
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and the Islamic history up to his own time. He also added to it a book ‘Al-Fitan’ which 

speaks about the signs of the last day. Another important book written by Imām Ibn Kathīr is 

Al-Takmīl fī Maʻrifah al-Thiqāt wa al-Ḍu’afā wa al-Majāhīl, which is collected from the 

books of his two teachers; Sheikh al-Mizzī and Sheikh Al-Dhahabī. He added several 

benefits regarding the subjects of Al-Jaraḥ wa al-Ta’dīl to it. It consists of five big volumes. 

Al-Hadi wa al-Sunan fi Aḥādīth al-Masānīd wa al-Sunan which is also known as Jāmi‘ al-

Masānīd wa al-Sunan is another famous work of Imām Ibn Kathīr. In this book he collected 

the narrations of Kutub al-Sittah, Musnad Imām Aḥmad, Musnad Bazzār, Musnad Abī Ya‘lā, 

Mu‘jamal-Kabīr etc. as per the name of Ṣaḥābī (Companion) in the alphabetical order. He 

also wrote the short biography of every Ṣaḥābī narrator in the beginning before his 

narrations. Other books of Imām Ibn Kathīr include: Ṭabaqāt al-Shāfi’iyyah, Takhrīj Adillah 

al-Tanbīh, Musnad al-Shaykhain (collection of Aḥādīth narrated by Abū Bakr and ‘Umar), 

Mukhtaṣar‘Ulūm al-Ḥadīth, Manāqib al-Shāfiʻī (biography of Imām Shāfiʻī), Al-Ijtihād fī 

Ṭalab al-Jihād. He also started writing a book on the Aḥkām (injunctions), Al-Aḥkām, but 

finished only up to Ḥajj rituals. He also began to write commentary on Ṣaḥīḥ al-Bukhārī but 

could not finish it. 

2.3.5.2 Some Main Characteristics of Imām Ibn Kathīr’s Tafsīr, Tafsīr al-Qur’ān al-

‘Aẓīm 

Among the books of Imām Ibn Kathīr two books received extraordinary fame: (1)Tafsīr al-

Qur’ān al-‘Aẓīm, and (2) Al-Bidāyah wa al-Nihāyah. 

Tafsīr al-Qur’ān al-‘Aẓīm is the commentary of the full text of the Qur’ān. It is considered as 

the most famous authentic book of tafsīr, and is second only to Tafsīr al-Ṭabarī in popularity 

among the scholars. It has an extensive preface in which the author discusses many important 

principles of tafsīr and has wonderfully explained many related issues. About this Tafsīr, 

Imām Jalāluddīn Al-Suyūṭī says: لم يؤلف مثله (nothing like this has been written before). It is 

because the mufassirūn (commentators) before him used to cite all kinds of aḥādīth (sound, 

weak and even fabricated) in explaining the Qur’ānic āyāt but Imām Ibn Kathīr cited aḥādīth 

following the methodology of the Muḥaddithūn. He successfully differentiated weak from the 

sound, and used most sound and authentic aḥādīth only and avoided, to a greater extend, the 

use of Isrā’iliyāt and unsound aḥādīth. In fact, at a number of places in his Tafsīr, he has 

strongly warned against relying on weak aḥādīth. The main characteristics of this tafsīr can 

be summed up in the following lines: 
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1. Simplicity: The main characteristic feature of Tafsīr Ibn Kathīr is its simplicity of 

expression. It is easier to read and understand than the Tafāsīr written before it. It can be 

considered as a summarized version of Tafsīr al-Ṭabarī (which is a voluminous tafsīr 

consisting of thirty volumes) taking mainly the sound Aḥādīth and strongest opinions from it 

and also analyzing its text. Tafsīr Ibn Kathīr is printed in four volumes. 

2. Authenticity: Tafsīr Ibn Kathīr is well known for its authenticity. This tafsīr is based on 

commentary of Qur’ān by Qur’ān and Ḥadīth (which includes sayings of the Ṣaḥābah and 

Tābiʻūn). Thus, this Tafsīr falls under the category of Tafsīr al-Ma’thūr. One can find all the 

relevant āyāt (verses) at one place in this Tafsīr which can be helpful in understanding the 

purport and overall message a particular āyah in the light of other similar āyāt. 

3. Authenticity of Narrations: Imām Ibn Kathīr critically analyzes almost all of his 

narrations and evaluates the conflicting statements of the Ṣaḥābah and Tābiʻūn. He mentions 

the isnād (chain of the narrations) of the aḥādīth used in it. He discusses the soundness and 

weakness of the aḥādīth in most cases, as he was also an eminent Muḥaddith (Traditionist) 

apart from being a Mufassir (Commentator), which is an important feature of this Tafsīr. 

Muftī Taqī ‘Uthmānī says: Anyhow, from the narrative point of view Tafsīr Ibn Kathīr is the 

most cautious and reliable exegesis. But this does not mean that every narration quoted in this 

exegesis is sound. At some places Ibn Kathīr has also quoted weak reports without indicating 

their weakness. ... Apart from this, he has also cited many sayings of weak commentators, 

namely, Muqātil, Kalbī and ʻAṭiyyah etc. but generally he has quoted without comment only 

those sayings which are not against any Islamic tenet. 

4. Quotingthe Views of Ṣaḥābah and Tābiʻūn: In the explanation of the āyāt (verses) Ibn 

Kathīr after using the relevant āyāt and aḥādīth quotes the views of Salaf Ṣāliḥīn (pious 

ancestors) including Ṣaḥābah and Tābiʻūn and then states which view he believes to be 

superior and also tries to justify it. He avoids odd dissenting opinions. Muḥammad Ibn Ja‘far 

al-Katani says of it: “It is full of aḥādīth and reports with the isnād (chain of narrators) of 

those who narrated them and discussion of how sound or weak they are.” 

5. Limited and Cautious Use of Isrā’iliyāt: Ibn Kathīr has used some of the narrations from 

the Jewish sources (Isrā’iliyāt) for supporting the argument established by Qur’ān, ḥadīth 

and sayings of Ṣaḥābah and Tābiʻūn. He was against the use of Isrā’iliyāt for providing the 

views. He has warned against the blind use of Isrā’iliyāt (Jewish narrations). He only used 

those narrations from Jewish texts which mention the facts and views already established by 
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Qur’ān and Ḥadīth. Thus he uses them as a supportive argument and not an argument by 

itself. 

Imām Ibn Kathīr is extremely cautious in treating these citations and his approach is clean 

and based on the Qur’ān and Aḥādīth. Hence his first approach is that he has not cited many 

Isrā’īlī narrations, and if he has done so, he has defined them as Isrā’īlī narrations. And at the 

end of the outcome taken from these citations he uses the term “و هللا أعلم (and Allah knows 

better).” 

Methodology of Tafsīr Adopted by Imām Ibn Kathīr 

The methodology used by Imām Ibn Kathīr in his Tafsīr is that of Tafsīr bi al-Ma’thūr. He 

first tries to interpret the āyāt of the Qur’ān by other relevant āyāt and brings all the relevant 

āyāt on the topic discussed at one place. 

His methodology can be presented in the following lines as: 

1. Tafsīr al-Qur’ān bi al-Qur’ān: He uses this method frequently in explaining the 

meanings of the Qur’ānic āyāt. 

2. Tafsīr al-Qur’ān bi al-Sunnah: He quotes aḥādīth largely from Musnad Ahmad, and 

other Ḥadīth collections, like Ṣiḥāḥ al-Sittah, etc. He does not merely mention the text 

of ḥadīth but the isnād as well. 

3. Statements of Ṣaḥābah (Companions): He relies heavily on the Tafsīr of Ibn Jarīr al-

Ṭabarī, but quotes the reports with isnād and also criticizes and evaluates them. 

4. Statements of Tābiʻūn: He brings the views of tābiʻūn about any āyah. And if there 

are some conflicting opinions about any issue he then tries to resolve them. He also 

prefers one view over the other following the principles of preference (Uṣūl al-

Tarjīḥ). 

5. Cautiousness about using Isrā’iliyāt: He used very few Isrā’iliyāt and that too by 

mentioning there nature and source. Ending with the expression “وِهللاِأعلم (and Allah 

knows better).”  

6. He quotes other Mufassirūn as well like: Ṭabarī, Qurṭubī, Ibn Mardawaih, Ibn Abī 

Ḥātim, etc. 

7. He has also discussed legal issues and tried to evaluate different opinions of the 

jurists. He mentions the opinions of the Fuqahā regarding a particular issue under the 

āyāt of aḥkām along with their arguments and evidences. At places he also tries to 

evaluate them. 
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8. He avoids grammatical discussions, in fact he minimizes linguistic issues. One rule he 

explicitly states in his preface and adheres to it strictly is “explain what you have 

knowledge of, otherwise remain silent”. 

2.3.6 Let Us Sum Up 

Tafsīr al-Kabīr is originally titled as Mafātīḥ al-Ghaib. It is written by Imām Fakhr al-Din al-

Rāzī. The author has tried to explain the meanings of the Qur’ānic āyāt through grammar, 

ḥadīth, rhetoric sciences, sciences of fiqh, and natural and esoteric sciences. It is quite 

popular among scholars due to its extensive treatment of various topics from a wide range of 

sciences. He reaches out widely and brings into consideration philosophical thought, along 

with material from all other possible areas. This tafsīr is noted for its concentration on the 

relationship between verses and chapters of the Qur’ān. There is no parallel to Tafsīr Kabīr in 

relation to the sciences of Reason. Tafsīr Ibn Kathīr is another important and most authentic 

Tafsīr from the narrative point of view. It is the Tafsīr al-Ma’thūr in the real sense. The 

author has wonderfully explained the meanings of the Qur’ān āyāt strictly in accordance with 

the other āyāt of the Qur’ān itself and with the statements of the Prophet, the Ṣaḥābah and 

the Tābiʻūn. Al-Kashshāf is another important Tafsīr in respect to the grammatical and 

rhetoric discussions which the author made in it especially to highlight the literal excellences 

of the Qur’ānic āyāt. Having a firm command over Arabic language and its grammar, Al-

Zamakhsharī constantly makes use of grammar throughout his commentary, to explain the 

text and its multiple meanings. Sometimes his exegesis is based on variant readings; other 

times, it is explained from the different ways a single text can be understood grammatically. 

But with respect to the theological point of view it belongs, all in all, to the Muʻtazilite school 

of thought, and advocates very emphatically and most wisely its doctrines. In this regard it is 

regarded as the peak of the Muʻtazilite exegetical achievement. 

2.3.7 Check Your Progress 

1. Write a short note on the life and works of Imām Fakhr al-Din al-Rāzī. 

2. Explain some main characteristics of the Tafsīr of Imām Fakhr al-Din al-Rāzī. 

3. Write a short note on the life and works of Imām Ḥāfiẓ Ibn Kathīr. 

4. What are the distinctive features of the Tafsīr of Imām Ḥāfiẓ Ibn Kathīr? Discuss. 

5. Write a short note on the life and works of ‘Allāmah Al-Zamakhsharī. 

6. Explain in detail the exegetical techniques used by ‘Allāmah Al-Zamakhsharī in his 

Tafsīr, Al-Kashshāf. 
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2.3.8 Suggested Readings 

1. Al-Zarkashī, Al-Imām Badr al-Dīn Muḥammad bin ʻAbdillah, Al-Burhān Fī ʻUlūm al-

Qur’ān, Dār al-Ḥadīth, Al-Qāhirah, Egypt, Ed. 2006. 

2.  Al-Dhahabī, Dr. Muḥammad Ḥusain, Al-Tafsīr wa al-Mufassirūn (3 vols), Dar al-

Ḥadīth, Al-Qāhirah, Egypt, Ed. 2012. 

3.  Philips, Dr. Abu Amīnah Bilal, Uṣūl al-Tafsīr (the methodology of Qur’ānic 

explanation), Dar al-Falāḥ, Sharjah, U.A.E., Ed. 1997. 

4. ʻUthmānī, Maulānā Muftī Muḥammad Taqī, ʻUlūm al-Qur’ān, Maktabah Thānvi 

Deoband (U.P.), India; Ed. 2004. 

5. Ḥarīrī, Prof. Ghulām Aḥmad, Tārīkh Tafsīr wa Mufassirīn, Taj Company, Delhi-

110006, India, Ed. 2010. 

6. Denfer, Aḥmad Von, ʻUlūm al-Qur’ān, Millat Book Centre, New Delhi-10065, India. 

7. Al-Suyūṭī, ‘Allāmah Jalāl al-Dīn; Al-Itqān Fī ʻUlūm al-Qur’ān (2 Vols); Faisal 

Publications, Deoband, U.P., India; Ed. 2006. 

8. Ṣāliḥ, Dr. Ṣubḥī, ʻUlūm al-Qur’ān (translated into Urdu by Ghulam Ahmad Harari), 

Taj Company, Delhi-6, Ed. 1999. 

9. Al-Dhahabī, Dr. Muḥammad Ḥusain, Baḥūth fī ‘Ulūm al-Qur’ān wa al-Fiqh wa al-

Da‘wah defines the term ‘Ulūm al-Qur’ān. 
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Lesson 04: Urdu Tafāsīr: Introduction to Tarjumān al-Qur’an and Tafhīm 

al-Qur’an 

Lesson Structure  

2.4.1  Introduction 

2.4.2  Objectives 

2.4.3 Tarjumān al-Qur’ān: Introduction and Some Main Characteristics 

2.4.4 Tafhīm al-Qur’ān: Introduction and Some Main Characteristics 

2.4.5  Let Us Sum Up 

2.4.6  Check Your Progress 

2.4.7  Suggested Readings 

2.4.1 Introduction 

It was in the time of Mughal Emperor, Shāh ‘Ālam (1759 CE – 1806 CE) that Urdu 

translations of the holy Qur’ān first appeared in a systematic and complete form. One was 

done by the famous doctor (Ḥakīm) of Delhi, Ḥakīm Muḥammad Sharīf Khan (d. 1801 CE). 

Then after some time two more translations were done by the two sons of ShāhWalīyullah 

Muḥaddith Dehlawī. One was written by Shāh Rafī‘ Uddin, another by Shāh Abdul Qadīr (d. 

1828 CE) which also contained short commentary/explanatory notes. Shāh Abdul Qadīr’s 

translation and brief tafsīr is titled as Mūḍiḥ al-Qur’ān by the author himself. There were 

other partially done translations of the Qur’ān available, and some of them were written even 

before that time. Mūḍiḥ al-Qur’ān of Shāh Abdul Qadīr was first published at Delhi in the 

year, 1245 AH/1829 CE, and Shāh Rafī‘ Uddin’s translation was first published at Calcutta in 

the year, 1256 AH /1840 CE. It is interesting that whereas Shāh Rafī‘ Uddin is considered as 

the founder of word for word Urdu translation of the Qur’ān, Shāh Abdul Qadīr is considered 

as the founder of literal translation. From that time onwards, the trend to translate the text of 

the Qur’ān and to write its commentary in Urdu language gained currency. Hundreds of 

translations and commentaries have been written in these two centuries. The most famous 

among them are: Tafsīr al-Ḥaqqānī (Fatḥ al-Mannān), TafsīrMawāhib al-Raḥmān, Tafhīm 

al-Qur’ān, Tarjumān al-Qur’ān, Bayān al-Qur’ān, Maʻārif al-Qur’ān, TafsīrMājidī, Tafsīr 

‘Uthmānī, Kanz al-Īmān, Tadabbur-i-Qur’ān, Tafsīr Thanā’ī, etc. 
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Out of these Urdu tafāsīr, the present lesson is, however, concerned with giving the 

introduction to two tafāsīr, namely, Tarjumān al-Qur’ān and Tafhīm al-Qur’ān, along with 

the description of some of their prominent characteristics. 

2.4.2 Objectives 

1. Introduction to two Urdu Tafāsīr of the holy Qur’ān, namely, Tarjumān al-Qur’ān and 

Tafhīm al-Qur’ān. 

2. To know about the main characteristics of two Urdu Tafāsīr of the holy Qur’ān, 

namely, Tarjumān al-Qur’ān and Tafhīm al-Qur’ān.  

2.4.3 Tarjumān al-Qur’ān: Introduction and Some Main Characteristics 

Tarjumān al-Qur’ān is the translation and commentary of the Qur’ān in beautiful Urdu 

language. It is the work of the great well-known personality, Maulānā Abul Kalām Azad (d. 

1958 CE), the prominent political leader, the first Education Minister of India and a well 

versed Islamic scholar. Regarding the knowledge of the Qur’ānic sciences he had, he himself 

says in the preface of Tarjumān al-Qur’ān as:  “I may assert that I have looked into a 

considerable portion of the vast literature, both published and unpublished, that exists today 

on the subject; and there is not, I believe, any corner of the Qur’ānic knowledge and of all 

that has been written so far on the problems which it raises, which I have left unsearched and 

unnoticed. Distinction is, no doubt, usually made between the old and the new learning. But, 

in my search for truth, this distinction has never counted with me. The old I have received as 

my heritage, and the new is as familiar to me as the old, and I have delved in both. ….. 

Whatever I could gather in this lengthy period of my life in my search of the Qur’ānic truth, I 

have tried to understand to the best of my ability, and spread over the pages of this volume.” 

Initially the author had announced through his two journals Al-Balāgh and Al-Hilāl, that he 

proposed to prepare and publish the translation (Tarjumān al-Qur’ān) and the commentary 

(Tafsīr al-Bayān) of the Qur’ān in 1916, but it could not be published until 1930 because of 

his exile from Bengal, his imprisonments and his pre-occupations in the politics. It was 

published first in 1930, then its revised edition was published in 1945. The author has revised 

the translation as well as the matter of the commentary. He has also added some more items 

to the new edition. 

It is in the form of an explanatory translation of the Qur’ānic text supported, wherever 

necessary, by footnotes and comments. Though he tried to keep these explanatory footnotes 

very short, but at some places they have become lengthy because of the demand of the 
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subject under treatment. Maulānā has written the literal translation of the whole Qur’ān and 

the commentary of the first eighteen parts (pārah). This work of Maulānā, as it came out, 

attracted the serious attention of scholars both in India and abroad. 

Maulānā Azad has tried to explain the meaning of the Qur’ān in the simplest form with 

utmost originality and directness. He wanted to present, to the contemporary mind, the 

message of Islam in its simplest form, and not as sometime mysterious, through his 

interpretation of the Qur’ān. He wanted to present the message of the Qur’ān to his 

contemporary world in a way appealing to their minds. 

Maulānā tried to explain the whole Qur’ānic ideology in the tafsīr of Sūrah al-Fātiḥah. That 

is why one full volume was devoted to the explanation of the subjects of Sūrah al-Fātiḥah. 

He has also written a prolegomena (Muqaddimah) to his commentary in which he explains 

the principles followed by him in the presentation of the commentary. 

Maulānā wanted to write the commentary in an essay form with conformity of thought and 

uniformity of style. It was, however, not maintainable throughout the whole work because the 

āyāt of the Qur’ān called for piecemeal explanation of lexicographical points, allusions and 

cross references on the one hand, and for elucidation of issues arising out of the subject under 

treatment on the other hand. Still Maulānā tried his best to present the matter with continuity 

of interest and uniformity of style. 

Maulānā Azad’s Urdu writing has a charm of its own. It is distinguished by the learned poise 

with which he invests his verbal artistry. It is refined and civilized, besides it is academic and 

well organized; not meant merely for a common man and less educated people. He has used 

Persian and Arabic poetical verses here and there to strengthen the arguments and to 

embellish the language, although his own Urdu prose is much clear and attractive. 

Nevertheless, their proper and fitted citation by the author has contributed to the charm of its 

style in Urdu. 

Regarding the quality of his Urdu translation of the Arabic text of the Qur’ān, he says: “The 

explanatory notes furnished have no doubt a value of their own, and serve certain specific 

purposes. But the translation has the strength to stand on its own ground.” He further says 

that he has kept the Urdu translation, as far as possible, in utmost conformity to the diction of 

the Arabic text. 

Sometimes his elaboration of the subjects under treatment goes very lengthy, and most of the 

time they are economical. He has also incorporated some modern issues and has discussed 
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them extensively. His results are based on his original deep and vast research. Its example 

can be seen in Sūrah al-Kahf where the discussions are held on the identification of Dhū al-

Qarnayn and his conquests, and the Aṣḥāb al-Kahf and their cave. 

He has condemned the use of Isrā’iliyāt (Judeo-Christian tales) and their intrusion in the 

Muslim works. He says: “From the very beginning, stories and anecdotes from the lore of 

new converts to Islam steadily received currency in Muslim circles. A great body of them 

were of Jewish origin, and exerted a powerful influence on the Muslim mind. The early 

commentators avoided to make use of them. But the anecdotes nevertheless succeeded in 

forcing themselves into the very texture of the commentaries of the Qur’ān written after 

them.” 

He mentions one more aspect of the decadence in the quality of the Muslim mind especially 

in the field if tafsīr after the end of 4th century hijrī. He says that anyone who wanted to write 

a commentary (tafsīr) of the Qur’ān, chose as a matter of course to have before him the work 

of some predecessor and to follow it blindly in every detail without scrutinizing its contents. 

The result was, he says, that few could develop the urge to write fresh commentaries. Every 

one contented himself thereafter to write only marginal notes to the commentaries already in 

existence. Read the marginal notes of Baiḍāwī and Jalālayn and see what energy was wasted 

by them to give more coatings to the walls already raised by others. 

He stresses on the fact that the meanings of the Qur’ānic passages taken by the Ṣaḥābah 

(companions of the Prophet) are the most reliable and authentic because whatever portion of 

it was delivered was raptly listened to by the companions of the Prophet and was repeatedly 

recited in their prayers; and whatever clarification they needed of anything therein, they 

obtained it directly from the Prophet himself. ... It should have been in the fitness of things to 

have given preference to their interpretation over the interpretation of those who came after 

them and who had not the advantage of close association with the Prophet. … The earlier 

generation (Ṣaḥābah) were reputed to be sound both in heart and mind, in faith, as well as, in 

knowledge.” 

He strongly condemns to let way to the philosophical discussions and its intricacies in the 

commentaries of the Qur’ān. He also condemns the trend to assign philosophical garbs to the 

words and concepts of the Qur’ān. He says: “The words employed in the Qur’ān did not 

originally bear the meaning which was assigned to them in the light of Greek concepts. The 

transformation led to a variety of speculations; so much so, that words such as Khulūd, 
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Aḥdiyat, Mithliyat, Tafṣīl, Ḥujjat, Burhān, and Ta’wīl came to bear meanings which the 

earliest listeners of the Qur’ān would never have thought could bear.” It is the reason that 

Maulānā tried to explain such words literally, in the sense they were taken by the earliest 

generation. Maulānā has also interpreted some particular terms in a way different to the 

interpretation of them by other commentators. 

He says that the Qur’ān has certain fundamental objectives to present, they must be 

appreciated and explained by an exegete in their proper perspective. He believes that the 

Qur’ān is the most simple and clear in expressing its purpose. It is due to the gradual 

decadence in the quality of the Muslim mind that layers of veils have been piled up on the 

true and simple meanings of the Qur’ān.  According to him obstacles, as discussed by him, 

have to be overcome and veils to be lifted so as to understand the meanings of the Qur’ān in 

the truest and simplest form. 

Maulānā also emphasizes that the āyah must be explained keeping in view the context in 

which it occurs, otherwise there is possibility that a commentator may fail to explain the 

actual purpose of the āyah. According to him, for a proper appreciation of the Qur’ānic 

meanings, a commentator is required to have a right taste for literature in which he becomes 

able to interpret the meanings following the idiom and usage of the language in which the 

Qur’ān had been delivered. 

He has, at many places in his commentary, given references and quoted from the books of 

many orientalists and also from the scriptures of other religious faiths.  

In the preface, Maulānā has explained the different aspects of Tafsīr bi al-Rā’y, and has 

included in it many types of Tafāsīr like, Ṣūfī Tafāsīr, and the modern tafāsīr written on the 

name of reorientation of the Qur’ānic thought. He has strongly condemned various types of 

Tafsīr bi al-Rā’y. 

After discussing some obstacles and difficulties which according to him hinder a reader from 

reaching to the real meaning and purpose of the Qur’ānic āyāt, or to catch a clear vision of 

them, he says: “I have tried to the best of my ability to negotiate with these obstacles. I 

cannot say to what extent I have succeeded in my attempt. But I may say this with confidence 

that I have opened a new avenue for an intelligent approach to the Qur’ān, and hope that men 

of understanding will notice that the method adopted by me is something fundamentally 

different from the method pursued in the past.” 
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Explaining the method of his presentation of the work, he says: “In the preparation of this 

work, the object kept in view is to present not a detailed commentary on the traditional lines, 

but to give out all that is essential to an easy grasp of the Qur’ānic meaning. The method of 

presentation adopted for this purpose, I venture to hope, may be favoured by the thoughtful 

among us. The aim is to furnish a self-explanatory translation of the Qur’ān in Urdu, explicit 

enough to convey the sense of the original in full, supported here and there, by appropriate 

foot-notes. These footnotes offer comments on the textual content, furnish details for the 

Qur’ānic generalizations, disclose the various purposes underlying them, furnish argument or 

evidence in their support, introduce coherence and order in the different Qur’ānic injunctions, 

and clarify the meaning of the Qur’ānic text with the utmost brevity.” In fact, Maulānā has 

tried to give brevity to the composition of these footnotes as much as possible; not making 

them too lengthy. 

2.4.4 Tafhīm al-Qur’ān: Introduction and Some Main Characteristics 

The word “Tafhīm” is an Arabic verbal noun (maṣdar) derived from the root “Fa-ha-ma” 

which means to understand, to know. Thus, the literal meaning of the title “Tafhīm al-

Qur’ān” is “towards understanding the Qur’ān”. It is the Urdu translation and commentary of 

the complete text of holy Qur’ān, comprising of six volumes. It is written by a great South 

Asian scholar, Maulānā Abul Aʻlā Maudūdī (1903 CE – 1979 CE). It took Maulānā Maudūdī 

thirty years to complete this work. He began to write Tafhīm al-Qur’ān in 1942 CE (1361 

AH) and because of his academic, political and other serious activities he could not complete 

it very soon. Finally, it reached its completion in 1972CE. He originally wrote this work in 

Urdu but now it has been translated into many languages including English, Hindi, Bengali, 

Pashtu, etc. Maulānā Sadruddin Iṣlāḥī has prepared its abridgement in two volumes which 

was completed in 1978 CE and was first published in 1984 CE. This abridged form was 

translated into English by Dr. Zafar Isḥāq Ansari, which appeared in 2005 CE. Ansari has 

also prepared a fresh English translation of Tafhīm al-Qur’ān under the title “Towards 

Understanding the Qur’ān”, except a very little portion of it which he could not complete as 

he passed away in May, 2016. That remaining work has been taken up after him by Dr. 

Muhammad Manazir Ahsan and Dr. A.R. Kidwai. 

Tafhīm al-Qur’ān is a comprehensive tafsīr that answers contemporary questions 

wonderfully and makes the Qur’ānic view relevant to the concerns of the day, yet it loses 

nothing of its timelessness of traditional understanding. It demonstrates the unity and 
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coherence of the Qur’ān by centering everything on its message like gems hung on a single 

string. This translation and commentary of Maulānā has been written specifically for people 

with no direct access to the Arabic original and who are not good at understanding Arabic. 

Tafhīm al-Qur’ān is written in six volumes. First volume contains the translation and 

commentary of first six chapters from Sūrah al-Fātiḥah to Sūrah al-Anʻām. Second volume 

contains translation and commentary of eleven chapters from Sūrah al-Aʻrāf to Sūrah Al-Isrā. 

Next thirteen chapters are covered in third volume, from Sūrah Al-Kahf to Sūrah Al-Rūm. 

Sixteen chapters from SūrahLuqmān to Sūrah Al-Aḥqāf are dealt with in fourth volume. Fifth 

volume consists of nineteen chapters from Sūrah Muḥammad to Sūrah al-Ṭalāq. Tafhīm al-

Qur’ān’s sixth volume covers the translation and the elaboration of the meanings of forty 

nine chapters, from Sūrah Al-Taḥrīm to Sūrah Al-Nās. 

Tafhīm al-Qur’ān is a combination of traditional/orthodox and modernist interpretation and 

has deeply influenced modern Islamic thought. However, it differs from the traditional 

exegeses in several ways. It is more than a traditional commentary on the scripture as it 

contains discussions regarding economics, sociology, history and politics. In his text 

Maudūdī highlights Qur’ānic perspective and argues that Islam provides ample guidance in 

all spheres of human life. 

Maulānā Maudūdī uses the standard technique of providing an explanation of the Qur’ānic 

āyāt from other Qur’ānic āyāt and the Sunnah of the Prophet. He also tries to understand the 

āyāt in the light of the reasons of their revelation (Asbāb al-Nuzūl). 

Tafhīm al-Qur’ān deals extensively with issues faced by the modern world in general and the 

Muslim world in particular. 

Maulānā Maudūdī has written clear and concise introductions and themes that emanate from 

the Book of Allah to whom belongs all praise. This tafsīr is truly unpatrolled in its 

presentation of the matter and power to appeal the modern mind. 

Maulānā Maudūdī has made it clear in the preface (Muqaddimah) of Tafhīm al-Qur’ān to the 

reader that the Qur’ān is a unique book and different from the books one usually goes 

through. He says that the Qur’ān does not contain information, ideas and arguments about 

specific themes arranged in literary order. The Qur’ān sometimes deals with creeds, gives 

moral instructions, lays down laws, invites people to Islam, draws lessons from historical 

events, admonishes the disbelievers, administers warnings, gives good tidings to the obedient, 

simultaneously, all blended together in a beautiful manner. Maulānā wants to make it clear to 
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the reader that Qur’ān repeats some subjects over and over again with different styles and 

constructions. Sometimes one topic follows another topic without any apparent connection, 

abrupt changes in the topics, styles and constructions are frequent in it, everything having its 

own deep significations and implications. Maulānā says that he has written Tafhīm al-Qur’ān 

follows the pattern of the Qur’ān. He also mentions that one cannot possibly grasp the truths 

and realities contained in the Qur’ān by the mere recitation of its words. One has to develop 

interest to understand its meanings as well. One has to take up its message, invite the world to 

accept it and move on and on in accordance with its guidance.  

The first volume of Tafhīm al-Qur’ān appeared in 1950 CE when Maulānā Maudūdī was in 

prison. And the last one appeared in 1973 CE. 

Tafhīm al-Qur’ān is the most widely read tafsīr in the contemporary times in the Muslim 

world. 

The uniqueness of Tafhīm al-Qur’ān lies in the fact that it looks upon the Qur’ān as a book of 

guidance/hidāyah, and the humankind being its main concern. 

The function of Tafhīm al-Qur’ān is not primarily or mainly to delve on the literal beauties or 

linguistic niceties – though not totally ignored in it – but to develop an understanding of the 

Qur’ān as the source of guidance. 

Maulānā Maudūdī has written a Muqaddimah to the Tafhīm al-Qur’ān wherein he discusses 

his approach to the study of the Qur’ān and the principles of interpretation he has followed. 

Here, he also discusses the reasons for writing this tafsīr. 

Every Sūrah has been prefaced by an introduction giving the subject matter of the Sūrah, its 

relevance to the overall scheme of the Qur’ān, its historical setting and a summary of the 

questions and issues discussed in it. 

Tafhīm al-Qur’ān offers a new translation of the Qur’ān which is neither literal nor liberal. It 

is an interpretative translation in direct, forceful and modern Urdu. With this type of 

translation, Maulānā Maudūdī has tried to provide for an ordinary Urdu reader almost direct 

access to the Qur’ān. It is also noteworthy that Maulānā has discarded the dry and scholastic 

style of writing commentaries loaded with academic and technical terminology and linguistic 

artistry. Instead, he prefers to interpret and explain the Qur’ānic teachings in lucid and simple 

literary style which is accessible to a common man and which leaves deep and lasting 

impression on the hearts and minds of the readers. 
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Another distinctive aspect of this translation is the use of paragraphs. In the text of the 

Qur’ān, there are no paragraphs. Maulānā Maudūdī has provided the paragraphs in his Urdu 

translation and commentary for a better and easy understanding of the message of the Qur’ān. 

Moreover, every volume has an index with the help of which a reader can have access to the 

subjects of interest without wasting much time. 

Tafhīm al-Qur’ān has 6094 explanatory notes, in total. There are 342 footnotes to Sūrah al-

Baqarah alone. First he gives the translation of the Qur’ānic āyāt in a very simple and 

comprehensive manner. Then discusses the important issues related to the subject in the 

explanatory notes. Sometimes he gives lengthy discussions, sometimes very short. He 

discussions on fiqhī issues, historical events, and answers to the objections raised and 

confusions created by the critics of Islam, are very extensive and meaningful. He takes help, 

in his explanation and arguments, from the statements of the mufassirūn, historical events, 

Aḥādīth, principles of fiqh, Bible, Judaic scriptures, Arabic poetry, etc. In the explanation of 

the historical events, he has also used maps to give the exact location of the places mentioned 

in the events. 

He has also used the principle of Tafsīr al-Qur’ān bi al-Qur’ān and Tafsīr al-Qur’ān bi al-

Hadīth, and has also taken care of variant readings, Arabic grammar, rhetoric sciences, in 

explaining the meanings of the Qur’ānic āyāt. 

2.4.5 Let Us Sum Up 

Tarjumān al-Qur’ān is the translation and commentary of the Qur’ān written by Maulānā 

Abul Kalām Azad (d. 1958 CE) in a simple Urdu language. It was published first in 1930, 

then its revised edition was published in 1945. It is in the form of an explanatory translation 

of the Qur’ānic text supported, wherever necessary, by footnotes and comments. Maulānā has 

tried to present the message of the Qur’ān to the contemporary mind in the simplest form so 

as to appeal to their minds. Maulānā has written the literal translation of the whole Qur’ān 

and the commentary of the first eighteen parts (pārah). This work of Maulānā, as it came out, 

attracted the serious attention of scholars both in India and abroad. Another important Urdu 

tafsīr is of Maulānā Abul Aʻlā Maudūdī (d. 1979 CE) titled as Tafhīm al-Qur’ān. This is the 

translation and commentary of the whole text of the Qur’ān. Maulānā has written it 

specifically for the people who have no direct access to the Arabic original and who are not 

good at understanding Arabic. Tafhīm al-Qur’ān is written in six volumes. This tafsīr is truly 

unpatrolled in its presentation of the matter and power to appeal the modern mind. It has been 
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written in forceful and modern Urdu. With this type of translation, Maulānā Maudūdī has 

tried to provide for an ordinary Urdu reader almost direct access to the Qur’ān. 

2.4.6 Check Your Progress 

1. What a short note on the introduction and main characteristics of Tarjumān al-

Qur’ān? 

2. What a short note on the introduction and main characteristics of Tafhīm al-Qur’ān?  

2.4.7 Suggested Readings 

1. Azad, Maulānā Abul Kalām, The Tarjumān al-Qur’ān (English translation by Syed 

Abdul Latif), Kitab Bhavan, New Delhi-02, (Indian). 

2. Maudūdī, Sayyid Abul Aʻlā, Towards Understanding the Qur’ān (English translation 

of Tafhīm al-Qur’ān by Dr. Zafar Ishaq Ansari), Marazi Maktabah Islami Publishers, 

New Delhi-25 (India). 

3. Al-Zarkashī, Al-Imām Badr al-Dīn Muḥammad bin ʻAbdillah, Al-Burhān Fī ʻUlūm al-

Qur’ān, Dār al-Ḥadīth, Al-Qāhirah, Egypt, Ed. 2006. 

4.  Al-Dhahabī, Dr. Muḥammad Ḥusain, Al-Tafsīr wa al-Mufassirūn (3 vols), Dar al-

Ḥadīth, Al-Qāhirah, Egypt, Ed. 2012. 

5.  Philips, Dr. Abu Amīnah Bilal, Uṣūl al-Tafsīr (the methodology of Qur’ānic 

explanation), Dar al-Falāḥ, Sharjah, U.A.E., Ed. 1997. 

6. ʻUthmānī, Maulānā Muftī Muḥammad Taqī, ʻUlūm al-Qur’ān, Maktabah Thānvi 

Deoband (U.P.), India; Ed. 2004. 

7. Ḥarīrī, Prof. Ghulām Aḥmad, Tārīkh Tafsīr wa Mufassirīn, Taj Company, Delhi-

110006, India, Ed. 2010. 

8. Denfer, Aḥmad Von, ʻUlūm al-Qur’ān, Millat Book Centre, New Delhi-10065, India. 

9. Al-Suyūṭī, ‘Allāmah Jalāl al-Dīn; Al-Itqān Fī ʻUlūm al-Qur’ān (2 Vols); Faisal 

Publications, Deoband, U.P., India; Ed. 2006. 

10. Ṣāliḥ, Dr. Ṣubḥī, ʻUlūm al-Qur’ān (translated into Urdu by Ghulam Ahmad Harari), 

Taj Company, Delhi-6, Ed. 1999. 

11. Al-Dhahabī, Dr. Muḥammad Ḥusain, Baḥūth fī ‘Ulūm al-Qur’ān wa al-Fiqh wa al-

Da‘wah defines the term ‘Ulūm al-Qur’ān. 
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UNIT III: Ḥadīth 

Lesson 01: Meaning and Place of Ḥadīth in Islam 

Lesson Structure  

3.1.1  Introduction 

3.1.2  Objectives 

3.1.3  Meaning of Ḥadīth: Literal and Technical 

3.1.4 Muṣṭalaḥ al-Ḥadīth (Ḥadīth Terminology) 

3.1.5  Classification of Ḥadīth 

3.1.6  Place and Importance of Ḥadīth in Islam 

3.1.7  Let Us Sum Up 

3.1.8 Check Your Progress 

3.1.9  Suggested Readings 

3.1.1 Introduction 

In the opening lines, it is important to mention that Allah revealed unto Prophet Muḥammad 

(S.A.A.W.S) Waḥy (revelation) in two forms, broadly known as Waḥy Matluu (recited 

revelation i.e., the Qu’rān) and Waḥy Ghair Matluu (un-recited revelation i.e., the Ḥadīth). 

Here we confine our discussions to the subjects related to Waḥy Ghair Matluu (un-recited 

revelation i.e. Ḥadīth). Ḥadīth (speech, conversation, news or story), record of the traditions 

or sayings of Prophet Muḥammad (S.A.A.W.S), revered and received as a major source of 

religious law and moral guidance, second only to the authority of the Qu’rān. It might be 

defined as the biography of Prophet Muḥammad (S.A.A.W.S) perpetuated by the long memory 

of his community for their exemplification and obedience. The development of Ḥadīth is a 

vital element during the first three centuries of Islamic history, and its study provides a broad 

index to the mind and ethos of Islam. Ḥadīth is the record of the sayings and actions of the 

Prophet Muḥammad (S.A.A.W.S). In addition to Aḥādīth (pl. of Ḥadīth) there are also accounts 

relating to the Prophet’s Ṣaḥābah (Companions) which scholars call Āthār. Aḥādīth were 

collected and written down from the time of the Prophet (S.A.A.W.S). Many Companions 

made their own collections, including Abū Bakr who is said to have written down more than 

500 Aḥādīth. The system in which the chain of narrators is provided to the Ḥadīth became 

known as isnād, literally meaning “support”. The chain of narrators itself is known as sanad 
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(pl. Asnād or Asānīd). Asānīd were used in the pre-Qur’ānic period to transmit poetry and 

were later adopted and refined into a system to verify authenticity of Aḥādīth. Sometimes the 

Companions would attend the Prophet’s teaching circles in turns and then report to one 

another what the Prophet had said or done. They would then say “the Prophet said so and so” 

or “the Prophet did so and so”. If this was reported by a third party he would also mention the 

name of the Companion from whom he had heard it. In order to determine the reliability of a 

Ḥadīth and to classify it according to its different types, scholars examine its isnād. With 

time, an independent science of Ḥadīth criticism developed. This is known as ʻIlm al-jaraḥ 

wa al-ta‘dīl which means “knowledge of invalidating and declaring reliable”. Ibn Sīrīn (d. 

110 AH/728 CE) referred to the birth of Ḥadīth criticism when he said, “the Companions did 

not ask about the isnād, but when the fitnah (strife) broke out people began to say, ‘name us 

your men’. Accounts that were attributable to Ahl al-Sunnah were accepted and those 

attributable to the Ahl al-Bid‘ah (innovators) were rejected.” Scholars assess Aḥādīth in 

several ways. The most important of these concerns reliability on the basis of isnād. Another 

important consideration is the number of accounts, Riwāyah, we have of any one report. A 

third factor is the earliest confirmed source of an account, which may be attributed directly to 

the Prophet, to a Companion, or to a member of the next generation of the Muslims after 

them, known as the Tābiʻūn (or Followers). There are broadly three categories of Ḥadīth; 

Ṣaḥīḥ (Sound), Ḥasan (Good), and Ḍaʻīf (Weak). The first of these, a Ṣaḥīḥ, is defined as a 

report the isnād of which is continuous and reaches the Prophet without any break, all the 

narrators of which are trustworthy who have outstandingly good character and excellent 

memories, and such a report should also be free from any irregularities (shudhūdh) or defects 

(‘ilal). The second degree of reliability of Ḥadīth is known as Ḥasan (good or beautiful). 

Imām Ibn Ḥajar al-Asqalānī defines Ḥadīth Ḥasan as one transmitted by upstanding narrators 

in a continuous chain of narration, free from any hidden defects or conflict with superior 

texts. Except that it contains a narrator or narrators whose accuracy is inferior. In other 

words, a Ḥadīth is considered Ḥasan if it fulfills all the requirements of Ṣaḥīḥ except Ḍabṭ 

(accuracy). A Ḥasan account is accepted by most scholars and may be used as legal evidence 

to support a ruling. The third category of Ḥadīth is called Ḍaʻīf (weak). This refers to a 

narration below the standard of Ḥasan on one or more points. For example, a Ḥadīth may be 

declared weak if one of its narrators is a person of questionable character, having poor 

memory, or reported what he heard inaccurately. Alternately, it may contain grammatical 
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mistakes, contradict other reports, or contain mysterious breaks or omissions in its isnād. 

There is one more kind and that is known as Mauḍūʻ (fabricated or invented) Ḥadīth. This is 

a false report about the Prophet, about the Companions or about the first generation of the 

Muslims. Technically, a Mauḍūʻ narration is not a Ḥadīth at all, but a lie attributed to the 

Prophet. It is referred to as a Ḥadīth only figuratively. 

Besides assessing reliability, scholars also categorize Aḥādīth in other ways. One of these is 

based on the number of narrators on each level of the isnād. In this respect Aḥādīth are of two 

types; Mutawātir (continuously recurrent) and Āḥād (Solitary). A mutawātir Ḥadīth is a 

report of a large number (preferably ten) of narrators whose agreement on a lie is 

inconceivable on all levels of the isnād from the beginning until the end. Each mutawātir 

account serves to confirm the other, and may be used as proof of their mutual and collective 

reliability. According to the majority of scholars, the authority of the mutawātir ḥadīth is 

equivalent to that of the Qur’ān. There are two kinds of mutawātir Ḥadīth. The first includes 

Aḥādīth that are identical with one another word for word. Within this group only the Asānīd 

are different. This type of mutawātir Ḥadīth is known mutawātir bi al-lafẓ (recurrent 

wording). This type of mutawātir Ḥadīth is extremely rare. The second type includes Aḥādīth 

that concur in the meaning but are expressed in slightly different ways with different 

wordings. This type of mutawātir Ḥadīth is called as mutawātir bi al-ma‘nā (recurrent 

meaning). Ḥadīth accounts that fail to satisfy the conditions of mutawātir Ḥadīth are always 

categorized as Āḥād or solitary accounts. There are three sub-classes of Āḥād Aḥādīth, these 

are: (1) Mashhūr (well-known), a narration that has a minimum of three or more transmitters 

in every level. (2) ‘Aziz (strong / rare), a narration that has at least two transmitters in every 

level. Some scholars did not distinguish between Mashhūr and ‘Aziz. (3) Gharīb 

(strange/unusual), a narration which has a single transmitter at any point in the isnād after the 

Companion – narrator. Another way scholars assess Aḥādīth is by the earliest person to 

whom an account can be attributed. In this respect Ḥadīth has three categories: Marfūʻ(taken 

up) – reaching to the Prophet, Mauqūf (stopped) – reaching to the Companion, and finally, 

Maqṭū‘ (cut off) – reaching to the Tābiʻī (Follower). 

The scholars are unanimous that the authority of the Qur’ān is binding on all Muslims. The 

authority of the Prophet comes next only to the Qur’ān. His authority is expressed through 

Divine will. 

 



IS18102CR 

 

 
115 

3.1.2 Objectives 

The objectives of this lesson are: 

 To know the literal and technical meanings of Ḥadīth; 

 To know about the origin and genesis of Ḥadīth; 

 To highlight the importance and significance of Ḥadīth in Islam. 

3.1.3 Meaning of Ḥadīth: Literal and Technical 

The Arabic word Ḥadīth literally means ‘an item of news, conversation, a tale, a story or a 

report,’ whether historical or legendary, true or false, relating to the present or the past, short 

or lengthy. Technically, the term Ḥadīth in Islamic Sciences refers to whatever was 

transmitted on the authority of the Prophet, his deeds, sayings, tacit approvals, or description 

of his Ṣifāt (both his character and physique), is termed as Ḥadīth. Thus, Ḥadīth literature 

means the literature which consists of the narrations of the life of the Prophet and the things 

approved by him. However, the term was used sometimes in much broader meaning in the 

sense to cover the narrations about the Companions and their Followers (tābiʻūn) as well. 

Sometimes some other words were also used in the same sense, such as Khabar, Athar and 

Riwāyah etc. The scholars used these terms interchangeably. However, some scholars used to 

differentiate between Khabar and Athar. They used the Khabar in the sense of Ḥadīth, and 

the term Athar restricted to the sayings, actions and decisions of the Companions (Ṣaḥābah). 

There is another key word, though a little different from the term Ḥadīth in the meaning, yet 

also used mostly as synonymous, that is the term Sunnah. Sunnah, according to Arabic 

lexicographers means: a way, course, rule, mode or manner of acting or conduct of life 

whether good or bad.  The term Sunnah has been used at a number of places in the Qur’ān. In 

all these cases, it is used in the sense of established course of rule, mode of life, line of 

conduct, way of living etc. The term Sunnah, in the literal sense, is not restricted to the 

Sunnah of Prophet or of the Companions, however, when used in technical sense of Islamic 

terminology it is restricted to the Sunnah of the Prophet. According to Arabic lexicography, 

as discussed earlier, it means ‘mode of life’ or ‘conduct of life’ etc. Therefore, when Allah 

ordered Muslims to obey the Prophet and to take his life as an exemplar and follow it, the 

expression ‘Sunnah of the Prophet’ came into use. The usage began in the life of the Prophet, 

and it was used by him as well, e.g., َمْن َرِغَب َعْن ُسنَّتِي فَلَْيَس ِمنِّي (whoever turns away from my 

way of life is not from me). Thus, Sunnah of the Prophet means the mode of his life, and 
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Ḥadīth means the narrations about his life. These two terms were used almost 

interchangeably by the scholars of Islam in spite of a slight difference in their meanings. 

Reason of Nomenclature (ِالتسمية  Why the sayings, actions, tacit approvals of the :(وجه

Prophet (S.A.A.W.S) are called by the name Ḥadīth? Scholars have a few opinions regarding 

this nomenclature. Imām Ibn Ḥajar al-Asqalānī says: Ḥadīth literally means ‘speech’ and also 

‘new’, which is the opposite of “Qadīm”. Since speech is created (ḥādith) as it is uttered by 

the speaker, it is known as Ḥadīth. Thus, the sayings of the Prophet were known as Ḥadīth in 

contradistinction with the Qur’ān, which was Qadīm. Ḥadīth as such is the verbal 

embodiment and vehicle of Sunnah. After the demise of the Prophet, people engaged in 

speech about him so much that the word Ḥadīth was eventually reserved for the speech/talk 

concerning the Prophet, including his own speech. This may also explain that in the early 

stages, the sayings of Companions and even Followers were included in Ḥadīth, which is still 

the case to some extent. ‘Allāmah Shabbīr Aḥmad Uthmānī says: The term is taken from the 

Qur’ānic āyah ثْ  ا بِنِْعَمِة َربَِّك فََحدِّ  ,If .(!but the bounty of the Lord - rehearse and proclaim) َوأَمَّ

here, the meaning of bounty (Niʻmah) is taken as the teachings of Sharīʻah, the purport of the 

āyah will be ‘proclaim and teach others whatever teachings of Sharīʻah Allah has revealed to 

you’. The Prophet in compliance with this command taught the teachings of Sharīʻah to his 

Ummah through his words and deeds, therefore these (sayings and actions of the Prophet) 

assumed the name Al-Ḥadīth. Muftī Muḥammad Taqī Uthmānī says: It is that a general word 

Ḥadīth has been used as a term to denote a particular thing (sayings and actions of the 

Prophet). It should be noted, here, that the term Ḥadīth in this sense is not the creation of the 

people of later generations but it was used in this sense by the Prophet himself, his 

Companions (Ṣaḥābah) and the Followers (Tābiʻūn).  

Although Ḥadīth is the verbal carrier of Sunnah, not every Ḥadīth contains Sunnah, that is, a 

Ḥukum or exemplary conduct. This distinction between Sunnah and Ḥadīth is still valid, but 

it was more significant in the early stages of the development of Ḥadīth studies. The 

distinction has lost some of its meaning after Imām Shāfiʻī, who insisted that every Sunnah 

must be verified and established by an authentic Ḥadīth, which to all intents and purposes 

was equivalent to saying that there is no Sunnah if it cannot be proven through a validly 

transmitted Ḥadīth that is supported by a reliable isnād. The view has generally gained 

ground among the scholars of Ḥadīth, especially the Muta’akhkhirūn (the scholars of later 

generations), among them that Ḥadīth and Sunnah are two words for the same meaning and 
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that both include the sayings, actions and tacit approvals of the Prophet. A Ḥadīth may not 

contain any Sunnah or a single Ḥadīth can contain more than one Sunnah. Sunnah was seen 

to have a stronger base in actual reality and practice, and it was basically in this sense that the 

word occurred in the saying, as it is reported, of the Prophet: “You are to follow my Sunnah 

and the Sunnah of the rightly-guided caliphs after me”. Some have even asserted that Sunnah 

basically means actual conduct and that Sunnah does not include verbal statements. They say 

that this was what Sunnah had meant during the time of the Prophet and the Companions. 

This is, however, not accepted and it is generally held that Sunnah is a general term that 

includes both the saying and action of the Prophet. To say this is also in harmony with the 

meaning of the Qur’ānic āyah: when the Qur’ān assigns to the Prophet the role to explain to 

the people what Allah has revealed unto him (Al-Qur’ān, Sūrah Al-Naḥl, 16: 44); it is 

understood that the Prophet explained the message of the Qur’ān through his words and 

actions both. Besides, a person’s statement, words, and conduct often become a part of one 

another and a realistic distinction would be difficult to maintain between them. Sunnah has 

meant different things to the Uṣūl scholars, the Jurists, and the Ḥadīth scholars respectively. 

To the ʻUlamā’ of Uṣūl, Sunnah primarily signifies a proof and source of the Sharī’ah next to 

the Qur’ān and it comprises of the sayings, acts and tacit approval of the Prophet which 

contain evidence to establish a ruling or Ḥukum of Sharī‘ah. Some Uṣūl scholars have 

included in Sunnah acts and precedents of the Companions whether they followed the Qur’ān 

or the directives of the Prophet or followed their own Ijtihād, such as their action to collate 

and compile the Qur’ān, for example. Imām Mālik has shown this tendency as he considered 

the Sunnah of the Prophet and the practice of the Companions an extension of one another. 

Imām Shāfiʻī has, however, criticized his teacher, Mālik, for mixing the Sunnah of the 

Prophet with the conduct of the Companions. For the Jurists (Fuqahā’), Sunnah primarily 

signifies a value point below the level of obligation (Farḍ), including everything which the 

Prophet has authorized by way of recommendation. Sunnah in this sense is also used in the 

expression that so and so is a follower of the Sunnah, or Ahl al-Sunnah wa al-Jamāʻah, and 

also as ritual prayer, such as performing two units (raka‘āt) of supererogatory prayer, or 

Sunnah. For the Ḥadīth scholars and Muḥaddithūn, Sunnah is not confined to that which 

conveys a Ḥukum or ruling of Sharī‘ah, nor to a proof and source thereof, but comprises all 

the sayings and acts of the Prophet and his tacit approval, his biography and description of 

personal attributes, events such as reports of his battles, and news and stories of interest 
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concerning him. The jurists tend to preclude description of the personal attributes of the 

Prophet from their definition of Sunnah/Ḥadīth. The ʻUlamā’ of Ḥadīth thus tend to include 

in Sunnah almost everything that is attributed to the Prophet and this is Sunnah in its widest 

sense as compared to the ʻUlamā’ of Uṣūl who discuss Sunnah in the context mainly of the 

proofs of Sharī‘ah. 

3.1.4 Muṣṭalaḥ al-Ḥadīth (Ḥadīth Terminology) 

It denotes two different meanings, one of which is general and the other more specific. As a 

general term, it is often used as an equivalent term to ʻUlūm al-Ḥadīth, which refers to the 

entire body of Ḥadīth methodology and science. The whole discipline began with two 

purposes mainly of stemming the tide of forgery in Ḥadīth with the aid of a carefully worked 

out methodology and rules by which to isolate the forgeries. More specifically, Muṣṭalaḥ al-

Ḥadīth refers to technical terms, names and phrases that the discipline of Ḥadīth science has 

developed overtime, and it is in this latter sense that the term is used in the present context. 

Recording of rules and principles that govern the science of Ḥadīth is the fruit of scholars’ 

long labor to eradicate fabrications; furthermore, Aḥādīth were organized according to the 

different categories. The combination of a number of rules and principles, through which 

scholars were able to distinguish the authentic from the weak, made up a new science that 

came to be known as Muṣṭalaḥ al-Ḥadīth. Ḥadīth literature is replete with technical terms of 

the kind that even a native Arabic speaker, without deep knowledge of the subject, cannot be 

expected to comprehend. The terminology that is developed, as a result, has in the course of 

time gained general recognition so that the mere use of a term such as Musnad, Marfūʻ, 

Mursal, Maqṭū‘, Munqaṭi‘, Mu‘allaq and so on is enough to convey full identification of the 

type of Ḥadīth and relative strength and weakness of its chain of Isnād. From the dictionary 

perspective some of these words carry identical or near-identical meanings but technically 

they are very different. Asānīd are evaluated according to the completeness of their chains: 

they may be unbroken and reliable all the way back to the Prophet (S.A.A.W.S) -- (Musnad), 

they may be very short (A‘lā), implying less likelihood of error, they may lack one authority 

in the chain of transmitters or may be missing two or more transmitters -- (Mu‘ḍal), or may 

have an obscure authority, referred to simply as “a man” -- (Mubham). The transmitters 

themselves, once established in the historical record as reliable men, determine further 

categories; the same tradition may have been handed down concurrently through several 

different Asānīd-- (Mutawātir), indicating a long and sound history, or a Ḥadīth may have 
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been quoted by three different trustworthy authorities -- (Mashhūr) or by two -- (ʻAzīz) or by 

only one -- (Āḥād).  

Muṣṭalaḥ al-Ḥadīth is one of the most significant area of learning. It is embodiment, in many 

ways, of the sum-total of the rest of Ḥadīth sciences and communicative, as such, of the end-

result of its related disciplines. Muṣṭalaḥ al-Ḥadīth may be said to be the one branch of the 

Ḥadīth studies that seeks to bring all of other branches into focus and provide the reader with 

an efficient lead in to the knowledge of the entire discipline.  

Some Important Points to be Remembered: Sunnah literally means a trodden path, or 

Ṭarīqah, a precedent and exemplary conduct. Although Sunnah can mean a bad example or 

precedent as well as a good one, it is often the latter which the Sunnah conveys. Bid‘ah 

(innovation), which is the opposite of Sunnah is used often in the sense of a pernicious 

innovation which departs from the accepted precedent, or Sunnah. Although many have 

considered Sunnah and Ḥadīth to be synonymous, others have reserved Sunnah for practical 

examples and Ḥadīth for verbal expressions of the Sunnah. Sunnah also differs from Ḥadīth 

in that Sunnah refers to the ruling or ḥukum that is conveyed in a Ḥadīth, whereas Ḥadīth is 

the verbal carrier of Sunnah, the words and phrases, in other words, in which the Sunnah has 

been communicated and expressed. 

3.1.5 Classification of Ḥadīth 

Keeping different considerations in view, Aḥādīth are classified into many different types. 

They are analyzed according to the narrating authority (Companion, Follower, Successor, 

etc.), the isnād, the number of narrators, the narrating terminology, and the nature of the 

narrated text and the reliability of the narrators. Some important books related to this topic 

include: Maʻrifah ‘Ulūm al-Ḥadīth by al-Ḥākim (d. 405/1014), al-Kifāyah fī ‘Ilm al-Riwāyah 

of Al-Khaṭīb al-Baghdādī (d. 403/1012), ‘Ulūm al-Ḥadīth, by Abū ‘Amr ‘Uthman ibn al-

Ṣalāḥ (d. 643/1245). It is commonly known as Muqaddimah Ibn al-Ṣalāḥ. This text came to 

be the standard reference book for scholars and students of Ḥadīth from that time until today. 

Many later works on the science of Ḥadīth were based on it or were abridgements of it. 

Among them is al-Nawawī’s abridgement, al-Irshād, and his summary of this abridgement, 

Taqrīb. Imām Al-Suyūṭī wrote an outstanding commentary on the latter known as Tadrīb al-

Rāwī. Ibn Kathīr (d. 774AH) also compiled an abridgement of Ibn al-Ṣalāḥ’s work called 

Ikhtiṣār ‘Ulūm al-Ḥadīth and so did Badr-ud-Dīn bin Jamāʻah (d. 733 AH) in his work al-

Minhāl. 
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Classification – According to the reference to a particular authority 

The following principal types of Ḥadīth are important: 

Marfūʻ: A Ḥadīth referred back to the Prophet, e.g., a reporter (whether a Companion, 

Follower, Successor or other) says, ‘‘The Messenger of Allah said…’’ 

Mauqūf: A Ḥadīth referred back to any Companion, e.g., “Ibn Abbas said…”, without being 

attributed to the Prophet. 

Maqṭū‘: A Ḥadīth referred back to any Follower (Tābiʻī), e.g., “Ḥasan al-Baṣrī said…” 

The authenticity of these types of Aḥādīth depends on the factor such as; reliability of its 

reporters, the nature of linking among them, etc. The Marfūʻ Ḥadīth is regarded as an 

authority (Ḥujjah) by all the scholars, and if the answer of an issue is not found in the Qur’ān 

or the Marfūʻ Ḥadīth then according to Imām Abū Ḥanīfah Mauqūf Ḥadīth (Athar of 

Ṣaḥābah) is also a Ḥujjah (authority) but the sayings of Tābiʻūn (Maqṭū‘Ḥadīth) are not 

considered as Ḥujjah (authority). The following books are known to contain in abundance the 

Āthār of Ṣaḥābah (Companions) and the sayings of the Tābiʻūn (Followers): (1) Muṣannaf of 

Ibn Abī Shaybah, (2) Muṣannaf of ‘Abd al-Razzāq and (3) Mausū‘ah Āthār al-Ṣaḥābah of 

AbūʻAbdil-lah Sayyid bin Kisrawī. 

Classification – According to the number of reporters 

Mutawātir (Continuously Recurrent): A Ḥadīth which is reported by a large number of 

people, on all levels of the isnād from the beginning until the end, who cannot be expected to 

agree on a lie. According to the majority of scholars, the authority of the mutawātir ḥadīth is 

equivalent to that of the Qur’ān. It creates certainty (Yaqīn) and the knowledge it produces is 

equivalent to knowledge acquired through sense perception. 

Āḥād or Khabar al-Wāḥid (Solitary): A Ḥadīth which is narrated by people whose number 

does not reach anywhere near the minimum number of mutawātir ḥadīth. It is further sub-

divided into three grades: Mashhūr, ʻAzīz and Gharīb. 

 Mashhūr (well-known): A narration that has a minimum of three or more 

transmitters in every level. 

 ʻAzīz (Strong/Rare): A narration that has at least two transmitters in every level. 

Some scholars did not distinguish between Mashhūr and ʻAzīz. 

 Gharīb (Strange): A narration which has a single transmitter at any point in the isnād 

after the Companion narrator. 

 



IS18102CR 

 

 
121 

Classification – According to the reliability and the memory of the reporters 

Under this classification falls the final verdict on a Ḥadīth, being one of the following: 

Ṣaḥīḥ (Sound): A Ṣaḥīḥ Ḥadīth isthe one which has a continuous isnād, made up of 

trustworthy reporters who in turn narrate from the trustworthy authorities, and which is found 

to be clear from irregularities (Shudhūdh) and any hidden defects (‘Ilal). Thus there are five 

important conditions for a Ḥadīth to be considered as Ṣaḥīḥ: (1). Continuity of the chain of 

transmitters/narrators, (2). Integrity of the narrator; i.e., the narrator should be a practicing 

Muslim, free from committing any major sin, abstaining completely from telling lies, etc. (3). 

Transmitting with a high degree of accuracy either with the natural faculty of soundness of 

memory or reading from the Aḥādīth recorded by him in his books, (4). It should be in 

conformity to the Aḥādīth narrated on the same topic whose chains are stronger, it should not 

conflict with a group of other narrators of a similar status, (5). It should be free of hidden 

defects. The Ḥadīth Ṣaḥīḥ may be further subdivided into Ṣaḥīḥ li Dhātihī and Ṣaḥīḥ li 

Ghayrihī. Aḥādīth fulfilling the five conditions completely were also referred to as Ṣaḥīḥ li 

Dhātihī. That is, those Aḥādīth which are Ṣaḥīḥ by themselves, without any external 

considerations. The Ṣaḥīḥ li Ghayrihī is a Ḥadīth Ḥasan that has been elevated to the status 

of Ṣaḥīḥ due to supporting narrations. 

Some scholars traditionally considered certain chains of narration to be of the highest grade. 

For example, Aḥmad bin Ḥanbal and Isḥāq ibn Rāhawayh considered: “Zuhrī from Sālim 

from his father, ‘Abdullah bin ‘Umar,” to be the strongest chain. On the other hand, Imām al-

Bukhārī considered: “Mālik from Nāfi‘ from ‘Abdullah bin ‘Umar,” to be the strongest. It 

came to be known as the “golden chain”. With regard to the Ḥadīth Ṣaḥīḥ, it cannot be said 

that they are all found in the compilations of Imām al-Bukhārī and Imām Muslim because 

these scholars themselves confirmed that they did not include all of the Ḥadīth Ṣaḥīḥ in their 

compilations. In fact, the majority of authentic Aḥādīth are found outside of these two 

compilations. Imām al-Bukhārī himself stated: “And the authentic Aḥādīth which I have 

omitted are more than I have included (in my book).” He also stated: “I memorized 100,000 

authentic Aḥādīth.  

Aḥādīth may be graded according to the books in which they are recorded. The following 

grading has been given by the scholars: 

 those which are recorded by both Imām al-Bukhārī and Imām Muslim; 

 those which are recorded by Imām al-Bukhārī;  
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 those which are recorded by Imām Muslim; 

 those which agree the requirements of both Imām al-Bukhārī and Imām Muslim but 

are not found in their collections, instead they are collected by other scholars. 

 those which agree with the requirements of Imām al-Bukhārī alone and are recorded 

by other scholars; 

 those which agree with the requirements of Imām Muslim alone and are collected by 

other scholars; and  

 those Aḥādīth which are not on the conditions of Imām Bukhārī and Imām Muslim 

but are collected by those scholars (Muḥaddithūn) who sought to compile only 

authentic Aḥādīth, like: Muwaṭṭā Imām Mālik, Ṣaḥīḥ Ibn Ḥibbān, Ṣaḥīḥ Ibn 

Khuzaymah, etc. 

 the Aḥādīth of Four Sunan: Abū Dāwūd, Tirmidhī, Nasā’ī, Ibn Mājah. 

 the Aḥādīth of other Masānīd and Ma‘ājim, like: Musnad Aḥmad, Mu‘jam Ṭabarānī, 

etc. 

Ḥasan (beautiful/fair/good/agreeable): It refers to a Ḥadīth that is graded below the Ṣaḥīḥ. 

Imām Al-Tirmidhī is the first to use this term in a more technical way. He defines it as a 

Ḥadīth that does not have in its chain a narrator suspected of lying, nor does it conflict with 

superior texts and it is transmitted via more than one chain of similar strength. Imām Ibn 

Ḥajar al-Asqalānī, on the other hand, gives the most accurate definition of Ḥadīth Ḥasan. 

According to him, Ḥadīth Ḥasan is the one transmitted by upstanding narrators in a 

continuous chain of narration, free from any hidden defects or conflict with superior texts, 

except that it contains a narrator or narrators whose accuracy is inferior. In other words, a 

Ḥadīth is considered Ḥasan if it fulfills all the requirements of Ṣiḥḥah (authenticity) except 

Ḍabṭ (accuracy). If the memory of a narrator is a little bit weaker but not too weak to render 

his narrations inauthentic, the Ḥadīth is lowered from the level of Ṣaḥīḥ to the level of 

Ḥasan. Ḥadīth Ḥasan is also subdivided into two types: Ḥasan li Dhātihī and Ḥasan li 

Ghayrihī. 

Ḍaʻīf (Weak): A Ḥadīth which fails to reach the status of Ḥasan is termed as Ḍaʻīf. Usually, 

the weakness can be because of the discontinuity in the isnād, in which case the Ḥadīth could 

be Mu‘allaq, Mursal, Munqaṭi‘ or Mu‘ḍal, Mudallas, Mursal Khafī, according to the precise 

nature of the discontinuity. It can also be because of the reporter/reporters having disparaged 

character. Defects in the transmitter are a result of 10 (ten) factors, five of which are 
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connected to ‘Adālah (trustworthiness) and five to Ḍabṭ (accuracy). (A). The factors related 

to ‘Adālah are: if a narrator is: 1. A liar; 2. Accused of lying; 3. Immoral; 4. An innovator in 

religious principles and 5. Obscure. (B). The factors related to Ḍabṭ are: if a narrator is: 1. 

Excessive in his errors; 2. Weak of memory; 3. Negligent; 4. Known for a lot of 

misinterpretations and 5. Known to contradict reliable reporters. 

Mu‘allaq (Hanging): If the reporter omits one or more narrators in the isnād, the Ḥadīth is 

called Mu‘allaq (hanging).  It is possible that the whole chain is deleted including the 

Companion and the Ḥadīth is narrated directly from the Prophet. 

Mursal (Generalized): If the link between the Prophet and the Successor (Tābiʻī) is missing, 

i.e., the Ṣaḥābī (Companion) or both a Ṣaḥābī and a Major/Senior Tābiʻī is deleted in the 

chain then the Ḥadīth is said to be Mursal. 

Munqaṭi‘ (Broken): It refers to a Ḥadīth in which one or more narrators have been deleted at 

random from the middle of the chain of narrators. Imām al-Nawawī stated that most Ḥadīth 

scholars defined it as a break between the Successors and the Companion. Ibn Ḥajar preferred 

this definition and added that the break could occur at more than one places in the chain. 

Mu‘ḍal (Double Break): If two consecutive narrators in the chain (sanad) below the Ṣaḥābī 

(Companion) are omitted the chain (sanad) is called Mu‘ḍal. 

Mauḍūʻ (Fabricated): If a narrator is known to lie on the Prophet, his narrated Ḥadīth is 

classified as Mauḍūʻ. Technically, a Mauḍūʻ narration is not a Ḥadīth at all, but a lie 

attributed to the Prophet. It is referred to as a Ḥadīth only figuratively. A number of 

Traditionists (Muḥaddithūn) have collected fabricated Aḥādīth separately in order to 

distinguish them from other Aḥādīth. 

Some other important classifications are: 

Musnad: A Ḥadīth which a Traditionist reports from his sheikh from whom he is known to 

have heard (Aḥādīth) at a time of life suitable for his learning, and similarly in turn for each 

sheikh, until the isnād reaches a well-known companion who in turn reports from the 

Prophet. 

Al-Ḥadīth al-Qudsī (the Sacred Ḥadīth): Sacred tradition or report, also called Ḥadīth 

Rabbānī or hadith Ilāhi (divine Ḥadīth). Refers to a saying (Ḥadīth) of the Prophet 

Muḥammad in which the meaning is revealed by God and the phrasing is formulated by the 

Prophet. Unlike Prophetic Ḥadīth (Ḥadīth Nabawī), the chain of transmission is traced back 

directly to God instead of ending with the Prophet. In contrast to the Qur’ān, which is the 
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divine revelation in both meaning and wording, the authenticity of sacred Ḥadīth varies from 

one narration to another, and they are not to be recited in prayer. They function as extra-

Qur’ānic revelation. 

Besides these, there are many other types of Aḥādīth based on other classification, e.g., 

Matrūk (discarded), Munkar (rejected), etc. but above mentioned are most noticeable.  

3.1.6 Place and Importance of Ḥadīth in Islam 

Canonical collections of Ḥadīth are an introduction to a world of faith, behavior, authority, 

and almost encyclopedic inclusiveness. Provisions of law are the primary element, enlarging 

the Qur’ānic legislation. They contain a whole array of moral, social, commercial, and 

personal matters, as well as the themes of eschatology. All reaches of public and private 

conduct may be found there, from the happiness of the birth to the crises of the deathbed, 

from the manner of ablution to the duties of forgiveness, from the physical routines of 

digestion to the description of the Day of Judgment. Sunnah is the second source of Sharī’ah, 

next in importance only to the Qur’ān. This status of the Sunnah has remained unchallenged 

and undisputed throughout the centuries. Despite the differences among Muslims in their 

juristic opinions, the authority of the Qur’ān and the Sunnah of the Prophet was never denied 

by any jurist. Prophet Muḥammad (S.A.A.W.S) was not a postman who, after delivering the 

letter, has no concern with it. The Prophets are not sent merely to deliver or recite the word of 

Allah. They are also required to: explain the Divine Book, to interpret it, to expound it, to 

demonstrate the ways of its application, to present a practical example of its contents and 

requirements. The verses, e.g., 3:164; 62:2; 2:129, of the Qur’ān describe the following 

functions of Prophet Muḥammad (S.A.A.W.S): that he is the authority in the way the Qur’ān 

has to be recited, he has the final word in the interpretation of the Book, he is the only source 

at which the wisdom based on Divine guidance can be learned, he is entrusted with the 

practical training of the people to bring his teachings into practice. These functions of the 

Prophet can never be carried out unless his teachings, both oral and practical, are held to be 

authoritative for his followers, and the Muslims are made bound to obey and follow him. The 

teaching of the Book and Wisdom require that his sayings should be binding on the 

followers. Practical training requires that his acts should be an authoritative example for the 

Ummah, and the Ummah should be bound to follow it. The Qur’ān in a large number of 

verses (āyāt) has given the Muslims a mandatory command to obey and follow him. The 

Qur’ān has used two different terms, Iṭā‘ah (to obey), e.g.,3:32, 132; 4:59; 5:92; 8:1, 20, 46; 
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58:13; 24:54; 47:33; 64:12; 49:14; 33:71; 24:52; 4:13, 69; 9:71; 4:64, 80; 24:54, 56; 4:42, 

115; and Ittibā‘ (to follow), e.g., 3:31; 7:157, 158; 9:117; 8:64; 3:53; 12:108; 3:68; 57:27; 

14:44; 2:143; 36:20; 20:90; 54:24; 33:21. The first term refers to the orders and sayings of the 

Prophet (S.A.A.W.S) and the second relates to his acts and practice. By ordering the Muslims 

both to obey and to follow the Prophet, the Qur’ān has given an authority to both his sayings 

and acts. There are numerous Qur’ānic verses which clearly highlight the place and 

importance of Ḥadīth (and Sunnah) in Islam and which affirm the authority of the Prophet 

Muḥammad (S.A.A.W.S) in various nooks of human life. As Allah says: “And obey Allah and 

the Messenger; that ye may obtain mercy.” (3:132), “We sent not a messenger, but to be 

obeyed, in accordance with the will of Allah.” (4:64), “And whatsoever the Messenger gives 

you, take it. And whatsoever he forbids, abstain from it”. (59:07), “He will make lawful for 

them all good things and prohibit for them only the foul, and will relieve them of their burden 

and the fetters which they used to wear” (7:157). 

Besides the Qur’ānic verses which point to the necessity of obeying the Messenger of Allah 

and the importance of his Sunnah, the Prophet (S.A.A.W.S) himself clearly stated the 

importance of his own Sunnah and warned against abandoning it. Now that it has been 

established that the Qur’ān itself tells Muslims to follow the Sunnah, it will be acceptable to 

use the statements of the Prophet Muḥammad (S.A.A.W.S) himself as further proof of the 

importance of the Sunnah in Islam and of the obligation to follow it. Abū Hurairah narrated 

that the Messenger of Allah said, “All of my Ummah will enter Paradise, except whoever 

refuses (to enter Paradise).” They said: “And who will refuse?” He said: “Whoever obeys me 

will enter Paradise, and whoever disobeys me will have refused.” (ṢaḥīḥAl-Bukhārī). Another 

Ḥadīth narrated by Abū Hurairah says that the Messenger of Allah said, “I have left with you 

two things, that (if you hold fast to them) you will never be misled after them (as long as you 

hold fast to them).” 

The Qur’ānic verses and the Prophetic Aḥādīth mentioned above place great emphasis on 

obeying the commands of the Prophet and following his Sunnah. These verses and aḥādīth 

express clearly the pivotal position of the Prophetic Aḥādīth and his Sunnah in Islam which 

can be summarized point-wise in the following lines: 

1. There is no difference between Allah’s Decrees and the decrees of the Messenger as 

he speak and act in the capacity of Allah’s Messenger, that is why Allah says in the 

Qur’ān: ِ ِيُوَحىَِٰوَما َِوْحٌي ِإ َلا ِهَُو ِإ ْن ِاْلهََوٰى َِعن  ُق يَنط   [Nor does he say (aught) of (his own) 



IS18102CR 

 

 
126 

desire. It is no less than inspiration sent down to him]. Believers are not given any 

choice to disobey them. Disobedience of the Prophet is the same as disobeying Allah, 

both are utter misguidance. 

2. No one has the right to introduce his preference between the hands of the Prophet 

(after his Sunnah has been decreed or mentioned), exactly as no one has any 

preference between Allah’s Hands (after His order has been decreed). It is 

impermissible to defy the Sunnah of the Messenger. Imām Ibn ul-Qayyim said in his 

book I‘lām al-Muwaqqi‘īn: “This means the following: Do not say until he (the 

Messenger) says, do not order until he orders, do not issue a Fatwā (legislative 

opinion) until he says his Fatwā, and do not decide in any matter until he issues his 

decision concerning it and until his order is established.” 

3. Whoever obeys the Messenger obeys Allah, the Praised One. 

4. To shun the obedience of the Messenger amounts to Kufr (disbelief). 

5. With regards to the necessity of referring to Allah and His Messenger when divisions 

and differences arise in matters of religion, Imām Ibn ul-Qayyim says: “The Praised 

One decreed that He and His Messenger must be obeyed. He repeated the order 

saying: And obey the Messenger (4:59) informing us that his (the Messenger’s) 

obedience must be established without comparing his order with the Qur’ān. If he 

decrees a matter, then his decree must be adhered to without hesitation, whether his 

decree can be found in the Qur’ān or not. He was given the Qur’ān and a thing equal 

to it.” Allah did not command that one must obey people of authority as an 

independent authority (saying: “And obey Muslim rulers, scholars”) rather, He 

(Allah) included their obedience in the obedience of the Messenger.”It is well-known 

to the scholars that referring to Allah means referring to His Book, and that referring 

to the Messenger means referring to him during his lifetime, and to his Sunnah after 

his death. They consider this as a condition of Īmān (belief). 

6. In the sight of the Sharī‘ah (Islamic Law), accepting divisions, by not referring to the 

Sunnah to end this division, is a major cause for the failure of Muslims in all their 

matters and the cause for losing their strength and effectiveness. 

7. Warning against disobeying the Messenger because of what this disobedience leads to 

of an evil end in this life and in the Hereafter. 
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8. Those who defy the order of the Messenger deserve to fall in calamities in this life, 

and face the painful torment in the Hereafter. 

9. The necessity of accepting the Message of the Messenger and his decrees. This 

acceptance is the cause for the good life and happiness in both the worlds, Here and 

Hereafter. 

10. Obeying the Prophet leads to entering Paradise and achieving the ultimate success. 

Disobeying the Prophet and ignoring his commandments is the cause for entering 

Hellfire and facing humiliating torment. 

11. One of the characteristic of the hypocrites, who show Islam and conceal Kufr, is that 

if they are called to refer to the Messenger and his Sunnah as a judge, they refuse and 

hinder from this path. 

12. Whatever the Prophet has ordered, must be followed and obeyed, and one must shun 

all that he has prohibited from doing. 

13. The Messenger is example and leader in all matters of religion, i.e., if one seeks the 

pleasure of Allah and the best of the Hereafter must obey his orders and follow his 

precepts/ways. 

14. Whatever the Prophet has uttered, in matters of religion or the unseen that cannot be 

comprehended with the limited intellect or proved with the experimentation, they are 

revelation from Allah to him. Misguidance can never touch this revelation.  

15. The Sunnah of the Messenger clarifies whatever seems ambiguous in the Qur’ān. 

16. The Qur’ān cannot be a substitute for the Sunnah. On the contrary, the Sunnah is 

equal to the Qur’ān in terms of the necessity of adherence and implementation. 

Whoever substitutes the Qur’ān for the Sunnah defies and disobeys the Messenger, 

consequently committing disobedience of the āyāt mentioned above. 

17. Whatever the Prophet has prohibited is equal to whatever Allah has prohibited. All 

decrees of the Messenger that cannot be found in the Qur’ān are considered as if they 

were in the Qur’ān. The Messenger has said:“Verily! I have been given the Qur’ān, 

and it’s equal with it.” [AbūDāwūd, Al-Tirmidhī, Al-Ḥākimand Aḥmad]. In this 

statement the words ‘it’s equal with it’ refer to the non-Quranic waḥy. 

18. Immunity from error and misguidance is only attained through adherence to both the 

Qur’ān and the Sunnah. This rule is valid till the Day of Judgment. 
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Next to the Messenger of Allah it was his Companions who best understood the spirit and 

true meaning of the Islamic Sharīʻah and who best understood in what manner a believer 

should believe and behave. It is recorded concerning many companions, through a number of 

authentic chains, that if any problem arose they would seek its solution, first in the book of 

Allah and if they did not find the solution there, they would search the Sunnah of the Prophet 

Muḥammad (S.A.A.W.S) for the answer. 

The detailed discussion given above which comprises of the Qur’ānic verses, Prophetic 

Aḥādīth and the report of the conduct of the Companions in solving the problems and settling 

the issues, in its entirety, proves the authority of the Prophet and emphasizes on obeying and 

following the Prophet in all matters of life, religious as well as mundane. The Prophet’s 

whole life, decisions, judgments and commands (i.e., his Sunnah) have binding authority and 

ought to be followed in all spheres of life by Muslim individuals and communities as well as 

by Muslim states. Therefore, it is impermissible to differentiate between the Book of Allah 

and the Sunnah of His Prophet. The Sunnah is so important in fact, that a famous scholar 

Imām al-Aauzā‘ī commented, “The Qur’ān is more in need of the Sunnah than the Sunnah is 

in need of the Qur’ān”. Imām Mālik eloquently described the importance of Sunnah in these 

words, “The Sunnah is like the ark of Nūḥ: whoever boards it will be saved and whoever 

stays behind will be drowned.” Many reputed Scholars of present time have compiled 

important books on the subject “the authority of Sunnah in Islamic Sharīʻah”. A notable 

Orientalist, John L. Esposito, in his master piece Islam: The Straight Path states that: 

Qur’ānic principles and values were concretized and interpreted by the second and 

complementary source of law, the Sunnah of the Prophet, the normative model behavior of 

Muḥammad. The importance of the Sunnah is rooted in such Qur’ānic injunctions as “obey 

God and obey the Messenger... If you should quarrel over anything refer it to God and the 

Messenger” (Al-Quran; 4:59) and “In God’s Messenger you have a fine model for anyone 

whose hope is in God and the Last Day” (Al-Quran; 33:21). Belief that Muḥammad was 

inspired by God to act wisely, in accordance with God’s will, led to the acceptance of his 

example, or Sunnah, as supplement to the Qur’ān, and thus, a material or textual source of 

the law. Though supplementary to the Qur’ān, but equally complementary, central 

importance of Ḥadīth rests in the fact that it forms the basis for Islamic law.” 

Different people belonging to different eras worked for the true dispersal of Ḥadīth, the 

people during the lifetime of Prophet Muḥammad (S.A.A.W.S), the people after the Prophet 
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Muḥammad (S.A.A.W.S), people after the Companions and so on, all of them presented their 

role in bringing forth the importance of Ḥadīth and Sunnah. Imām Abū Ḥanīfah said, 

“Beware of speaking about the religion of Allah based on personal opinion. You must adhere 

to the Sunnah. Whoever goes away from it has strayed (from the straight path).” He also said, 

“If it were not for the Sunnah, none of us would be able to understand the Qur’ān.’’ Imām 

Mālik is also recorded to have said, “I am but a human being. I make mistake and I am also 

correct (on other occasion). Examine my opinions. Take whatever (of my opinions) which are 

in agreement with the Book and the Sunnah. And leave whatever (of my opinions) which do 

not agree with the Book and the Sunnah.” 

The conclusion is that the Sunnah is definitively an authority in Islamic law and is an 

explanation of the law and rule of Allah, the one whom all must worship and to whom all 

must submit. Therefore, a believer with true faith has no other option except to submit to and 

accept whatever decision, command, statement or ruling the Prophet Muḥammad (S.A.A.W.S) 

has made. 

3.1.7 Let Us Sum Up 

The present lesson dealt with the discussions related to the meaning, literal and technical, of 

Ḥadīth, its place and importance in Islamic Sharīʻah, various aspects of its terminology 

devised by the Scholars of Ḥadīth. It became clear to us that in technical sense Ḥadīth means 

the sayings, actions and tacit approvals of the Prophet (S.A.A.W.S), and even the description of 

his character, voluntary and involuntary. Some scholars have widened the scope of its 

meaning and included in its fold the sayings, actions and the opinions of the Ṣaḥābah 

(Companions). However, there is an independent term for them, i.e., Āthār (sing. Athar). 

There are other terms like, Khabar, Sunnah, etc. which are used interchangeably with Ḥadīth, 

though some scholars have given separate definitions to all of them. We also came to know 

that the scholars have developed many important terminologies related to the Science of 

Ḥadīth mostly to check the authenticity of the Aḥādīth of the Prophet (S.A.A.W.S), and to stem 

out the tide of forgery, and also to distinguish the words of the Prophet from those of others. 

In this way, they classified Aḥādīth into many categories in order to know the degree of its 

authenticity and the value of its use in matters to prove the legal positions. Besides 

checking/evaluating the sanad (chain of narrators) of ḥadīth, they have also formulated 

principles and rules to check the matan (text) so as to declare it valid or invalid. In this way 

very huge literature has been produced around the Science of Ḥadīth in the form of Ḥadīth 
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compilations, their commentaries, and especially books on Asmā’ Al-Rijāl which contain the 

biographies of thousands of Ḥadīth narrators. The role and importance of Ḥadīth, the 

storeroom of the Sunnah of Prophet Muḥammad (S.A.A.W.S), has also been highlighted in the 

present lesson in the light of the Qur’ān and Ḥadīth which emphatically stress on following 

the Sunnah of the Prophet (S.A.A.W.S) and shunning the Bid‘ah (innovation). 

3.1.8 Check your progress 

1. Explain the literal and technical meaning of Ḥadīth? 

2. Discuss the terminology of Ḥadīth, Muṣṭalaḥ al-Ḥadīth? 

3. Classify Aḥādīth on different grounds? 

4. Explain the place and importance of Ḥadīth in Islam in the light of the Qur’ānic 

verses and Prophetic Aḥādīth?  

5. Discuss the opinions of the scholars on the place and importance of Ḥadīth in Islam? 

3.1.9 Suggested Readings 

1. Raḥmānī, Maulānā Khālid Saifullah, Āsān Uṣūl-i-Ḥadīth, Naimia Book Depot, Deoband, 

(U.P.) India, 2014. 

2. Philips, Abū Amīnah Bilal, Usool Al-Ḥadīth (The Methodology of Ḥadīth Evaluation), 3. 

International Islamic Publishing House, Riyadh, Saudi Arabia. 2007. 

3. Hariri, Ghulam Ahmad, Ulūm al-Ḥadīth, Farid Book Depot (P) Ltd. New Delhi-2 (India), 

2003. 

4. Ma‘rūfī, Maulānā‘Abdullah, Ḥadīth Aur Fahm-i-Ḥadīth, Maktaba Usmaniya Deoband, 

(U.P.) India, 2008. 

5. Azami, Muhammad. M, 1977, ‘‘Studies in Ḥadīth Methodology and Literature’’, Islamic 

Book Trust, Kuala Lumpur, Malaysia. 
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Lesson 02: Compilation (Tadwīn) of Ḥadīth 

Lesson Structure  

3.2.1  Introduction 

3.2.2  Objectives 

3.2.3  Jama‘ wa Tadwīn (Collection and Compilation) of Ḥadīth 

3.2.3.1 Era of Prophet Muḥammad (S.A.A.W.S) 

3.2.3.2  Era of the Ṣaḥābah/Companions (Raḍ.A) 

3.2.3.3  Era of the Tābiʻūn (Followers: 1st Century Hijrah) 

3.2.3.4  Era of the Tabaʻ Tābiʻīn (Students of the Followers: 2nd Century Hijrah) 

3.2.4 Let Us Sum Up 

3.2.5  Check Your Progress 

3.2.6  Suggested Readings 

3.2.1 Introduction 

The Ḥadīth, the storeroom of the Prophet’s (S.A.A.W.S) Sunnah serves as an essential need of 

the Muslims in their individual as well as collective life. This lesson tries to sketch down 

some related discussions regarding the steps and measures taken by the Ṣaḥābah 

(Companions) to preserve, learn and teach the Aḥādīth. It is generally known that the Prophet 

Muḥammad (S.A.A.W.S) discouraged the documentation of his sayings and deeds (Sunnah) at 

the early stages of his mission in order to preserve the purity of Qu’rān and prevent the 

confusion between Qu’rān and Sunnah. Many of leading Companions including ‘Umar Ibn 

al-Khaṭṭāb, ‘Abd Allah Ibn Masʻūd, Zayd b. Thābit, Abū Mūsā al-Ashʻarī, and Abū Sa‘īd al-

Khudrī were against the writing of Ḥadīth whereas ‘Alī Ibn AbīṬālib, his son Al-Ḥasan, 

Anas b. Mālik, ‘Abdullah Ibn ‘Amr b. al-ʻĀṣ considered it to be permissible. By the time 

when most of the Qu’rān was received, memorized and documented, the Prophet (S.A.A.W.S) 

permitted documentation of his Sunnah and addressed the Companions to “preserve 

knowledge through writing”. Jama‘ (collection) and Tadwīn (compilation) of Aḥādīth is the 

fruit of great labor of the Companions of Prophet Muḥammad (S.A.A.W.S), and their 

Followers (Tābiʻūn). The process of preserving Ḥadīth through writing, memorizing, learning 

and teaching had begun during the time of Prophet (S.A.A.W.S), and in later times it developed 

as an independent and full-fledged discipline.  
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The protection and preservation of Aḥādīth came about in four ways:  

1. Memorization: First of all the Companions of the Prophet (S.A.A.W.S) used to learn 

Aḥādīth by heart. 

2. Discussions: The second source of preservation of Aḥādīth was by mutual discussions 

held by the companions of the Prophet (S.A.A.W.S). Whenever they came to know of a 

new Sunnah, they used to narrate it to others. Thus, all the Companions would tell 

each other whatever they learnt from the Prophet (S.A.A.W.S). 

3. Practice: The third way of preservation of the Sunnah was to bring it into practice. 

4. Writing: the fourth way of preserving of Aḥādīth was writing. Quite a large number 

of the Companions of the Prophet (S.A.A.W.S) reduced the Aḥādīth in writing after 

hearing them from the Prophet (S.A.A.W.S). 

Using these methods the collection, compilation, classification, formation and writing of 

Aḥādīth took place. Scholars worked hard for the development of Ḥadīth sciences and to 

disseminate and spread it safe and secure. For years, different scholars came and strived hard 

for the collection, compilation and preservation of Ḥadīth. They travelled long distances and 

remained aloof from the worldly desires only to serve for the cause of Allah and to 

disseminate the Message of Islam, learn and teach the sciences related to it. 

3.2.2 Objectives 

The objectives of this lesson are: 

 To know the process of collection and compilation of Ḥadīth; 

 The endeavour of the first three generations in the preservation and codification of 

the Ḥadīth. 

3.2.3 Jama‘ wa Tadwīn (Collection and Compilation) of Ḥadīth 

3.2.3.1 Era of the Prophet (S.A.A.W.S)  

During the life of Prophet Muḥammad (S.A.A.W.S)there was no pressing need to write down 

all of his statements or record his actions because he was present and could be consulted at 

any time. As a matter of fact, the Prophet (S.A.A.W.S) himself made a general prohibition 

against writing down his statements which were other than the Qu’rān itself. This was to 

prevent the possibility of mixing up the Qu’rān with his own words during the era of 

revelation. Consequently, the greatest stress regarding writing was placed on recording the 

Qur’ānic verses. However, there are many authentic narrations collected by the Scholars of 

Ḥadīth that prove that Ḥadīth were recorded in writing even during the lifetime of the 
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Prophet (S.A.A.W.S). For example, ‘Abdullah bin ‘Amr said: “I used to write everything 

which I heard from the Messenger of Allah with the intention of memorizing it. However, 

some members of Quraish forbade me from doing so saying, ‘Do you write everything that 

you hear from him, while the Messenger of Allah is a human being who speaks in anger and 

pleasure?’ So I stopped writing, and mentioned it to the Messenger of Allah. He pointed with 

his finger to his mouth and said: ‘Write! By Him in whose hand is my soul, only truth comes 

out from it.’” Abū Hurairah said: “When Makkah was conquered, the Prophet stood up and 

gave a sermon. A man from Yemen, called Abū Shāh got up and said, ‘O Messenger of 

Allah! Write it down for me.’ The Messenger of Allah replied, ‘Write it for Abū Shāh.’” Al-

Walīd asked Abū ‘Amr, “What are they writing?” He replied, “The sermon which he heard 

that day.” Abū Qābīl said: “We were with ‘Abdullah bin ‘Amr ibn al-ʻĀṣ and he was asked 

which city will be conquered first; Constantinople or Rome? So ‘Abdullah called for a sealed 

trunk and he said, ‘Take out the book from it,’ then ‘Abdullah said, ‘While we were with the 

Messenger of Allah writing, the Messenger of Allah was asked, ‘Which city will be 

conquered first, Constantinople or Rome?’ So Allah’s Messenger said: ‘The city of Heraclius 

will be conquered first,’ i.e., Constantinople.” 

The methods used by Prophet Muḥammad (S.A.A.W.S) to teach his Sunnah or Ḥadīth may be 

put in three categories: 

 Verbal teaching 

 Written medium (dictation to the scribes) 

 Practical demonstrations 

1. The teaching of Prophet in verbal form 

The Prophet himself was the teacher and guide. He taught and advised his Ṣaḥābah 

(Companions). To make memorizing and understanding easy, Prophet used to repeat the 

important things thrice. After teaching the companions he used to listen what they had 

learnt and memorized. 

2. Teaching of Sunnah by the Prophet by the writing method 

All the letters of the Prophet to the kings, rulers, chieftains, and Muslim governors can be 

included in the teaching of the Sunnah by written media. Some of these letters were very 

lengthy and contain legal matters, concerning Zakāh, taxation, forms of worship, etc. In 

the same category we may put what was dictated by the Prophet to the different 

companions, such as ‘Alī Ibn Abī Ṭālib, and some of writings of ‘Abdullah Ibn ‘Amr b. 
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Al-ʻĀṣ and the Prophet’s orders for delivering a copy of his Khuṭbah to Abū Shāh, a 

Yemenite. It is recorded that 45 scribes wrote for him at some time or the other. 

3. Teaching of Sunnah by the Prophet by practical demonstration 

As far as practical demonstration is concerned, the Prophet taught the method of ablution, 

prayers, fasting and pilgrimage etc. through his practical demonstration. In every walk of 

life, the Prophet gave lessons in excellence, with clear instructions to follow his practice.  

Dissemination of Sunnah 

The Prophet Muḥammad (S.A.A.W.S) said, “Pass on knowledge from me even if it is only one 

verse.” The same emphasis is noticeable in his sermon at the farewell pilgrimage where the 

Prophet (S.A.A.W.S) said: “Those who are present (here) should convey the message to those 

who are absent.” It was therefore, a common practice among Companions to tell the 

absentees about the Prophet’s deeds and sayings. The directions in this regard given by the 

Prophet (S.A.A.W.S) were more than sufficient to induce the Ṣaḥābah (Companions) towards 

acquiring the knowledge of Aḥādīth and to convey them to as many people as possible. There 

was a common practice among the Ṣaḥābah in which one person would narrate a particular 

ḥadīth to the other, in turn, would repeat it to the first, and so on. The purpose was to learn it 

correctly. Each one would listen to the other’s version and correct his mistake, if any. The 

result of this method was to remember the aḥādīth as firmly as possible. Thus, through this 

method the Aḥādīth gained currency among them and were conveyed most meticulously to 

the others. 

Delegations coming to Madīnah were ordered to teach their people after returning. Prophet 

Muḥammad (S.A.A.W.S) was most beloved in his community and among his companions who 

supported him in every possible way and disseminated his Message to the four corners of the 

world. This way the teachings and sayings of the Prophet (S.A.A.W.S) were dispersed in that 

community and continued to disperse till today. Moreover, the Arabs had excellent 

memories. They used to remember by heart many verse of their tribal poets and others. When 

we recollect all these factors, it becomes clear that its learning was very easy for the Muslim 

community. However, they were not content with these natural facilities but utilized every 

possible method for its learning and preservation. Some of the companions only used to 

memorize Sunnah while others used twofold method of its preservation; memorization as 

well as writing.  
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3.2.3.2 Era of the Ṣaḥābah (Companions) 

The discussion above depicted how the Prophet (S.A.A.W.S) taught his Ḥadīth and Sunnah and 

how enthusiastically it was received by the Companions. As the Ṣaḥābah were direct 

disciples of the Prophet, they had a special privilege and duty to disseminate and spread all 

his teachings. After the demise of the Prophet, his saying and action took of a new 

importance because he was no longer there to consult when problems arose. The practice of 

narration on a large scale started during this period. For example, on the occasion of 

Prophet’s demise, the Ṣaḥābah debated about where to bury him. This debate ended when 

Abū Bakr told them, “I heard the Messenger saying, ‘No Prophet dies but he is buried where 

he died.’” Thus, a grave was dug immediately below the bed on which he had left for 

heavenly aboard in the house of the mother of believers, ʻĀ’ishah. In this period a number of 

the leading Ṣaḥābah wrote down the Aḥādīth of Prophet (S.A.A.W.S). The following are just a 

few of the leading narrators of the Prophet’s traditions who were known to have recorded 

them in writing. 

Abū Hurairah to whom 5374 channels of Ḥadīth narrations are attributed. It is reported that 

many books were in his possession. ‘Abdullah bin ‘Umar transmitted 2630 Aḥādīth. He also 

had written material of Aḥādīth in his possession. Anas bin Mālik, who had served Prophet 

(S.A.A.W.S) for ten years transmitted 2286 Aḥādīth. Umm al-Mu’minīn, ʻĀ’ishah transmitted 

2210 Aḥādīth. At least three persons had Aḥādīth from her in written form. ‘Abdullah ibn 

‘Abbās to whom 1660 Aḥādīth. At least nine of his students had Aḥādīth from him in written 

form. Abū Sa‘īd al-Khudrī transmitted 1170 Aḥādīth. ‘Abdullah bin ‘Amr ibn al-ʻĀṣ to 

whom 700 channels are attributed was known to record Aḥādīth in a book during the 

Prophet’s lifetime which he titled Al-Saḥīfah Al-Ṣadaqah. Other Ṣaḥābah whose prominent 

figures are known for transmitting many Aḥādīth from Prophet (S.A.A.W.S) are: ‘Abdullah bin 

Masʻūd, ‘Umar Ibn al-Khaṭṭāb, ‘Alī Ibn AbīṬālib, Abū Mūsā al-Ashʻarī. Abū Bakr was 

reported to have written down over 500 different sayings of the Prophet. 

Imām Ibn ul-Jauzī, who provides a list of all those companions who have related traditions, 

gives the names of about 1,060 together with the number of Aḥādīth related by each. 500 

related only 1 Ḥadīth each; 132 related only 2 each; 80 related 3; 52 related 4; 32 related 5; 

26 related 6; 27 related 7; 18 related 8; 11 related 9; 60 related between 10 and 20; 84 related 

between 20 and 100; 27 related between 100 and 500, and only 11 related more than 500 of 

which only 6 related more than 1,000 Aḥādīth, and they are commonly referred to as the 
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mukaththirūn (the reporters of many traditions). From the above, it can readily be seen that 

fewer than 300 companions related the vast majority of the traditions. 

It is reported that Caliph ‘Umar Ibn Al-Khaṭṭāb, once during his caliphate, thought over the 

documentation of Sunnah and in this matter he also consulted with the companions, many of 

whom supported the idea, but as ʻUrwah Ibn al-Zubair reported: “Umar delayed the matter 

and thought over it for a month as he remained doubtful about it himself”, but after a month 

of deliberation, he addressed the companions and told them that he was apprehensive that this 

might distract people’s attention from the Book of Allah. The caliph ‘Umar eventually 

decided not to write the Sunnah. This position basically remained unchanged during the 

period of his caliphate until the advent of turmoil and fitnah(strife/civil war) which followed 

the assassination of the third caliph ʻUthmān. Military conflicts led in turn to the emergence 

of political and theological differences among various groups, and some individuals resorted 

to ḥadīth forgery in order to promote their particular viewpoints. The subsequent expansion 

of the territorial domain of Islam, the travelling of the Ṣaḥābah to the remote places of 

Islamic world, and the demise of many of them (Ṣaḥābah), created pressing need for the 

documentation of Ḥadīth. 

3.2.3.3 Era of the Tābiʻūn (Followers: 1st Century Hijrah) 

As the Islamic Empire spread out across the world, some of the major companions would 

move away from Madīnah to spread Islam to the outskirts of the Islamic Empire. Sa‘īd Ibn 

Musayyib, the greatest scholar among tābiʻūn said, “I used to ride day and night to seek the 

Ḥadīth.” It was after the period of Pious Caliphs (al-Khilāfah al-Rāshidah) that the official 

orders for the collection and compilation of Ḥadīth were issued (although plenty of written 

material of Ḥadīth was available with the people, before this official order, at individual 

level). The orders were issued by caliph ‘Umar Ibn ‘Abd al-‘Aziz and the work was first done 

by the great ImāmIbn Shihāb al-Zuhrī. The detailed account of this point is that after Islam 

had spread into the Middle East, India, North Africa and the narration of Ḥadīth had become 

widespread, there arose people who began to invent Aḥādīth. To combat this development, 

Caliph ‘Umar Ibn ‘Abdul-Aziz (reign: 99 to 101 AH - 718 to 720 CE) ordered the scholars to 

compile the traditions of the Prophet. The scholars had already begun composing books 

containing biographical data on the various narrators of Ḥadīth in order to expose the liars 

and fabricators. Abū Bakr ibn Ḥazm (d.120 AH/737 CE) was among those directed by the 

Caliph to compile the Ḥadīth. Caliph ‘Umar II requested him to write down all the Aḥādīth of 
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the Prophet and of ‘Umar Ibn al-Khaṭṭāb and to  pay particular attention to gathering the 

Aḥādīth of ‘Amrah bint ‘Abdir-Raḥmān, who was at that time the most respected custodian 

of the narrations of ʻĀ’ishah. Saʻd ibn Ibrāhīm and Ibn Shihāb al-Zuhrī were also requested 

to compile books and al-Zuhrī became the first compiler of Ḥadīth to record the biographies 

of the narrators with particular reference to their character and honesty. In this period the 

systematic compilation of Aḥādīth was begun on a fairly wide scale. However, among the 

students of the companions, many recorded Aḥādīth and collected them in their books. The 

following is a list of the top 12 narrators of Aḥādīth among the Prophet’s Companions and 

their students who had their narrations in written form. 

Abū Hurairah (5374): Nine of his students were recorded to have written Aḥādīth from him. 

‘Abdullah bin ‘Umar (2630): Eight of his students wrote down Aḥādīth from him. 

Anas bin Mālik (2286): Sixteen of his students had Aḥādīth in written form from him. 

ʻĀ’ishah bint Abī Bakr (2210): Three of her students had her Aḥādīth in written form. 

‘Abdullah bin ‘Abbās (1660): Nine of his students recorded his Aḥādīth in books. 

Jābir ibn ʻAbdillah (1540): Fourteen of his students wrote down his Aḥādīth.  

Abū Sa‘īd al-Khudrī (1170): None of his students wrote.  

‘Abdullah bin Mas‘ūd (748): None of his students wrote. 

‘Abdullah ibn ‘Amr ibn al-ʻĀṣ (700): Seven of his students had his Aḥādīthin written form. 

‘Umar ibn al-Khaṭṭāb (537): He recorded many Aḥādīth in official letters. 

‘Alī ibn AbīṬālib (536): Eight of his students recorded his Aḥādīthin writing. 

Abū Mūsā al-Ashʻarī (360): Some of his Aḥādīth were in the possession of ‘Abdullah bin 

‘Abbās in written from. 

Al-Barā’ bin ʻĀzib (305): Was known to have dictated his narrations.  

Of Abū Hurairah’s nine students known to have written Aḥādīth, Hammām ibn Munabbih’s 

book has survived in manuscript form and has been edited by Dr. Muḥammad Hamidullah 

and published in 1961 in Hyderabad, India. 

3.2.3.4 Era of the TabaʻTābiʻīn (Students of the Followers: 2ndCentury) 

In the period following that of the Tābiʻūn, the Aḥādīth were systematically collected and 

written in texts. One of the earliest works was al-Muwaṭṭā composed by Imām Mālik bin 

Anas. Other books of Ḥadīth were also written by scholars of Mālik’s time by the likes of 

Imām al-Awzā‘ī who lived in Syria, ‘Abdullah ibn al-Mubārak (learned under Ibn Jurayj) of 

Khurāsān, Ḥammād ibn Salamah of Baṣrah and Sufyānal-Thaurī of Kūfah. However, the only 
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work which survived from that time is that of Imām Mālik. Early years of second century 

Hijrah saw works on the Sunnah that were in conformity with al-Zuhrī’s method, the later 

part of the century witnessed writings in Ḥadīth that were different in style and format. 

Ḥadīth collections authored by above mentioned scholars of second century Hijrah brought 

various themes of Ḥadīth within a single volume. During this time the Ḥadīth of Prophet 

Muḥammad (S.A.A.W.S), Āthār of the Ṣaḥābah (Companions) and Fatāwā (verdicts) of the 

Tābiʻūn (Followers) were gathered, accompanied with the explanations that a particular 

statement was of a Companion or a Follower or a Ḥadīth of Prophet Muḥammad (S.A.A.W.S). 

Later period witnessed the development of new sciences in the study of Ḥadīth for its 

preservation and scrutinization. Ḥadīth of the Prophet (S.A.A.W.S), Āthār of Ṣaḥābah, 

statements of Followers were categorized and a distinction was made between them. 

Narration’s that were accepted were gathered separately and the books of the second century 

were checked and authenticated. 

This was the description of the works done by the first three generations: Ṣaḥābah, Tābiʻūn 

and Tabaʻ Tābiʻīn in connection with the preservation of the Aḥādīth. It was through the 

endeavour of these three generations that the Aḥādīth were first transmitted orally and writing 

until they were compiled into collections on a wide scale in a systematic manner.  

Golden age of Ḥadīth collection: The period from 200 A.H – 300 A.H is known as the 

golden age of Ḥadīth collection. During this period the famous Ṣaḥīḥ works were compiled 

which are Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim. These two works are respectively considered 

as the most authentic collections of Ḥadīth. Both the Ṣaḥīḥ works are organized by subject 

matter, i.e., one can find the Ḥadīth organized according to the topic of concern (according to 

the branches of Islamic law) while Imām Bukhārī himself devised the words of headings, to 

Ṣaḥīḥ Muslim headings were put later by other scholars. Ṣaḥīḥ al-Bukhārī is the best 

compilation of Ḥadīth collected by Imām Muḥammad Ismāʻīl al-Bukhārī. It contains, 

according to Ibn Ḥajaral-Asqalānī, 9082 Aḥādīth which Imām Bukhari has selected from 

600000 Aḥādīth. Ṣaḥīḥ Muslim is the collection of Imām Muslim Ibn Ḥajjāj which contains 

roughly 4000 Aḥādīth which Imām Muslim has selected from 300000 Aḥādīth. These two 

books are jointly known as Ṣaḥīḥain and the Ḥadīth found in both of them is called 

Muttafaqun alayhi. With two Ṣaḥīḥ works, the four famous Sunan works together comprise 

Six Major Collections of Ḥadīth which are collectively known as Ṣiḥāḥ Sittah or Kutub Sittah 

or Uṣūl Sittah. It is believed that after the holy Qu’rān the most authentic book on the face of 
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earth is Ṣaḥīḥ al-Bukhārī. This is followed by Ṣaḥīḥ Muslim. Then comes the number of the 

four Sunan works. These four Sunan collections are: 

 Sunan Abī Dāwūd- the work of Abū Dāwūd Sulaymān Ibn al-Ash‘ath al-Sijistānī – 

the Imām examined 500000 Aḥādīth and selected 4800 for his book. 

 Sunan al-Tirmidhī– the work of Abū Isā Muḥammad bin Isā bin Sawrah bin Mūsā 

al-Daḥḥāk al-Tirmidhī – it contains altogether 3956 Aḥādīth. 

 Sunan al-Nasā’ī– compilation of Abū ‘Abdir Raḥmān Ahmad bin Shu‘aib al-Nasā’ī. 

 Sunan Ibn Mājah– compilation of AbūʻAbdillah Muḥammad bin Yazīd bin 

Rabīʻ(commonly known as Imām Ibn Mājah) – contains 4341 Aḥādīth.  

One of the distinctive features of the writing of this period was to isolate Sunnah of the 

Prophet (S.A.A.W.S) from the sayings of the companions and fatāwā of the learned figures 

among the followers (Tābiʻūn). The earliest works of this period were the Musnad of Imām 

Aḥmad b. Ḥanbal (d.241 H).  

By the beginning of 4th century Hijrah, writers drew a clear distinction between a Ṣaḥīḥ 

(sound) and a Ḍaʻīf (weak) Ḥadīth. Then came the period of Muta’akhkhirūn (the scholars of 

the later times) scholars of Ḥadīth, which marked the beginning of the reproductive writings, 

glosses and commentaries on existing works that were authored by the pioneers or 

Mutaqaddimūn (the scholars of the earlier times) of the Ḥadīth literature. 

3.2.4 Let Us Sum Up 

In this lesson the discussion was about the collection of Aḥādīth and also their compilation 

since the era of Prophet Muḥammad (S.A.A.W.S) till the era of systematic compilations of 

Ḥadīth literature which included compilation of Masānīd, Ṣiḥāḥ and Sunan. The fact is that 

Ḥadīth was transmitted most meticulously and with utmost responsibility through generations 

till it reached the present generation. Ḥadīth (and Sunnah) of Prophet Muḥammad (S.A.A.W.S) 

was not meant only for the people of that time, Allah made people to work on it, and it exists 

in its pristine condition even today due to the great labor of these people whom we mentioned 

in this lesson, they struggled hard for the collection, memorization, compilation, preservation 

and transmission of the Aḥādīth of Prophet Muḥammad (S.A.A.W.S) along with the sayings of 

the Ṣaḥābah (Companions) and the Fatāwā (opinions/verdicts) of the Tābiʻūn (Followers). 

Ḥadīth science is the vast knowledge which took years to develop and reached the current 

generation in its present form due to the sincere efforts of various scholars. All the 

knowledge related to Ḥadīth science has passed on well secured. The discussion about the 
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different techniques and methodologies for the preservation and scrutinization of Aḥādīth 

which were formulated by the early scholars and expanded by the later ones, has also been 

alluded to in this lesson. However, it will be discussed more clearly and extensively in lesson 

No.4. These early scholars of Ḥadīth not only collected and preserved the Aḥādīth but also 

stemmed out the trend of forgery (fabrication of Aḥādīth). They also warned people against 

acting on any Ḥadīth which is a fabrication, and explained its evils. They separated 

inauthentic Aḥādīth from authentic and collected collections of pure Aḥādīth. In this way, a 

large collection of authentic Aḥādīth came into existence which serves as a guide for 

personal, social and political life of not only a Muslim but also a common man. 

3.2.5 Check Your Progress 

1. Discuss the collection and compilation ofḤadīth in the following eras; 

 Era of Prophet Muḥammad (S.A.A.W.S). 

 Era of Ṣaḥābah (Companions of the Prophet). 

 Era of the Tābiʻūn/Followers (1st Century Hijrah). 

 Era of the Tabaʻ Tābiʻūn/Successors (2nd Century Hijrah). 

2. Explain briefly the golden age of Ḥadīth writing? 

5. What are Ṣiḥāḥ Sittah or Kutub Sittah or Uṣūl Sittah? 

3.2.6 Suggested Readings 

1. Azami, Muhammad. M, 1977, ‘‘Studies in Ḥadīth Methodology and Literature’’, Islamic 

Book Trust, Kuala Lumpur, Malaysia. 

2. Kamali, Muhammad Hashim, ‘‘A Textbook of Ḥadīth Studies (Authenticity, Compilation, 

Classification and Criticism of Ḥadīth), The Islamic Foundation. 

3. Raḥmānī, Maulānā Khalid Saifullah,  Āsān Uṣūl-i-Ḥadīth, Naimia Book Depot, Deoband, 

(U.P.) India, 2014. 

4. Philips, Abu Amīnah Bilal, Usool Al-Ḥadīth (The Methodology of Ḥadīth Evaluation), 

International Islamic Publishing House, Riyadh, Saudi Arabia. 2007. 

5. Hariri, Ghulam Ahmad, Ulūm al-Ḥadīth, Farid Book Depot (P) Ltd. New Delhi-2 (India), 

2003. 

6. Maʻrūfī, Maulānā ‘Abdullah, Ḥadīth Aur Fahm-i-Ḥadīth, Maktaba Usmaniya Deoband, 

(U.P.) India, 2008. 
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Lesson 03: Muwaṭṭā of Imām Mālik and Al-Ṣiḥāḥ al-Sittah: (Main 

Characteristics) 

Lesson Structure  

3.3.1  Introduction 

3.3.2  Objectives 

3.3.3 The Muwaṭṭā of Imām Mālik 

a. Imām Mālik: A Brief Biographical Sketch 

b. Muwaṭṭā Imām Mālik: Brief Introduction and Some Main Characteristics 

3.3.4  The Ṣaḥīḥ of Imām Al-Bukhārī 

a. Imām al-Bukhārī: A Brief Biographical Sketch 

b. Ṣaḥīḥ Al-Bukhārī: Brief Introduction and Some Main Characteristics 

3.3.5  The Ṣaḥīḥ of Imām Muslim 

a. Imām Muslim: A Brief Biographical Sketch 

b. Ṣaḥīḥ Muslim: Brief Introduction and Some Main Characteristics 

3.3.6  The Sunan of Imām Abū Dāwūd 

a. Imām Abū Dāwūd: A Brief Biographical Sketch 

b. Sunan Abī Dāwūd: Brief Introduction and Some Main Characteristics 

3.3.7  The Sunan of Imām Al-Tirmidhī 

a. Imām Al-Tirmidhī: A Brief Biographical Sketch 

b. Sunan Al-Tirmidhī: Brief Introduction and Some Main Characteristics 

3.3.8 The Sunan of Imām Al-Nasā’ī 

a. Imām Al-Nasā’ī: A Brief Biographical Sketch 

b. Sunan Al-Nasā’ī: Brief Introduction and Some Main Characteristics 

3.3.9 The Sunan of Imām Ibn Mājah 

a. Imām Ibn Mājah: A Brief Biographical Sketch 

b. Sunan Ibn Mājah: Brief Introduction and Some Main Characteristics 

3.3.10 Let Us Sum Up 

3.3.11 Check Your Progress 

3.3.12 Suggested Readings 
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3.3.1 Introduction 

Muwaṭṭā Imām Mālik, most probably, is the first book which is compiled in the order of the 

legal chapters. Under the chapters, Imām Mālik first cites the Marfūʻ Aḥādīth, then Mauqūf 

and then the Āthār of the Ṣaḥābah (Companions) and the legal opinions of the jurists of 

Madīnah. He even puts his own opinions wherever necessary. This book was compiled from 

140 AH to 158 AH, and besides Marfūʻ and Mauqūf Aḥādīth it contains Mursal and Ta‘līqāt 

as well. Though the later scholars confirmed the authenticity of these Marāsīl and Ta’līqāt 

(or Balāghāt) and provided their complete authentic Asnād. Then in the third century hijrī 

another important trend in collecting and compiling the ḥadīth came to fore. In this period the 

collections and compilations of the previous times were checked and authenticated, and 

arranged in other important styles and forms. There were some scholars whose effort was to 

collect only Ṣaḥīḥ (sound/authentic) Marfūʻ Aḥādīth in their collections arranged in the order 

of legal chapters, the headings of the chapters being taken from the words of the aḥādīth cited 

or from the Qur’ānic words. The best example of this type of collection is the Ṣaḥīḥ of Imām 

Al-Bukhārī. His were the strictest conditions for the acceptance of aḥādīth. Some other 

scholars took care to collect as much as Ṣaḥīḥ (sound/authentic) Marfūʻ Aḥādīth, avoiding 

repetitions and Ta’līqāt (aḥādīth without the chain of narrators). These scholars did not 

assign headings to the chapters, leaving it to the understanding/discretion of the readers. The 

best example of this kind is the Ṣaḥīḥ of Imām Muslim. Some others wished to collect only 

those aḥādīth upon which there is the action (‘amal) of one or the other jurist, no matter 

whether the ḥadīth collected is Ṣaḥīḥ or of a grade below it. This work is done by Imām Al-

Tirmidhī. Still some others wished to collect the Aḥādīth in the order of legal chapters so as 

to show that the opinions of the jurists are based on the Aḥādīth, and if there is difference of 

opinion among the jurists that is also based on the Aḥādīth. For this purpose, repetition of the 

aḥādīth and their segmentation was inevitable so as to bring them under various chapters to 

prove the legal issues. Another aim of such authors was to explain the hidden defects of some 

aḥādīth which apparently seem to be Ṣaḥīḥ, even if they cite any weak ḥadīth it was mostly 

to show what type of weakness it possesses and whether it could be used as legal evidence or 

not. This type of work was done by Imām Al-Nasā’ī in his Sunan Al-Mujtabā. Still some 

other scholars tried to collect aḥādīth with utmost simplicity in the order of legal chapters 

with the best arrangement of the material and with very less number of repetitions and 

segmentations. This work was done by Imām Ibn Mājah, his Sunan is the best example. The 
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present lesson is aimed at to give a brief introduction to the authors of the important Ḥadīth 

collections like, Imām Mālik, Imām Al-Bukhārī, Imām Muslim, etc. The reader will also find 

a brief but comprehensive description of the methodologies and techniques adopted by these 

authors in compiling their collections as well as some main and distinctive characteristics of 

each of these collections.   

3.3.2 Objectives 

The objectives of this lesson are: 

 To become acquainted with the life and works of the compilers of Muwaṭṭā and Al-

Ṣiḥāḥ al-Sittah (the most authentic compilations of Ḥadīth). 

 To become acquainted with the methodology and characteristics of Muwaṭṭā and Al-

Ṣiḥāḥ al-Sittah (the most authentic compilations of Ḥadīth). 

3.3.3 Muwaṭṭā of Imām Mālik 

a. ImāmMālik: A Brief Biographical Sketch 

Abū ʻAbdillah Mālik ibn Anas ibn Mālik ibn Abī ‘Āmir al-Aṣbaḥī, was born in Madīnah in 

the year 93 AH/717 CE. His grandfather Mālik was a Follower (Tābiʻī) and his great 

grandfather Abū ‘Āmir al-Aṣbaḥī, was among the major Ṣaḥābah of Madīnah. Originally, his 

family belonged to Yemen, and in the time of the Prophet (S.A.A.W.S) they settled in 

Madīnah. His family consisted of his wife Fāṭimah and three children: Yaḥyā, Muḥammad, 

and Ḥammād. Imām Mālik learned and memorized Qur’ān in his youth under the most 

famous Qārī (reciter) of Madīnah, Nāfi‘ Ibn‘Abd al-Raḥmān. It seems that his father 

carefully looked after his son, and used to revise his lessons with him. Once Mālik made a 

mistake in answer to his father’s question, upon which his father told him that this must be 

owing to the time he spent playing with pigeons. That was a good lesson for Mālik and 

henceforth he concentrated his full attention on his studies. He did not travel abroad for 

learning Aḥādīth yet had very good opportunity to learn from the famous scholars of the 

Muslim world as most of them visited Madīnah. Imām Mālik would only take knowledge 

from those men who were famous for their cleanliness, piety, and truthfulness, who were 

distinct in memorization and jurisprudence. The teachers mentioned in Muwaṭṭā from whom 

he narrated Ḥadīth are 95 in total all of whom were from Madīnah. Thus in this way Imām 

Mālik gathered knowledge from a multitude of scholars (mostly from Madīnan scholars) and 

preserved it and imparted it to others. He became famous by the honorific name Imām-u Dār-

il-Hijrah. In Madīnah Nāfi‘ became the successor of the school of ‘Abdullah bin ‘Umar, and 
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after Nāfi‘ the headship of this school shifted to Imām Mālik.  Imām Mālik started imparting 

knowledge, giving fatāwā (legal verdicts) and teaching Ḥadīth at the age of 17 and continued 

his job most enthusiastically for 62 years until his death in the year 179 AH/801 CE. He was 

a Mujtahid Muṭlaq and was the founder of one of the four Madhāhib of Ahl al-Sunnah wa al-

Jamāʻah. This school of thought was named after him as Mālikī School of Islamic 

Jurisprudence. 

From all of Imām Mālik’s teachers only six were not from Madīnah. It is mentioned in the 

sources that he had more than a thousand students. Among his teachers the most famous are: 

Imām al-Zuhrī, Nāfi‘, the freed slave of the Ṣaḥābī ‘Abdullah bin ‘Umar. Some of his 

eminent students are: 1. Imām Muḥammad, 2. Imām Shāfiʻī, 3. ‘Abdullah bin Mubārak, 4. 

Layth bin Saʻd, 5. Shuʻbah, 6. Sufyān al-Thaurī, 7. Ibn Jurayj, 8. Ibn ‘Uyaynah, 9. Yaḥyā bin 

Sa‘īd al-Qaṭṭān 10. Ibn Mahdi, 11. Abū ‘Āṣim al-Nabīl,12. ‘Abdur Raḥmān al-Auwzā‘ī. 

His relations with the political authorities were amicable, though he did not do them any 

favors. When asked about his relations with the Caliphs and Governors, he replied that they 

are in need of sincere advice. It is the duty of every learned person to meet them and direct 

them towards good and forbid them from doing evil. The ‘Abbāsid Caliph Abū Ja‘far al-

Manṣūr asked Imām Mālik to write a book which may be promulgated as the law of the state 

all over the Islamic world, and it would be used to judge and govern, and anyone who 

differed from it would be prosecuted. Mālik disagreed with this and said that the Companions 

of the Prophet were scattered all over the Muslim world, especially in the time of the caliph 

‘Umar who used to send them as teachers. The people learned from the Companions, and 

every generation learned from the previous ones. In many cases there is more than one choice 

in practicing Islam. One of the aspects of Islam has been emphasized by some scholars, while 

others took other aspects. As a result there has been a variety of methods and most are of 

equal status. Therefore, if one tries, to change them from what they know to what they do not 

know they will think it is a heresy. Hence, it is better to leave every city with whatever 

knowledge it has of Islam. Abū Ja‘far appreciated this farsightedness, even when the caliph 

wanted that Mālik should read this book to the princes, the scholar replied, “Knowledge does 

not go to people but people come to it.” When the caliph requested that other students should 

not join the class with the princes, he refused this favor saying they would sit where they 

found any empty place. He was severely beaten in the year 764 CE by the order of the 

governor of Madīnah Ja‘far bin Sulaymān because one of his Fatwā (legal decision) was 
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regarded as a move against the authorities. Imām Mālik continued to teach ḥadīth in Madīnah 

over a long period of time and he managed to compile a book containing Aḥādīth of the 

Prophet and the rulings of the Ṣaḥābah and their successors which he named as al-Muwaṭṭā 

(the Beaten Path). 

He practiced extreme care in regards to narrating the Aḥādīth and to accept them. Regarding 

the acceptance of Ḥadīth he says, “I do not accept knowledge from four types of people: (1). 

A person well-known to be a foolish, even though all the other people narrate from him, (2). 

A person involved in committing heresy and calling others towards the innovation in Dīn 

(religion), (3). A person who lies in regular conversation with people, even though I do not 

accuse him as liar in regards to Ḥadīth, and (4). A person who is pious worshipper or scholar, 

but does not properly and correctly memorize what he narrates.” 

Imām Mālik’s method of teaching was based on the narration of Aḥādīth and the discussion 

of their meanings in the context of problems of that day. He would either narrate to his 

students the Aḥādīth and statements of the Ṣaḥābah on various topics of Islamic law then 

discuss their implications, or he would inquire about problems which had arisen in the areas 

from whence his students came, then narrate appropriate Aḥādīth or Āthār which could be 

used to solve them. After Mālik completed al-Muwaṭṭā, he used to narrate it to his students as 

the sum total of his Madhhab, but would add or subtract from it slightly, whenever new 

information reached him. Consequently, there were more than 80 versions of his compilation. 

Fifteen of them are most famous and now only one version that of Yaḥyā ibn Yaḥyā, is 

available in its original form, complete and printed. 

Imām Mālik, throughout his entire life, remained in Madīnah and never traveled outside of it 

except for Ḥajj. He died in the city of his birth in the year 179 AH/801 CE at the venerable 

age of 83. 

Imām Mālik is famous for his School of thought (Mālikī Madhhab), his personal character, 

his scholarship and his book al-Muwaṭṭā.  

b. Muwaṭṭā Imām Mālik: Brief Introduction and Some Main Characteristics 

Imām Mālik was the first to compile Aḥādīth according to the subject matter (legal chapters). 

It is considered as the most authentic book after Bukhārī and Muslim. Al-Muwaṭṭā may be 

treated as a brief but authoritative collection of legally oriented Aḥādīth. Some Muslim 

authorities, such as Ibn al-Athīr, Ibn ‘Abd al-Barr and ‘Abd al-Ḥaqq al-Dehlawī include it in 

the Six Canonical Collections in place of the Sunan of Imām Ibn Mājah. Imām Shāfiʻī, 
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regarding the status of this book, has said: ِبعدِكتابِهللاماِعلىِظهرِاألرضِكتاب  (No book on the 

face of earth is more authentic, after the Book of Allah, than Muwaṭṭā of Imām Mālik). Imām 

Shāfiʻī lived before the compilation of Ṣaḥīḥ al-Bukhārī. And afterwards, because of the fact 

that all of the important Aḥādīth of Muwaṭṭā were included in Ṣaḥīḥ al-Bukhārī the majority 

of the scholars do not include Muwaṭṭā in the Six Most Authentic Books (Ṣiḥāḥ Sittah). And 

the phrase “أصحِالكتبِبعدِكتابِهللاِصحيحِالبخاري(the most authentic book after the Book of Allah 

is Ṣaḥīḥ al-Bukhārī)” gained more currency than the statement of Imām Shāfiʻī. 

Regarding the reason behind its compilation, it is said that when the famous lawyer ‘Abdul 

‘Azīz ibn ‘Abdullah (d. 164 AH) compiled a book containing the agreed upon legal decisions 

of the scholars of Madīnah, Imām Mālik, on the one hand, praised the book, but on the other, 

remarked that it would have been better to include the relevant Aḥādīth and Āthār in it. Imām 

Malik, then, himself began to write a book comprising of Aḥādīth and Āthār and the verdicts 

of the scholars of Madīnah, arranging the material in it according to the order of the topics of 

Islamic Fiqh. According to another report, he began his compilation at the request of the 

‘Abbāsid Caliph, Abū Ja‘far al-Manṣūr who wanted a comprehensive code of law based on 

the Prophet’s Sunnah which could be applied uniformly throughout his realm. But, on its 

completion, Imām Mālik refused to have it forced on the people pointing out that the 

Ṣaḥābah had scattered throughout the Islamic empire and had taken with them other parts of 

the Sunnah which also had to be considered in any law imposed throughout the state. Caliph 

Hārūn al-Rashīd (reign 786-809 CE) also made the same request of Mālik, but he was also 

turned down.  According to the research of Sheikh Abdul Fattāḥ Abū Ghaddah, Imām Mālik 

began to write his Muwaṭṭā either in 140 AH or 147 AH and completed it in 158 AH. 

Imām Mālik named his compilation as Al-Muwaṭṭā. The reason is that he wrote this book and 

made it very easy for the people arranging it on a very simple pattern; the word Muwaṭṭā 

means “something which has been made easy”. Imām Mālik himself says that when he 

completed his book he presented it before seventy Fuqahā of Madīnah who unanimously 

agreed upon it. That is why it has been named as Al-Muwaṭṭā; since the word Muwaṭṭā also 

means “a trodden path, a path upon which many people have walked.” 

Al-Muwaṭṭā is not purely a Ḥadīth book. It records Aḥādīth of the Prophet along with the 

statements of Ṣaḥābah, statements of Tābiʻūn, and the legal decisions of the early scholars of 

Madīnah and also a lot of his own opinions. Al-Muwaṭṭā contains only Ḥadīth that pertain to 

Fiqh i.e., he only includes Ḥadīth that could be used to extract rulings for the purpose of Fiqh 
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application. He refers very frequently to the unanimous opinions of the scholars of Madīnah 

on subjects where there is no Ḥadīth from the Prophet, or even in understanding the Ḥadīth 

of the Prophet and its application. It seems that he collected a huge amount of material and 

selected a few thousand Aḥādīth out of it. Whatever he learned in, perhaps, forty years is 

available in this book. He steadily revised this work and as a result reduced the material in it. 

Therefore, it has more than eighty versions. Fifteen of them are more famous and now only 

one version of Yaḥyā ibn Yaḥyā is available in its original form, complete and printed. This 

version contains: Aḥādīth from the Prophet, Āthār from the Companions, Āthār from the later 

authorities.  

A vast literature has been produced on this book, and in this context perhaps it stands next to 

the Ṣaḥīḥ al-Bukhārī. The most famous commentaries are by: Ibn ‘Abd-il Barr who compiled 

two commentaries, Al-Tamhīd and Al-Istidhkār. Sulaymān bin Khallaf Al-Bājī (d. 474 AH) 

compiled two commentaries: Al-Istīfā’ and Al-Muntaqā, (mostly an abridgment of the 

above). Muḥammad ibn ‘Abdul Bāqī al-Zurqānī (d. 1122 AH) four volumes printed several 

times, Shāh Walīyullah Muḥaddith Al-Dehlawī first summarized it and then wrote two 

commentaries to that summarized version, one in Arabic titled as “musawwā” and another in 

Persian titled as “muṣaffā”. Sheikh Muḥammad Zakariyyā al-Kandhlawī wrote Aujaz al-

Masālik Sharah Muwaṭṭā Imām Mālik, which has been published more than once in India and 

Egypt.  

Mālik organized Muwaṭṭā into chapters based on subject matter; for each subject, he first 

related relevant Aḥādīth from the Prophet (Marfūʻ), and then he related relevant saying from 

the Companions (Mauqūf) and their Successors. Those sayings were mostly from the 

inhabitants of Madīnah, simply because Mālik himself had never left Madīnah and was 

largely content with the knowledge available in Madīnah. And lastly we find the actions and 

customs of the people of Madīnah in his Al-Muwaṭṭā. In total there are 1,044 Ḥadīth going 

back to the Prophet Muḥammad (S.A.A.W.S), 613 reports from the Ṣaḥābah, and 285 reports 

from Tābiʻūn. After relating a Ḥadīth, Mālik would often explain the meanings of its 

vocabulary, and sometimes, of its phrases as well. When he related any Āḥād narration which 

was not in agreement with the practice of the inhabitants of Madīnah, he would point that out. 
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3.3.4 The Ṣaḥīḥ of Imām Al-Bukhārī 

a. Imām Al-Bukhārī: A Brief Biographical Sketch 

Imām al-Bukhārī’s name was Muḥammad ibn Ismāʻīl, his kunyah (patronymic name) was 

Abū ‘Abdullah, and his appellation is “Amīr al-Mu’minīn fī al-Ḥadīth”. Imām al-Bukhārī was 

born at Bukhārā on Friday in the year 810 CE (13th Shawwal 194 AH). Because the name of 

his birth place is Bukhārā he is called as al-Bukhārī. Imām al-Bukhārī was basically of 

Persian origin. His ancestor, Bardizbah, was a farmer in the vicinity of Bukhārā, who was 

taken captive during the Muslim conquest of the region. Bardizbah’s son, who took the name 

al-Mughīrah, accepted Islam at the hand of Yamān bin Akhnas al-Ju‘fī, the Muslim governor 

of Bukhārā, and gained from him the surname “Al-Ju‘fi.” There is no other relation of al-

Mughīrah with the Ju‘fī family other than this. Al-Mughīrah’s son Ibrāhīm, the grandfather of 

Imām al-Bukhārī, had a son called Ismāʻīl, who became a Traditionist (Muḥaddith) of great 

piety and sound reputation. He studied under a number of famous scholars of ḥadīth such as 

Mālik ibn Anas, Ḥammād ibn Zayd and Ibn al-Mubārak. While Imām al-Bukhārī was quite 

young his father died. Therefore, he began his educational career under the guidance of his 

mother in his native city. It is said that in his childhood, due to some illness, Imām al-Bukhārī 

became blind, but due to the blessings of his mother he regained his sight. Finishing his 

elementary studies at the young age of eleven, he immersed himself in the study of ḥadīth. 

Within six years he had mastered the knowledge of all the Traditionists of Bukhārā, as well 

as everything contained in the books that were available to him. Al-Bukhārī not only 

memorized the Aḥādīth in the books of the scholars, he also memorized the biographies of all 

the narrators in their chains of narrations, their dates and places of birth, death, etc. At the age 

of sixteen (in 210 AH) he travelled to Makkah with his mother and brother in order to 

perform the Pilgrimage. His mother and brother returned back to Bukhārā but he remained 

there for further education. From the Holy City, he started a series of journeys in quest of 

ḥadīth, passing through all the important centers of Islamic learning, staying in each place as 

long as he needed, meeting the Traditionists, learning all the ḥadīth they knew, and 

communicating his own knowledge to them. It is recorded that he stayed at Baṣrah for four or 

five years, and in the al-Ḥijāz for six. He also travelled to Egypt twice and to Kūfah and 

Baghdād many times. Imām al-Bukhārī acquired knowledge from more than a thousand 

scholars, who lived in places as far apart as Balkh, Merv, Nīshāpūr, the Ḥijāz, Egypt and 

Iraq, etc. towards the end of his life he also traveled to the great Central Asian city of 
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Nīshāpūr and wished to settle there but could not settle there because of some opposition 

from the scholars there. From Nīshāpūr he travelled on to Khartank, a village at a distance of 

ten miles from Samarqand, at the request of its inhabitants. Here he settled down, and passed 

away on Saturday, night of ‘Īd in the year 870 CE (256 AH) at the age of 62. 

Throughout his life, al-Bukhārī displayed the character of a pious Muslim scholar. He was 

rigorous in the observance of his religious duties, and he earned his livelihood by means of 

trade, in which he was scrupulously honest. A good deal of his income, in fact, was spent on 

helping the students and the poor. It is said that he never showed an ill-temper to anyone, 

even when there was more than sufficient cause; nor did he bear ill-will against anybody. 

Since the very outset of his career, al-Bukhārī showed the signs of greatness. It is said that at 

the age of eleven he pointed out a mistake of one of his teachers. The teacher laughed at the 

audacity of the young student; but al-Bukhārī persisted in his correction, and challenged his 

teacher to refer to his book, which justified the pupil’s contention. On many occasions, al-

Bukhārī’s learning was put to severe tests, of a kind often favoured by rigorous scholars of 

the time, and he seems always to have emerged with credit. At Baghdad, ten Traditionists 

changed the asnād and contents of a hundred Aḥādīth, each scholar read ten aḥādīth to al-

Bukhārī at a public meeting, and asked him questions about them. Al-Bukhārī first gave them 

a general answer saying “not known to me”. And then he read the correct versions of all the 

traditions concerned, and said that probably his questioners had inadvertently read them 

wrongly. At Samarqand, four hundred students tested al-Bukhārī’s knowledge in the same 

way, and al-Bukhārī succeeded in exposing their interpolations. These repeated trials and 

triumphs of al-Bukhārī won him recognition as the greatest Traditionist of his time by all the 

major authorities with whom he came in contact, including Aḥmad ibn Ḥanbal, ‘Ali ibn al-

Madīnī, Abū Bakr ibn Abī Shaybah, Isḥāq ibn Rāhawayh, and others. Imām Aḥmad bin 

Ḥanbal is reported to have said: four people are the best memorizers of ḥadīth: (1) Abū 

Zar‘ah, (2) Muḥammad bin Ismāʻīl al-Bukhārī, (3) Darmī, (4) Ḥasan bin Shujā‘. Abū ‘Amr 

Aḥmad bin Nasr says: in the field of ḥadīth Imām Bukhārī  is twenty times more expert than 

Imām Aḥmad and Imām Isḥāq. Al-Bukhārī’s writings began during his stay in Madīnah at the 

age of eighteen, when he compiled his earliest two books. One of these contained the decrees 

and judgements of the Companions and the Followers, while the other was made up of short 

biographies of the important narrators of traditions during his own lifetime. He has written a 

large number of books, some of them have perished and could not reach us, while others have 
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survived, and exist till date, have continuously been published and studied throughout the 

Muslim world. The most famous among his writings are: Rafa‘ al-Yadayn, Qirā’āh Khalf al-

Imām, Tārīkh Ṣaghīr, Tārīkh Kabīr, Al-Adab al-Mufrad, Ṣaḥīḥ Al-Bukhārī, etc. 

b. Ṣaḥīḥ Al-Bukhārī: Brief Introduction and Some Main Characteristics 

The full title assigned to this collection by its author, Imām al-Bukhārī is: Al-Jāmi‘ al-

Musnad al-Ṣaḥīḥ al-Mukhtaṣar min ‘Umūr-i Rasūlillah-i wa Sunanihī wa Ayyāmihī, which 

means: an epitome of the aḥādīth related to the subjects/abwāb of Dīn (Islam), containing 

authentic Musnad (with the chain of narrators) aḥādīth concerning the Prophet, his Sunan 

(practices) and his wars; al-Mukhtaṣar means that not all the aḥādīth, related to a particular 

chapter, are included in it but only that much which suffice is recorded. It is commonly called 

as Ṣaḥīḥ al-Bukhārī. This ḥadīth collection is the most important book of Imām al-Bukhārī. It 

is said that ninety thousand people heard it directly from Imām al-Bukhārī. Its most famous 

narrator is Abū ‘Abdillah Muḥammad bin Yūsuf (d. 320 AH). His copy is considered as the 

most reliable. Nine students narrated it from Ibn Yūsuf. Ṣaḥīḥ al-Bukhārī is considered by 

almost all Traditionists to be the most reliable collection of ḥadīth. 

Al-Bukhārī got the idea to compile the Ṣaḥīḥ from a casual remark made by his teacher Isḥāq 

ibn Rāhawayh (782-852 CE), who said that he wished that a Traditionist would compile a 

short but comprehensive book containing only genuine traditions. These words seem to have 

fired al-Bukhārī’s imagination, and he set to work with indefatigable energy and care. He 

worked on continuously for sixteen years to complete this compilation. For every ḥadīth he 

selected to put in his Ṣaḥīḥ, Imām al-Bukhārī used to take a bath and pray two units (raka‘āt) 

of Nafl Ṣalāh (supererogatory prayer) and made istikhārah. Later on, if he was satisfied he 

put the ḥadīth in his book. He sifted through all the traditions known to him, tested their 

genuineness according to canons of criticism he himself developed. He selected its material 

out of some 600,000 narrations of Aḥādīth. Since it was written with utmost care and 

scrupulousness, and with utmost sincerity (Ikhlāṣ) on behalf of its author, it became very 

much famous and received the title of “أصحِالكتبِبعدِكتابِهللا (the most authentic book after the 

Book of Allah)”. 

Ibn Ḥajar Al-Asqalānī, in the preface (hadu al-sārī) of his commentary Fatḥ al-Bārī, says: It 

is certain that Imām al-Bukhārī has taken utmost care to collect only the genuine aḥādīth in 

this compilation. Nevertheless, he did not keep it void of jurisprudential benefits. He kept in 

view that the Ṣaḥīḥ Aḥādīth be recorded in this collection in such a way that they also 
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indicate to the jurisprudential concepts/connotations and applications. He also embellished it 

with the most important and intricate points. The saying “ِتراجمه ِفي ِالبخاري  the) فقه

jurisprudence of Al-Bukhārī is in the words of his headings)” is famous among the scholars 

which implies that Imām al-Bukhārī was not only a memorizer (hāfiz) and narrator (rāwī) of 

ḥadīth but was also a great jurist and Faqīh. 

He arranged the aḥādīth according to their subject matter under separate headings, most of 

which are taken from the Qur’ān, and in some cases from the traditions themselves. The 

overall division of its material is that it is divided in chapters known as Kutub (sing. Kitāb), 

e.g., Kitāb al-Īmān (the Book of Belief/Faith), then the chapters are divided into various 

topics known as abwāb (sing. bāb), e.g., bāb-u ’umūr-il Islam (Chapter regarding the deeds 

of faith). Then generally every chapter contains aḥādīth relevant to the bāb 

(chapter/heading), Qur’ānic āyāt are also cited under some chapters. However, there are some 

chapters which do not have any ḥadīth recorded under them. In the same way, there are some 

aḥādīth which do not have any heading. Ṣaḥīḥ al-Bukhārī begins with “ ِالَوْحيِ بَا ِبَْدء  ُب  /The 

Chapter of Revelation” then follows the Book of Belief (faith), the Book of Knowledge, the 

Book of wuḍū (ablution), the Book of ghusl (washing of the whole body), the Book of 

Menses, the Book of tayammum, the Book of ṣalāh (the prayer) and so on. It ends with the 

book of tauḥīd (Islamic monotheism; i.e., to believe in the oneness of Allah). The total 

number of its kutub (books) is 97 and of its abwāb (chapters) is 3450. The total number of 

aḥādīth (excluding Āthār of Ṣaḥābah and Tābiʻūn), according to the counting of Imām Ibn 

Ḥajar Al-Asqalānī is 9082. The number of Muttaṣil Mutūn without repetition is 2602, and 

when Ta’līqāt are also added it becomes 2761. 

Because al-Bukhārī nowhere mentions what canons of criticism he applied to the traditions to 

test their genuineness, many later scholars have tried to infer these things from the text itself. 

Al-Hāzimī, in his Shurūt al-A’immah, Al-‘Irāqī in his Alfiyyah, Al-‘Aynī and al-Qastallānī in 

their introductions to their commentaries on the Ṣaḥīḥ, and many other writers on the ḥadīth 

sciences, including Ibn al-Ṣalāḥ, have tried to deduce Bukhārī’s principles from the material 

he presents. Al-Bukhārī’s main object was to collect under every book and chapter (Kitāb and 

Bāb) the sound traditions only. Imām al-Bukhārī laid down the strictest conditions for 

acceptance of ḥadīth for his Ṣaḥīḥ. The narrator must be of a very high grade of personal 

character (‘Ādil), of a very high grade of literary and academic standard (ḍābiṭ). He includes 

in his work the narrations of narrators when they explicitly state that they had received the 



IS18102CR 

 

 
152 

traditions from their own authorities. If their statement in this regard was ambiguous, he took 

care that they had demonstrably met their teachers, and were not known for careless 

statements. There was a difference of opinion relating to this matter between Imām al-

Bukhārī and Imām Muslim. In Muslim’s opinion if two scholars lived together where it was 

possible for them to learn from each other, then, even if we have no positive information 

about their meetings, we should accept their aḥādīth, regarding their isnād unbroken 

provided that they were not practicing tadlīs. Imām al-Bukhārī did not agree with this 

position. He insisted on positive evidence of learning and teaching. He did not consider even 

this condition sufficient and required further scrutiny in selecting authorities. In case of a 

scholar who had a few students, Imām al-Bukhārī and Imām Muslim accepted the material on 

the basis of trustworthiness (‘adl) and accuracy (ḍabṭ). There before, they sometimes 

recorded a ḥadīth even if the narrator had no other fellow who transmitted the same aḥādīth, 

as they were sure about the accuracy of that narrator due to their examination in other 

matters, but in most of the cases, they recorded the aḥādīth of trustworthy persons which was 

attested to by other students’ witness. There is no doubt that Ṣaḥīḥ al-Bukhārī has assumed 

highest credibility and received highest honour from the scholars. And in the opinion of the 

majority of scholars its aḥādīth possess all the qualifications of authenticity. Nevertheless, 

some scholars like Al-Dārā Qutnī, Abū Mas‘ūd of Damascus, and Abū ‘Alī al-Ghassānī have 

criticized some of its aḥādīth on the basis of sanad as well as matan. Imām Ibn Ḥajar has 

dealt with all these objections and succeeded answering wonderfully most of them with the 

admission that a few objections are genuine. 

Prof. M. Mustafa Azami says: The criticism showed that though these aḥādīth were not 

mistaken or false, they did not measure up to the high standard which was set by Bukhārī… 

This criticism implies that the highest grade was given to Bukhārī after very severe test. But 

it seems that in accepting the narrations of those low grade scholars (narrators) he had some 

other evidence which satisfied him about the correctness of the aḥādīth he accepted. 

Ṣaḥīḥ al-Bukhārī has been translated into many languages, completely or partially. More than 

eighty commentaries have been written on it. The best ones are: Fatḥ al-Bārī by Imām Ibn al-

Ḥajar al-Asqalānī (d. 852 AH), ‘Umdatul Qārī by Imām Badr al-Din al-‘Aynī (d. 855 AH), 

Irshād al-Sārī by Imām al-Qastallānī (d. 923 AH), Faiḍ al-Bārī by ‘Allāmah Anwar Shāh al-

Kashmīrī (1352 AH). 
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3.3.5 The Ṣaḥīḥ of Imām Muslim 

a. Imām Muslim: A Brief Biographical Sketch 

Imām Muslim’s name was Muslim ibn al-Ḥajjāj, his kunyah (patronymic name) was Abū al-

Husain and his appellation (laqab) is Asākir al-Dīn. Since he belonged to the famous Arab 

tribe “Al-Qushayr” he is called as “al-Qushayrī”. He is also called as “al-Nīshāpūrī” because 

he was born at Nīshāpūr, a famous city of Khurāsān. Very little is known about Imām 

Muslim’s early life. It is said that he was born in817 CE (206 AH) at Nīshāpūr, and that 

having learnt and excelled in the usual disciplines at a precocious age, focused his attention 

on the study of ḥadīth. In its pursuit, he travelled widely, visiting all the important centers of 

learning in Persia, Iraq, Syria and Egypt. To some of these places he visited many times and 

to some others only once. He attended the lectures of most of the great Traditionists of his 

day, including Isḥāq ibn Rāhawayh, Aḥmad ibn Ḥanbal, ‘Ubaydullah al-Qawārīrī, Shuwayh 

ibnYūnus, ‘Abdullah ibn Maslamah, and Hamalah ibn Yaḥyā. He lived in Nīshāpūr, earning 

a living from a small business, and devoted the remainder of his time to the service of the 

Prophetic Sunnah. The last time he went to Baghdad was in 259 AH, just after two years of 

this journey, he passed away on 25th of Rajab, 261 AH (874 CE) at the age of 55. 

His character is said to have been admirable. His fearless loyalty to the truth is shown by his 

persistence in associating with al-Bukhārī while others had deserted him on account of 

Muḥammad ibn Yaḥyā al-Dhuhalī’s accusations. Like Imām al-Bukhārī, too, he wrote a good 

number of books and treatises on ḥadīth, and on related subjects. Some of his written works 

include: Kitab al-Tamyīz, Al-Wuhdan, Al-Musnad Al-Kabīr, Al-Asmāwa al-Kunā, etc. But his 

most important and accredited work is his Ṣaḥīḥ which is commonly known as Ṣaḥīḥ Muslim.  

Imām Muslim had a large number of students. Hundreds of people read his books to him. 

Some of his most famous students include: Imām al-Tirmidhī, Ibn Abī Ḥātim, Ibn 

Khuzaymah, etc. 

b. Ṣaḥīḥ Muslim: Brief Introduction and Some Main Characteristics 

The full title of Imām Muslim’s Ṣaḥīḥ is as follows: Al-Musnad al-Ṣaḥīḥ al-Mukhtaṣarmin 

al-Sunan bi-Naql al-‘Adl ‘an al-‘Adl ‘an Rasūl-i Allah”. This title does not include the term 

“Al-Jāmi‘” but the fact is that since it comprises of the material related to every chapter / field 

of religion (Dīn), it also comes under the category of Jāmi‘ though there is less material 

related to Tafsīr and Qirā’āt in it, which is an essential part of Jāmi‘ compilations. 

Nevertheless, some scholars added the term “Jāmi‘” to the above mentioned title. In the 
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beginning of it there is a valuable preface written by the author himself which comprises of 

important discussions on some important matters related to the science of ḥadīth. If every 

sanad is counted, whether there is matan with it or not, then according to Aḥmad bin Salmah 

there are twelve thousand aḥādīth in it. When only those aḥādīth are counted with which 

there is matan also, then according to Imām Al-Nawawī, there are four thousand aḥādīth in 

it. According to the numbering of Muḥammad Fuwād ‘Abdul Bāqī, there are 3033 aḥādīth in 

it. His method of numbering is not based on isnād system. He based his counting on subjects. 

He has also ignored to include the repetitions in his counting. According to his counting there 

are fifty four books (kutub) in it. 

As is well-known that the main aim of Imām al-Bukhārī and Imām Muslim was to collect 

only the Ṣaḥīḥ aḥādīth in their compilations. Imām Muslim, however, paid no attention to the 

legal extractions. He did not even mention the chapters which were added later. The best 

sectioning (tabwīb: division into chapters) is of Imām Al-Nawawī due to which benefiting 

from Ṣaḥīḥ Muslim became easier. Utmost attention, however, was paid for mutāba‘āt and 

shawāhid. In this way a good number of Ṣaḥīḥ aḥādīth, with various asnād (channels) and 

alfāz (wordings), related to every chapter/field of Dīn (religion) is provided at one place in 

this collection. Repetition of the same ḥadīth under different abwāb (chapters/headings), or 

bringing of its different parts under different headings is avoided in it, except where there 

was a dire need. Imām Muslim was desirous to collect only Marfūʻ Muttaṣil Aḥādīth in his 

Ṣaḥīḥ, that is why he did not mention Mauqūf Aḥādīth and the Fatāwā of Tābiʻūn (Followers) 

along with the Marfūʻ aḥādīth for his basic purpose was not to prove the legal positions or to 

provide their evidences (dalā’il). The number of ta‘līqāt (hanging aḥādīth) is negligible in it. 

There are only twelve ta‘līqāt in it which are cited as mutāba‘āt and not as main aḥādīth.  

Moreover, Ibn Ṣalāḥ and other scholars have confirmed the existence of their complete 

asnād. 

Like Imām al-Bukhārī, Imām Muslim regarded a ḥadīth as Ṣaḥīḥ only when it had been 

handed down to him through a continuous isnād of known and reliable authorities, was 

compatible with other material established in this way, and was free from various types of 

deficiencies. He adopted a threefold classification of Aḥādīth. 

Firstly, there were those which had been related by narrators who were straight forward and 

steadfast in their narrations, did not differ much in them from other reliable narrators, and did 

not commit any palpable confusion in their reports. 
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Secondly, there were traditions whose narrators were not distinguished for their retentive 

memory and steadfastness in narrations. 

Thirdly, there were the Aḥādīth narrated on the authority of people whom all or most 

Traditionists declared were of questionable reliability.  

According to Imām Muslim, the first group makes up the bulk of his book; the second is 

included as corroborative of the first, while the third is entirely rejected. Upon completing his 

Ṣaḥīḥ, Imām Muslim presented it to Abū Zur‘ah of Rayy, a Traditionist of great repute, for 

his comments. Abu Zur‘ah inspected it closely, and Muslim deleted everything which he 

(Abū Zur‘ah) thought was defective, and retained only such traditions as were declared by 

him (Abū Zur‘ah) to be genuine. Because he did not want to record Ṣaḥīḥ aḥādīth which 

were Ṣaḥīḥ according to him alone, he recorded only those whose authenticity was accepted 

among the scholars. This is clear from his own statement in the Ṣaḥīḥ that he recorded only 

what was unanimously accepted as authentic. Thus carefully compiled by Muslim, and proof-

read by Abū Zur‘ah, the Ṣaḥīḥ has been acclaimed as the most authentic collection of 

traditions after that of al-Bukhārī, and superior to the latter in the details of its arrangement. 

Some Traditionists hold it to be superior to the work of al-Bukhārī in every respect, but in 

opinion of the majority of scholars the aḥādīth of Ṣaḥīḥ al-Bukhārī with respect to the 

fulfillment of the conditions of authenticity are excelling to the aḥādīth of Ṣaḥīḥ Muslim with 

the admission that the latter is excelling with respect to the best arrangement of the material 

to the former. 

Ṣaḥīḥ Muslim has been translated in many languages and a huge literature has been produced 

around it. Many commentaries have been written on this book. Some of the most important 

commentaries of Ṣaḥīḥ Muslim are: Al-Mu‘lim bi-Fawā’id Kitāb Muslim by Imām Abū 

ʻAbdillah Mazri (d. 536 AH), Ikmāl al-Mu‘lim fī Sharaḥ Ṣaḥīḥ Muslim by Qāḍī ‘Iyād bin 

Mūsā Mālikī (d. 544 AH), Al-Minhāj fī Sharaḥ-i Ṣaḥīḥ Muslin bin al-Ḥajjāj by Imām Al-

Nawawī (d. 676 AH), Fatḥ al-Mulhim Sharaḥ Ṣaḥīḥ Muslim by ‘Allāmah Shabbīr Aḥmad 

Uthmānī and Mufti Muḥammad Taqī Uthmānī. 

Besides Imām Al-Bukhārī and Imām Muslim, a number of other scholars also compiled 

Ṣaḥīḥ collections. These include: Ṣaḥīḥ of Ibn Khuzaymah (d. 925 AH), Ṣaḥīḥ of Abū Ḥātim 

Muḥammad ibn Ḥibbān (d.965 AH), Ṣaḥīḥ of Ibn Al-Sakan (d. 353 AH), Ṣaḥīḥ of Al-Sharqi 

(d. 325 AH). None of them, however, ever gained the recognition and popularity that the 

Muslim community has accorded the definitive achievements of al-Bukhārī and Muslim. 
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3.3.6 The Sunan of Imām Abū Dāwūd 

a. Imām Abū Dāwūd: A Brief Biographical Sketch 

Imām Abū Dāwūd’s name was Sulaymān bin al-Ash‘ath, his kunyah (patronymic name) was 

Abū Dāwūd. Abū Dāwūd belonged to the Azd tribe, that is why he is called as “Al-Azdī”. He 

was born in 817 CE (202 AH) in the well-known region of Sijistān (Sīstān) in Khurāsān, 

which is a place between Sind and Herat adjacent to Qandahar. Since the name of his 

birthplace was Sijistān he is also called as “Al-Sijistānī”. When his elementary education was 

complete, he joined a school in Nīshāpūrat the age of ten. There he studied under Muḥammad 

ibn Aslam (d. 856 CE). He then travelled to Baṣrah, where he received the bulk of his ḥadīth 

training. In 838 CE he visited Kūfah, and from there he began a series of journeys in search 

of ḥadīth, which took him to Ḥijāz, Iraq, Persia, Syria and Egypt. He met most of the 

foremost Traditionists of his time, and acquired from them a profound knowledge of the 

traditions which were available. It is said that he had more than three hundred teachers 

(shuyūkh). One of his teachers was: Imām Aḥmad bin Ḥanbal. The circle of his classes was 

also wide, sometimes the number of students reached to some thousands. Some of his most 

famous students were: Imām Al-Tirmidhī, Imām Al-Nasā’ī, Abū Sa‘īd ibn al-I’rābī, etc. 

Abū Dāwūd’s travels regularly took him to the metropolis of Baghdad. Once, while staying 

in that city, he was visited by Abū Aḥmad al-Muwaffaq, the celebrated commander and 

brother of the Caliph al-Mu‘tamid. When Abū Dāwūd enquired as to the purpose of his visit, 

al-Muwaffaq replied that his objective was threefold. Firstly, he wished to invite Abū Dāwūd 

to reside at Baṣrah, which had become deserted on account of the Zanj insurrection, in the 

hope that it would be repopulated if famous scholars and their students moved there. 

Secondly, he requested Abū Dāwūd to give classes to his family. Thirdly, he asked him to 

make these classes private, so that ordinary students would be excluded. Abū Dāwūd 

accepted the first two requests, but expressed his inability to comply with the third. In his 

view all were equal regarding knowledge, and Abū Dāwūd would not tolerate any distinction 

between rich and poor students. The result was that al-Muwaffaq’s sons attended his lectures 

side by side with anyone else that wished to attend. This anecdote, preserved for us by as-

Subkī, throws light not just on the great reputation enjoyed by Abū Dāwūd as a scholar and a 

man of principle, but also on the date of his final settlement at Baṣrah. This is unlikely to 

have occurred before the year 883 CE, when the Zanj insurrection was finally crushed. 
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Abū Dāwūd passed away on Friday, 15th Shawwal, 275 AH (888 CE) in Baṣrah at the age of 

73 and was buried adjacent to Imām Sufyān al-Thaurī. 

He was noted for his encyclopaedic knowledge of traditions, his photographic memory, his 

upright character, and his kindness. He was not only a great Muḥaddith but also a good jurist 

and a very good critic.  

He has compiled a number of books that include: Kitāb al-Marāsīl, Masā’il al-ImāmAḥmad, 

Al-Nāsikh wa al-Mansūkh, Kitāb al-Zuhd, Faḍā’il al-Ansār, etc. but his most important and 

celebrated work is his Sunan, which is titled as Kitab al-Sunan of Imām Abū Dāwūd. 

b. Sunan Abī Dāwūd: Brief Introduction and Some Main Characteristics 

This work, which is one among the most important of the ḥadīth anthologies, is the work of 

Abū Dāwūd Sulaymān ibn al-Ash‘ath al-Sijistānī, who is said to have examined 500,000 

Aḥādīth, and selected 4,800 for his book, a labour which occupied him for twenty years in 

Tarsus. In a letter to the people of Makkah, Imām Abū Dāwūd himself mentioned this 

compilation of his by the name “Kitāb al-Sunan”. Thus, it is confirmed that its title is “Kitāb 

al-Sunan”. This book is divided into kutub (books), which are subdivided into abwāb 

(chapters). The author has himself expressed that the number of aḥādīth in it is 4800. There is 

another collection of his, titled as “Kitāb al-Marāsīl”, which in fact is a part of his Sunan, and 

has 600 aḥādīth. Some publishers have published these two in a combined form. In this way, 

that total number of aḥādīth goes up to 5400. According to the numbering of Muḥammad 

Muḥiyyuddīn Abdul Ḥamīd the total number of aḥādīth in Kitāb al-Sunan alone is 5274 

including the repetitions. It has 35 kutub (books) in which three kutub(books) have no sub-

chapters. The total number of chapters is 1871. 

The ḥadīth collections which were written before Abū Dāwūd comprised of aḥādīth related 

to the chapters of Faḍā’il (merits), Qiṣaṣ (stories), Mawā’iẓ (advices) and Ādāb (manners) 

besides the aḥādīth of Aḥkām. Abū Dāwūd wished to produce a collection which would cover 

only the aḥādīth of Aḥkām and Sunan. That is why one finds the number of legal chapters in 

this book more than its previous ones. He has mentioned in it the aḥādīth which are Marfūʻ 

(aḥādīth attributed to the Prophet himself), acceptable for argumentation no matter whether 

technically they belong to the category of Ṣaḥīḥ, Ḥasan, or weak of the kind upon the 

weakness of which there is no consensus of opinion. He has cited aḥādīth of type ‘Munkar 

(an odd narration whose narrators are disparaged)’ and ‘ḍaʻīf (weak), and sometimes very 

weak but only when he did not find any Ṣaḥīḥ or Ḥasan ḥadīth relevant to the particular 
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chapter (bāb), because in his opinion, a weak ḥadīth–if not very weak, was better than the 

personal opinion of the scholars (Qiyās). Among the narrators, he relied not only on those 

who had been unanimously declared acceptable, but also on others who were the subject of 

criticism. Nonetheless, Abū Dāwūd collected the most reliable traditions known to him on 

every subject of Fiqh, quoting the sources through which the traditions had reached him, 

together with the various versions of the accounts in question. He draws attention to the 

defects of certain of the traditions he cites, as well as the relative value of the variant texts. 

Mostly he brings only the Muttaṣil Aḥādīth(having continuous chain of narration) under the 

chapters but if no Muttaṣil ḥadīth relevant to the particular chapter was available he brings 

ḥadīth of the type Mursal or Mudalla sas well. He was contented with one or two aḥādīth 

only in every chapter even if he had a large number of them at hand only to avoid 

lengthening.  He avoided repetition except when it was necessary. He also often took only 

those parts of long Aḥādīth which were relevant to the chapter in which they were included. 

There are many aḥādīth in Sunan Abī Dāwūd regarding the grade of authenticity the author 

himself has made no comments. He has left them untold (maskūt ‘anhu), except that in the 

letter to the people of Makkah he has alluded to the grade of them saying: ِوماِلمِأذكرهِفيهِشيئاِفهو

حِوبعضهاِأصحِمنِبعضصال  (And whatever I did not mention anything about it, then it is Ṣāliḥ 

(good), and some of them are more correct than others). What does the term ‘Ṣāliḥ’ indicate? 

Of what grade of authenticity do his maskūt ‘anhu aḥādīth belong to? What status they have 

in matters of legal evidences? These question have engaged the mind of the scholars. And 

many important discussions have been held on them. Imām Ibn Ḥajar Al-Asqalānī’s 

explanation is that these untold (maskūt ‘anhu) riwāyāt include: (1) those which have also 

been recorded by Imām al-Bukhārī and Imām Muslim, or which fulfill the conditions of 

authenticity; (2) Ḥasan li Dhātihī (agreeable by itself); (3) Ḥasan li Ghayrihī (agreeable 

owing to the existence of others); (4) Weak; narrated by those narrators upon the weakness of 

whom the scholars have different opinions. The narrators of many of his untold (maskūt 

‘anhu) riwāyāt are weak, and the scholars do not consider their narrations as acceptance for 

proving the legal rulings. 

Since the author collected traditions which no-one else had ever assembled together, it has 

been accepted as a standard work by scholars of a wide variety of schools, particularly in 

Iraq, Egypt, North Africa and many other parts of the Islamic world. Sunan Abī Dāwūd is the 

most comprehensive of the Sunan with regard to legal Aḥādīth. 
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There are many who heard Abū Dāwūd’s Sunan directly from the author. Four persons are 

most famous for transmitting it from the Imām: Al-Lu’lu’ī (Abū ‘Alī Muḥammad bin Aḥmad 

bin Amr al-Baṣrī), Ibn Dāsah, (Abū Bakr bin Bakr bin Muḥammad bin ‘Abd al-Razzāq al-

Baṣrī), Al-Ramlī (Abū ‘Īsā Isḥāq bin Mūsā), and Ibn Al-I‘rābī (Abū Sa‘īd Aḥmad bin 

Muḥammad bin Ziyād). The versions narrated by Al-Lu’lu’ī and Ibn Dāsah are the most 

popular and the most complete. 

This compilation has been translated into many languages. Many commentaries have also 

been written on it. The most famous commentaries are: Muʻālim al-Sunan by Abū Sulaymān 

Ḥamd bin Muḥammad bin Ibrāhīm Al-Khaṭṭābī (d. 288 AH), Tahdhīb Sunan Abī Dāwūd by 

Imām Ibn Qayyim A1-Jawzī, ‘Awn al-Ma‘būd by Shams al-Haq Abū al-Ṭayyib ‘Azīm-

Ābādī, Badhl al-Majhūl by Maulānā Khalīl Aḥmad Muḥaddith Sahāranpurī.  

3.3.7 The Sunan of Imām Al-Tirmidhī 

a. Imām Al-Tirmidhī: A Brief Biographical Sketch 

Imām Al-Tirmidhī’s name was Muḥammad bin ‘Īsā bin Sawrah bin Mūsābin ad-Daḥḥāk 

Sulamī al-Tirmidhī, and his kunyah (patronymic name) was Abū ‘Īsā. He was born at 

Tirmidh, a large city on the northern banks of the Amu Darya river in Tajikistan, in the year 

209 AH (821 CE). He belonged to the Banū Sulaym tribe. Ascribed to the birthplace he is 

called as “Al-Tirmidhī”. From the early life, he was desirous to acquire the knowledge of 

Ḥadīth. In quest of knowledge he travelled a good deal, visiting the great centers of Islamic 

learning in Iraq, Persia and Khurāsān, where he was able to associate with eminent 

Traditionists such as Imām al-Bukhārī, Imām Muslim, Imām Abū Dāwūd and others. He was 

very much influenced by Imām Al-Bukhārī, as in his book Al-‘Ilal he explicitly states that he 

did not find one like Bukhārī in Iraq or Khurāsān. He returned to his home town in the 

province of Khurāsān in 250 AH (862 CE) and compiled his Jāmi‘ after that. It was 

completed some twenty years later. Imām Al-Tirmidhī died on 13th Rajab 279 AH (892 CE) 

at Tirmidh at the age of 70. 

Like Imām Abū Dāwūd, Imām Al-Tirmidhī possessed a remarkably sharp and retentive 

memory, which was severely tested many times. It is related that during an early stage of his 

travels, a Traditionist once dictated to him several traditions which occupied sixteen pages, 

which, however, were lost by Al-Tirmidhī before he could revise them. He met the 

Traditionist again after some time, and requested him to recite some traditions. The teacher 

suggested that he would read out from his manuscript the same traditions that he had dictated 
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to Al-Tirmidhī during their previous meeting, and that Al-Tirmidhī should compare his notes 

with what he heard. Instead of telling the traditionist that he had misplaced his notes, Al-

Tirmidhī picked up some blank sheets of paper in his hand, and looked into them as though 

they contained his notes, while the teacher began to read his book. However, the teacher soon 

noticed the trick, and grew angry at the young student’s conduct. Al-Tirmidhī, however, 

explained that he remembered every word of what had been dictated to him. The teacher was 

reluctant to believe him, and challenged him to recite the traditions from his memory. Al-

Tirmidhī accepted this challenge, and proceeded to recite all the traditions without 

committing a single mistake. At this, the teacher doubted his statement that he had not been 

able to revise from his notes, and decided to test his student by reciting forty other traditions, 

and ask Al-Tirmidhī to reproduce them. Without hesitation, Al-Tirmidhī repeated what he 

heard verbatim, and his teacher, convinced now of the truth of his statement, declared his 

pleasure and satisfaction at the young man’s powers of retention. 

Besides being a great scholar of Ḥadīth he was also well versed in the fields of Fiqh and 

Tafsīr. He has written many important books, like: Al-Shamā’il Al-Nubuwiyah wa al-Khasā’il 

Al-Musafuwiyah (more commonly known as Shamā’il Al-Tirmidhī), Kitab Al-‘Ilal Al-Ṣaghīr, 

Tawārīkh, Al-Asmā wa al-Kunā. The most famous among his written works is Al-Jāmi‘ Al-

Tirmidhī (or Sunan Al-Tirmidhī). 

b. Sunan Al-Tirmidhī: Brief Introduction and Some Main Characteristics 

From the very beginning scholars used to name it in abbreviated forms based on some of its 

characteristics. Therefore, some scholars called it “Al-Jāmi‘ Al-Tirmidhī”, others as “Sunan 

Al-Tirmidhī”, some others as “Ṣaḥīḥ al-Jāmi”. Though generally it consists of Ṣaḥīḥ Aḥādīth 

but in fact it contains weak aḥādīth as well. And in spite of being Al-Jāmi‘ it has 

comparatively less number of aḥādīth; it contains only about 4000 aḥādīth. This deficiency, 

however, is compensated by the author’s referring to other sources by saying “وِفيِالباب (there 

are narrations on this topic from so and so)”. If these references are provided with complete 

sanad and matan, the volume of the original book will increase many fold. According to 

Shaikh ‘Abd al-Fattāḥ Abū Gaddah, originally its full title is: Al-Jāmi‘ al-Mukhtaṣarmin al-

Sunan ‘an Rasūlillah-i (S.A.A.W.S) wa Maʻrifah al-Ṣaḥīḥ wa al-Ma‘lūl wa mā ‘Alayhi al-

‘Amal. 

Al-Jāmi‘ Al-Tirmidhī is recognized as one of the most important works of ḥadīth literature, 

and is unanimously included among the six canonical collections of ḥadīth. Not only did the 
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Imām take great pains to determine the identity, names, titles and pet names of each narrator 

in the traditions he cited; he also attempted to state the degree of reliability and how the 

jurists of the various schools of law used them. He added a note to almost every ḥadīth, 

prefaced with the words, ‘Abū ‘Īsā says…’. He then proceeds to state a range of points 

connected with the tradition. More than this, he also indicates if there were aḥādīth 

transmitted by the other companions concerning the same subject, even if it has its 

connection in a wider range. 

Al-Jāmi‘ Al-Tirmidhī has been unanimously appreciated by the Scholars. It is easier and more 

beneficial because its author himself has solved the technical intricacies of aḥādīth and has 

explained their jurisprudential position and application. Imām Tirmidhī brings only one or 

two aḥādīth under every chapter and usually avoids the repetition of them. He said that he 

has mentioned only those aḥādīth which have been acted upon and cited as proof for their 

legal decisions by the people of knowledge, except two aḥādīth – according to him none of 

the scholars acted upon these two aḥādīth. 

Imām Al-Tirmidhī has used various terms to express the quality of the ḥadīth mentioned by 

him. He has used terms like: Ṣaḥīḥ (sound), Ḥasan (fair), Gharīb (rare), Jayyid (good), Ḍaʻīf 

(weak), Munkar (rejected). He also utilized various combinations of all of these terms, calling 

a narration, e.g., Ḥasan Ṣaḥīḥ (fair-sound), Ḥasan Gharīb Ṣaḥīḥ, Ṣaḥīḥ Gharīb, Gharīb 

Ḥasan, Ṣaḥīḥ Ḥasan (sound fair), Jayyid Gharīb Ḥasan, Ḥasan Jayyid Gharīb, Jayyid 

Gharīb. Among these terms there are some which are also used by other scholars – and the 

manner of usage is also same. But the remaining are Imām Tirmidhī’s specific terms; the 

meaning of some of which he himself has explained, and in case of some others – the 

meaning of which is explained by the later scholars – there is a difference of opinion among 

the scholars as to their meaning. 

Perhaps the most important feature of the Jāmi‘ as far as assessments of reliability are 

concerned, is the category of Ḥasan. Most of the traditions on which many of the rites and 

laws of religion are based belong to this class. Al-Bukhārī, Ibn Ḥanbal and others had already 

used the term, but rather sparingly, and in a loose and non-technical sense. Imām Tirmidhī 

realized the importance of these aḥādīth as a source of law, defined the term for the first time, 

and applied it to those traditions which fulfilled its requirements. To determine this class of 

traditions and the degree of their reliability, Imām Tirmidhī described some of them as Ṣaḥīḥ 

Ḥasan, some as Ḥasan, and others as Ḥasan Gharīb. 
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Al-Jāmi‘ Al-Tirmidhī has been transmitted from him through six of his ablest students. The 

most famous and widely known is the transmission (riwāyah and nuskhah) of Abū al-‘Abbās 

Muḥammad bin Maḥbūb al-Maḥbūbī. 

There have been many commentaries written on this work. The best one available at present 

is the work of ‘Abdur-Raḥmān Mubārakpūrī entitled, Tuḥfatul-Aḥwadhī in four volumes and 

has been reprinted several times. In Urdu, the most famous commentary of it is of Muftī 

Sa‘īd Aḥmad Pālanpūrī entitled, Tuḥfat ul-Alma‘ī comprising of 8 volumes. There are many 

translations of it available as well. 

3.3.8 The Sunan of Imām Al-Nasā’ī 

a. Imām Al-Nasā’ī: A Brief Biographical Sketch 

Imām Al-Nasā’ī’s name was Aḥmad bin ‘Alī bin Shu‘ayb al-Nasā’ī, his kunyah (patronymic 

name) was Abū ‘Abdir-Raḥmān. He was born in the year 827 CE (215 AH), at Nasā, a town 

in Khurāsān. Ascribed to the name of his hometown he is called as “al-Nasā’ī”. Having 

received his early education in his home province, he travelled at the age of fifteen to Balkh, 

where he studied aḥādīth with Qutaybah ibn Sa‘īd for over a year. He travelled widely in 

pursuit of ḥadīth, to Iraq, Arabia, Syria, Jazīrah, etc., and settled down in Egypt, where one of 

his teachers, Yūnus ibn ‘Abdillah was living. That is why it is in these areas where his books 

became most famous. In 914 CE (302 AH) he went to Damascus, where he found the people 

holding erroneous views against ‘Alī ibn Abī Ṭālib, due to the past influence of the 

Umayyads. In order to guide the people, he composed a book on the merits of ‘Alī, entitled 

Khaṣā’iṣ ‘Alī, and wanted to read it from the pulpit of a masjid. But the congregation, instead 

of giving him a patient hearing, maltreated him, beat him, and drove him from the masjid. He 

died in the year 915 CE (303 AH). However, there is difference among scholars about the 

cause as well as the place of his death. 

Imām Al-Nasā’ī was recognized as the leading Traditionist of his day. ‘Abdullah ibn Aḥmad 

ibn Ḥanbal, Muḥammad ibn Ibrāhīm, ‘Alī ibn ‘Umar and other major Traditionists, regarded 

him as such. He was a great a scholar and critic. Some of the later scholars even esteemed 

him higher than Imām Muslim in his knowledge of aḥādīth. He was known for his ascetic 

and pious life. He remained engaged in performing religious obligations. He performed Ḥajj 

many times. He even participated in Jihād. He was very brave and courageous. He tried hard 

to persuade people, even the army, to follow the Sunnah and shun the Bid‘ah (innovation). 

Moreover, he was also very handsome and used to wear fine and costly cloths. 
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He has compiled many works, some of which were: Al-Sunan al-Kubrā, Al-Sunan al-

Mujtabā, Kitāb al-Tamyīz, Kitāb al-Du‘afā, Khaṣā’iṣ‘Alī, Musnad ‘Alī, Tafsīr, Kitāb ‘Amal 

al-Yaum wa al-Laylah, etc. It is quite possible that some of the above mentioned books may 

be the part of his Al-Sunan al-Kubrā. However, his most famous work, which is included in 

Al-Ṣiḥāḥ Al-Sittah, is Al-Sunan Al-Ṣughrā. 

b. Sunan Al-Nasā’ī: Brief Introduction and Some Main Characteristics 

Imām Al-Nasā’ī’s book which is included in Al-Ṣiḥāḥ Al-Sittah (six most authentic books) is 

entitled as “Al-Mujtabā or Al-Mujtabā min Al-Sunan” which is also known as “Al-Sunan Al-

Ṣughrā”. 

Imām Al-Nasā’ī initially compiled a large collection of hadith which he named as “Al-Sunan 

Al-Kubrā”. It is said that Al-Sunan Al-Ṣughrā is a selection from Al-Sunan Al-Kubrā with 

some more number of chapters and deletion of some aḥādīth, though many scholars say that 

it is another original collection of Imām Al-Nasā’ī divided on the basis of legal chapters. In 

this collection, he recorded Aḥādīth of Aḥkām and followed the manner of compilation of 

Imām Al-Bukhārī and Imām Muslim. He has also made important comments on aḥādīth from 

various angles. His purpose was to collect those aḥādīth which the Fuqahā used as proof for 

their jurisprudential positions. Moreover, he also utilized the techniques of Muḥaddithūn as 

well as those of the Fuqahā. In this sense, his book is a combination of the sciences of Ḥadīth 

and Fiqh. In the legal extractions, he follows the technique of Imām Al-Bukhārī, and in the 

sciences of Ḥadīth he follows the technique of Imām Muslim. He has also explained the ‘Ilal 

(hidden defects) of the aḥādīth, in this way one can say that he follows the technique of 

Imām Al-Tirmidhī as well. Some scholars say that his conditions for the acceptance of 

aḥādīth are stricter than Imām Muslim because he has criticized many narrators of Ṣaḥīḥain. 

Some others are reluctant to accept this opinion on the ground that it contains, besides Ṣaḥīḥ 

and Ḥasan, Ḍaʻīf, Munkar, Mu‘allal Aḥādīth as well as some of its narrators are of low grade 

of authenticity, like: Majrūḥ, Majhūl, Majhūl al-Ḥāl, etc. Some others say that it is a part of 

his methodology that he brings different Asānīd of the Aḥādīth including those which have 

some defect, then explains what is correct and what is defective. Thus, his recording of weak 

aḥādīth is mostly to show what defect they have. 

Sometimes a single ḥadīth is relevant to many chapters and sometimes only a part of it. 

Repetition and taqṭī‘ (fragmentation) of aḥādīth is, therefore, inevitable. Many scholars’ 

opinion is that the repetition and taqṭī‘ (fragmentation) of aḥādīth in it is more as compared 
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to other books. Sometimes he also mentions the sayings and the opinions of the Fuqahā 

under particulars chapters, but very rarely. From a lengthy ḥadīth he brings only the relevant 

part of it suitable to the chapter and leaves its other part unmentioned. At some places he 

devises the headings of the chapters in such a way so as to give indication to the difference of 

opinion of the Fuqahā regarding a particular legal issue, then brings aḥādīth under all these 

variant headings to show that all these variant opinions are basically based on the aḥādīth. 

He defines the position of the narrators and provide evidences in support of the one he prefers 

among them. He also indicates to and explains the ‘Ilal (defects) of the aḥādīth which 

apparently seem Ṣaḥīḥ (sound/defectless). He also checks whether there is continuity or break 

in the Asānīd of the aḥādīth. There is negligible number of ta‘līqāt in it. He strictly follows 

and applies the methodology of the Muḥaddithūn. He never used ḥaddathanā in place of 

akhbaranā or vice versa. His loyalty to the adherence to the terminology of the Muḥaddithūn 

as well as his sense of cautiousness, piety, scrupulousness and honesty is evident from the 

fact that in connection with the traditions related by his teacher al-Ḥārith ibn Miskīn, he 

never used the term ḥaddathanā or akhbaranā, as he did in the case of those traditions which 

had reached him via other scholars, for although the materials he acquired from al-Ḥārith 

were read by the latter in a public class, an-Nasā’ī had been prohibited from attending, and 

thus was obliged to hear them by concealing himself at the gate of the lecture hall. He would 

write: I heard this ḥadīth while it was read to al-Ḥārith ibn Miskīn (ِالحارثِبنِمسكينِقراءةًِّعليهِو

 .this expression is very frequent in his Sunan ;(أناِأسمع

Imām Al-Nasā’ī’s Sunan Al-Kubrā is transmitted from him by eight of his students, like: Ibn 

al-Aḥmar, Ibn al-Sayyār al-Amwī, Ibn al-Sunnī, etc. However, his Sunan Al-Ṣughrā is 

transmitted by Abū Bakr Aḥmad bin Muḥammad bin Isḥāq Al-Daynūrī, who is famous by the 

name Ibn al-Sunni alone. 

Imām Al-Nasā’ī’s Sunan has not any complete commentary written on it. However, there are 

some notes (ḥawāshī) and comments (ta‘līqāt) of the scholars written on it which help to 

solve its difficult areas. Imām Jalāluddīn Al-Suyūṭī wrote a short (and incomplete) 

commentary called Zahrur-Rabā ‘alaa al-Mujtabā, after more than 500 years of its 

compilation. Another two important notes (ḥawāshī) on it have been written by ‘Allāmah 

Abū al-Ḥasan Muḥammad bin ‘Abd-il Ḥādī Al-Sindhi and Maulānā Ashfāq al-Raḥmān 

Kandhlawī. 
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3.3.9 The Sunan of Imām Ibn Mājah 

a. Imām Ibn Mājah: A Brief Biographical Sketch 

Imām Ibn Mājah’s name was Muḥammad bin Yazīd bin Abdil-lah Al-Rab‘ī Al-Qazwīnī, his 

kunyah (patronymic name) was Abū ‘Abdillaah, and he is commonly known as Ibn Mājah. 

He was born at Qazwīn, the famous city of Iraq, in the year 209 AH (824 CE). Ascribed to 

the name of his birthplace, he is called Al-Qazwīnī, and to the name of his tribe, he is called 

Al-Rab’i. He acquired knowledge of various disciplines at his home town up to the age of 22. 

Then in search of more knowledge he visited the important centers of learning in Ḥijāz, Iran, 

Iraq, Syria and Egypt, and studied under the great Traditionists of his day. According to the 

statement of Ibn Khallikān: he was an Imām of Ḥadīth, and was well acquainted with all the 

sciences related to it, he was also well versed with Tafsīr and History. Ibn Mājah compiled 

several works in the area of ḥadīth, the most important being his Sunan. He died on Monday, 

22nd of Ramadan, 273 AH (886 CE) at the age of 64. 

b. Sunan Ibn Mājah: Brief Introduction and Some Main Characteristics 

This book is entitled as Sunan Ibn Mājah and is included in the Al-Uṣūl Al-Sittah (Six 

Principal Works) or Al-Ṣiḥāḥ Al-Sittah (the Six Authentic Books). This book is considered to 

be of the lowest grade in the collection of the Six Principal Works. In fact, this book has no 

parallel in the sense that it has very little repetitions, and it is one of the best in the 

arrangement of kutub (books) and abwāb (chapters). It is easier to find aḥādīth related to a 

particular legal issue because the author has kept in view the most apparent meaning of the 

aḥādīth while assigning headings to the chapters. The book has an important preface written 

by the author himself where he stresses on following the Sunnah and shunning the Bid‘ah 

(innovation). He also proves the authority of Sunnah and prohibits from unbound opinions. 

Like the pattern of other Sunan works Sunan Ibn Mājah is also arranged on the basis of legal 

chapters. Ḥāfiẓ Ibn Kathīr quotes the statement of Abū al-Ḥasan Al-Qaṭṭān, the student of 

Imām Ibn Mājah and the narrator of his Sunan, that it consists of 32 kutub (books), 500 

abwāb (chapters) and 4000 aḥādīth all of which are good except a very few. According to his 

statement Abū Zur‘ah appreciated the book and indicated that there are only a few over ten 

aḥādīth which are either Ḍaʻīf (weak), Munkar (rejected) or Mauḍūʻ (fabricated). Despite this 

approbation, however, it emerges that the book does in fact include many Ḍaʻīf (weak) and 

Mauḍūʻ (forged) traditions. According Imām Ibn al-Jawzī there are 34 Mauḍūʻ (forged) 

aḥādīth in it. Though many scholars like, Imām Jalāluddīn Al-Suyūṭī, Maulānā Abdur Rashīd 
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Al-Nuʻmānī have discussed with detail the position of these aḥādīth and have decreased the 

number. Although other scholars of the Sunan also recorded weak traditions, they mostly 

noted them in their books. However, Ibn Mājah made no mention of the weak traditions in 

his work. Scholars like Ibn al-Athīr (d. 606 AH), Ibn Ḥajar (d. 852 AH) and Qastallānī (d. 

923 AH) disliked including this book among the Sound Six. 

This book is transmitted from him by his ablest student namely Abū al-Ḥasan al-Qaṭṭān. 

According to his approximation, the number of its kutub is 32, abwāb 500, aḥādīth 4000. 

The famous scholar of the present time Fuwād ‘Abdul Bāqī has made a research on it, put 

numbering on its kutub, abwāb and aḥādīth. According to his numbering and research there 

are in it 4,341 aḥādīth, distributed over 32 books and 1,500 chapters. Out of them 3002 have 

been recorded by authors of the remaining five books. Of the remaining 1339 aḥādīth which 

are recorded by Ibn Mājah alone, 428 are Ṣaḥīḥ (sound), 199 are Ḥasan (good), 613 are of 

weak (ḍaʻīf) isnād, and 99 are either Munkar, Makdhūb, orMauḍūʻ. 

It has not been very lucky in attracting the attention of the scholars. Very few commentaries 

have been written on it. The best one perhaps – is of Al-Mughlatā’ī (d. 762 AH) titled: Al-

I‘lām bi Sunanihī ‘Aly-hi Salām (incomplete) and not published yet. 

3.3.10 Let Us Sum Up 

Now, we have learnt about the authors of the most important Ḥadīth collections, their 

endeavours and methodologies, and the distinctive features of their collections. We came to 

the conclusion that this is due to serious endeavour, hard work and utmost sincerity of these 

early scholars that we have the best and the most authentic and reliable collections of the 

aḥādīth of the Prophet (S.A.A.W.S) available with us today. It also became clear that every 

author has some distinctive techniques and methodologies, and they had specific purposes in 

view while collecting the aḥādīth in their compilations. In this way, it can be said that each 

and every compilation is equally important and the scholar is equally dependent upon each of 

them because every one of them possesses its own distinctive features which are not found in 

the other, though some of the properties are commonly found in all of them. One more thing 

became clear to us, and that is the fact that these books are collectively called as Al-Ṣiḥāḥ Al-

Sittah (six authentic/sound books) and truly they deserve of this appellation but it does not 

mean that each and every ḥadīth recorded in them is Ṣiḥāḥ (sound/authentic), it simply means 

that the majority of them are Ṣaḥīḥ (sound/authentic). Ṣaḥīḥ Al-Bukhārī and Ṣaḥīḥ Muslim, 

however, are the exception because every ḥadīth in them is technically Ṣaḥīḥ, though 
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criticism has been made of a few aḥādīth of these two books. However, the criticism on Al-

Bukhārī and Muslim does not mean that these criticized aḥādīth are mistaken or false but it 

means that they did not measure up to the high standard which was set by these Imāms. It can 

also be said that if they take aḥādīth of some low grade narrator, they must have some other 

evidence which satisfied them about the correctness of the aḥādīth they recorded. It is also 

evident, now, that all the Ṣaḥīḥ Aḥādīth are not confined to these books alone but there are 

other books where Ṣaḥīḥ Aḥādīth are available, even there are some books compiled 

exclusively for Ṣaḥīḥ Aḥādīth, other than Al-Ṣiḥāḥ Al-Sittah, like: Ṣaḥīḥ Ibn Khuzaymah, 

Ṣaḥīḥ Ibn Ḥibbān, etc. Moreover, it is not necessary for the aḥādīth to be Ṣaḥīḥ in respect to 

the book in which it is recorded, rather every ḥadīth is evaluated and tested individually on 

the basis of the criteria set by the Scholars (Muḥaddithūn) to declare it Ṣaḥīḥ 

(sound/authentic) or Ḍaʻīf (weak) – no matter in which book it is found.   

3.3.11 Check Your Progress 

1. Write short note on the life and works of ImāmMālik. 

2. Write a detailed note on Muwaṭṭā of Imām Mālik. 

3. Write a short note on the life and works of any of the following scholars: 

Imām Al-Bukhārī, Imām Muslim, Imām Abū Dāwūd, Imām Al-Tirmidhī, Imām Al-Nasā’ī, 

and Imām Ibn Mājah. 

4. Discuss some main characteristics of any of the following Ḥadīth Collections: 

Ṣaḥīḥ Al-Bukhārī, Ṣaḥīḥ Muslim, Sunan Abī Dāwūd, Sunan Al-Tirmidhī, Sunan Al-Nasā’ī, 

and Sunan Ibn Mājah. 

3.3.12 Suggested Readings 

1. Raḥmānī, Maulānā Khālid Saifullah, Āsān Uṣūl-i-Ḥadīth, Naimia Book Depot, Deoband, 

(U.P.) India, 2014. 

2. Philips, Abū Ameenah Bilal, Usool Al-Ḥadīth (The Methodology of Ḥadīth Evaluation), 

International Islamic Publishing House, Riyadh, Saudi Arabia. 2007. 

3. Hariri, Ghulam Ahmad, Ulūm al-Ḥadīth, Farid Book Depot (P) Ltd. New Delhi-2 (India), 

2003. 

4. Ma‘rūfī, Maulānā ‘Abdullah, Ḥadīth Aur Fahm-i-Ḥadīth, Maktaba Usmaniya Deoband, 

(U.P.) India, 2008. 

5. Azami, Muhammad. M, 1977, ‘‘Studies in Ḥadīth Methodology and Literature’’, Islamic 

Book Trust, Kuala Lumpur, Malaysia. 
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6. Kamali, Muhammad Hashim, ‘‘A Textbook of Ḥadīth Studies (Authenticity, Compilation, 

Classification and Criticism of Ḥadīth’, The Islamic Foundation.   

7. Rahmānī, Shaikh Abdul Ghaffār Hasan, ‘‘The Compilation of Ḥadīth’’ (trans. by Abū 

Ḥibbān and Abū Khuzaymah). 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



IS18102CR 

 

 
169 

Lesson 4: Ḥadīth Criticism: An Introduction to Riwāyah wa Dirāyah, Asmā’ 

al-Rijāl and Jaraḥ wa Ta‘dīl 

Lesson Structure  

3.4.1  Introduction 

3.4.2  Objectives 

3.4.3 Ḥadīth Criticism 

3.4.4 Riwāyah wa Dirāyah 

3.4.5 Asmā’ al-Rijāl 

3.4.6 Jaraḥ wa Ta‘dīl (Impugnment and Validation) 

3.4.7  Let Us Sum Up 

3.4.8  Check Your Progress 

3.4.9  Suggested Readings 

3.4.1 Introduction 

Allah preserved the Sunnah by enabling the Companions and those after them to memorise, 

write down and pass on the statements of the Messenger of Allah, Muḥammad (S.A.A.W.S) 

and the descriptions of his way, as well as to continue the blessings of practising the Sunnah. 

Later, as the purity of the knowledge of the Sunnah became threatened, Allah caused the 

Muslim nation to produce outstanding individuals of incredible memory-skills and analytical 

expertise, who journeyed tirelessly to collect hundreds of thousands of narrations and to 

distinguish the true words of precious wisdom of their Prophet Muḥammad (S.A.A.W.S) from 

those corrupted by weak memories, from forgeries by unscrupulous liars, and from the 

statements of the enormous number of the ʻUlamā, the Companions and those who followed 

their way, who had taught in various centres of learning and helped to transmit the legacy of 

Muḥammad (S.A.A.W.S). All of this was achieved by paying precise attention to the words 

narrated and by generating detailed familiarity with the biographies of the thousands of 

reporters of Ḥadīth. Action being the best way to preserve teachings, the renewers (mujaddid) 

of Islam also revived the practice of the blessed authentic Sunnah. A Ḥadīth is composed of 

two parts: the matan (text) and the isnād (chain of reporters). A text may seem to be logical 

and reasonable but it needs an authentic isnād with reliable reporters to be acceptable. 

‘Abdullah bin al-Mubārak (d. 181 AH), one of the illustrious teachers of Imām al-Bukhārī 
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said, “Indeed the isnād is part of the religion: had it not been for the isnād, anyone would 

have said whatever he liked (َِْسنَاُدِلَقَاَلَِمْنَِشاَءَِماَِشاء ،َِولَْوََلِاْْل  ين  َنِالدِّ ْسنَاُدِم   ”.(اْْل 

During the lifetime of the Prophet (S.A.A.W.S) and after his demise, his Companions 

(Ṣaḥābah) used to refer to him directly, when quoting his sayings. The Followers (Tābiʻūn) 

followed suit; most of them used to quote the Prophet (S.A.A.W.S) through his Companions 

while others would omit the intermediate authority, giving rise to a category of Ḥadīth known 

as Mursal. It was found that the missing link between the Follower and the Prophet 

(S.A.A.W.S) might be one person, i.e., a Companion, or two persons; one being a senior 

Follower and the other being the Companion. This is how the need for the verification of 

each isnād arose; Imām Mālik (d. 179) said, “The first one to utilise the isnād was Ibn Shihāb 

al-Zuhrī (d. 124).” 

3.4.2 Objectives  

The objectives of this lesson are: 

 To know the basic concepts of Riwāyah and Dirāyah, on which Ḥadīth criticism is 

based; 

 To highlight the methodology of securitization of Ḥadīth. 

3.4.3 Ḥadīth Criticism 

Ḥadīth criticism is the Science of validation of Ḥadīth whereby Aḥādīth are ruled to be 

reliable or unreliable based on certain criteria. The effort to distinguish between the 

narrations attributed to the Prophet was rooted in his warning, “If anyone tells a lie about me 

intentionally, let him be sure of his place in the hell fire.” This process began during the 

lifetime of the Prophet himself. However, at this stage, it meant no more than going to the 

Prophet and verifying something he was reported to have said. Ḍimām bin Tha‘labah came to 

the Prophet on one occasion and asked, “Your messenger came to us and told us such and 

such.” The Prophet replied, “He told you the truth.” A similar form of investigation or 

verification was reported to have been carried out by ‘Alī, Ubayy ibn Kaʻb, ‘Abdullah bin 

‘Amr, ‘Umar, Zainab wife of Ibn Mas‘ūd and others. Although the process of asking the 

Prophet naturally ceased with his passing away, the first Caliph, Abū Bakr, ‘Umar and ‘Alī as 

well as other companions like ʻĀ’ishah and Ibn ‘Umar continued the efforts of Ḥadīth 

criticism. With the turmoil which came to head towards the second half of Caliph ‘Uthman’s 

reign and continued throughout the rule of Caliph ‘Alī, scholars among the students of the 

Companions became very strict regarding the transmission of Aḥādīth. The scholars among 
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the Tābiʻūn, like Saʻīd ibn al-Musayyib, Sālim ibn ʻAbdillah ibn ‘Umar, ‘Alī ibn Ḥusain ibn 

‘Alī, and ʻUrwah ibn al-Zubair, etc. continued to spend their efforts in Ḥadīth criticism. 

Among their students (i.e., Tabaʻ Tābiʻīn) in the second century after the Hijrah, three 

scholars stood out in the region of Madīnah: Al-Zuhrī, Yaḥyā ibn Sa‘īd and Hishām bin 

ʻUrwah. During the era of the second and third centuries A.H. scholars became noted for 

their extensive travels in the search for Ḥadīth narrations, so much so that the Baghdādī 

scholar, Yaḥyā bin Ma‘īn said, “There are four kinds of people who never become mature 

during their life; among them is he who writes down Ḥadīth in his own town and never 

makes a journey for this purpose.” The basic method of criticism employed by Ḥadīth 

scholars was according to Ibn al-Mubārak’s statement, “To find an authentic statement, one 

need to compare the words of different scholars with each other.” This was the method 

employed by scholars from the earliest times. By gathering all the related Ḥadīth and 

comparing them carefully with each other, the scholars were able to judge the accuracy of 

their teachers. The method of comparison was practiced through different modes. Foremost 

among them were: 

1. Comparison between the Ḥadīth of different students of the same scholar. 

2. Comparison between the statements of the same scholar at different times in his life. 

3. Comparison between oral transmission of the scholar and written texts. 

4. Comparison between a narrated Ḥadīth and its related Qur’anic texts. 

Imām Ibn Mājah mentioned some reasons which became the causes of Ḥadīth fabrication: 

 Political differences 

 Promotion of factions based on issues of creed 

 Fabrications by Zanādiqah (heretics) 

 Fabrications by story-tellers 

 Fabrications by the ignorant ascetics  

 Prejudice towards a town, race or a particular Imām 

 Inventions for personal motives 

 Proverbs confused with the Aḥādīth 

3.4.4 Riwāyah wa Dirāyah 

Riwāyah literary means reporting or narration. Technically, it refers to the transmission of 

Ḥadīth, the soundness and continuity or otherwise of its isnād, and the manner in which the 
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Ḥadīth was received, retained and delivered, or subjected to validation and impingement, 

etc., without looking into the meaning and implications of the text of the Ḥadīth. Dirāyah on 

the other hand is concerned with the authenticity, meaning and message of the text of the 

Ḥadīth, and the law or ruling that is conveyed by it. To establish the accuracy of the text of 

Ḥadīth is naturally the end-result of the enquiry over the transmission and meaning. Riwāyah 

and Dirāyah are therefore not separate from one another as they both seek to establish the 

authenticity of Ḥadīth and accuracy of its message.  

Isnād (Chain of Transmitters): Every Ḥadīth consists of two parts. Take this for example: 

“Bukhārī said that Sulaymān Abū al-Rabīʻ informed him saying that Ismāʻīl bin Ja‘far said 

that Nāfi‘ bin Mālik informed him on the authority of his father that Abū Hurairah related 

that the Prophet said: The signs of a hypocrite are three; whenever he speaks he tells a lie, 

whenever he makes a promise he breaks it, whenever trusted with something he proves to be 

dishonest.” This Ḥadīth contains a series of names of the narrators and then the actual subject 

relating to the Prophet. The first portion is called isnād while the actual statement of 

information relating to the Prophet is called matan. Literally, sanad means a pillar or support. 

In reference to Ḥadīth it includes all the individuals who transmitted Ḥadīth from the Prophet 

and then from one another until it reached us. Isnād according to Arabic lexicography means 

the thing on which another thing relies. As we rely on the narrators for the knowledge of the 

statement of the Prophet, this chain is called isnād. Its plural is Asānīd. Sometimes the term 

Ṭarīq is used instead of isnād, and sometimes the term wajh is used for the same purpose. 

Different rulings given by the people of the Sunnah resulted from the differences of opinion 

regarding the truthfulness of a narrator, whether he was upright, and whether he had a good 

memory. Differences between the people of the Sunnah and others did not result because of 

any disparity of the different schools to which they belonged. In this regard, it must be made 

clear, here, that the people of Sunnah did not vilify or discredit others unless - 

1. The narrator’s innovation led to disbelief  

2. He disparaged one of the companions of Prophet Muḥammad (S.A.A.W.S) 

3. He was inviting other to his innovation, or 

4. The Ḥadīth he was narrating was in harmony with the innovation to which he was 

inviting others or in affirmation of his heretic creed. 

The scholars of Ḥadīth criticism would consider all these points as evidence showing that the 

narrator was not truthful or sincere. It is true that the people of Sunnah do not accept the 
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narrations of ‘Alī which are related through those who claim to be his supporters, but that is 

because they distorted his knowledge, imputed to him opinions that he never held, and 

attributed to him the sayings that he never uttered.  

The Isnād is of different levels. The strength of any given narration is entirely dependent on 

the strength of the isnād. That is, if you have a very solid isnād, then you know the narration 

being transmitted is authentic. When scholars find inconsistencies among various Aḥādīth, 

the preference is usually given to the Ḥadīth with stronger isnād. The isnād is the primary 

method of gauging at the authenticity of a Ḥadīth.  

Matan (Text of the Ḥadīth): Literally, Matan means fixed, stable, support. Technically, it 

refers to the actual text of Ḥadīth, which, if authentic is the actual statement or action 

(Sunnah) of the Prophet Muḥammad (S.A.A.W.S). The study of isnād is for the purposes of 

authentication. It must be noted that the study of Matan is also for authentication. The 

conditions that the scholars stipulated for a narrator to be acceptable are: qualities such as 

uprightness, precision, and the best retention power. As regards the text of a narration, it is 

evaluated on the basis of the following criteria: 

1. The wording of the narration should not be to such an extent that the eloquent 

person would not speak in that manner. 

2. The narration should not be contrary to obvious realities that the mind accepts, 

unless there is a possible (variant) interpretation.  

3. The narration should not be contrary to general rules of wisdom and manners. 

4. The narration should not be contrary to what is felt by the senses and what is 

witnessed. 

5. The narration should not be contrary to obvious medical facts and wisdom. 

6. The narration should not be inviting to baseness which Islam absolves itself from. 

7. The narration should not be contrary to what is indistinctively accepted and 

understood regarding the basic principles of belief -- regarding Allah’s attributes 

or the attributes of His Messengers. 

8. The narration should not be contrary to Allah’s Sunnah regarding the universe and 

humankind. 

9. It should not consist of the foolish sayings, which the wise ones can never utter.  
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10. It should not be contrary to Qur’ān, to the Mutawātir Sunnah, to that upon which 

there is consensus, or to that which must necessarily be known in the religion – in 

cases that there is no room for interpretation. 

11. It should not be contrary to known historical facts. 

12. It should not be in support of the sect or school of jurisprudence that the narrator is 

an adherent of and that he invites others to join.  

13. It should not inform us of a matter that occurred in front of a huge audience, but 

then is related by a single person only. 

14. It should not be inspired by personal motive, which caused the narrator to relate 

this narration.  

15.  It should not exaggerate in mentioning a huge reward for small deeds, nor should 

it exaggerate in mentioning a severe punishment for a small and insignificant deed. 

3.4.5 Asmā’ al-Rijāl 

The biographical analysis is known as Asmā’ al-Rijāl, in which details about the narrator or 

transmitter are inspected, scrutinized and examined. All information that has a bearing on 

reliability or otherwise of their narration of Ḥadīth that helps to explain and identify the 

personality and character of the Ḥadīth transmitter is of concern to this branch of ʻUlūm al-

Ḥadīth. Biographical data on Ḥadīth is also concerned with precise identification of the 

generation (or Ṭabaqah) and time frame in which Ḥadīth transmitters lived.  This includes 

analyzing their dates of birth, places of birth; familial connections; teachers and students; 

religiosity; moral behavior; literary output; their travels; as well as their dates of death, etc. 

Based upon these criteria, the reliability (thaqāhah) of the transmitter is assessed and 

ascertained. It is further determined whether the individual is actually able to transmit the 

report, which is deduced from their contemporaneity and geographical proximity with the 

other transmitters in the chain. 

Writers have taken different approaches to biographical literature on the classification of 

Ḥadīth transmitters. Some writers classified them in accordance with categories (or Ṭabaqāt), 

that lived in the same era or generation. Famous in this category is the Ṭabaqāt of Ibn Saʻd, 

which provides detailed information on the biographies of the narrators. There are also some 

scholars who confined their works only to the names, appellations, titles and genealogies of 

the narrators.  Examples of biographical dictionaries include: ‘Abd al-Ghanī al-Maqdisī’s Al-

Kamāl fī Asmā’ il-Rijāl, Ibn Ḥajar al-‘Asqalānī’s Tahdhīb al-Tahdhīb and al-Dhahabī’s 

https://en.wikipedia.org/wiki/Abd_al-Ghani_al-Maqdisi
https://en.wikipedia.org/wiki/Al-Kamal_fi_Asma%27_al-Rijal
https://en.wikipedia.org/wiki/Al-Kamal_fi_Asma%27_al-Rijal
https://en.wikipedia.org/wiki/Al-Dhahabi
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Tadhkirah al-Ḥuffāẓ. By the third century A.H. almost every Traditionist of repute compiled 

simultaneously with his collection of narrations, some biographies of the narrators. All of the 

compilers of the Sound Six Books (Ṣiḥāḥ Sittah) have to their credit one or more important 

books on the biographies of the narrators. There also appeared specialists like; Ibn Saʻd, 

Khalīfah ibn al-Khayyāṭ, and Ibn Abī Khaythamah. The magnitude of these biographical 

dictionaries may be understood from the large number of narrators whose biographies they 

contain. Ibn Saʻd’s Ṭabaqāt contains the biographies of more than 4,000 narrators. Al-

Bukhārī’s Tārīkh deals with more than 42,000 narrators. Al-Khaṭīb al-Baghdādī in his 

History of Baghdad (Tārīkh al-Baghdad), gives short biographies of 7,831 persons. Ibn 

‘Asākir in the eighty volumes of his History of Damascus (Tārīkh Dimashq), collected 

together the biographies of a much larger number of people. Ibn Ḥajar in his Tahdhīb al-

Tahdhīb and Mīzān al-I‘tidāl, summarized the biographical references of 12,415 and 14,343 

narrators of Ḥadīth respectively. The works on the Asmā’ al-Rijāl, however, differ from one 

another in their scope, their general plan, and the detailed nature of their contents, according 

to the main object of their compilers and authors. Some of them, like the Ṭabaqāt al-Ḥuffāẓ 

of Dhahabī, and various other works on weak or un-reliable narrators, contain extremely 

short notes on a particular class of narrators. Others deal with only the narrators’ names, 

patronymic names (kunyah) and their attributions (nisbah). Examples of this type are the 

various works on al-Asmā’ wa al-Kunā, and the well-known Kitāb al-Ansāb of al-Sam‘ānī. 

Yet others contain biographical details of all narrators who lived in or visited a particular 

town, e.g., that of Aleppo, Baghdad, Damascus, etc. The works of al-Khaṭīb al-Baghdādī, Ibn 

al-‘Asākir and others are examples of this type. Some of them dealt with only the reliable or 

unreliable narrators, like Kitāb al-Thiqāt and Kitāb al-Ḍu‘afā’ by Ibn Ḥibbān respectively. 

Others contain the biographies of only such narrators as find a place in any particular 

collection of traditions or in a group of them. To this class belong a large number of works 

that deal with the lives of the narrators on whom Imām al-Bukhārī or Imām Muslim or the 

authors of the Sound Six Books (Ṣiḥāḥ Sittah) have relied. 

The classification of Aḥādīth also plays a vital role in ascertaining the authenticity of a 

particular narration. Ibn al-Ṣalāḥ mentions sixty five terms in his book, Muqaddimah, related 

to Ḥadīth sciences.  Here we will write some branches of science of Asmā’ al-Rijāl: 

1. Afrād (singular narrations). 

2. The knowledge of the companions. 
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3. The knowledge of the successors. 

4. The knowledge of elders reporting from younger reporters.  

5. The knowledge of reporters similar in age reporting from each other 

6. The knowledge of brothers and sisters among reporters. 

7. Knowledge of fathers reporting from their sons. 

8. Knowledge of sons reporting from their fathers. 

9. Knowledge of such reporters reporting from one authority, one in his early life and 

other in his old age. In such case, the dates of death of two reporters will be of 

significance. 

10. Knowledge of such authorities from whom only one person reported. 

11. Knowledge of such reporters who are known by a number of names and titles. 

12. Knowledge of unique names among the companions and the reporters in general. 

13. Knowledge of names and by-names (Kunyah). 

14. The knowledge of by-names for reporters known by their names only. 

15. The knowledge of appellations (alqāb) of the narrators. 

16. Knowledge of Mu‘talif and Mukhtalif (names written similarly but pronounced 

differently, e.g. Kuraiz ( ريزك ) and Karīz (كريز). 

17. The knowledge of the Muttafiq and Muftariq (similar names but different identities) 

e.g. Ḥanafī: there are two reporters with this name; one is called by this name because 

of his tribe Banū Ḥanīfah; the other because of his adherence to a particular madhhab. 

18. Names covering both previous types. 

19. Names looking similar but they differ because of the difference in their father’s 

names, e.g. Yazīd bin al-Aswad and Yazīd bin Mu‘āwiyah. 

20. Names attributed to other than their fathers, e.g., Ismāʻīl bin Umayyah; in this case 

Umayyah is the mother’s name. 

21. The knowledge of ambiguous reporters by finding out their names. 

22. The knowledge of the dates of birth and death of the reporters.  

23. The knowledge of trustworthy and weak reporters. 

24. The knowledge of such trustworthy reporters who are found to have become confused 

in their old age. 

25. Knowledge of contemporaries in a certain period. 

26. Knowledge of free slaves (mawālī) among the reporters. 
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27. The knowledge of the homelands and the hometowns of the reporters. 

28. Knowledge of such relations (attributed to a place or tribe, etc.) which have a 

meaning different from what they seem to be apparently, e.g., Abū Mas‘ūd al-Badrī, 

who is known as al-Badrī not because he participated in the battle of Badr but because 

he came to live there.  

3.4.6Jaraḥwa Ta‘dīl (Impugnment and Validation) 

The Ṣaḥābah are all considered trustworthy. This has been affirmed by Allah in several 

verses of the Qur’ān. This unconditional trustworthiness does not apply to the Tābiʻūn or the 

Tabaʻ Tābiʻīn; although they were the two best generations of Muslims after the Ṣaḥābah. 

After the time of the Companions, regarding the overall condition of the people, it can be said 

that some of them were good and some were not. Because of this, a need arose to assure that 

the reporters of a Ḥadīth were trustworthy and reliable. This started taking place around 35 

AH, when the fitnah of the civil war among the Muslims took place. A famous statement 

regarding this was made by the Tābiʻī, Muḥammad bin Sīrīn: “They did not use to ask about 

the chains (of narration). When the fitnah (trials and tribulations) happened they said, ‘Name 

us your men (in your narration),’ thus they would look towards Ahl al-Sunnah and accept 

their narrations, and they would look towards the people of Bid‘ah (innovation) and reject 

their Aḥādīth.” Thus, the science of criticizing the defective narrators and validating the just 

narrators emerged, known in Arabic as Jaraḥ wa Taʻdīl. It did not become an official science 

until later years. Imām Shaʻbī bin al-Ḥajjāj was the first scholar to officially make it a 

science. Some consider Imām Shaʻbī bin al-Ḥajjāj the master of Jaraḥ wa Taʻdīl. He was 

from the generation of the Tabaʻ Tābiʻīn and died in 160 A.H. His teacher was a Tābiʻī. He 

was the one who not only made Jaraḥ wa Taʻdīl a science, but also codified this science as 

well. One of his students who took from him the knowledge of Jaraḥ wa Taʻdīl was ‘Abdur 

Raḥmān bin Mahdī (135 - 198 AH). Another student of Shaʻbī was Yaḥyā bin Sa‘īd al-Qaṭṭān 

(120 - 198 AH). These two were specialists in Jaraḥ wa Taʻdīl. Specifically they were 

specialists in the conditions of the narrators. Some of the most prominent students of ‘Abdur 

Raḥmān bin Mahdī and Yaḥyā bin Sa‘īd al-Qaṭṭān are: 

• Aḥmad ibn Ḥanbal (164-241 AH).  

• Yaḥyā ibn Ma‘īn (158-233 AH) Imam Aḥmad’s best friend 

• ‘Alī ibn al-Madīnī (161 - 235 AH). The teacher of Imām al-Bukhārī. 
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Eminent scholars developed this discipline in order to protect the Sunnah of Prophet 

Muḥammad (S.A.A.W.S) from any corruption. They used these expressions as tools for 

evaluating the chains of transmission for various Aḥādīth. The phrase Jaraḥ wa Taʻdīl refers 

to a systematic approach of evaluating a narrator’s position with regards to his integrity and 

reliability. 

Naqd al-Ḥadīth (Criticism of Ḥadīth): In Arabic language, the word naqd is used for 

criticism. This word was used by some early scholars of Ḥadīth in the second century of 

Hijrah. The Qur’ān uses the word Tamyīz for this purpose, meaning “to separate one thing 

from another”. A third century hijrī scholar, Imām Muslim ibn al-Ḥajjāj named his book as 

al-Tamyīz, the subject of which is the methodology of Ḥadīth criticism. Some Ḥadīth 

scholars used the word naqd, but it did not gain currency in their circle. They named the 

science which deals with criticism of Ḥadīth as Al-Jaraḥwa al-Ta‘dīl the knowledge of 

invalidating and declaring reliable in Ḥadīth. With the spread of Islam, the Ḥadīth of the 

Prophet began to spread, there were companions in the Islamic armies who fought as 

commanders of entire formations as well as ordinary soldiers in the battlefield. Pious 

worshippers in the silence of the night and teachers all the time, they were constantly 

spreading the knowledge of Sunnah. To err is human, so, with the spread of Ḥadīth in the 

different regions of the Islamic world, the possibility of mistakes arose. Consequently, the 

necessity for the criticism and evaluation of Ḥadīth became apparent.  

Al-Jaraḥ literally means “to injure”. Technically, it refers to a series of expressions that are 

used to express some deficiencies in the narrations of a narrator. Sometimes the narrator may 

be criticized for being a liar, a fabricator of ḥadīth, having a poor memory, or being 

unknown. 

Al-Ta‘dīl literally means “to adjust, to regulate, to rectify, to straighten, to equate”. 

Technically, it is the opposite of Al-Jaraḥ. It is a description of a narrator being acceptable. It 

includes descriptions such as: skilled and trustworthy, emphatically trustworthy, trustworthy, 

just, truthful, and acceptable. There are two broad conditions that must be fulfilled by a 

narrator in order for him to be acceptable: trustworthiness and accuracy. For a narrator to be 

found wanting in either of these two conditions is a serious deficiency. The meaning of 

trustworthiness is that the narrator fears Allah and is of good character. Fearing Allah means 

that he avoids polytheism, innovation, and sins. Goodness of character means that he is of 

good behavior and conducts himself in a decent and proper manner. There are two kinds of 
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accuracy: accuracy in memory and accuracy in writing. Accuracy in memory means that the 

narrator has an accurate retentive memory. He memorizes and narrates exactly what he has 

learnt from his teachers. He should also know the subtleties of meaning if he narrates Ḥadīth 

by their meanings and not by their literal wording. Accuracy in writing means the narrator 

records and preserves the Ḥadīth in writing until he narrates them perfectly to others. The 

proof for the permissibility of engaging in Al-Jaraḥwa al-Ta‘dīl is Allah’s saying: “O ye who 

believe! If a wicked person (Fāsiq) comes to you with any news, ascertain the truth, lest ye 

harm people unwittingly.” [Al-Qur’ān, Sūrah al-Ḥujurāt (49): 6]. The verse commands to 

verify the truthfulness of the news brought by anyone. This requires that the character of 

those transferring the information should firmly be assessed, especially when it relates to the 

matter of religion. The Prophetic ḥadīth also emphasizes that the narrator’s accuracy should 

be ascertained before accepting any information given by him. The Prophet (S.A.A.W.S): 

“May Allah honor a person who hears my speech, understands it, commits it to memory, and 

then reports it to others as it is, for it may happen that a person who possesses knowledge will 

convey it to someone who will have a greater understanding of it than he has.” The Prophet’s 

saying: ‘…commits to memory…’shows the importance of memorizing the Ḥadīth or 

preserving it in writing. His saying ‘…reports as it is…’ refers to the need for accuracy and 

proper understanding in conveying that information to others. Criticizing a narrator is not an 

act of backbiting. The trustworthiness of a narrator is known by his good reputation among 

people for being truthful, honest and good and for being a person of knowledge. This applies 

to most of the Followers (Tābiʻūn) and their students (Tabaʻ tābiʻīn). The other way of 

knowing who is trustworthy, is by way of a certificate of recommendation from one of the 

prominent scholars in the field. These scholars know the trustworthiness of a narrator by 

knowing something about his biography. Often they would also conduct a deep and 

comparative study of the corpus of that narrator’s Ḥadīth. The accuracy of the narrator is 

known by comparing his narrations with others who narrated from the same teacher. The 

narrator will be deemed accurate if his narrations comply with those of others. There are 

many scholars who were specialized in the discipline of Al-Jaraḥ wa al-Ta‘dīl. Among the 

most famous of these were: Ahmad bin Ḥanbal, Yaḥyā bin Ma‘īn, ‘Alī bin al-Madīnī, and al-

Bukhārī. Imām Muḥammad ibn Ismāʻīl Al-Bukhārī (Imām Bukhārī) is credited with the first 

major reference book of Al-Jaraḥwa al-Ta‘dīl. His collection is known as Tārīkh al-Kabīr 

(The Great History). This book is a monumental contribution to the subject of Al-Jaraḥ wa 
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al-Ta‘dīl. Most of the specialists of Al-Jaraḥwa al-Ta‘dīl use Imām Bukhārī’s book as a 

reference for their later works. 

Whenever the reliability of the Ḥadīth transmitter is questioned and probing is attempted into 

his character and knowledge, two possibilities are envisaged, one of which is that the 

available evidence supports his reliability and uprightness, proving him to be upright and 

‘Ādil (reliable/equitable). The other possibility is to establish evidence that the transmitter is 

unreliable or that his uprightness and ‘Adālah is unproven. The methods by which Al-Jaraḥ is 

invoked and established are more rigorous than what is usually required in Ta‘dīl. There were 

attempts made by ʻUlamā in developing a criteria for the grading of Ḥadīth transmitters 

initially on binary scale of Al-Jaraḥwa al-Ta‘dīl, each of which were then divided into six 

subheadings or ranks, known respectively as the ‘grades of validation (marātib al-Ta‘dīl)’ 

and ‘grades of impugnment (marātib al-Jaraḥ). Ibn Ḥajar al-Asqalānī (773-852 A.H) has 

rendered the relevant terminology of al-Ta‘dīl (validation) as follows: 

1. Ṣaḥābah: The companions who stand at the highest point on the scale of Ta‘dīl. 

2. Thiqah Thiqah: unwaveringly trustworthy, accepted beyond question, due to their 

impeccable memories. 

3. Thiqah: trustworthy and retentive, generally reliable narrators.(the word Mutqin is 

sometimes used by other writers as an equivalent) 

4. Ṣadūq: truthful narrators whose reliability is slightly tainted because of occasional 

mistakes. (other words used to indicate this grade are: la ba’sa bihī or laysa bihī 

ba’sun).  

5. Ṣadūqyukhtī/yahīm: truthful but prone to mistakes. 

6. Maqbūl: accepted. Occasionally the phrase in shā Allāh (God willing) is added. What 

it means is that there is no proof why his report should not be accepted. The word 

layyin (light weight) is also occasionally used. A narrator of only a few Aḥādīth. 

The six grades of impugnment (al-Jaraḥ) are: 

1. Majhūl al-ḥāl/mastūr: whose integrity is unknown, but there is nothing negative 

about him. As a general rule, obscurity (jaḥālah) is overruled when two upright 

individuals are known to have accepted report of one who would otherwise be 

classified as Majhūl al-ḥāl. 

2. Ḍaʻīf: weak, in the sense that no scholar has given him any credit and some have 

openly spoken against him. 
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3. Majhūl: unknown, obscure; no more than one person has narrated from him, and the 

person has little to his credit that can be said. He is not considered as thiqah. 

4. Matrūk/sāqiṭ: abandoned, mainly because someone reliable has discredited him. The 

abandoned person also fails to qualify the prerequisites of uprightness. 

5. Mutahham bi al-Kadhib: accused of lying and forgery.  

6. Kadhdhāb: liar, or waḍḍā‘ (forger / fabricator). 

The evidence on al-Jaraḥ takes priority over the evidence on al-Ta‘dīl. But if the negative 

evidence only relates to an earlier part of the narrator’s life and he is subsequently known to 

have become upright and reliable, then his narrations may be accepted. The opinions about 

the validation and impugnment of the narrators are only acceptable from the persons who are 

knowledgeable of this subject to the degree that inspires confidence in their ability and 

insight. The person who validates or impugns narrators of Ḥadīth must be dedicated to the 

truth and act in the capacity of a judge of high integrity. 

3.4.7 Let Us Sum Up 

Through the above description, conclusion can be drawn about the importance of the chains 

of transmission in the science of Ḥadīth and its problems. The issue is not that simple but it is 

a matter concerned with religion as well as ensuring the purity of Islam itself. When we talk 

about religion and its foundations we should remember the importance of the chain of 

transmission because without it there is no judgment of what we discussed or debated. In this 

lesson different sciences of Ḥadīth studies have been discussed. These sciences developed in 

order to securely preserve the true knowledge provided through the Aḥādīth of the Prophet. 

We came to know that the importance of the moral character is primary to be found in 

narrators. The merit of Al-Jaraḥ wa al-Ta‘dīl science is to determine whether the narration of 

a narrator is acceptable or rejected. To preserve the authenticity of Ḥadīth as the second 

primary source in Islamic law, the scholars constantly tried to collect the Ḥadīth of the 

Prophet by assessing the narrator on the scale of Al-Jaraḥwa al-Ta‘dīl. By Al-Jaraḥ wa al-

Ta‘dīl and its specific rules, the ʻUlamā of this Ummah evaluated the narrators of Ḥadīth in 

terms of weaknesses and trustworthiness. Similarly, the efforts on Ḥadīth study, Ḥadīth 

literature are of great value and are now used by scholars easily. Examining the validity of 

narrations is an important issue. This has been done very carefully by various Ḥadīth 

scholars. One must not take and/or use Aḥādīth when they are transmitted through unreliable 
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narrators. Reliable Ḥadīth experts are to be consulted regarding the matters related to Ḥadīth 

Studies. 

3.4.8 Check Your Progress 

1. What is Ḥadīth Criticism? 

2. What constitutes the science of Riwāyah wa Dirāyah? 

3. State the conditions to be examined in Isnād and Matan? 

4. Explain the features of the Science of Asmā’ al-Rijāl? 

5. Discuss the science of Al-Jaraḥ wa al-Ta‘dīl. List the conditions for marātib al-ta‘dīl and 

marātib al-Jaraḥ. 

3.4.9 Suggested Readings 

1. Raḥmānī, Maulānā Khālid Saifullah, Āsān Uṣūl-i-Ḥadīth, Naimia Book Depot, Deoband, 

(U.P.) India, 2014. 

2. Philips, Abū Amīnah Bilal, Usool Al-Ḥadīth (The Methodology of Ḥadīth Evaluation), 

International Islamic Publishing House, Riyadh, Saudi Arabia. 2007. 

3. Hariri, Ghulam Ahmad, Ulūm al-Ḥadīth, Farid Book Depot (P) Ltd. New Delhi-2 (India), 

2003. 
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Unit IV: Fiqh (Jurisprudence) 

Lesson 01: Sources of Law: The Qur’ān, Sunnah, Ijmā‘, Qiyās 

Lesson Structure  

4.1.1  Introduction 

4.1.2  Objectives 

4.1.3  Sources of Islamic Jurisprudence 

4.1.3.1  The Qur’ān 

4.1.3.2  The Sunnah 

4.1.3.3  Ijmā‘ 

4.1.3.4  Qiyās 

4.1.4 Let Us Sum Up  

4.1.5 Check Your Progress 

4.1.6 Suggested Readings 

4.1.1 Introduction 

At the very outset, it is very important to be acquainted with the definitions of some basic 

terms used frequently in connection with Islamic law. It is necessary to know the meaning of 

some essential terms, like; fiqh, sharīʻah, ijtihād, mujtahid, faqīh, taqlīd and muqallid, etc. 

before embarking upon the study of Islamic law. The term fiqh, in its literal sense, means 

“understanding” and “discernment”. In this sense, it is synonymous with the word “fahm”. It 

implies an understanding of Islam in a general way. In the beginning, the term fiqh, in its 

technical sense, was used exclusively for a knowledge of the law, which embraced both 

theological problems and legal issues. Later on, when Kalām (Scholasticism) was introduced 

during the time of Al-Ma’mūn, the term fiqh came to be restricted to the corpus of Islamic 

law alone excluding it of theological problems like the tenets of faith (ʻaqā’id). It is in this 

restricted sense that we use the term fiqh today. The final form of the definition declares fiqh 

to be the knowledge of the rules of conduct that have been derived by the jurist from specific 

evidences found in the Qur’ān and the Sunnah as well as other specific evidences in ijmā‘ 

and qiyās. In other words, fiqh is a knowledge or understanding of Islamic law, it is not the 

law itself. There is a distinction between the terms sharīʻah and fiqh. Sharīʻah has a wider 

meaning which includes both law and the tenets of faith (ʻaqā’id) and thus the law itself, 
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while fiqh is a knowledge of that law–its jurisprudence. Mujtahid is that who derives the 

aḥkām directly from specific evidences. Faqīh is the one who derives his knowledge from the 

manuals of fiqh. These manuals contain the opinions of the mujtahid. The laws derived by the 

mujtahid become a source of law for the faqīh. Although the faqīh is a qualified jurist, he is 

still classified as a muqallid. He follows some mujtahid who has derived the law directly 

from the specific evidences. Ijtihad is the name for the activity of the mujtahid that makes use 

of all the sources to derive the law. The output of these activities is the substantive as well as 

procedural law, a knowledge of which is called fiqh. In addition to this, the absolute mujtahid 

lays down the principles of interpretation as well as the general principles of the substantive 

and procedural law. Taqlīd, on the other hand, is the activity of the layman. Taqlīd in the 

legal sense means following the opinion of another. When a legal justification is found, taqlīd 

is permitted. Taqlīd as a judicial method is permitted in Islamic law. The term faqīh is 

applied to a person who is not able to undertake independent ijtihād, but follows the 

principles and opinions of a mujtahid. Technically, he is also called a muqallid. And an 

ordinary person who does not have any knowledge of fiqh is also called muqallid as he 

follows the opinion of a mujtahid and consults the faqīh for the clarification of the issues. 

Thus, the position of an ordinary muqallid as against to a faqīh, a direct muqallid of the 

mujtahid, is the same as that of a client with respect to his lawyer. The discussions related to 

the explanation of these fiqhī terms along with the explanation of the primary (the Qur’ān and 

the Sunnah) as well as secondary sources [Ijmā‘ (or consensus) and Qiyās (or analogy)] of 

Islamic jurisprudence is the main concern of the present lesson. Many examples have also 

been provided under each theme to make the points discussed easily comprehensible. 

4.1.2 Objectives 

The objectives of the lesson are as: 

1. To know the basic concept and meaning of Fiqh; 

2. To signify the importance of Fiqh; 

3.To have a general glimpse or overview of the sources of Fiqh. 

4.1.3 Sources of Islamic Jurisprudence 

4.1.3.1 The Qur’ān 

The word ‘Qur’ān’ is derived from the root Qara’a, which means to read or recite. Therefore, 

‘Qur’ān’ linguistically means the book which is frequently read or recited. Technically, it is 

defined as ‘the miraculous Book comprising of the speech of Allah revealed to the Prophet 
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Muḥammad (S.A.A.W.S) and transmitted to us by continuous testimony, or tawātur without 

least doubt. The Qur’ān also calls itself by alternative names, such as: al-Kitāb (the Book), 

al-Furqān (the Distinguisher/Criterion), al-Tanzīl (the Revelation) and al-Dhikr (the 

Remembrance/Admonition). The recitation of the Qur’ān is considered as an ʻIbādah (act of 

worship). By Allah’s speech is meant that the Qur’ān is the exact words of Allah. It was 

revealed to Prophet Muḥammad (S.A.A.W.S) as it exists today. By Miraculous Book is meant 

that no-one can produce something similar to it (the Qur’ān). The Qur’ān was revealed in 

Arabic. There are a number of āyāt (verses) where Qur’ān is introduced as “Qur’ānan 

Arabiyyan”. For example, َِِتَْعق لُون ِلاَعلاُكْم َِعَرب ي ًّا ِقُْرآنًّا ِأَنَزْلنَاهُ  We have sent it down as an Arabic) إ ناا

Qur’ān, in order that ye may learn wisdom) [Al-Qur’ān, Sūrah Yūsuf (12):2]. The term 

“Arabic Qur’ān” refers to the language of the Qur’ān, not to its scope or ideas because the 

Qur’ān addresses all Arabs and non-Arabs. The rules of the Qur’ān are universal and not 

restricted to one ethnic group or a specific area or time. By Tawātur method is meant that it 

was conveyed to us by a group of people for whom it is impossible to lie or conspire to 

fabricate a lie. The Qur’ān was transferred to us through an entire generation, not just by a 

group, to its successors, until it reached the present generation, without any interval in this 

transference. Reciting the Qur’ān in Arabic by itself, without even comprehending its 

meaning is considered as ʻIbādah. In this regard, the Qur’ān is different from the Ḥadīth 

which cannot be recited as an act of ʻIbādah. However, pondering over the meanings of both 

the Qur’ān and the Ḥadīth is considered ʻIbādah. During the time of the Prophet, the text of 

the Qur’ān was preserved in memory and also written down on flat stones, wood, and bones. 

There were about forty scribes of the Prophet who used to write down the Qur’ān under his 

orders. In this way the whole Qur’ān was written down and memorized in the time of Prophet 

but the whole material was not collected at one place nor was it compiled in a book form. 

Khalīfah Abū Bakr, during his reign, collected the Qur’ān soon after the battle of Yamāmah 

due to the martyrdom of many memorizers of the Qur’ān. Zaid ibn Thābit, the scribe of the 

Prophet, was employed for the task of collecting and compiling the text. And he 

accomplished the task will utmost care and scrupulousness. 

During the time of the Prophet, Muslims used to recite the Qur’ān in different dialects, which 

were taught by the Prophet himself. When the Ṣaḥābah immigrated to the conquered lands 

the Muslims in those areas recited Qur’ān the way that Ṣaḥābī recited. Consequently, there 

were some arguments among the common men of these conquered areas as to which method 
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of recitation was correct. Khalīfah ʻUthmān realized this problem and feared that the fate of 

the Qur’ān would go the same way and be lost or corrupted as were earlier books of 

revelation. In order to remove this danger Khalīfah ʻUthmān made an official copy which 

could accommodate the original way of recitation, then made its seven copies. These seven 

copies were sent to different areas; the master copy was kept in Madīnah. All other copies 

existing at the time were destroyed. The Qur’ān was revealed with the words and its 

meanings intact; whereas, the Sunnah was revealed in meaning and the Prophet expressed 

this meaning using his own words. The Qur’ān was revealed in two distinct periods of the 

Prophet’s Da‘wah, in Makkah and Madīnah. A Sūrah is considered to be Makkī if its 

revelation had begun in Makkah even if it contains Āyāt that were revealed in Madīnah. The 

distinction between the Makkī and Madanī parts of the Qur’ān is based on the information 

provided mainly by the Ṣaḥābah. 

Qur’ān as a Source of Islamic Law: The Prophet and his Companions memorized the 

Qur’ān. This was facilitated by the fact that it was revealed piecemeal over a period of 

twenty-three years. The Qur’ān itself explains the rationale of its piecemeal descend as 

follows: “The unbelievers say: why has not this Qur’ān been sent down to him [Muḥammad] 

all at once. Thus [it is revealed] that your hearts may be strengthened, and We rehearse it to 

you gradually, and well-arranged. [Al-Qur’ān, Sūrah al-Furqān (25): 32]”. Elsewhere we 

read in the Qur’ān: “It is a Qur’ān We have divided into parts in order that you may recite it 

to people at intervals: We have revealed it by stages. [Al-Qur’ān, Sūrah Banī Isrā’īl (17): 

106]”. Gradually, in the revelation of the Qur’ānic āyāt provided the believers opportunity to 

reflect over them and retain them in the memories and act according to the injunctions 

contained in them. It also allowed continuous contact and renewal of spiritual strength. 

Furthermore, in view of the widespread illiteracy of the Arabs at the time, had the Qur’ān 

been revealed all at once, they would have found it difficult to understand.  

It was revealed piecemeal so as to avoid hardship to the believers in matters related to their 

lives. The prohibition of the consumption of alcohol affords an interesting example of the 

Qur’ānic graduality in legislation. The following Qur’ānic passage was revealed as a moral 

advice: “They ask you about alcohol and gambling, say: in these there is great harm and also 

benefit for the people, but their harm far outweighs their benefit. [Al-Qur’ān, Sūrah al-

Baqarah (2): 219]”. Then offering prayers while under the influence of alcohol was 

prohibited [Al-Qur’ān, Sūrah al-Nisā’ (4): 43]. Finally a total ban on wine drinking was 
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imposed [Al-Qur’ān, Sūrah al-Mā’idah (5):90] and both alcohol and gambling were declared 

to be “works of the devil” and thus strictly forbidden. 

The entire Ummah (Muslim community) agreed that the Qur’ān is the primary source for the 

Aḥkām of Allah. This fact is even taken from the phrases like ِِت ْبيَانًّا َِشْيء  لُِّكلِّ  (explaining all 

things), ْطنَا افَرا ِِما نَِشْيء  ِم  ف يِاْلك تَاب   (nothing have We omitted from the Book) used for the Qur’ān 

in the Qur’ān itself. For example, Allah says in the Qur’ān: َِوهُدًّى َِشْيء  ْلنَاَِعلَْيَكِاْلك تَاَبِت ْبيَانًّاِلُِّكلِّ َِونَزا

ينَِ  ,and We have sent down to thee the Book explaining all things, a Guide) َوَرْحَمةًَِّوبُْشَرٰىِل ْلُمْسل م 

a Mercy, and Glad Tidings to Muslims) [Al-Qur’ān, Sūrah al-Naḥl (16):89]. These Āyāt are 

interpreted to mean that the Qur’ān contains everything related to the Sharīʻah, though there 

are two types of Āyāt in it: some of its āyāt convey a definitive meaning, which is not subject 

to interpretation, while others convey probable meanings, that is, there can be two or more 

meanings for them. It is, therefore, binding upon the jurist to have recourse to the Qur’ān and 

rely upon it for the discovery of the law in each case that he faces. In approaching the Qur’ān 

for the derivation of the laws, the jurist is also under an obligation to have recourse to its 

commentary and explanation, which is the Sunnah of the Prophet. 

The Qur’ān calls itself al-hudā (i.e., the guidance) and not a code of law in the strictest sense. 

Out of over 6,200 Āyāt, less than one-tenth relate to law. Its ideas of economic and social 

justice, including its legal contents, are on the whole subsidiary to its religious call. The legal 

or practical contents of the Qur’ān (al-Aḥkām al-‘Amaliyyah) constitute the basis of what is 

known as Fiqh al-Qur’ān, or the Juris corpus of the Qur’ān. There are about 300-500 legal 

Āyah, most of which were revealed in response to problems encountered. Some aimed at 

repealing objectionable customs such as infanticide, usury, gambling and unlimited 

polygamy. Others laid down penalties to enforce the reforms the Qur’ān introduced. But on 

the whole, the Qur’ān confirmed and upheld the existing customs and institutions of Arab 

society and only introduced changes that were deemed necessary. There are an estimated 140 

Āyah in the Qur’ān on devotional matters such as Ṣalāh, legal alms (Zakāh), Ṣiyām (fasting), 

the Pilgrimage of Hajj, Jihād, Ṣadaqāt (supererogatory charities), the taking of oaths and 

penances (Kaffārāt). 

Another 70 Āyāt are devoted to: marriage, divorce, the waiting period of ‘iddah, revocation 

(rujūʻ), dower, maintenance, custody of children, fosterage, paternity, inheritance and 

bequest. 
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Rules concerning commercial transactions (Muʻāmalāt) such as sale, lease, loan and 

mortgage, constitute the subject of another 70 Āyāt. 

There are about 30 Āyāt on crimes and penalties such as murder, highway robbery (ḥirābah), 

adultery and false accusation (qadhf). 

Another 30 Āyāt speak of justice, equality, evidence, consultation, and the rights and 

obligations of citizens. There are about 10 Āyāt relating to economic matters regulating 

relations between the poor and the rich, workers’ rights and so on. The Fuqahā are not in 

agreement over these figures, as calculations of this nature tend to differ according to one’s 

understanding. 

The larger part of the Qur’ānic legislation consists of an enunciation of general principles, 

although in certain areas, the Qur’ān also provides specific details. While commenting on 

this point, Abū Zuhrah concurs with Ibn Ḥazm’s assessment that ‘every single chapter of fiqh 

finds its origin in the Qur’ān, which is then explained and elaborated by the Sunnah’. 

The Qur’ān lays down the broad principles of penal law when it pronounces that ‘The 

recompense for an injury is an injury equal thereto (in degree):’ [Al-Qur’ān, Sūrah al-Shūrā 

(42):40], and ‘And if ye do catch them out, catch them out no worse than they catch you out:’ 

[Al-Qur’ān, Sūrah al-Naḥl (16):126]. 

General principles for the formation of the government are laid down in the Qur’ān. The 

basic elements for the formation and running of the government, according to the principles 

of the Qur’ān, are that there should be a Shūrā System (mutual consultation), ‘Adl (justice) 

should prevail everywhere and the rights of all types of citizens should be recognized and 

fulfilled. The holy Qur’ān also provides broad principles related to the international relations. 

The further details have been elaborated and expounded by the Muslim Scholars especially 

the Fuqahā (jurists).  

A careful reading of the Qur’ān reveals that on matters pertaining to belief, the basic 

principles of morality, man’s relationship with his Creator, and what are referred to as 

ghaybiyyāt, that is transcendental matters which are characteristically unchangeable, the 

Qur’ān is clear and detailed. 

The Qur’ān also contains detailed rules on family matters, the prohibited degrees of 

relationship in marriage, inheritance and specific punishments for certain crimes. The Qur’ān 

also took into consideration the prevalence of certain entrenched social customs. The 

Qur’ānic reforms concerning the status of women, and its rules on the just distribution of 
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property within the family could, in view of such customs, only be effective if couched in 

clear and specific detail.  

4.1.3.2 The Sunnah 

The Sunnah, literally means the “well-known path” or the “well-trodden path” which is 

followed again and again. This may be the path on which people tread or it may be a practice 

which people follow. 

In the technical sense, the term Sunnah is defined as “what was transmitted from the 

Messenger of Allah of his words, acts, and (tacit) approvals.” It is in this sense that the term 

Sunnah is mostly used. The Sunnah as described above is considered as the source of Islamic 

laws. 

In the Qur’ān the word ‘Sunnah’ and its plural ‘Sunan’, have been used 16 times to imply an 

established practice. Sunnah al-Nabi, that is, the Prophetic Sunnah, does not occur in the 

Qur’ān as such. But the phrase Uswah Ḥasanah (excellent conduct) which occurs in Sūrah 

al-Aḥzāb (33:21) in reference to the exemplary conduct of the Prophet is the nearest 

equivalent of Sunnah al-Nabi. 

The ʻUlamā (scholars) are unanimous that Sunnah is a source of Sharī’ah and that in its 

rulings with regard to Ḥalāl and Ḥarām it stands on the same footing as the Qur’ān. The 

words of the Prophet, as the Qur’ān tells us, are divinely inspired [Sūrah al-Najm (53):3-4]. 

While commenting on the Qur’ānic Āyah which states of the Prophet that ‘he does not speak 

of his own desire, it is none other than waḥy sent to him’, Imām Al-Ghazali writes that some 

of the divine revelation which the Prophet received constitutes the Qur’ān, whereas the 

remainder is Sunnah. The Qur’ān is revelation in wording and meaning while Sunnah is 

revelation in meaning alone, not in words. 

Many sound arguments, transmitted as well as rational, are provided by the jurists to prove 

that the Sunnah is the second face of the primary source of Islamic law. The Qur’ān says: 

“And We have sent down unto thee (also) the Message that thou mayest explain clearly to 

men what is sent down for them.” [Al-Qur’ān, Sūrah al-Naḥl (16): 44]. This āyah (verse) 

says that Allah has granted the Prophet the duty of elaborating the meanings of the Qur’ān as 

well as the explanation of the unelaborated words. Thus, his elaboration and explanation is 

the valid source or evidence for law. There are a number of Āyāt (verses) in the Qur’ān 

which indicate that the Sunnah is to be followed as a source of law, e.g., Al-Qur’ān, Sūrah al-

Nisā (4): 59, 65, 80, Sūrah al-Ḥashr (59): 7, Sūrah al-Aḥzāb (33): 36, etc. Prophet 
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Muḥammad (S.A.A.W.S) is the Messenger of Allah charged with the mission of conveying the 

commands of Allah. It is, therefore, obligatory to follow the Messenger of Allah in all that he 

lays down by way of Aḥkām. 

However, as the Sunnah reached us through reports and narrations, scholars have set a 

number of rules and conditions for accepting and rejecting the traditions. They have 

formulated principles to check the reliability and authenticity of the reports. These principles 

are necessarily to be applied before using any of these reports for deriving the Sharʻī (legal) 

injunctions. 

The Companions (Ṣaḥābah) have reached a consensus on Sunnah being a proof next to the 

Qur’ān in all Sharʻī matters; both during the lifetime of the Prophet and following his 

demise, they eagerly obeyed the Prophet’s instructions and followed his examples. 

The first two Caliphs Abū Bakr and ‘Umar; resorted to the Sunnah of the Prophet whenever 

they knew of it. In cases when they did not know, they would ascertain if other Companions 

had any knowledge of the Prophetic Sunnah in connection with particular issues. The Caliph 

‘Umar is also on record as having issued written instruction to his judges in which he asked 

them to follow the Sunnah of the Prophet whenever they could not find the necessary 

guidance in the Qur’ān. 

Types of the Sunnah 

A. Qawlī (Verbal): consists of the sayings of the Prophet on any subject. For example, the 

Prophet said:ناا ِفَلَْيَسِم   .(He who cheats is not one of us)َمْنَِغشا

B. Fa‘lī (Actions): consists of the Prophet’s deeds and practices, such as the way he used to 

pray or perform Hajj. For example Abū Hurairah says: ِ ِلَب َس ِإ َذا َِوَسلاَم َِعلَْيه  ُ َِصلاىِهللاا ِهللا  َِرُسوُل َكاَن

ن هِ  ِب َميَام  ِبََدأَ ا يصًّ  When the Messenger of Allah put on a Qamīṣ (shirt) he began with the right) قَم 

side). 

B. Taqrīrī (Approval): consists of the approval of the Prophet. If something was done in 

front of him and he did not disapprove of it, then it is considered an approval. For example, 

‘Amr bin Al-ʻĀṣ, said: “I had a wet dream on a cold night during the Battle of Dhāt Al-

Salāsil. I felt that if I performed Ghusl I might kill (myself), so I performed Tayammum, and 

led my companions in Ṣubḥ (Fajr prayer).They mentioned this to the Messenger of Allah, so 

he said: ‘O‘Amr! You led your companions in prayer while you were sexually defiled?’ I 

informed him of the reason that I did not perform Ghusl, and said: ‘I heard Allah say (in the 
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Qur’ān): ‘And do not kill yourselves; verily Allah is Ever-Merciful to you (Sūrah al-Nisā, 

4:29). So the Messenger of Allah smiled, and did not say anything. 

1. Actions as part of Prophet’s Nature: These actions include the way he stood, sat, ate or 

drank. For example, it is reported that when he walked and wanted to turn his head to another 

direction, he would turn his entire body. This type of action has no legislative impact, except 

in certain cases when he recommended doing a particular action. Then such an action would 

be considered Mandūb (recommended). 

2. Actions Specifically for the Prophet: Allah has sent the Messenger with rules that are 

specifically related to him only. Some examples of these rules are: 

 He was commanded to pray the Tahajjud and the Ishrāq Ṣalāh (Prayer). And these 

prayers, besides the five daily prayers, were also Farḍ (obligatory) on him. 

 He was allowed to continue his fasting into the night (i.e., 24 hour fasting). 

 His marriage contracts did not have to include a dowry (Mahr). 

 His wives could not remarry. 

 He was allowed to marry more than four wives at a time. 

These are exclusively for the Prophet any Ummatī (a common Muslim) is not allowed do 

them. 

4.1.3.3 Ijmā‘ 

Ijmā‘ is the verbal noun of the Arabic verb Ajma‘a - Yujmi‘u, which, literally,  has two 

shades of meaning:  

1) to determine, to resolve. 

2) to agree upon something/a matter. 

In the technical sense, Ijmā‘ is defined as: 

دِ .ملسو هيلع هللا ىلصإتفاقِالمجتهدينِمنِأمةِمحم  ِبعدِوفاتهِفيِعصرِمنِالعصورِعلىِحكمِشرعي 

The consensus of mujtahids (independent jurists) from the Ummah (community) of 

Muḥammad (S.A.A.W.S), after his demise, in a determined period upon a rule of Islamic 

law (ḥukumsharʻī). 

The majority of the jurists agreed upon the rule that explicit Ijmā‘ is a definitive source 

and it is obligatory to act upon it; its opposition is prohibited. Thus, if explicit Ijmā‘ 

occurs on an issue and is published, then, the ḥukum upon which agreement is found 

stands established definitively (qaṭ‘an) and it is not permitted to oppose it. Further, the 
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issue that has been settled through such Ijmā‘ can no longer be opened up again and 

subjected to Ijtihād. In other words, the issue is no longer a moot point. 

However, there were some who opposed to accept Ijmā‘ as a binding source, e.g., Al-

Nazzām al-Baṣrī, a leading Muʻtazilite, and some of the Khārijites. They produced their 

arguments to prove their stand but the arguments of the majority of the jurists, the 

upholders of the Ijmā‘ as a binding source, seem to be stronger than those produced by the 

rejecters. 

The upholders of the Ijmā‘ as a source of law produce the following Qur’ānic āyah in 

support of their point of view. “And anyone who splits off from the Messenger after the 

guidance has become clear to him and follows a way other than the believers, We shall leave 

him in the path he has chosen, and land him in hell - what an evil refuge.” [Al-Qur’ān, Sūrah 

al-Nisā (4): 115]. Some of the ʻUlamā observe that “the way of the believers” in this āyah 

refers to their agreement and the way that they have chosen, in other words, their Ijmā‘. 

Adherence to the way of the community is thus binding and departure from it is forbidden.  

The Aḥādīth which are most frequently quoted in support of ijmā‘ al-Ummah are: 

1. “My Ummah (collectively) shall never agree on a ḍalālah (an error).” (Ibn Mājah) 

2. “My Ummah shall never agree upon al-Khaṭā’ (mistake).” 

3. “I beseeched Allah Almighty not to bring my Ummah to the point of agreeing on 

ḍalālah (an error) and He granted it (this prayer) to me.” (Ibn Mājah) 

4. “A group of my Ummah shall continue to remain on the right path. They will be the 

dominant force and will not be harmed by the opposition of dissenters.” (Ibn Mājah) 

5. “What the Muslims consider good is good in the eyes of Allah.” 

On the basis of the way in which ijmā‘ is made known scholars have divided ijmā‘ into two 

types: (1) ijmā‘ ṣarīḥ or ijmā‘ qawlī (explicit ijmā‘), and (2) ijmā‘ sukūtī or tacit ijmā‘. 

Ṣarīḥ or explicit ijmā‘ is one in which the legal opinions of all the jurists of one period 

converge in relation to a legal issue, and each one of them states his opinion explicitly. This 

may happen when all of them are gathered in one session and an issue is presented to them 

and they collectively express a unanimous opinion. It may also take place when an issue is 

raised in a certain period and all the jurists, in turn, issue similar fatāwā independently and at 

separate times. 



IS18102CR 

 

 
194 

Tacit ijmā‘ or ijmā‘ sukūtī takes place when some mujtahids, one or more, issue a verdict on 

a legal issue and the rest of the mujtahids come to know of it during the same period, but they 

keep silent; they neither acknowledge it nor refute it expressly. 

Most of the scholars consider both types of ijmā‘, ijmā‘ qawlī and ijmā‘ sukūtī, as having 

equal strength and binding authority. They produce sound arguments in support of their 

stand.  

4.1.3.4 Qiyās 

Literally, the word Qiyās means ‘measuring or estimating one thing in terms of another.’ 

Thus, measuring cloth against the meter rod is Qiyās. The word Qiyās also applies to making 

two things equal or comparing them; physically or rationally. 

As a juristic term Qiyās is defined as: 

ِإلحاقِماِلمِيردِفيهِنصِعلىِحكمهِبماِوردِفيهِنصِعلىِحكمهِفيِالحكم،َِلشتراكهماِفيِعلةِذلكِالحكم.

“the assignment of the ḥukum of an existing case found in the texts of the Qur’ān, the 

Sunnah, or ijmā‘ to a new case whose ḥukum is not found in these sources on the basis of a 

common underlying attribute called ‘illah of the ḥukum.” 

If the texts of the Qur’ān or the Sunnah, or ijmā‘ contain a case whose ‘illah is known to the 

mujtahid, that is, the underlying reason because of which the ḥukum has been laid down, and 

he then sees a new case which has the same ‘illah in it, he will assign the ḥukum of the 

existing case to the new case. By such an assignment, he renders the two cases equal in terms 

of the ḥukum. The assignment or rendering equal is called Qiyās in the terminology of the 

jurists. 

Elements/Ingredients of Qiyās: from the above definition it is clear that the Qiyās has four 

elements or ingredients: 

(1) The case (set of facts) mentioned in the text with its ḥukum. It is called aṣl, that is, the 

root case or even the base. It is also called the maqīs ‘alayh or the case upon which 

analogy has been constructed. 

(2) The ḥukum of the set of facts mentioned in the text. It is called as ḥukum al-aṣl or the 

rule to be passed on. 

(3) The ‘illah or the underlying cause that has led to the ḥukum. The underlying cause of 

the ḥukum, which is determined by the jurist, is called the ‘illah of the ḥukum. 

(4) The new case or the set of facts for which the ḥukum has not been explicitly 

mentioned and which needs a ḥukum. This is called as fara‘ or the offshoot. It is also 
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called as maqīs or the case for which analogy is constructed. The ḥukum that has been 

established for the new case is called the ḥukum al-fara‘ or the rule established. 

Example of Qiyās: (1) Indulging in sale when the call for the Friday prayer is made 

prohibited by the text of the Qur’ān. The Qur’ān says: “O you who have attained faith! When 

the call to prayer is sounded on the day of congregation (Friday), hasten to the remembrance 

of Allah, and leave all worldly commerce: this is for your own good, if you but knew it. And 

when the prayer is ended, disperse freely on Earth and seek to obtain Allah’s bounty; but 

remember Allah often, so that you might attain to a happystate!” (Al-Qur’ān, Sūrah al-

Jumu‘ah (62): 9-10). The āyah mentions that, when the call to prayer is given, one should 

disengage from all worldly commerce. The Āyah does not mention that one should also stop 

from such acts as eating, resting or any other contracts like pledging or marriage that may 

have been planned at such a time. The Āyah, at the end, mentions that when the prayer is 

over, disperse and seek Allah’s bounty. The underlying cause (‘Illah) is reducing the 

incentive to offer the Friday prayer. The application of Qiyās for this example would be for 

any other activity besides commerce. This is because the ‘Illah (missing the Jumu‘ah prayer) 

occurs due to these activities as well. Therefore, working, playing, eating etc. are prohibited 

in the time of Jumu‘ah because all of these activities prevent Muslims from performing the 

Jumu‘ah prayer. 

(2) There is a tradition from the Prophet (S.A.A.W.S) that says: “The murderer will not 

inherit.” This tradition prohibits the granting of inheritance to an heir who kills his 

predecessor from whom he is to inherit. The punishment for such an offender, in addition to 

the punishment for his crime, is deprivation from inheritance. This tradition mentions 

inheritance alone and not the bequest (waṣiyyah). Supposing a legatee murders the testator, 

who has bequeathed his property to the legatee in his will. The offending legatee will be 

prevented from taking the bequeathed property on the basis of Qiyās, because the ‘Illah 

(underlying cause) in the two cases is similar, which is ‘hastening the benefit prior to its 

appointed time through a criminal act or unjustified enrichment.’ 

Types of Qiyās: Jurists have classified Qiyās into many types, the most prominent are: 

 When looking at the strength of the similarity of the ‘illah of aṣl and the ‘illah of 

fara‘, jurists classify Qiyās in two types: Qaṭ‘ī Qiyās (definitive analogy) and Ẓannī 

Qiyās (analogy with a probable strength). The underlying certainty in the discovery of 

the ‘illah and its application to the new case (fara‘) makes the analogy definitive or 
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Qaṭ‘ī. And if the mujtahid is not certain about the ‘illah in either or both cases (aṣl 

and fara‘), the Qiyās is said to be probable. 

 On the basis of the manner in which the ḥukum is established in the fara‘(new case), 

Qiyās is classified as: Qiyās Awlā (Qiyās of a higher order), Qiyās al-‘Illah or Qiyās 

Jalī (manifest analogy), and Qiyās Adwan (Qiyās of a lower order). 

The Ḥanafī jurists use the term Qiyās Jalī (manifest analogy) to mean analogy for which the 

underlying cause (‘illah) is more or less apparent or can be discovered with relative ease. The 

jurist does not have to ponder too much over the attributes of the ‘illah. As compared to this, 

the real ‘illah may be less apparent and the jurist has to expend considerable effort to 

discover it; the ‘illah is concealed so to say. This type of analogy is considered Qiyās Khafī 

or concealed analogy, it is also named as Istiḥsān (juristic preference) 

Proof of Qiyās as a source of Islamic law: The upholders of Qiyās as a valid evidence for 

proving the Aḥkām, provide arguments from the Qur’ān, the Sunnah, from the practice of the 

Companions (Ṣaḥābah) and as rational propositions. 

Argument based on the Qur’ānic ayah: The holy Qur’ān says: أُول ياأْلَْبَصارِ فَاْعتَب ُرواِيَاِ  (consider, 

then, O ye with eyes (to see)) [Al-Qur’ān, Sūrah al-Ḥashr (59): 2]. This āyah asks those with 

eyes (intellect) to consider things, compare them, and ponder over them. The word “i‘tibār” 

implies moving from one thing or place to another. In the present context, it means moving 

one’s thoughts between things in an effort to compare them. As Qiyās is a method of legal 

reasoning that requires comparison between two things and moving the ḥukm from one to the 

other, it falls within the implications of this āyah. 

Argument based on the Aḥādīth: Mu‘ādh bin Jabal was sent to Yemen as a Qāḍī (judge) by 

the Prophet (S.A.A.W.S). When the Prophet asked him how he would decide the matters. He 

stated before the Prophet that if he was not able to find a direct evidence in the Qur’ān and 

the Sunnah, he would use his considered opinion. This was approved by the Prophet 

(S.A.A.W.S). As considered opinion in the context of law is nothing more than proper legal 

reasoning, and Qiyās is the soundest method of legal reasoning, this amounts to an approval 

of Qiyās. 

There are many cases in which the Prophet (S.A.A.W.S) in response to the queries of the 

Companions tried to give answers in a form that was supposed to train them in legal thinking, 

and in many such cases the method is quite similar to analogy. For example, a person came to 

the Prophet (S.A.A.W.S) and said that his mother had resolved during her lifetime to perform 
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Ḥajj, but she died before she could fulfil this promise, and could he now perform it on his 

behalf? The Prophet (S.A.A.W.S) replied: “If she were under debt would you pay it back on 

her behalf?” The man said: “Yes.” The Prophet replied: “then pay the debts of Allah for these 

have the highest priority.” 

Argument on the basis of the practice of the Companions (Ṣaḥābah): The Companions 

used to settle cases by performing analogy on already settled cases, that is, they followed 

precedents and performed analogy. In addition to such cases, there are instructions from the 

Companions to this effect. For example, the well-known letter written by Caliph ‘Umar to 

Abū Mūsā Al-Ashʻarī. In this letter he advised him: “Compare cases with settled precedents, 

and then select what you think will please Allah and is closer to the truth.” 

Rational Arguments: The cases in the texts of the Qur’ān and Sunnah are limited and the 

cases that are faced by human beings are unlimited, therefore, there has to be some way of 

extending the law in these sources to cover new cases as well so that the new cases are settled 

according to Islamic legal norms. Qiyās is a very strict and tested method of extending the 

law, and in reality is nothing more than legal reasoning. 

4.1.4 Lets Sum Up 

The Qur’ān is quite expressive of the purpose, reason, objective, benefit, reward and 

advantage of its injunctions since it addresses the conscience with a view to persuade it of the 

truth. It is the fact that the texts of the Qur’ān and Ḥadīth, dealing with legal matters, are 

limited, while the new problems are unlimited. In this way, it is established that the door of 

ijtihād is ever open. Moreover, the meaning of some āyāt is ambiguous or they are open to 

various interpretations. Therefore, it is the job of the mujtahid/jurist to remove the ambiguity 

by his explanation and to express, with evidences, the most appropriate interpretation of the 

texts. The best interpretation is that which can be obtained from the Qur’ān itself by finding 

elaboration elsewhere in it. The Sunnah is another source which supplements the Qur’ān and 

interprets its rulings. When the interpretation is found in an authentic Ḥadīth, it becomes an 

integral part of the Qur’ān and both carry a binding force. Next in this order comes the 

Companions, who are particularly well-qualified to interpret the Qur’ān in light of their close 

familiarity with its text, the surrounding circumstances, and the teachings of the Prophet. 

Another important source of Islamic law is ijmā‘ of the Companions and then the ijmā‘ al-

Ummah. It does not act merely as a judgment or a decision reached at, but it is considered as 

a base (aṣl) for others rulings. Qiyās is next to these sources. It is applied to a situation where 
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the ḥukum of a new case is not found in the above mentioned three sources, then the 

mujtahid, on the basis of ‘illah (common underlying cause) extends the ruling of a similar aṣl 

(base) to this new case (fara‘). 

4.1.5 Check Your Progress 

1. Define Fiqh? 

2. Explain the Qur’ān as a source of Islamic Law? 

3. Explain the role of Sunnah in Islamic Jurisprudence? 

4. Discuss Ijmā‘ as a source of Islamic Jurisprudence? 

5. What is Qiyās and discuss its authority? 

4.1.6 Suggested Readings 

1. Alwani, Taha Jabir, Islamic Jurisprudence, (trans. Yusuf Talal De Lorenzo) 

International Institute of Islamic Thought, Virginia, U.S.A. 1990.  

2. Birjas, Shaykh Yaser, Al Qawā’id Al Fiqhiyyah: The Maxims Governing Islamic Law, 

Houston, 2009. 

3. Sadlān, Ṣāliḥ Ibn Ghānim, Fiqh Made Easy, A Basic textbook on Fiqh, (trans. Jamal 

al-Din al- Zarabozo), Riyadh, Saudi Arabia. 

4. Hilal, Abū Tariq and al-Beirawi, Abū Ismael, Understanding Uṣūl Al-Fiqh 

(Principles of Islamic Jurisprudence), Revival publications, New Delhi, 2007 . 

5. Hilal, Iyad, Studies in Uṣūl al- Fiqh. 

6. Kamali, M. Hashim, Abbreviation of Principles of Islamic Jurisprudence. 

7. Kamali, Mohammad Hashim, Qawa‘id Al-Fiqh: The Legal Maxims of Islamic Law, 

Association of Muslim Lawyers, UK. 

8. Philips, Abu Amīnah Bilal, The Evolution of Fiqh (Islamic Law & The Madh-habs), 

International Islamic Publishing House, 1990. 

9. Shah, Abdul Hanan, Usul Al-Fiqh. 

10. Niyazee, Imran Ahsan Khan, Islamic Jurisprudence (Uṣūl al-Fiqh), Adam Publishers 

& Distributors, New Delhi, India. 2012. 
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Lesson 02: The Schools of Jurisprudence: Ḥanafī, Mālikī, Shāfiʻī, Ḥanbalī, 

and Ja‘farī 

Lesson Structure  

4.2.1  Introduction 

4.2.2  Objectives 

4.2.3  Madhhab of Imām Abū Ḥanīfah  

4.2.3.1  Imām Abū Ḥanīfah: A Brief Biographical Sketch 

4.2.3.2  Methodology and Salient Features of Imām Abū Ḥanīfah’s Fiqh 

4.2.4  Madhhab of Imām Mālik 

4.2.4.1  Imām Mālik: A Brief Biographical Sketch 

4.2.4.2  Methodology and Salient Features of Imām Mālik’s Fiqh 

4.2.5  Madhhab of Imām Shāfiʻī 

4.2.5.1  Imām Shāfiʻī: A Brief Biographical Sketch 

4.2.5.2  Methodology and Salient Features of Imām Shāfiʻī’s Fiqh 

4.2.6  Madhhab of Imām Aḥmad bin Ḥanbal 

4.2.6.1  Imām Aḥmad bin Ḥanbal: A Brief Biographical Sketch 

4.2.6.2  Methodology and Salient Features of Imām Aḥmad’s Fiqh 

4.2.7  Let Us Sum Up 

4.2.8  Check Your Progress 

4.2.9  Suggested Readings 

4.2.1 Introduction  

The science of Uṣūl al-Fiqh (principles of Islamic jurisprudence) is rightly considered to be 

the most important method of research ever devised by Muslims. Indeed, as the solid 

foundation upon which all the Islamic disciplines are based, Uṣūl al-Fiqh not only benefited 

Islamic civilization but contributed to the intellectual enrichment of world civilization as a 

whole. It will not be out of place to note here that the methods of analogical developed within 

the framework of Islamic jurisprudence constituted the methodological starting-point for the 

establishment and construction of empiricism, which in turn is considered to be the basis of 

contemporary civilization.  
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After the time of the Noble Prophet (S.A.A.W.S), came the era of the Ṣaḥābah (companions). 

The period of the Rightly Guided Caliphs Al-Khulafā’Al-Rāshidūn lasted from 11 AH to 40 

AH. The Qurrā’ (Reciters) was the term used at that time to denote those Ṣaḥābah who were 

well versed in the overall knowledge of Islam especially Islamic Fiqh. The most prominent 

among them were: Abū Bakr, ʻUthmān, ‘Alī, ‘Abd al-Raḥmān ibn ‘Awf, ‘Abd Allah ibn 

Mas‘ūd, Ubayy bin Kaʻb, Mu‘ādh bin Jabal, ‘Ammār ibn Yāsir, Hudhayfah ibn al-Yamān, 

Zayd ibn Thābit, Abū al-Dardā’, Abū Mūsā al-Ashʻarī and Salmān al-Farisī, may Allah be 

pleased with them all. Some Ṣaḥābah were more famous in giving Fatāwā (legal 

opinions/verdicts) than others. Those who gave the most Fatāwā were: ʻĀ’ishah, ‘Umar ibn 

al Khaṭṭāb, and his son ‘Abd Allah, ‘Alī  ibn Abī Ṭālib, ‘Abd Allah ibn ‘Abbās and Zayd ibn 

Thābit. The Fatāwā given by any one of these six would fill a great volume. It is said that 

Abū Bakr Muḥammad ibn Mūsā ibn Yaʻqūb ibn al-Khalīfah Ma’mūn collected the Fatāwā of 

Ibn ‘Abbās in twenty volumes. 

Next period is considered to have begun with the passing of the period that preceded it, in 40 

AH, when the period of the “Rightly Guided” Caliphs ended. Thus began a new era, that of 

the Fuqahā from among the Ṣaḥābah and the elder Tābiʻūn. Legislation at this stage was still 

very much as it had been during the previous stage, as the sources of that legislation, i.e., the 

Qur’ān, the Sunnah, Ijmā‘ and Qiyās, remained the same. Nonetheless, legislation at this 

stage differed in many respects from what had gone before. After Tābiʻūn came the era of 

Mujtahidūn. If the Ṣaḥābah said that a Ḥadīth had been abrogated, or was not to be 

understood literally; or if they did not expressly say anything about a Ḥadīth, but had ignored 

it, and had not acted in conformity with it, thus indicating that the Ḥadīth was in some way 

defective, or that it had been abrogated, or that its interpretation was other than the literal, 

then the Mujtahid Imāms would accept their opinions. When the pronouncements of the 

Ṣaḥābah and Tābiʻūn differed on any matter, then each Faqīh would follow the rulings of 

those from the same region as himself, and his own teachers, because he would be more able 

to discern the authenticity, owing to his familiarity with the narrators, of the opinions and 

sayings that reached him on their authority. Likewise, the Faqīh would be better acquainted 

with their legal methodology. During the days of the Tābiʻūn, two major methodologies of 

understanding the text arose: (a) Ahl al-Ḥadīth (The People of Ḥadīth) in Ḥijāz. (b) Ahl al-

Rā’y (The People of Reason) in Kūfah. Those who followed Ahl al-Ḥadīth (The People of 

Ḥadīth) had more Ḥadīth at their disposal and relied on the Ḥadīth while those of Ahl al-
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Rā’y, besides relying on the Ḥadīth, employed Qiyās as well to deduce the Sharʻī Aḥkām. 

Many Schools of Jurisprudence gained fame and currency. The most famous among them 

are: Ḥanafī, Mālikī, Shāfiʻī, Ḥanbalī, and Ja‘farī. 

4.2.2 Objectives 

1. To know the emergence of different schools of Islamic Jurisprudence;  

2. To learn about the significance of schools of Islamic Jurisprudence; 

3. To know the methodologies used by different schools of Islamic Jurisprudence. 

4.2.3 Madhhab of Imām Abū Ḥanīfah 

4.2.3.1 Imām Abū Ḥanīfah: A Brief Biographical Sketch: 

Abū Ḥanīfah al-Nuʻmān bin Thābit bin Zūṭā (80-150 AH/700-768 CE) was born during the 

Khilāfah of ‘Abdul Mālik bin Marwān in 80 AH. Abū Ḥanīfah lived through 52 years of 

Umayyah rule and witnessed the Khilāfah of ten Umayyad Khulafā’ including that of ‘Umar 

ibn ‘Abd ul-ʻAzīz who ruled when Abū Ḥanīfah was 18 years of age. He also saw 18 years of 

Abbāsid rule, including that of al-Saffāḥ and Manṣūr. He did not rebel against the Umayyāds 

since they were given the Bayʻah (oath of allegiance). He also did not speak out against the 

Abbāsids; however, he started doing so when they began harassing the descendants of ‘Alī. 

Abū Ḥanīfah earned the title of al-Imām al-Aʻẓam. Imām Shāfiʻī used to say “... (the people 

in Fiqh are dependent upon Abū Ḥanīfah)”. He was born to a well-known Persian family in 

Kūfah and spent most of his life there. His father was a good friend of ‘Alī ibn Abī Ṭālib.  

Abū Ḥanīfah witnessed the last part of the period of the Ṣaḥābah and met a few of them. That 

is why he is counted among the Tābiʻūn although he did not narrate from any Ṣaḥābī. The 

two Ṣaḥābah who established the Kūfan School were ‘Alī ibn Abī Ṭālib and ‘Abdullah ibn 

Mas‘ūd. They taught Tābiʻūn like Shuraiḥ, Arqam ibn Qays, Masrūq ibn al-Ajdah. They in 

turn taught Ibrāhīm al-Nakha‘ī, Al-Sha‘bī. These two taught Ḥammād bin Sulaymān, who 

served as the teacher of Abū Ḥanīfah. Ḥammād bin Sulaymān was considered the great 

authority in Fiqh in Iraq. Abū Ḥanīfah studied with Ḥammād for 18 years and took over his 

study circle (Ḥalaqah) after Ḥammād’s death in 120 AH. Abū Ḥanīfah also studied from 

Ja‘far al-Ṣādiq, Zayd bin ‘Alī, ‘Abdullah bin Ḥasan, Nafs al-Zakiyyah, ʻAṭā bin Abī Rabāḥ, 

ʻIkrimah and Nāfi‘. Abū Ḥanīfah’s two most famous students were Muḥammad ibn al-Ḥasan 

al-Shaybānī, and Abū Yūsuf, who served as Chief Justice in the time of Hārūn al-Rashīd and 

wrote a book called Kitāb al-Kharāj which detailed the economic system in Islam. Each of 



IS18102CR 

 

 
202 

Abū Ḥanīfah’s students developed into Mujtahids of their own right, with the ability of 

developing their own Uṣūl al-Fiqh. However, they kept the Uṣūl of Abū Ḥanīfah and were 

considered Mujtahids in the Madhhab of Abū Ḥanīfah. Besides these two, some other 

prominent students of Abū Ḥanīfah were: Zufar bin Hudhayl, Ḥasan bin Ziyād, etc. 

Abū Ḥanīfah was a trader by profession, specializing in silk. In his early life he studied ‘Ilm 

al-Kalām, but abandoned it afterwards. Once he heard his son Ḥammād, debating in ‘Ilm al-

Kalām, he discouraged him from doing so. His son asked him why he was prohibiting him 

when he himself used to debate in ‘Ilm al-Kalām. Abū Ḥanīfah replied that he used to debate 

in ‘Ilm al-Kalām while being afraid that others would be wrong in an issue. Whereas you are 

debating with the hope that your opponent would be wrong in an issue in order to exploit his 

mistake. He wants his opponent to make a mistake in ‘Ilm al-Kalām means that he wants him 

to be a Kāfir (‘Ilm al-Kalām deals with the issues of the ‘Aqīdah), and he who wants his 

opponent to be a Kāfir will become a Kāfir before his opponent. So do not debate in ‘Ilm al-

Kalām. Afterwards he turned towards Fiqh and Ḥadīth and gained such a high rank that great 

Muḥaddithūn and Fuqahā appreciated his aptitude and knowledge. 

Imām Abū Ḥanīfah was first to use deduction/reasoning to derive new rulings for new issues; 

rulings that were based on known rulings for known issues: hence he would even derive 

verdicts for incidents that had not yet taken place during his time, a practice that the scholars 

before him disliked. Abū Ḥanīfah saw things in different light: he felt that the job of the 

Mujtahid is to prepare people to accept a ruling in Islamic Jurisprudence, for though a matter 

might not occur during the life of the Mujtahid, it might occur afterwards. Imām Abū Ḥanīfah 

stipulated strict conditions for a narration to be accepted; very strict conditions indeed, but he 

only did so because fabrication in ḥadīth had become widespread in that time. Besides ‘Ilm 

al-Riwāyah he would also use ‘Ilm al-Dirāyah to check the authenticity of Ḥadīth. In this 

way, Imām Abū Ḥanīfah would use reasoning and opinion or analogy in the deduction of 

rulings for the issues which are not covered by the clear texts (nuṣūṣ). So strong were Imām 

Abū Ḥanīfah’s powers of reasoning that he was able to give credence to opposing views in a 

single matter. He also applied the principle of Istiḥsān (juristic preference), an intricate kind 

of analogy, to give the verdicts/rulings. 

Famous Books of the Madhhab of Abū Ḥanīfah: Abū Ḥanīfah wrote many books, and his 

students also authored many important books on Islamic jurisprudence/Fiqh. The books of 



IS18102CR 

 

 
203 

Abū Ḥanīfah include Fiqh al-Akbar and Taʻlīmal-Muta‘allim. The books of those who 

followed his Madhhab include, but is not limited to the following: 

 Kitāb al-Kharāj by Abū Yūsuf (Fiqh on Islamic Economic System) 

 Kitāb al-Āthār. 

 Ikhtilāf Abī Ḥanīfah wa Ibn Abī Laylā. 

 Muwaṭṭā Imām Muḥammad (by Imām Muḥammad) 

 Al-Mabsūṭ (by Imām Muḥammad) 

 Al-Jāmi‘ al-Kabīr, Al-Jami al-Ṣaghīr, Kitāb al-Siyar al-Ṣaghīr, Kitāb al-Siyar al-

Kabīr (by Imām Muḥammad) 

 Mukhtaṣar al-Qudūrī by Aḥmad bin Muḥammad Qudūrī Baghdadi. 

 Al-Mabsūṭ by Imām Abū Bakr Muḥammad bin Aḥmad al-Sarakhsī (Fiqh) 

 Badā’i‘ al-Ṣana’ī‘ by Al-Kasani (Fiqh) 

 Fatḥ al-Qadīr by Kamal ibn Human (Fiqh) 

The Ḥanafī Fiqh gained popularity and currency right from its beginning. Those who now 

follow the Ḥanafī Madhhab are found mostly in India, Afghanistan, Pakistan, Iraq, Syria, 

Turkey, Guyana, Trinidad, Surinam, Turkey, Russia, and China and to some extent Egypt. 

According to the opinion of some scholars about 80 % from the Ahl al-Sunnah wa al-

Jamāʻah follow this Madhhab 

4.2.3.2 Methodology and Salient Features of Imām Abū Ḥanīfah’s Fiqh 

a. Methodology and Sources 

Khaṭīb al-Baghdādī (d. 463 AH), in his famous book Tārīkh-i-Baghdād, has reproduced the 

saying of Imām Abū Ḥanīfah which clearly depicts his methodology and the sources he used 

in deducing the laws. According to Khaṭīb al-Baghdādī Abū Ḥanīfah said: First of all (in 

deducing aḥkām) I look into the Qur’ān, and if the ḥukm is not found there, I look into the 

Sunnah of the Prophet (S.A.A.W.S). If both these two sources are silent, then I look into the 

sayings of the Ṣaḥābah, if they are unanimous about a matter I take their unanimous opinion, 

but if they differ in their opinion, I take the opinion which is most appropriate to the case in 

question. But when it comes to the opinion of the tābiʻūn in that case I do my own ijtihād to 

settle the issue at hand.” 

The sources used by the Ḥanafī School of Fiqh as described in the saying of Imām Abū 

Ḥanīfah above, are discussed, one by one, with some explanation, in the following lines: 



IS18102CR 

 

 
204 

The Qur’ān: They considered the Qur’ān to be the primary unquestionable source of Islamic 

law. In fact, it was used to determine the accuracy of the other sources. Accordingly any 

other source that contradicted the Qur’ān was considered inaccurate. 

The Sunnah: The Sunnah was consulted as the second most important source of Islamic law, 

but with some qualification as to its use. Ḥanafī jurists stipulated strict conditions for the 

acceptance of Ḥadīth. They do not recognize any Ḥadīth which goes against the Qur’ān and 

the well-known Sunnah of the Prophet. The Ḥadīth should be well-known to the jurists and 

should be in consonance with the Qur’ān and the Sunnah, if it was to be used as a legal proof. 

This condition was laid down as a safeguard against false Aḥādīth which were cropping up 

frequently in that period. 

Ijmā‘ of the Ṣaḥābah: Third in importance as a source of Islamic law was the unanimous 

opinion (Ijmā‘) of the Ṣaḥābah on any point of law not specified in the Qur’ān or the Sunnah. 

That is, Ijmā‘ of the Ṣaḥābah was given precedence over the personal opinions of Abū 

Ḥanīfah and his students in their deduction of Islamic law. The Ḥanafī Madhhab also 

recognizes the Ijmā‘ of Muslim scholars in any age as valid and binding on Muslims. 

Individual Opinion of the Ṣaḥābah: If there were different opinions among the Ṣaḥābah on 

a particular point of law and no Ijmā‘ was subsequently formed, Abū Ḥanīfah would choose 

the opinion which appeared most appropriate to the case in question. In establishing this as a 

vital principle of his Madhhab, Abū Ḥanīfah again gave more weight to the opinions of the 

Ṣaḥābah than to his own. 

Qiyās (Analogical Deduction): Abū Ḥanīfah felt no obligation to accept the deductions of 

the students of the Ṣaḥābah (Tābiʻūn) in areas where no clear proof was available from any 

of the above mentioned sources. He considered himself the equal of the Tābiʻūn and would 

make his own Ijtihād based on the principles of Qiyās which he and his students established. 

Istiḥsān (Juristic Preference): The word Istiḥsān, literally, means “to consider something 

good.” It is also applied to mean something towards which one is inclined or which one 

prefers, even if it is not approved by others. 

Technically, it is defined as “moving away from the implications of analogy to an analogy 

that is stronger than it, or it is the restriction of analogy by an evidence that is stronger than 

it.” Thus, it means following the requirements of a stronger general principle that requires 

something different from strict analogy. And the giving up of analogy is not merely for the 

personal opinion of the jurist. It is given up by the jurist only when he has a stronger evidence 
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to rely on and this stronger evidence is one that is valid according to the sharīʻah. ‘Allāmah 

Sarakhsī says, “Giving up of Qiyās is sometimes due to the text (naṣṣ), and at other times due 

to ijmā‘ or due to the principle of necessity. He further says that Istiḥsān is a way of looking 

at the consequences of the application of two legal rules and the selection of one that creates 

ease and facility. 

An application of Istiḥsān is seen in the treatment of a contract for the manufacture and sale 

of an item. According to Qiyās, based on the Prophet’s statement, “Whoever sells food 

should not do so until he has it in his own possession”, contracts of this type are invalid, since 

the item is nonexistent at the time of the contract. However, since such contracts have been 

universally accepted by people and the need for such contracts is obvious, the ruling by Qiyās 

was dropped and the contracts were allowed, based on the principle of preference (Istiḥsān). 

Another example is that: the analogy prohibits the contract of istiṣnā‘ or the manufacturing 

contract with advance payment, because the commodity does not exist at the time of contract. 

It is, however, permitted on the basis of Istiḥsān. 

Istiḥsān has many types, e.g., Istiḥsān based upon the text (naṣṣ), Istiḥsān based upon 

ijmā‘(consensus), Istiḥsān based upon necessity (ḍarūrah), Istiḥsān based upon qiyās khafī 

(concealed analogy), etc. In short, Istiḥsān is an efficient method of legal reasoning that 

ensures analytical consistency in the system and helps the jurist identify general principles 

and exceptions besides giving importance to the consequences of the decision. 

‘Urf (Custom): Any word or action prevalent in a society is known as ‘Urf (custom). ‘Urf 

(custom) has a role in the identification and assignment of some laws. In fact, there are some 

practices and customs which are considered valid in the Islamic law as long as they do not 

contradict the established principles of the Sharīʻah. That is, if these practices and customs 

are approved by the Sharīʻah, then, they are acceptable to the law. The process of approval, 

prior to acceptance, is necessary. For example, it is the ‘Urf in some places that they pay 

some amount as advance in the manufacturing contracts (istiṣnā‘). It is the ‘Urf (custom) of 

Egyptians as well as others that a portion of mahr (dower) called the Muqaddam must be paid 

before the marriage ceremony (i.e., before the rukhṣatī). Another example of ‘Urf can be seen 

in rental customs. Islamic law does not require the payment of a price until the thing being 

sold has been delivered completely. However, it is the accepted custom that rent is paid 

before the rented place or object has been used for the agreed time period. These are 
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considered valid in the Islamic law because they do not contradict with any of the established 

principles of the Sharīʻah. 

Prof. Imran Ahsan Khan Niyazee writes: The word ‘Urf is usually associated with the word 

Maʻrūf (good) in the texts. In this sense, it is what the sharīʻah considers to be good, and not 

what human reason or the prevalent practices consider to be good. … In other words, such 

usage has to be measured against the permitted rules before it can become permissible. It will 

not be recognized automatically. ... The jurists either justified these practices in the light of 

the principles of Islamic law or rejected them in the light of the same principles. No practice 

could automatically be approved just because it was a long standing custom. ... Though 

custom may provide the raw material to be considered by the jurist, no practice or custom can 

automatically be accepted as law. It has to be analyzed and Islamized before it may be 

accepted. 

b. Some Distinctive Characteristics of the Ḥanafī Fiqh 

Ijtimā‘ī Ijtihād (collective ijtihād): Imām Abū Ḥanīfah based his methodology of deducing 

the laws on the principle of Shūrā (group discussion). He would present a legal problem to 

his students for debate and discussion and tell them to record its solution whenever they 

arrived at a unified position. The discussions were held for days for some issues, and for the 

difficult and crucial issues these discussions went on for months. Because of this interactive 

approach to making legal rulings, we could say that the Ḥanafī Madhhab was as much a 

product of Abū Ḥanīfah’s students’ efforts as it was a product of his own efforts. They would 

also debate on hypothetical problems and work out solutions, based on the principle of 

preparing for a problem before its occurrence. The benefit of this method was that the 

students along with the teacher himself could easily and freely debate on the issues with the 

result of which they developed the capacity of maintaining harmony and equilibrium among 

the texts (nuṣūṣ), purposes of sharīʻah (Maqāṣid al-sharīʻah) and the interests of humanity 

(Maṣāliḥ). The method of free exchange of ideas developed a sense of tolerance among them 

towards the different and opposing opinions. In this way, they also developed the sense of 

courage to face the criticism. It is reported that Imām Shāfiʻī said: ِماِناظرتِأحداِإَلِتروجههِماخال

ِالحسن ِبن  I did not see anyone who would not become angry during debates, except) محمد

Muḥammadibn al-Ḥasan al-Shaybānī). 

Rules Regarding the Contradicting Aḥādīth: If there are two or more aḥādīth apparently 

containing contradictory ḥukm/subject, Ḥanafī jurists first try to see whether there is any 
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Naskh (abrogation) found there, if Naskh is found they act on Nāsikh (abrogator) and leave 

the Mansūkh (abrogated). If Naskh is not found, then they try to prefer one over the other, 

following the methods of preference. If there is no way to prefer one over the other, then they 

try to make reconciliation between them, so that the ḥukm contained in all of them could be 

followed, but if the reconciliation is not possible, then they leave/forsake all of them, and try 

to find the solution of the issue at hand from some other evidences (dalā’il).  

Utmost Care and Strict Conditions for the Acceptance and Application of the Aḥādīth 

If the words of a Ḥadīth seem to be in contradiction with the apparent text of the Qur’ān, the 

Ḥanafī jurists do not accept it or they try to interpret it in such a way so as to make its 

meaning in conformity with the Qur’ān. It is because, they say, that in spite of having sound 

sanad there is possibility that a narrator (or narrators) might have mistaken in its 

understanding, memorization or transmission. In such a case, the Ḥanafī jurists say that the 

action of the Prophet (S.A.A.W.S) can never be against the Qur’ān. And if any Ḥadīth is found 

contradicting the Qur’ān, it is not to be accepted or it is to be interpreted properly. The 

Ḥanafī jurists do not consider sanad as the sole condition for the acceptance and applicability 

of the Ḥadīth, instead they say that its text is to be verified on the basis of the principles of 

Dirāyah so as to regard it acceptable and applicable in matters of law. 

Three Grades of Ḥadīth: (Mutawātir, Mashhūr and Wāḥid): Ḥanafī jurists have invented 

an intermediate grade of Ḥadīth with respect to the number of its narrators. This grade is in 

between mutawātir (concurrent) and āḥād (solitary), and they named it as mashhūr (famous). 

Mashhūr Ḥadīth, according to them is that Ḥadīth which remained Khabar al-Wāḥid (solitary 

ḥadīth) during the first era (Qarn Awwal) but became famous in the succeeding eras. Ḥanafī 

jurists allow takhṣīṣ (specification/restriction) and taqyīd (limitation/ restriction) to the aḥkām 

of the Book of Allah, Al- Qur’ān, through mutawātir and mashhūr Aḥādīth, but not through 

Khabar al-Wāḥid. 

The Domain of the Khabar al-Wāḥid: The Ḥanafī jurists do not consider Khabar al-Wāḥid 

as Qaṭ’ī Dalīl (definitive evidence). It is because of this they do not allow any restriction 

(takhṣīṣ) to the general rule of the Qur’ān, nor do they allow any limitation (taqyīd) to the 

unbounded/unconditioned rule of the Qur’ān. 

They say that Khabar al-Wāḥid is Ẓannī (probable) evidence, therefore any ḥukm proved 

through it cannot be graded as Farḍ (obligatory). It can only be graded as Wājib or Sunnah or 

Mandūb or Mustaḥabb. 
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Authority of Mursal Ḥadīth: Imām Shāfiʻī does not consider Mursal Ḥadīth as Ḥujjah 

(except the Marāsīl of Sa‘īd bin Musayyib), while Abū Ḥanīfah, with some conditions and 

explanations, considers Mursal Ḥadīth as acceptable and applicable. 

Status of the Laws Revealed before Islam: Regarding the validity of laws revealed before 

Islam, there are different opinions among the jurists. Some jurists are of the opinion that the 

laws revealed before Islam are binding except such of them as have been abrogated by Islam. 

While according to others, these laws have no longer any authority. The Ḥanafī doctrine is 

that only such laws of the previous revealed religions are binding as have been mentioned in 

the Qur’ān without disapproval. This restriction is due to the fact that the teachings of those 

religions have not been transmitted to us in the original form revealed by Allah. 

After the explanation of the four types of earlier laws and their evidences, Prof. Imran Ahsan 

Khan Niyazee writes: “This shows that the real source for all such rules are the Qur’ān and 

the Sunnah, and they become binding on the Muslims when these primary sources grant the 

authority.” Then he reproduces the statement of ‘Allāmah Sarakhsī to elaborate the basis for 

not accepting the rules in the earlier Scriptures, as: the most authentic statement in our view 

is that what is confirmed as an earlier law through the Book of Allah, or the elaboration by 

the Prophet (S.A.A.W.S), becomes a law for us, unless it is abrogated. As for what is 

transmitted by the People of the Book or is understood by the Muslims from their Scriptures 

is not binding on us, because of the established evidence that they altered their Books. Their 

transmission is, therefore, not accepted on the assumption that what is transmitted is entirely 

changed. 

4.2.4 Madhhab of Imām Mālik 

4.2.4.1 Imām Mālik: A Brief Biographical Sketch 

Imām Mālik bin Anas al-Aṣbaḥī (93 AH- 179 AH) was born in Madīnah in the year 93 AH, 

and passed away in Madīnah in the year 179 AH. His ancestral place was Yemen. After the 

advent of Prophet Muḥammad (S.A.A.W.S), his ancestors who had become Muslims migrated 

to and settled in Madīnah. He received his education in Madīnah, which was the highest place 

of learning in the vast Islamic State and housed most of the distinguished Ṣaḥābah of the 

Prophet (S.A.A.W.S). He studied under ‘Abd al-Raḥmān ibn Hurmuz, who advised Mālik that: 

“The ‘Ālim (Scholar) should teach the people to say: “I do not know”. Mālik followed and 

adhered to this advice throughout his life. Once a man attended his Ḥalaqah (class/circle) and 

asked him a question to which Mālik replied: “I do not know, no-one else ever asked this 
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question ... the scholars from before never discussed such a topic.” Then Mālik told the man 

to come back the following day and he would see if he would be able to give the answer. 

When the man returned the following day, Mālik again told him that he had no answer. The 

man then told him that he had heard that Mālik was the most knowledgeable man in the 

world, and so if Mālik did not know, then who else would know. Mālik kept with his answer 

that he did not know. Mālik also studied with Ibn Shihāb Al-Zuhrī, Nāfi‘, the ex-slave of 

‘Abdullah bin ‘Umar, Abū al-Zannād ‘Abdullah bin Zakwān, Yaḥyā ibn Sa‘īd,Rabīʻah al-

Rā’y, and Ja‘far al-Ṣādiq. Mālik learned Fiqh mostly from Rabīʻah al-Rā’y and Yaḥyā ibn 

Sa‘īd, and learned Ḥadīth from Nāfi‘ and Ibn Shihāb Al-Zuhrī. Mālik was known for his very 

sharp and retentive memory and quick thinking. He used to think very hard and carefully to 

arrive at his opinions and never rushed to issue a Fatwā. Once someone asked him a 

question, and another person remarked that the question was very easy. Mālik replied that 

there is nothing easy or trivial with regard to giving a ruling. Mālik also disliked lengthy 

arguments. He was once asked that if a person was very knowledgeable in the Ḥadīth and 

Sunnah should that person continue arguing his point. Mālik replied that such a person should 

just issue his opinion and his evidence without engaging in too much of a discussion or 

debate. Mālik’s classes were characterized by their serenity, discipline and high sense of 

respect, exhibited by the students for their learned teacher. He did not allow to have 

discussions and debates. He tried to limit the question answer trend in his classes. 

Once, during his visit to Madīnah, Hārūn al-Rashīd wanted to hear the Muwaṭṭā (collection of 

traditions by Mālik). When Hārūn sent for Mālik, Mālik in return advised him saying 

“Rashīd, Ḥadīth (tradition) is a learning that used to be patronized by your ancestors. They 

had utmost regard for it. If you do not respect it as a Khilāfah, no-one else will. Furthermore, 

people come to seek knowledge but knowledge doesn’t seek people.” Hārūn al-Rashīd agreed 

to listen to the Muwaṭṭā amongst his students. Among the persons who benefited from 

Mālik’s learning were Khulafā’ such as Manṣūr, Hādī, Hārūn, and Ma’mūn. Scholars like 

Shāfiʻī, and Imām Muḥammad al-Shaybānī to name just a few, also benefited from the 

teachings of Mālik. Mālik lived under the rule of the Umayyāds and the Abbāsids. He did not 

entirely agree with their rule, nor did he join the rebels, but rather he advised that the people 

should not tolerate their wrong doings. He was not exempt from problems with the rulers, 

especially during the era of Abū Ja‘far al-Manṣūr. Mālik had reported a Ḥadīth in which the 

Prophet (S.A.A.W.S) said: “There is no oath if given under duress”. At that time some of the 
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Shī‘ah, under the leadership of Muḥammad Nafs al-Zakiyyah were leading a revolt against 

the Khalīfah, using this Ḥadīth as a basis for their revolt. Abū Ja‘far al-Manṣūr sent a 

messenger to Mālik to ascertain if this Ḥadīth had in fact been reported and supported by 

Mālik. Mālik told the messenger that he had in fact reported that Riwāyah, and so the 

Khalīfah understood from the reply that Mālik was a part of the Shī‘ah rebellion. He was 

imprisoned and was beaten very severely to the point that his hands became deformed (Mālik 

after this incident used to pray with his hands at his side). 

Afterwards, Abū Ja‘far tried to reconcile with Mālik. Mālik once said: “When I returned to 

meet Abū Ja‘far during the Ḥajj season, he told me: ‘I swear by Allah, I did not instruct 

anyone with what happened to you. The people of al-Ḥaramain will remain in a good 

condition as long as you are with them. Allah lifted up this Ummah as long as you are with 

them. I ordered the Wālī (governor), who was responsible, to come to me and I have put him 

in jail, humiliated, insulted and punished him with more than what you were punished”. 

Mālik continued, “May Allah give you good health and a good destination on the Day of 

Judgment. I have forgiven that Wālī since he is a relative of the Prophet.” 

Imām Mālik was known for his knowledge of both Fiqh and Ḥadīth and like Abū Ḥanīfah, he 

was known for to have accepted the validity of the Mursal Ḥadīth. In his compilation of 

Ḥadīth, al-Muwaṭṭā, Mālik related a number of Mursal Aḥādīth. Imām Malik had many 

students the prominent among them are: ‘Abdullah bin Wahab (d. 197 AH), ‘Abd al-Raḥmān 

bin Qāsim al-Miṣrī (d. 192 AH), Ashhab bin ‘Abd al-ʻAzīz Qaysī (d. 224 AH), Abū al-Ḥasan 

al-Qurṭubī (d. 193 AH), Asad bin Furāt. 

Famous Books of the Madhhab of Imām Mālik: His book al-Muwaṭṭā is one of the earliest 

collections of Aḥādīth. Mālik was one of the greatest scholars in the field of Ḥadīth. He was 

also one of the few who wrote down the results of his Isnād (chain of reporters) in his 

collection of Ḥadīth for the benefit of later generations. He began writing it during the era of 

al-Manṣūr and finished it during the era of al-Mahdī. Hārūn al-Rashīd wanted to adopt it as a 

legislative source of Islamic State’s canons but Mālik refused, and was also against the idea 

of hanging a copy of it in the Kaʻbah.  

Al-Mudawwanah Al-Kubrā is another famous book of this Madhhab, which was initially 

arranged by Asad bin Furāt and was finalized by ‘Abd al-Salām Abū Sa‘īd Saḥnūn al-

Tanūkhī (d. 240 AH). 

Al-Wāḍiḥah (by ‘Abdul Malik bin Ḥabīb: d. 238 AH). 
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Al-Mustakhrijah (by Muḥammad bin Aḥmad al-‘Atabī al-Qurṭubī: d. 254 AH). It is also 

known as ‘Atabiyyah. 

Al-Muwāziyah (by Muḥammad Ibrāhīm Iskandari, Ibn Muwaz: d. 269 AH). 

Al-Jawāhir al-Thamīnah fī Madhhab ‘Ālim al-Madīnah (by Abū Muḥammad ‘Abdullah 

Shash: d. 610 AH). 

Al-Mukhtaṣar (by Shaikh Khalil bin Isḥāq: d. 767 AH). 

Imām Mālik’s school spread throughout the Muslim lands. Today, the followers of this 

Madhhab are found mostly in Upper Egypt, Sudan, North Africa (Tunisia, Algeria and 

Morocco), West Africa (Mali, Nigeria, Chad, etc.) and the Arabian Gulf states (Kuwait, 

Qatar, and Bahrain). 

4.2.4.2 Methodology and Salient Features of Imām Mālik’s Fiqh 

a. Methodology of the Mālikī Madhhab 

Imām Mālik’s method of teaching was based on the narration of Aḥādīth and the discussion 

of their meanings in the context of problems of that day. He would either narrate to his 

students Aḥādīth and Āthār (statements of the Ṣaḥābah) on various topics of Islamic law then 

discuss their implications, or he would inquire about problems which had arisen in the areas 

from whence his students came, then narrate appropriate Aḥādīth or Āthār which could be 

used to solve them. After Mālik completed al-Muwaṭṭā, he used to narrate it to his students as 

the sum total of his Madhhab, but would add or subtract from it slightly, whenever new 

information reached him. His students also recorded his opinions and their proofs and 

evidences. 

Imām Mālik acquired almost all his knowledge from the scholars of Madīnah as such his 

Fiqh was highly influenced by their methodology. In fact he relied mostly on those riwāyāt 

which had been narrated by the narrators of Madīnah. Most of the riwāyāt of al-Muwaṭṭā are 

from those Ṣaḥābah who lived in Madīnah. Shāh Walīyullah writes that most of the riwāyāt 

of Imām Malik are from these Ṣaḥābah: ‘Abdullah bin ‘Umar, ʻĀ’ishah, Abū Hurairah, Anas, 

Jābir and Abū Sa‘īd al-Khudrī. The Abbāsid caliph Harun Rashid, when came to Madīnah 

and met Imām Mālik, complained about not recording the narrations of ‘Abdullah bin ‘Abbās 

and ‘Alī bin Abī Ṭālib in his compilation, al-Muwaṭṭā. Imām Mālik replied that both of these 

Ṣaḥābah (‘Abdullah bin ‘Abbās and ‘Alī) did not reside in Madīnah (and left to Kūfah), and 

their students did not meet him (Mālik). Moreover, the narrators the names of whom appear 

in the al-Muwaṭṭā are all from Madīnah except only seven. 
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In the Mālikī fiqh, according to the research of Shāh Walīyullah, the first importance is given 

to the Muttaṣil Riwāyāt, then to the Mursal, then to the decisions of ‘Umar, then the fatāwā 

of ‘Abdullah bin ‘Umar, then the fatāwā of other Madanī Ṣaḥābah, then the fatāwā of the 

famous jurists of Madīnah along with the decisions of ‘Umar bin ‘Abdul ʻAzīz. 

b. Sources of Law used by the Mālikī Madhhab 

Mālikī jurists deduce Islamic law from the following sources which are listed in the 

following lines with brief explanation of each: 

The Qur’ān: Like all the other Imāms, Imām Mālik considered the Qur’ān to be the primary 

source of Islamic law and utilized it without laying any pre-conditions for its applications. 

The Sunnah: The Sunnah was used by Imām Mālik as the second most important source of 

Islamic law, but, like Abū Ḥanīfah, he put some restrictions on its use. If a Ḥadīth were 

contradicted by the customary practice of the Madanites (people of Madīnah), he rejected it. 

He used any Ḥadīth that was narrated to him as long as none of the narrators were known 

liars or extremely weak memorizers. 

‘Amal (Practices) of the Madanites: Imām Mālik reasoned that since many of the 

Madanites were direct descendants of the Ṣaḥābah and Madīnah was where the Prophet spent 

the last ten years of his life, practices common to all Madanites must have been allowed, if 

not encouraged by the Prophet himself. Thus, Imām Mālik regarded common Madanite 

practices as a form of highly authentic Sunnah narrated in deeds rather than words. 

Ijmā‘ (Consensus) of the Ṣaḥābah: Imām Mālik like Imām Abū Ḥanīfah considered the 

ijmā‘ of the Ṣaḥābah, as well as that of later scholars, as the third most important source of 

Islamic law although they give highest importance to the ijmā‘ the jurists of Madīnah. 

Individual Opinion of the Ṣaḥābah: Imām Mālik gave full weight to the opinions of the 

Ṣaḥābah, whether they were conflicting or in agreement, and included them in his book of 

Ḥadīth, al-Muwaṭṭā. However, the consensus of the Ṣaḥābah was given precedence over 

individual opinions of the Ṣaḥābah. Where there was no consensus, their individual opinions 

were given precedence over his own opinion. 

Qiyās: Imām Mālik used to apply his own deductive reasoning on matters not covered by the 

previously mentioned sources. However, the importance and scope of Qiyās in Mālikī Fiqh is 

much wider as compared to its scope in other three Schools. Qiyās is not allowed against 

nuṣūṣ (texts) in any of the three Schools but the Mālikī jurists allow restriction (takhṣīṣ) to 

the general (‘am) ḥukm of the Qur’ān. They do not hesitate to decline Khabar al-Wāḥid 
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through on the basis of Qiyās. In their procedure of applying qiyās the Ghair Manṣūṣ (not 

mentioned is the text) which has been analogized on the basis of some common underlying 

cause, can assume the status of aṣl (base) for another Ghair Manṣūṣ if there is some common 

underlying cause found between the new Ghair Manṣūṣ and the first one, and this process of 

analogy can extend further and further. 

Maṣāliḥ Mursalah or Istiṣlāḥ (Welfare): Maṣlaḥah Mursalah is sometimes referred to in 

plural as Maṣāliḥ Mursalah. Maṣlaḥah is defined in its literal sense as “the acquisition of 

manfa‘ah (benefit) and the repulsion of maḍarrah (injury, harm). Mursalah means those 

things which have been released, which have been made let go.  

To bring about harmony between the Sharīʻah (Islamic law) and the Maṣāliḥ (interests), 

Mālikī jurists developed an important principle/base (aṣl) which is named by them as 

Maṣāliḥ Mursalah, it is also called as Istiṣlāḥ (improvement, betterment). By Maṣāliḥ 

Mursalah is meant those Maṣāliḥ (interests) which are neither acknowledged explicitly by 

the Sharīʻah nor are they rejected by it. According to Mālikī jurists, therefore, such Maṣāliḥ 

should be considered in Islamic law. In fact, Mālikī jurists hold that the Aḥkām of the 

Sharīʻah are all based on the Maṣāliḥ (human welfare/interests of the human beings). 

Therefore, to consider the Maṣāliḥ as the base (aṣl) of the ḥukm Sharʻī is in accordance with 

that spirit of the Sharīʻah. 

Prof. Imran Ahsan Khan Niyazee writes: It is a highly flexible and advanced type of analogy. 

It is employed when the jurist cannot find a rule for the case at hand through literal 

interpretation nor can he extend the meaning through strict analogy (qiyās), because there is 

no specific base (aṣl) from which he can extend the rule by analogy. The case now has to be 

settled by “looking at all the texts collectively”. This is achieved by referring to the purposes 

of Islamic law or the Maqāṣid al-Sharīʻah. 

Example: The compilation of the Qur’ān after the demise of the Prophet (S.A.A.W.S). 

Although the Prophet had indicated the order of the chapters (suwar), he had not given the 

orders for its compilation in the form of a book between two covers. The Companions were, 

therefore, not sure whether this should be done, because it was something that the Prophet 

had not done himself. They decided that it was essential to gather it and compile it in the 

“interest of the preservation of dīn (religion)”. 

Another example is found in Caliph ‘Alī’s ruling that a whole group of people who took part 

in a murder were guilty even though only one of the group had actually committed the act of 
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murder. This rule, it is said, was based on the “preservation of life,” which is a purpose of 

Islamic law. One more example is the right of a Muslim leader to collect taxes from the rich 

other than Zakāh if the interest of the state demands it, whereas in Sharī‘ah only Zakāh has 

been specified. 

Sadd al-Dharā’i‘: The word Dharā’i‘ is the plural of Dharī‘ah (means to an end). Dharā’i‘, 

thus, means the acts which become the means and cause of another acts. The ḥukm to the 

Dharī’ah will be assigned in accordance with the ḥukm of the end. If the end/result is 

desirable in the Sharīʻah its means will also be regarded as desirable, and this is known as 

Fatḥ al-Dharī’ah (permitting the means to a lawful end). If the means becomes the cause of 

any ḥarām or unlawful act, then that means is also regarded as ḥarām or unlawful in the 

Sharīʻah, and this is called Sadd al-Dharī’ah (blocking the means to an unlawful end). 

Mālikī jurists consider the Dharī’ah as an important base (aṣl) for the deduction of Sharʻī 

Aḥkām. Though jurists of other Schools also consider it as an aṣl (base) but Mālikī jurists 

have accorded greater weight to it as compared to the jurists of other Schools. 

Prof. Niyazee writes: The principle is not concerned with unlawful acts, because those are 

prohibited anyway. It is concerned with lawful acts that may be prohibited as they lead to 

unlawful results. For example, the cultivation of poppy has been banned in many countries, 

because it is leading in most cases to the production of opium and heroin, which is a deadly 

drug that is being misused. Here, an act that was basically lawful has been declared unlawful. 

This prohibition in the terminology of the jurists would be called Sadd al-Dharī’ah or the 

“blocking of lawful means to an unlawful end”. On this principle, renting out property to one 

who will use it for unlawful purposes (like maintaining a brothel) is not permitted. And 

selling of grapes to a winery is not permitted. 

To prove the validity of this aṣl (base) Mālikī jurists produce evidences from the āthār of the 

Ṣaḥābah. According to Prof. Niyazee this principle is also supported through the subjective 

theory of contracts. 

‘Urf (Custom): Like Imām Abū Ḥanīfah, Imām Mālik also considered the various customs 

and social habits of people throughout the Muslim world as possible sources of secondary 

laws as long as they did not contradict either the letter or the spirit of the Sharī’ah. 

c. Some Distinctive Characteristics of the Mālikī Fiqh: 

In Mālikī Fiqh great importance is given to the customs (practice and usage) of Madīnah, 

fatāwā of the scholars of Madīnah and the decisions of the judges of Madīnah. 
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Imām Mālik recognized the practice of the people of Madīnah as an authority (Ḥujjah). He 

held the practice of the people of Madīnah to indicate the Prophet’s Sunnah, whether in 

action or in situation. For their practice that they had inherited, from generation to generation, 

extending back to the time of the Messenger of Allah (S.A.A.W.S). He believed that the 

inhabitants of Madīnah would not agree to apply a practice unless that practice was 

legislated, applied by the companions, approved by the Messenger of Allah (S.A.A.W.S), and 

then inherited by ensuing generations. According to Imām Mālik, the practice of the 

inhabitants of Madīnah is a stronger proof than the Āḥād Ḥadīth, so if the two were not in 

agreement, he would give preference to the former. And because of that, al-Layth ibn Sa‘d 

found fault with Imām Mālik for having abandoned seventy Sunnah practices that he himself 

had related in al-Muwaṭṭā. The other Imāms and scholars did not agree with Imām Mālik in 

that view; scholars continued to argue with him regarding the validity of that proof, and 

among them was Imām Shāfiʻī.  

Mālikī Fiqh is most fortunate in the sense that the opinions of its founder along with their 

proofs and evidences have been recorded and preserved in the form al-Muwaṭṭā (and is 

available till date in its original form). Besides al-Muwaṭṭā the fatāwā of Imām Mālik are 

also recorded by his students and preserved in the form of Al-Mudawwanah. In this way, the 

major portion of the Uṣūl and Furūʻ of this School is directly, in unequivocal terms, 

transmitted from the founder himself.  

Conditions for the Acceptance of Aḥādīth: For the acceptance of Hadīth, Imām Mālik was 

very caution and resolute. Probably, he is the first scholar who explained the qualities that a 

narrator should possess so as to make his narrations acceptance. He used to prohibit from 

accepting Ḥadīth from the one who is a stupid or weak of memory, not able to understand the 

meaning of the aḥādīth, and the one who is a liar though he may not has been accused of lies 

in matters of ḥadīth transmission. 

Imām Malik’s position with regard to the acceptance of ḥadīth is that it should be 

accompanied by practice, therefore, what is accompanied by practice is followed and ratified. 

Mālik followed the traditions that were practiced generally, although he did not discredit 

others too. 
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4.2.5 Madhhab of Imām Shāfiʻī 

4.2.5.1 Imām Shāfiʻī: A Brief Biographical Sketch 

Muḥammad bin Idrīs al-Shāfiʻī (150-204 AH/ 767- 820 CE) is considered to be the architect 

of Uṣūl al-Fiqh. He was born in Ghazza (Palestine/Falastīn) and when he was two years old 

his mother took him to Makkah. Al-Shāfiʻī belongs to the tribe of Quraish and his lineage 

meets with the Prophet at ‘Abdu Manāf. At an early age his mother took him to the local tutor 

to memorize the Qur’ān, but since they were poor and could not afford the tuition, he was not 

allowed to attend the classes. He used to stay within an earshot of the class listening to the 

instructions of the Sheikh and memorizing them. When the teacher would leave, young 

Shāfiʻī would go to help the students with their memorization. The teacher learned about this 

and allowed young Shāfiʻī in the class with the condition that he would help the students with 

their memorization. When he was about seven years old he had memorized the Qur’ān, and 

then went to Masjid al-Ḥarām where he studied the Arabic language. By the time he 

graduated, he had learned all the versions of the classical Arabic language. His statements are 

considered to be standards in the Arabic language. After completing his Arabic studies, a 

man advised him to study Ḥadīth, Fiqh and ʻUlūm al-Qur’ān, so he moved to Madīnah. 

There he studied under Mālik ibn Anas and remained under his guidance till his death in 179 

AH. It was directly from Mālik that Shāfiʻī learned the al-Muwaṭṭā. He then traveled to Iraq, 

where he stayed as the guest of Muḥammad ibn al-Ḥasan al-Shaybānī, the student of Abū 

Ḥanīfah. Shāfiʻī would debate and study with both Imām al-Shaybānī and Qāḍī AbūYūsuf. 

He would then return to Madīnah, around 174 A.H., to visit his teacher, Mālik. After the 

death of Mālik, Shāfiʻī traveled to Yemen. There he met ‘Umar ibn Abī Salamah, student of 

Imām al-Awzā‘ī, a great scholar in Uṣūl al-Fiqh and learnt from him the Fiqh of Imām al-

Awzā‘ī. In Yemen he also met Yaḥyā bin Hassān, the student of Layth bin Sa‘d, and learnt 

from him the Fiqh of Imām Layth. While there (in 184 AH), some problems arose between 

the Khalīfah Hārūn al-Rashīd and Ahl al-Bayt. Shāfiʻī was accused of siding with the Ahl al-

Bayt against the caliph, and was arrested and taken to Baghdad to the court of the caliph. 

After a discussion with the caliph to clear himself of the accusations, Shāfiʻī was invited by 

the caliph to advise him something. It is recorded that he was so firm and strong in his advice 

to the caliph that the caliph kept on weeping while listening to his advices. While in Baghdad 

he met ‘Abd al-Raḥmān ibn al-Mahdī (Scholar of Ḥadīth) in 195 A.H., who asked him to 

write a book explaining the methodology of Fiqh and the principles of deriving the Sharʻī 
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rulings from the sources of Islam. Following his advice Shāfiʻī wrote a book in which he 

combined both the School of Ḥadīth in Madīnah and the School of Rā’y in Kūfah. He was 

able to do this because he was well-aquatinted with both the schools. In Madīnah, he studied 

under Mālik and in Kūfah he met Muḥammad ibn al-Ḥasan (student of Imām Abū Ḥanīfah) 

and benefited from him. Imām Shāfiʻī was well-acquainted with the Fiqh of Ḥijāz, Iraq, 

Shām and Miṣr (Egypt). To his credit is the first book which explains the methodology of 

deducing rulings from the texts. Thus, he is the first to compile an important book on Uṣūl al-

Fiqh and this book is named as al-Risālah. In it he also explained the methods of the 

interpretation of the Qur’ān on the basis of Ḥadīth, he provided and extensive discussion to 

prove the authority of Khabar al-Wāḥid (solitary aḥādīth). He has expressed his opinion 

regarding the status and the use of Mursal Aḥādīth and seems to be rejecting their authority. 

In the beginning Imām Shāfiʻī was the follower and advocate of Mālikī Madhhab but later on 

when he traveled to Baghdad a second time in 195 AH he founded an independent Madhhab 

based on his own principles which later came to be known as Shāfiʻī Madhhab. It is the 

reason that one finds two different types of opinions on a particular issue in the books of 

Shāfiʻī; one is known as his old opinion (Al-Qawl al-Qadīm) and the second is known as his 

new opinion (Al-Qawl al-Jadīd). 

Famous Books of the Madhhab of Imām Shāfiʻī 

 Al-Umm (by Imām Shāfiʻī) 

 Mukhtasar Mazni (by Abū Ibrāhīm Ismāʻīl bin Yaḥyā Mazni) 

 Al-Tanbīh fī Furūʻ al-Shāfi‘iyyah (by Abū Isḥāq Ibrāhīm Shīrāzī) 

 Al-Wāsit fī furūʻ al-Madhhab (by Imām Abū Hāmid bin Muḥammad Al-Ghazzali) 

 Al-Taḥqīq (by Imām al-Nawawī) 

 Mughnī al-Muḥtāj (by Shams Uddin Muḥammad al-Sharbīnī) 

 Nihāyah al-Muḥtāj (by Shams Uddin Jamal Muḥammad bin Aḥmad Ramli) 

The majority of the followers of the Shāfiʻī Madhhab are now to be found in Egypt, Southern 

Arabia, (Yemen, Hadramout), Sri Lanka, Indonesia, Malaysia, and East Africa (Kenya, 

Tanzania) and Surinam in South America. Shāfiʻī  Madhhab is only next to Ḥanafī Madhhab 

with respect to its popularity and with respect to the number of its followers. 
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4.2.5.2 Methodology and Salient Features of Imām Shāfiʻī’s Fiqh 

a. Formation and Methodology of the Shāfiʻī Madhhab/Fiqh: 

As the Ḥanafī Madhhab is mostly influenced by the legal opinions and methodology of 

‘Abdullah bin Masʻūd, and Mālikī Madhhab by the legal opinions of ‘Umar and ‘Abdullah 

bin ‘Umar and their methodology, in the same way Shāfiʻī Madhhab is mostly influenced by 

the legal opinions of ‘Abdullah bin Abbās and follows his thought and methodology. It was 

but natural because the beginning of Imām Shāfiʻī educational career is from Makkah. He 

developed his knowledge in Makkah and the teachers available at Makkah at that time were 

the followers of the thought of Ibn ‘Abbās. 

With respect to the legal thought (tafaqquh) Imām Shāfiʻī passed through three stages:  

1. First stage: This stage begins in Makkah. It was when he traveled to Baghdad, stayed 

there for some time, and returned back to Makkah. Stayed in Makkah for nine years. 

It is during this time that he began to give fatwā (legal opinion). During this period he 

appears to be a strong advocate of the Ḥijāzī Fiqh (Mālikī thought) and a strong critic 

of the Irāqī Fiqh (Ḥanafī thought). 

2. Second stage: In 195 AH Imām Shāfiʻī traveled to Baghdad a second time and stayed 

there for three years. During this period he revised many of his legal opinions. This 

time many of the legal opinions of the Fuqahā (jurists) of Iraq had impressed him to a 

great extent. 

3. Third stage: In 199 AH he traveled to Egypt and remained there till his death in 204 

AH/820 CE. In Egypt he revised all of his legal opinions, and in many cases reversed 

his old opinion. These new opinions of Imām Shāfiʻī are known as his al-Madhhab 

al-Jadīd/al-Qawl al-Jadīd (the new opinions) and the previous opinions are called as 

al-Madhhab al-Qadīm/al-Qawl al-Qadīm (the old opinions). In Shāfiʻī Fiqh fatwā is 

basically given on the basis of Imām Shāfiʻī’s Qawl Jadīd (the new opinion) but 

sometimes his Qawl Qadīm (the old opinion) is also taken into consideration.  During 

this period, Imām Shāfiʻī appears to be a critic of Mālikī thought. Here, he established 

a new school of thought which was the combination of Ḥijāzī and Irāqī thought, 

combination of the thought of Ahl al-Ḥadīth and Ahl al-Rā’y, and was named after his 

name as Shāfiʻī School of Legal Thought/Shāfiʻī Madhhab.       
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Imām Shāfiʻī had combined in himself the Fiqh of Ḥijāz (Mālikī thought) with that of Iraq 

(Ḥanafī thought) because he had acquired knowledge from the Mālikī as well as Ḥanafī 

Mujtahidīn. He was well acquainted with the methodologies of Ahl al-Ḥadīth as well as Ahl 

al-Rā’y. He was a great Muḥaddith, an expert Faqīh and a talented Mujtahid. This is the 

reason that his scholarship is well acknowledged by all alike. In fact neither Ahl al-Ḥadīth 

had any courage to oppose his opinions in the way they used to oppose the opinions of other 

Aṣḥāb al-Rā’y, nor was there any way for the Aṣḥāb al-Rā’y to label him weak in matters of 

deduction (istinbāṭ) or label him staunchly attached to the apparent meanings of the texts. 

b. Sources of Law used by the Shāfiʻī Madhhab 

The Qur’ān: Imām Shāfiʻī did not differ from other Imāms, in their uncompromising stand 

in relation to the primacy of the Qur’ān among the sources of Islamic law. He relied on it as 

heavily as those before him adding only the new insights which he gained from a deep study 

of its meaning. 

The Sunnah: Imām Shāfiʻī laid down only one condition for the acceptance of Aḥādīth, 

namely that they be authentic (Ṣaḥīḥ). He rejected all the other conditions set by Imāms Abū 

Ḥanīfah and Mālik. He was also noted for his great contributions to the science of Ḥadīth 

criticism. 

Ijmā‘: Although Imām Shāfiʻī had serious doubts about the possibility of the Ijmā‘ in a 

number of cases, he conceded that in the few cases where it was known to have occurred, it 

should be regarded as the third most important source of Islamic law. According to him Ijmā‘ 

is the consensus of all the Mujtahidūn and not of a particular place. 

Individual Opinions of the Ṣaḥābah: Credence was given by Imām Shāfiʻī to the individual 

opinions of the Ṣaḥābah on condition that they were not at variance with each other. If there 

were conflicting opinions among the Ṣaḥābah on a legal point, he like Abū Ḥanīfah, would 

choose whichever opinion was the closest to the source and leave the rest. 

Qiyās: Qiyās was, in the Imām’s opinion, a valid method for deducing further laws from the 

previous sources. However, he placed it last in order of importance, considering his personal 

opinions inferior to proofs based on the opinions of the companions. Imām Shāfiʻī says: If 

Ittibā‘/adherence (taking rulings directly from the Qur’ān, the Sunnah and Ijmā‘) is not 

possible in a case, then exercising Qiyās is allowed. Qiyās according to him has three grades: 

Qiyās on the basis of the Qur’ān, Qiyās on the basis of Sunnah and lastly Qiyās on the basis 

of Ijmā‘ of the early generations. He regards qiyās as the last basis of law and distinguishes it 
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from rā’y and allied terms. Whereas early schools exercised Qiyās in a more liberal manner, 

Imām Shāfiʻī limited its scope by placing some restrictions on its application. He laid stress 

on naṣṣ and on adherence to the traditions of the Prophet. Therefore, he narrowed the scope 

of qiyās and made it very much technical. 

Istiṣḥāb (Linking): Both the principle Istiḥsān used by Abū Ḥanīfah and Istiṣlāḥ used by 

Mālik were rejected by Imām Shāfiʻī and considered them a form of Bid‘ah (innovation), 

since, in his opinion, they were based mostly on human reasoning in areas where revealed 

laws already existed. However, in dealing with similar issues Imām Shāfiʻī was obliged to 

use a principle similar to Istiḥsān and Istiṣlāḥ which he called istiṣḥāb. Istiṣḥāb literally 

means seeking a link, but legally it refers to the process of deducing Fiqh laws by linking a 

later set of circumstances with an earlier set. It is based on the assumption that the Fiqh laws 

applicable to certain conditions remain valid so long as it is not certain that these conditions 

have altered. If, for example, on account of the long absence of someone, it is doubtful 

whether he is alive or dead, then by Istiṣḥāb all rules must remain in force that would hold if 

one knew for certain that he was still alive. 

c. Some Distinctive Features of the Shāfiʻī Madhhab/Fiqh 

Sunnah–the bayān (explanation/elaboration) of the ‘Book of Allah’: Imām Shāfiʻī 

strongly advocates that the primary status of the Sunnah is that it is the bayān 

(explanation/clarification) of the ‘Book of Allah’, the Qur’ān. Sometimes, he says, the 

Qur’ānic ḥukm, with respect to the context, carries the possibility of many applications, the 

Sunnah determines its proper application. Sometimes, there is ambiguity in the statement of 

the Qur’ān, the Sunnah explains and elaborates it, and removes the ambiguity. There are 

some statements in the Qur’ān which are apparently general (‘āmm) in nature but the Sunnah 

defines that they are intended to be particular (khāṣṣ) and not as general. 

Following this position, Imām Shāfiʻī allows restriction (takhṣīṣ) and exception (istithnā’) to 

the general statement (‘āmm) of the Qur’ān through Khabar al-Waḥīd (solitary ḥadīth). 

However, according to the Ḥanafī Jurists ‘āmm (a general word) is definitive in expressing its 

meaning and purpose. It is unequivocal and does not need any bayān 

(explanation/clarification). Therefore, restriction (takhṣīṣ) of ‘āmm is equal to the Naskh 

(abrogation) and Naskh (abrogation) is not allowed except by an evidence (dalīl) equal to or 

higher in strength than the Mansūkh. That is why according to the Ḥanafī Jurists it is not 
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permitted to allow restriction or exception to the ‘āmm of the Qur’ān through Khabar al-

Wāḥid as it is inferior evidence to the Qur’ānic āyah. 

Greater Emphasis on Ḥadīth and the Perfectness of its Isnād: According to Imām Shāfiʻī 

Sunnah of the Prophet is also a revelation from Allah and therefore both the Qur’ān and the 

Sunnah have primacy as the source of Islamic law. It is the reason that when Shāfiʻī jurists 

make mention of the sources of law they place al-Kitāb wa al-Sunnah al-Thābitah combined 

at the top. Imām Shāfiʻī laid greater emphasis to the perfection of the chain of transmission 

(isnād). He generally does not accept tradition if some reporter is missing in the middle or at 

the end. He does not generally accept the Mursal or Munqaṭi‘ aḥādīth as an authority 

(Ḥujjah). Shāfiʻī Jurists say: We do not regard Mursal Ḥadīth as an authority/Ḥujjah. 

Nevertheless, the Marāsīl (pl. of Mursal) of Sa‘īd bin al-Musayyib are acceptable to them. It 

is said that Imām Shāfiʻī is the first scholar who rejected the authority of Mursal aḥādīth. 

Prior to him, Fuqahā in general used to base their opinions on the Mursal aḥādīth. Even, his 

teacher Imām Mālik validated Mursal aḥādīth, recorded a number of them in his al-Muwaṭṭā 

and used them for the deduction of legal rulings. In case of conflicting aḥādīth Imām Shāfiʻī 

prefer aḥādīth mostly on the basis of isnād, either by looking the most reliable narrators, or 

the more number of isnāds. Imām Shāfiʻī holds that the Ḥadīth of the Prophet is self-

sufficient and independent authority and does not require any reinforcement from ‘the 

practice’ as held by the early schools. Shāfiʻī no doubt claims to show unquestioning 

adherence to the aḥādīth of the Prophet and accepts them generally without any criticism. 

Most probably, he is the first scholar who stressed that the word “Ḥikmah” occurring in the 

Qur’ān together with “al-Kitāb” denotes the Sunnah of the Prophet. He adduces stronger and 

sounder arguments to prove the authority of the Sunnah. He also proves the authority of 

Khabar al-Waḥīd (solitary aḥādīth), though he laid down certain conditions for its 

acceptance. Imām Shāfiʻī appears to be the first jurist who advocated the validity of Khabar 

al-Wāḥid. In his al-Risālah he devotes two chapters to Khabar al-Wāḥid and in Kitāb al-

Umm he writes a lengthy chapter to prove its authoritativeness and refutes the arguments 

advanced by his opponents. Prof. Aḥmad Hasan writes: “We think that the traditions 

advanced by him (to prove the validity of Khabar al-Wāḥid) at best support the authority of 

Ḥadīth as such and not necessarily that of Khabar al-Wāḥid; for there is all the difference 

between accepting the authority of Ḥadīth and between accepting something as 

authenticated.” 
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Imām Mālik is his teacher, wherever Shāfiʻī finds any opinion of Imām Mālik not 

conforming to the Ḥadīth, without naming his teacher he says: “How is it permitted to a 

scholar to leave/abandon the opinion of the Prophet or the opinion of Ibn ‘Umar in favour of 

his own opinion, or the opinion of the Prophet in favour of the opinion of Ibn ‘Umar?” 

Mafhūm al-Mukhālaf (the opposite meaning of the ḥukm proved by a text): Shāfiʻī 

Fuqahā also make use of Mafhūm al-Mukhālaf (the opposite meaning of the ḥukm proved by 

a text) for the deduction of Sharʻī Aḥkām. This is a method of proving a ḥukm through the 

opposite meaning of the ḥukm explicitly mentioned in the text. It is also called as Dalīl al-

Khiṭāb or an indirect evidence of the communication (from the Lawgiver). Shāfiʻī scholars 

consider Mafhūm al-Mukhālaf as Ḥujjah (evidence) and deduce aḥkām on the basis of it. 

Ḥanafī and Muʻtazilī Scholars, however, reject this method for proving the Sharʻī Aḥkām. 

Example: In the tradition/Ḥadīthفيِالسائمةِالزكاة (there is Zakāh in pasturing animals) the plain 

meaning makes pasturing animals liable to Zakāh. The opposite meaning is that there is no 

Zakāh in non-pasturing animals. 

Imām Shāfiʻī’s Books are Preserved, Shāfiʻī Madhhab is Rich of Scholars: Shāfiʻī Fiqh is 

most fortunate in the sense that, on the one hand, its founder, Imām Shāfiʻī had had most 

intelligent, noble and famous students, and, on the other hand, a number of important and 

valuables books written by Imām Shāfiʻī himself are available with us even today. The 

opinions and the legal thought of its founder is easily accessible from his books. As 

compared to other schools of legal thought it is the special feature of Shāfiʻī Madhhab that its 

principles and rules are systematically formulated by the founder himself which he recorded 

in his books. Some of his famous books are: al-Risālah, al-Ḥujjah (The Evidence), al-Umm 

(the Essence), Kitāb al-Siyar, al-Mukhtaṣar, Kitāb al-Sunan, etc. 

There is a large number of Mujtahidūn and Muḥaddithūn in Shāfiʻī School. In fact, Shāfiʻī 

School has produced numerous famous men. Its followers included the most active, 

intelligent, and brilliant men as well as a number of prolific writers. Shāh Walīyullah Dehlavī 

has also indicated to this special aspect of this School. This can be understood by the fact that 

almost all the authors of Ṣiḥāḥ Sittah (most authentic books of Ḥadīth) belong to this school 

or at least are with Imām Shāfiʻī in most of the variant issues (ikhtilāfī masā’il). Besides the 

compilers of Ṣiḥāḥ Sittah, other Ḥadīth compilers and the authors of Sunan etc. appear to be 

representing and interpreting this School. The great scholars of Islam like Imām ‘Izz uddīn 

ibn ‘Abd al-Salām and Imām al-Ghazali are also the followers of Shāfiʻī Madhhab. 
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Imām Shāfiʻī’s Stand against the Validity of Istiḥsān, Istiṣlāḥ and Ta‘āmul Ahl al-

Madīnah: “Istiḥsān” is accepted as a source of law by the Ḥanafī Jurists, and a similarly 

principle “Maṣāliḥ Mursalah” by the Mālikī Jurists. Imām Shāfiʻī, on the other hand, not 

only denies the authority (Ḥujjah) of Istiḥsān as a source of Islamic law but vehemently 

condemns reasoning by it. He validates reasoning in law on the basis of the Qur’ān, the 

Sunnah, Ijmā‘ and Qiyās. Istiḥsān, according to him, is neither essential (wājib) nor does it 

fall under any one of the four sources. He thinks that while exercising Istiḥsān, a jurist does 

not base himself on any of the four sources but he behaves arbitrarily. He, therefore, attacks it 

vehemently by describing it sometimes as “pleasing oneself (taladhdhudh)” and sometimes 

“presumptive law-making in religion (shara‘ fī al-dīn)”. He advances numerous arguments in 

refutation of Istiḥsān. But the fact is that, according to Maulānā Khālid Saifullah Raḥmānī, 

the evidences produced by him in refutation and condemnation of the Istiḥsān have nothing 

to do with the Istiḥsān employed by the Ḥanafī jurists. Prof. Aḥmad Hasan says: Therefore, 

in our view Al-Shāfiʻī’s sweeping condemnation of Istiḥsān is not justified. 

Imām Shāfiʻī does not consider “Ta’āmul Ahl al-Madīnah (practice/custom of the people of 

Madīnah)” as Ḥujjah (authority). He held that “practice of Madīnah” was meaningless, 

because the Madanites called “their own opinions” ‘amal (practice) and ijmā‘ (consensus). 

Imām Shāfiʻī’s Methodology with Respect to the Conflicting Aḥādīth: Imām Shāfiʻī does 

not regard contradictions in the aḥādīth as a serious defect in them and does not reject 

aḥādīth from the Prophet because of their contradictions. He tries to reconcile them, as far as 

possible, either by interpretation or by mentioning different circumstances in which the 

Prophet behaved differently. Sometimes he takes one Ḥadīth as repealed by another. The 

other methods which Imām Shāfiʻī applies to the contradictory aḥādīth are: (1) that the one 

which is more in keeping with the general meaning (spirit) of the Qur’ān or with some other 

known Sunnah, should be recommended; (2) that the one which is transmitted by an authority 

well-known as a specialist of the traditions, or someone having good reputation for a strong 

memory, should be preferred; (3) the one which is transmitted by many chains should be 

taken. If none of these conditions is available, Imām Shāfiʻī chooses the tradition best known 

to the scholars or that which is acceptable to reason (qiyās). Finally, he selects the tradition 

followed by a majority of the Companions. 

Methodology Regarding the Conflicting Texts: The methodology regarding the conflicting 

texts, according to Shāfiʻī jurists is that they first try to make reconciliation among the 
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conflicting texts, as far as possible; then they try to term one as Nāsikh and the other as 

Mansūkh, and act upon the Nāsikh; then they apply the method of preference to prefer one 

over the other. If none of the above methods are possible then they leave both the texts 

unapplied. To give the first place to the method of reconciliation is very beneficial because in 

this way more and more texts are utilized/acted upon. 

Generalization (‘Umūm) in the Meaning of “Mushtarak (Equivocal)” Word: The 

Mushtarak (equivocal) word is that which includes more than one meanings with the 

likelihood that it can apply to any of these meanings. In the opinion of Shāfiʻī jurists all the 

meanings of a mushtarak word are to be taken at a time provided there is no hindrance to 

consider all of them collectively. However, according to the Ḥanafī jurists only one out of 

many meanings of mushtarak word is to be considered. This single meaning is called 

mu’awwal which literally means returning a thing to its origin. 

Greater Emphasis on the Apparent/Literal Meaning of the Texts: Imām Shāfiʻī lays 

much stress on taking the apparent/literal meaning of the texts into consideration. The 

influence of this point of view can be seen in many of his ijtihādāt and legal opinions.  

Like other Mujtahidūn, Imām Shāfiʻī is also reported to have said: “When an authentic 

Ḥadīth is found, that will be my opinion/madhhab (إذاِصحِالحديثِفهوِمذهبي)”. The question is 

that whether it is permitted to a Shāfiʻī jurist to give fatwā on the basis of Ḥadīth even if this 

fatwā falls against the opinion of Imām Shāfiʻī? Many Shāfiʻī scholars say that to do this is 

permitted, but according to Imām Nawawī it requires deep and comprehensive knowledge 

because some people on the basis of the Ḥadīth “أفطر الحاجم والمحجوم” have opined that 

cupping invalidates fast of both, cupper (ḥājim) and the one who is being cupped (maḥjūm). 

4.2.6 Madhhab of Imām Aḥmad bin Ḥanbal 

4.2.6.1 Imām Aḥmad bin Ḥanbal: A Brief Biographical Sketch 

Abū ‘Abdullah Aḥmad bin Muḥammad bin Ḥanbal al-Shaybānī (164 AH - 241 AH) was born 

and passed away in Baghdad. His paternal and maternal both ancestries belonged to the Arab 

tribe Al-Shaybān, and that is why he is called as “al-Shaybānī”. His mother and his uncle 

took care of him because his father had died in his childhood. Baghdad at that time was 

experiencing very strong and rapid intellectual development, and was the Capital of the 

Islamic State. It was residence for many scholars and intellectuals. It was in this environment 

that Aḥmad studied the Qur’ān, Arabic language, Ḥadīth, the sayings of the Ṣaḥābah, and the 

Sīrah of the Prophet. At an early age it was quite evident that Aḥmad possessed a very sharp 
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and keen intellectual ability. He was known to be very serious in his youth. At about 15 years 

of age, in 179 AH, he began studying and taking care of the Science of Ḥadīth, under the 

tutelage of Qāḍī AbūYūsuf. In 186 AH Aḥmad began traveling to Kūfah, Baṣrah, Ḥijāz, 

Shām and Yemen. It is reported that he went to Ḥijāz at least five times. In 187 AH he met 

Imām Shāfiʻī in Makkah. In Yemen he took Ḥadīth from Al-Zuhrī and Ibn Musayyib. A 

person once asked him about his busy traveling schedule and he replied; “I will keep my pen 

with me all the way to the grave.” He met Imām Shāfiʻī again in Baghdad and studied in 

Shāfiʻī’s Ḥalaqah. Shāfiʻī said “When I left Baghdad, I did not leave behind me a person 

more knowledgeable and better than Aḥmad”. Aḥmad came up at a very opportune time, in 

that he got a chance to read what was already documented by the great scholars before him 

such as Kitāb al-Āthār by Qāḍī Abū Yūsuf, the works of Muḥammad ibn Ḥasan, Shāfiʻī and 

Mālik’s al-Muwaṭṭā. He was able to study Ḥadīth, Sunnah and Fiqh all together. He collected 

40,000 Aḥādīth in his famous book called al-Musnad. In this book, he classified the Ḥadīth 

based on the names of the Ṣaḥābah who reported them, as well as the Fiqh of the Ṣaḥābah. 

At the age of 40, he began his own Ḥalaqah (class), although it was reported that before this 

he had already been issuing fatāwā. He used to conduct two Ḥalaqah, one was public and the 

other was for his students and his children. He used to instruct his students to write down the 

Ḥadīth and did not encourage them to write down his fatāwā. In the sciences of Ḥadīth and 

Fiqh both, he occupied a very high position. Ḥadīth scholars like Imām al-Bukhārī and Imām 

Muslim take Riwāyāt (narrations) from him. 

Aḥmad bin Ḥanbal and ‘Ilm al-Kalām: A man wrote a letter to Aḥmad asking him to 

debate with a person from the Mutakallimūn (one who is expert in ‘Ilm al-Kalām). Aḥmad 

replied that he already had the chance to meet with those from the Mutakallimūn but he chose 

not to sit with those deviant people. Aḥmad’s opinion was that the Book of Allah had to be 

taken the way it was revealed. Because of such a position, he was usually at odds and in 

direct confrontation with people like Mu‘tazilah, who at that time were supported by the 

caliph al-Ma’mūn. The Mu‘tazilah used to say that the Qur’ān was created and developed 

this opinion as a reaction to a position held by some of the Christians at that time. A Christian 

during that time called Yuhannah al-Dimashqī used to instruct his followers that the best way 

to debate with the Muslims was to ask them about Allah’s speech or word, and whether it 

was eternal or not. If they say it is eternal, then Jesus would also have to be eternal since the 

Qur’ān says: Jesus is Kalimatu -Allah, or Allah’s word. If they say that Allah’s speech is not 
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eternal, then this would mean that Allah’s speech was created. Being influenced by this, the 

Mu‘tazilah began carrying the opinion that the Qur’ān was created, thinking that this would 

cut off any avenue that could lead to the conclusion that Jesus was eternal. This opinion was 

adopted by the caliph al-Ma’mūn in the year 212 AH, and in 218 AH al- Ma’mūn began 

imposing this opinion on the people, enacting a punishment on those who would reject this 

opinion. Aḥmad was one of the few people who stood fast in his opinion regardless of the 

punishment that he would face. He refused to say what the caliph was trying to persuade him 

to say. When the people asked him why do not you just say the Qur’ān was created and you 

will be free from the persecution? Aḥmad replied, “Then how will the Ummah know the 

truth?” Aḥmad’s opinion was that the entire issue was not one to be discussed since it was no 

more than a reaction to the Christians’ debate, and that such an issue regarding the Islamic 

‘Aqīdah (faith/beliefs) was never discussed by the Prophet, nor any of his companions. While 

discussing this issue with another scholar who followed the Mu‘tazilah opinion, Aḥmad said; 

“You are saying something that the Prophet, Abū Bakr, ‘Umar, ʻUthmān and ‘Alī never said. 

This could mean one of two things. Either you say they knew it and kept quiet, or that they 

did not know about it. If they knew and kept quiet then I will follow their opinion. If they did 

not know about it, then who are you to know something (regarding the Islamic ‘Aqīdah) that 

the Prophet did not know?” It should be clear here, regarding the opinion adopted by the 

Mu‘tazilah that the issue is not whether they were right or wrong, rather the issue is with 

regard to using ‘Ilm al-Kalām. Some scholars are in support of its use and some others reject 

its use. 

Because of his extreme sense of piety, Imām Aḥmad usually desist from giving opinions 

regarding Fiqhī issues. He strictly wanted to adhere to the text of Qur’ān and the Ḥadīth. It is 

the reason that one finds many different opinions regarding an issue in this Madhhab, 

because as soon as new Aḥādīth came to him, his opinion used to change. Sometimes one 

finds two opposing verdicts on the same issue. And this is the reason that he did not 

document his Fiqh as did Shāfiʻī. Consequently his Fiqh was transmitted and documented by 

his students and on the top of them were his two sons: Ṣāliḥ bin Aḥmad and ‘Abdullah bin 

Aḥmad. 

Famous Books of the Madhhab of Imām Aḥmad bin Ḥanbal 

 Musnad Aḥmad (by Imām Aḥmad bin Ḥanbal. It contains about 40000 Aḥādīth) 

 Al-Jāmi‘ Al-Kabīr (by Aḥmad bin Muḥammad bin Hārūn Abū Bakr Khallal) 
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 Mukhtaṣar Kharqi (by Abū al-Qāsim‘Umar bin Husain Kharqi) 

 Al-Mughnī (by Muwaffaq al-Dīn Ibn Qudāmah al-Maqdisi) 

 Mujmūʻah Fatāwā (by Shaikh al-Islam Aḥmad bin Taymiyyah) 

 Al-Insaf fi Maʻrifah al-Rāja‘ min al-Khilāf (by ‘Allāmah Mardawi) 

 Al-Iqnā‘ (by Mūsā bin Aḥmad Maqdisi) 

The followers of this Madhhab always remained lesser in number than the followers of other 

three Madhāhib (Ḥanafī, Shāfiʻī and Mālikī). It is during the Wahhābī revivalist movement 

that this Madhhab became the Fiqh Madhhab of the Movement as the founder, Muḥammad 

Ibn ‘Abdil Wahhāb (d: 1206 AH), of this Movement was Ḥanbalī. When ‘Abdul ‘Aziz bin 

Sa‘ūd captured most of the Arabian Peninsula and established the Saudi dynasty, he made the 

Ḥanbalī Madhhab the basis of the kingdom’s legal system and all the legal issues are settled 

according to the principles of this Madhhab. Now the majority of this Madhhab can be found 

in Palestine, Kuwait, Arab Emirates and Saudi Arabia. 

4.2.6.2 Methodology and Salient Features of Imām Aḥmad bin Ḥanbal’s Madhhab/Fiqh 

a. Formation and Methodology: 

Imām Shāfiʻī says about the greatness of Imām Aḥmad bin Ḥanbal that he found him master 

in eight things: Qur’ān, Ḥadīth, Fiqh, Lughah, Faqr (contentment), Zuhd (asceticism), Wara‘ 

(piety) and Sunnah. The famous Imām ‘Abd al-Razzāq al-Ṣin‘ānī says that he has not seen 

anyone more Faqīh (jurist) and cautious than Imām Aḥmad bin Ḥanbal. 

Imām Aḥmad’s greatest concern was the collection, narration, and interpretation of Ḥadīth. 

His teaching method consisted of dictating Aḥādīth from his vast collection known as al-

Musnad, which contained over 30,000 Aḥādīth, as well as the various opinions of the 

Ṣaḥābah concerning their interpretation. He would then apply the Aḥādīth or rulings to 

various existing problems. If he could not find a suitable Ḥadīth or opinion to solve a 

problem, he would offer his own opinion. Due to the utmost sense of piousness and 

cautiousness he did not like his legal opinions (fatāwā) to be narrated or/and penned down. 

He used to return from his legal opinions and change them frequently. This is the reason that 

the scholars like Ṭabarī (in his book Ikhtilāf al-Fuqahā), Ṭaḥāwī (in his Ikhtilāf al-Fuqahā), 

Nasafī, Qāḍī Dabūsī (in his Ta’sīs al-Nazar), Ibn ‘Abd al-Barr Mālikī (in his al-Intiqā’) and 

Ibn al-Quṭaybah (in his Kitāb al-Maʻārif) did not count him under the category of the 

Fuqahā. Imām Aḥmad’s fatāwā were narrated by his able students without any stinginess and 

carelessness. Most famous among them were his two sons; Ṣāliḥ bin Aḥmad and ‘Abdullah 
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bin Aḥmad, and other students like Aḥmad bin Muḥammad bin Abī Bakr and ‘Abdul Mālik. 

Imām Aḥmad’s fatāwā and opinions were compiled with capaciousness and 

comprehensiveness by Abū Bakr Khallāl who was the student of his students. His 

compilation was very voluminous. It is said that it consisted of two hundred volumes. It was 

summarized by many scholars. The summarized version of Abū al-Qāsim Kharqi became 

most famous and was widely acknowledged. Many commentaries were written on it, the most 

famous commentary is al-Mughnī written by ‘Allāmah Ibn al-Qudāmah al-Maqdisi which, on 

the basis of its comprehensiveness, richness of arguments based on Ḥadīth and Qiyās, esteem 

and excellence and clarity of express and elaboration, is considered as a great work not only 

for the Ḥanbalī School but for all the Schools of legal thought alike. Al-Mughnī is consulted 

as a source book by all the scholars of Islamic law. 

b. Sources of Law used by the Ḥanbalī Madhhab 

‘Allāmah Ibn al-Qayyim, in his famous book I‘lām al-Muwaqqi‘īn, has extensively discussed 

the sources of Ḥanbalī Fiqh. In the Ḥanbalī Fiqh the first primacy is given to the texts of the 

Qur’ān and the Sunnah. No regard is paid to any opinion or even the āthār of the Ṣaḥābah in 

the presence of the texts (nuṣūṣ) of the Qur’ān and the Sunnah. After the nuṣūṣ credence is 

given to the fatāwā of the Ṣaḥābah. If the fatāwā of the Ṣaḥābah are not found, then Ḥadīth 

Ḍaʻīf or/and Ḥadīth Mursal is acted upon with the condition that no contradictory dalīl 

(evidence) exists there regarding that matter. Qiyās is given the last place in the Ḥanbalī Fiqh. 

When neither any text (naṣṣ) nor any agreed upon opinion of the Ṣaḥābah or any ḍaʻīf or 

mursal Ḥadīth is available in a particular issue, resort is taken to Qiyās for resolving that 

issue.    

The Qur’ān: There was no difference between the way Aḥmad ibn Ḥanbal approached 

Qur’ān and that of those who preceded him. In other words, the Qur’ān was given 

precedence over all else under all circumstances. 

The Sunnah: Likewise, the Sunnah of the Prophet (S.A.A.W.S) occupied the number two 

position among the fundamental principles used by the founder of this school in the 

deduction of laws. His only stipulation was that it be Marfūʻ, i.e., attributed directly to the 

Prophet. 

Ijmā‘: Imām Aḥmad also recognized the consensus of Ummah as an authority (Ḥujjah). Qāḍī 

Abū Ya‘lā says: “ijmā‘ is a definitive Ḥujjah. It is necessary to give credence to it, and it is 
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unlawful to oppose it. It is impossible that the Ummah will collectively agree upon an error. 

This is what Imām Aḥmad has said about the ijmā‘.” 

Moreover, the Ḥanbalī jurists are in conformity with the view point of the Ḥanafī jurists that 

the ijmā‘ of the Ṣaḥābah is also approved and is considered as Ḥujjah (authority). However, 

since in the time of Imām Aḥmad many scholars claimed ijmā‘ to have been occurred in 

many matters where in fact there occurred disagreement of opinion among the Salaf (pious 

ancestors). That is why, Imām Aḥmad discredited and criticized such claims of Ijmā‘. 

Āthār (actions and sayings) of the Ṣaḥābah: Fatāwā of the Ṣaḥābah have great importance 

in the Ḥanbalī Fiqh in the same way as they have in the Ḥanafī Fiqh. Where there is 

consensus of opinion among the Ṣaḥābah it is unlawful to go against it. And where there is a 

difference of opinion among them, Imām Aḥmad would give credence to all the various 

individual opinions. Because of that, there developed within the Madhhab many instances of 

multiple rulings for individual issues. According to another report, Imām Aḥmad would 

prefer those opinions which are closer to the Qur’ān and Sunnah. He would also prefer 

opinions on the basis of status and level of understanding. He, especially, preferred the 

opinions of the four rightly guided caliphs.   

Ḍaʻīf (weak) and Mursal (hurried) Ḥadīth: Imām Aḥmad used to apply weak (and mursal) 

aḥādīth for solving the legal problems which are not covered by the primary sources before 

applying his own deductive reasoning (qiyās). Imām Aḥmad himself is reported to have said: 

ِالرأي ِمن ِإلي  ِأحب ِالضعيف  the weak Ḥadīth is more preferable/dearer to me than the) الحديث

rā’y/opinion of the people). It is the reason that some riwāyāt the authenticity of whose 

narrators is not agreed upon in the opinion of Muḥaddithūn and the scholars of Rijāl, are still 

accepted by Imām Aḥmad. The use of mursal aḥādīth by the Ḥanābilah does not imply that 

they also regard them as Ḥujjah (authority) like Ḥanafī and Mālikī jurists. It is only because 

they prefer weak Ḥadīth over their personal deductive reasoning (qiyās), and Ḥadīth mursal 

is also categorized as weak by them. It is the reason that in the presence of the fatāwā of the 

Ṣaḥābah, they do not consider mursal Ḥadīth worthy of attention.  

Qiyās: Because of utmost attachment to the Sunnah and because of utmost sense of piety and 

cautiousness, and also because of the exaggeration of some of his contemporary scholars in 

applying Qiyās, Imām Aḥmad was very cautious to use it. He would only reluctantly apply it. 

He used to say: “a weak Ḥadīth is more preferable/dearer to me than the rā’y of the people’. 

Therefore, as a last resort, that is when no other major principle could be directly applied, 



IS18102CR 

 

 
230 

Aḥmad would apply the principle of Qiyās to deduce solutions to the problems not covered 

by the texts (nuṣūṣ). It is the great achievement of the Ḥanbalī jurists that they keep the 

wisdom (Ḥikmah) and the overall spirit of the sharīʻah in view while applying the principle 

of qiyās for the deduction of aḥkām, Ḥanafī jurists on the other hand keep the ‘illah 

(underlying cause) in view while applying qiyās. 

Istiṣḥāb (Presumption of Continuity): In the Ḥanbalī Fiqh another important source of law 

is istiṣḥāb. The word istiṣḥāb means the continuance of companionship. Technically, it 

means the presumption of continuance of an earlier rule or its continued absence. In this 

sense, it means the maintenance of a status quo with respect to the rule. The previous rule is 

accepted unless a new rule is found that goes against it. For example, if a person is sure that 

he has performed ablution and later doubts this, he is presumed to be ritually pure till a 

certain evidence (dalīl) of his breaking the ablution is found. Another example is: that the one 

who is originally free of any liability will be considered so until and unless any liability is 

proved against him on the basis of certain evidence. Due to this principle, the burden of proof 

is placed on the person making a claim. 

Prof. Imran Ahsan Niyazee says: In reality, istiṣḥāb al-ḥāl is not a source of law nor is it a 

source for establishing new rules; it is merely a set of presumptions. He quotes ‘Allāmah al-

Sarakhsī saying: istiṣḥāb al-ḥāl is the name for the continued following of a ḥukm that had 

been established through a valid (Sharʻī) evidence. Where there is no such ḥukm the principle 

of istiṣḥāb does not apply. 

Sadd al-Dharī‘ah, Maṣāliḥ Mursalah and Istiḥsān: Ḥanbalī scholars have also used Sadd 

al-Dharī‘ah as a source of law. The illustrious Ḥanbalī scholar ‘Allāmah Ibn al-Qayyim has 

classified Dharī‘ah in four types and has discussed the modes of application of this principle. 

From the fatāwā and decisions of Imām Aḥmad and other Ḥanbalī jurists, especially, Imām 

Ibn Taymiyyah and Ibn Qayyim, it is clear that they also took Maṣāliḥ (interests) into 

consideration. 

According to Qāḍī AbūYa‘lā, Imām Aḥmad also applied the principle of Istiḥsān to give the 

rulings. He has used this term at many places. In this way, he was also among the recognizers 

of this principle. 

c. Some Distinctive Features of the Ḥanbalī Madhhab/Fiqh 

Takhṣīṣ of ‘Āmm (Specification/Restriction of a general word): In the Ḥanbalī madhhab it 

is permitted to allow restriction (takhṣīṣ) to the general (‘āmm) word of the Qur’ān through 
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Khabar al-Wāḥid, Qiyās, and even through the opinion of the Ṣaḥābī (Qawl al-Ṣaḥābī) when 

no other Ṣaḥābī’s opinion contradicts it. This is the indication that Imām Aḥmad like Imām 

Shāfiʻī considered takhṣīṣ of ‘āmm as the bayān of it and not as its Naskh. 

Status of Amr (Command): The Aḥkām which have been given in the Qur’ān and the 

Sunnah through an imperative mode (amr) carry the implication of the repetition of that ḥukm 

in the view of the Ḥanbalī jurists. This view point of the Ḥanbalī jurists is opposite to the 

view point of Ḥanafī jurists who hold that it will be assumed that the ḥukm comes afresh at 

the time of every new ṣalāh e.g., or at the beginning of every Ramaḍān for the performance 

of fast, from the Lawgiver. 

When an act is prohibited in the beginning, and that prohibition is lifted later on through an 

imperative mode (ṣīghah al-amr). This is the indication of the permissibility (ibāḥah) and not 

of obligation (wujūb) according to the opinion of Ḥanbalī jurists. For example: Hunting 

during the state of iḥrām is prohibited, but when the state of iḥrām is over, the prohibition is 

also lifted. The words used by the Qur’ān for ending this restriction, are: ِ َِحلَْلتُْم فَاْصطَاُدواَوإ َذا  

(You are, however, allowed to hunt after you have put off iḥrām). The word “فَاْصطَاُدوا” used 

here is in imperative mode (ṣīghah al-amr). Here, the degree of ḥukm is permission (ibāḥah) 

and not obligation (wujūb). 

Distinctive View Point of Ḥanābilah regarding Nahy (Proscription): The things which are 

prohibited by the Sharīʻah are of two types: those in which the prohibition is because of the 

internal element (i.e., those which are prohibited by themselves without any external reason), 

and those which are prohibited because of some external element/reason. In the second type, 

if a person performs that act, the act (‘amal) is considered valid and accomplished by the 

majority of the Fuqahā though the person is deemed sinful because of his involvement in the 

sin/misdeed. For example: trade and transaction after the Jumʻahadhān, offering ṣalāh in the 

usurped house or cloth, performing ablution with usurped water, slaughtering an animal with 

a usurped knife, in these cases, according to the majority of Fuqahā, trade and transaction is 

valid, ṣalāh is fulfilled, slaughtered animal is Ḥalāl (lawful to eat) though the person is 

considered sinful because of his involvement in usurpation, etc. On the other hand, according 

to the Ḥanābilah, in the above mentioned cases the trade and transaction is invalid, ṣalāh is 

not accomplished, and slaughtered animal is not Ḥalāl. 
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Importance of the Explanations of the Aḥādīth by the Narrators: In the opinion of Imām 

Aḥmad the explanation made by the narrator of a Ḥadīth is of great importance and worth 

following. They say: ِيجبِالعملِبهِإذاِكانِإلىِالتفسير  . تفسيرِالراويِللفظِالنبي 

The most distinctive feature of the Ḥanbalī School and the sign of its elegance is the sense of 

utmost piety and cautiousness and the extra care to follow the texts of the Qur’ān and the 

Sunnah. They try their best to act upon the apparent / literal meanings of the texts. Another 

important feature of this fiqh is the over-emphasis on the fulfilment of the pledges, 

agreements and promises in the aḥkām. It shows their utmost care in matters of agreements 

and promises so much so that no promise, agreement or condition is left unfulfilled. One 

more important feature of this fiqh is that while in the matters of ʻIbādah (acts of worship) 

the method of cautiousness is applied, in the matters of mu‘āmalāt (dealings) the method of 

ease and simplicity is predominant. 

4.2.7 Lets Sum Up 

Islamic law within the Sunni understanding draws from numerous sources. The most basic 

two sources – indeed, the defining characteristics of Sunni Islam – are the Qur’ān and the 

Prophetic traditions including the statements and actions of Prophet Muḥammad passed down 

through historically verifiable reports. Ijmā is also accepted by Sunni Muslims, though there 

is much differing over its exact definition, as a basic source of Islamic law. Analogical reason 

(Qiyās) is typically referred to as a fourth primary source by the Muslim jurists, though its 

exact definition and even validity are not unchallenged. Beyond the four main sources, other 

methods such as juristic discretion, public welfare and local custom are often considered, 

though discussions regarding how these sources are to be applied is a vast subject. 

4.2.8 Check Your Progress 

1. Discuss the life and works of Faqīh Imāms and name their schools of Jurisprudence? 

2. Discuss in detail the salient features of the following Madhāhib? 

i. Madhhab of Abū Ḥanīfah. 

ii. Madhhab of Mālik. 

iii. Madhhab of Shāfiʻī. 

iv. Madhhab of Aḥmad ibn Ḥanbal. 

4.2.9 Suggested Readings 

1. Alwani, Taha Jabir, Islamic Jurisprudence (trans. Yusuf Talal DeLorenzo), 

International Institute of Islamic Thought, Virginia, U.S. 
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2. Hilal, Abu Tariq and al-Beirawi, Abu Ismael, Understanding Uṣūl Al-Fiqh (Principles 

of Islamic Jurisprudence), Revival Publications, New Delhi, 2007. 

3. Hilal, Iyad, Studies in Uṣūl al-Fiqh. 

4. Kamali, M. Hashim, The Principles of Islamic Jurisprudence. 

5. Philips, Abu Ameenah Bilal, The Evolution of Fiqh (Islamic Law & The Madhhabs), 

International Islamic Publishing House, 1990. 

6. Shah, Abdul Hanan, Uṣūl Al-Fiqh. 

7. Hasan. Aḥmad, Islamic Jurisprudence, Adam Publishers, New Delhi, India. 

8. Raḥmānī, Khalid Saifullah, Fiqah Islami: Tadwīn wa Ta‘āruf, Naimia Book Depot, 

Deoband (U.P.), India. 2008. 
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Lesson 03: Ijtihād: Meaning, Requisites and Importance 

Lesson Structure  

4.3.1  Introduction 

4.3.2  Objectives 

4.3.3  Literal and Technical Meanings of Ijtihād 

4.3.4  Qualifications for Performing Ijtihād 

4.3.5  The Complete Process of Ijtihād 

4.3.6  Types of Mujtahid 

4.3.7  The Validity and Proof of Ijtihād 

4.3.8  Let Us Sum Up 

4.3.9  Check Your Progress 

4.3.10  Suggested Readings 

4.3.1 Introduction 

Uṣūl al-Fiqh is a science in which reason and revelation come together, where considered 

opinion is arrived at in the light of revealed law. Yet, al-Uṣūl does not rely purely on reason 

in a way that would be unacceptable to revealed law, nor is it based simply on the kind of 

blind acceptance that would not be supported by reason. Hence, the science of Uṣūl al-Fiqh 

has been called the “Philosophy of Islamic Law”. And Uṣūl al-Fiqh is defined as the 

discipline which tells us how the Islamic law is derived from the texts of Qur’ān and Sunnah 

(and other secondary sources), and how it is classified, understood and applied. 

Ijtihād is one of the most important key words of the Sharī‘ah, and its goal is defined as 

comprehending the purpose of the Qur’ān and the Sunnah. The main purpose of law is to 

maintain the continuity of answering people’s needs. A legal system that answers the 

questions of its era while offering solutions for future generations can be realized only by 

constantly renewing itself. In this sense, Ijtihād has very important functions in keeping the 

law alive. In the eighth century AH, Ibrāhīm bin Mūsā al-Shāṭibī (d 790) wrote al-Muwafaqat 

(The Congruences), in which he spoke of Ijtihād in terms of its being an intellectual exercise 

based on two pillars. The first pillar was complete knowledge of the grammar and syntax of 

the Arabic language. He left this subject to the scholars of the Arabic language and other 

writers on al-Uṣūl. The second pillar of Ijtihād, in al- Shāṭibī’s opinion, was knowledge of 



IS18102CR 

 

 
235 

the purposes behind the legislation of the All-Wise Lawgiver. Al-Shāṭibī’s predecessors in 

the field of al-Uṣūl had never paid a great deal of attention to these purposes. Rather, the 

most they had done in this direction had been to search for principal causes ‘Illah. Al-Shāṭibī, 

on the other hand, wrote his book in order to deal with this important matter. Indeed, 

knowledge of the purposes Maqāṣid of the Sharī‘ah is essential to understanding the 

legislation of the Lawgiver. Yet, the scholars of al-Uṣūl have never given this book the 

attention it deserves. This may perhaps be explained by the notion fixed in the minds of many 

scholars that it is not permitted to seek reasons for legislation by the Almighty, for the reason 

that such speculation cannot be regulated or rendered precise.  

The present lesson is aimed at explaining the literal and technical meanings of Ijtihād. Its 

prerequisites and the qualifications of those who are entitled to perform it. The discussion is 

also made on the elaboration of its complete process and its various modes. Its importance 

and relevance in the Islamic legal system is also highlighted. Its validity and dynamism is 

proved on the basis of sound Sharʻī evidences. Moreover, the various grades of the jurists 

along with the fold of their functions is also discussed towards the end. 

4.3.2 Objectives 

1. To know the concept and meaning of Ijtihād; 

2. To know the place of Ijtihād in Islamic Jurisprudence; 

3. To know the requisites for performing Ijtihād. 

4.3.3 Literal and Technical Meanings of Ijtihād 

Ijtihād is derived from two words: juhd (exertion of effort or energy) and jahd (the 

forbearance of hardship, namely, striving and self-exertion in any activity that entails a 

measure of hardship). Thus, it would be suitable to use jahada for one who carries a heavy 

load, but not if he/she carries a trivial weight. Ijtihād is the expenditure of effort to arrive at 

the correct judgment, whether physical (e.g., walking or working) or intellectual (e.g., 

inferring a ruling or a juristic and linguistic theory). Technically, the juristic meaning of 

Ijtihād has several definitions according to the Uṣūlī scholars. Some define it as the jurist’s 

action and activity to reach a solution. Al-Ghazzali (d. 505/1111) defines it as the “total 

expenditure of effort made by a jurist for the purpose of obtaining the religious rulings.” Al-

Āmidī (d. 631/1233) considers it to be the expenditure of one’s total effort in search of ẓann 
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(probability), to the extent that the jurist feels obliged to exert himself further in proving that 

the ruling is correct. His definition implies that it is not enough just to exert effort; rather, the 

jurist should feel that he has spared no effort to pursue the issue further: “Ijtihād is the 

application of the jurist using all of his faculties, either in inferring the Sharī‘ah’s practical 

rules from the sources or in implementing such rules and applying them to a particular issue.” 

The Sharī‘ah’s definitive (Qaṭ‘ī) rulings that are known by necessity are therefore excluded 

from Ijtihād, such as the Five Pillars of Islam¸ rulings related to the ‘Aqīdah (creed), and 

realizing the attributes of God, all of which are determined by explicit textual statements. 

There is only one correct view in regard to these matters, and anyone who differs is wrong. 

There can be no Ijtihād in texts that are definitive with respect to transmission (qaṭ‘ī al-

thubūt) and definitive with respect to meaning (qaṭ‘ī al-dalālah).  

Al-Qarafi (d. 684/1285) defines Ijtihād as “the expenditure of total effort while considering a 

case which is condemned by religion.” Al-Isnawi (d. 772/1370) explains it as “the 

expenditure of effort to arrive at and realize the rulings of the Sharī‘ah, whether definitive 

(Qaṭ‘ī) or probable (Ẓannī).” Kamal ibn al-Humam (d. 861/1457) describes it as the 

expenditure of efforts by the Faqīh (jurisprudent) to arrive at a juristic ruling, such ruling 

being either rational (‘aqlī) or transmitted (naqlī), definitive (Qaṭ‘ī) or speculative (Ẓannī). 

Ibn Hazm (d. 456/1064) differs and interprets it as “investigating the rules of God solely in 

the Qur’ān and in the Sunnah.” Fazlur Rahman (d. 1988) defines it technically as “the effort 

to understand the meaning of a relevant text or precedent in the past, containing a rule, and to 

alter that rule by extending, restricting or otherwise modifying it in such a manner that a new 

situation can be subsumed by a new solution.” The great scholars of Uṣūl such as Abū al-

Husain ‘Alī otherwise known as al-Āmidī (d. 631 AH) and Muhammad bin ‘Alī al-Shawqānī 

(d. 1255 AH) defined it as, “the total expenditure of effort made by a jurist in order to infer, 

with a degree of probability, the rules of Sharī‘ah from their detailed evidence in the 

sources”. Others add, “In a manner the Mujtahid feels unable to exert any more effort” to this 

definition. Essentially as a juristic term, Ijtihād means exhausting all of one’s efforts in 

studying a problem thoroughly and seeking a solution for it from the sources of Sharī‘ah.  

Unfortunately, in the present age some people believe that Ijtihād is a mere personal 

reasoning of an individual and do not refer to the definition, methods and prerequisites of it 

given by the Uṣūlī scholars which has been established for centuries. The consequence of this 

is that people mistakenly think that Islam does not contain a process to derive rules for 
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modern problems. Therefore, when talking about Ijtihād it is paramount that we refer to the 

established Uṣūlī definition rather than how the term is misused today.  

4.3.4 Qualifications for Performing Ijtihād 

The earliest complete account of the qualifications of a Mujtahid is given by Abū Ḥusain al-

Baṣrī (d. 436/1044) in his al-Mu‘tamad fī Uṣūl al-Fiqh. The broad outline of al-Baṣrī’s 

exposition was later accepted, with minor changes, by Al-Shīrāzī (d. 467/1083), Al-Ghazzali 

(d. 505/1111) and Al-Āmidī (d. 632/1234). This does not mean that the requirements of 

Ijtihād received no attention from the ʻUlamā (Scholars) who lived before al-Baṣrī, however 

they did not see it necessary to lay down the conditions for Ijtihād in this manner. The Ḥanafī 

jurists, Fakhr al-Islam ‘Alī bin Muhammad al-Bazdawī (d.483 AH) and ‘Ubaidullah bin 

Mas‘ūd Sadr al-Sharī‘ah both stated that to perform Ijtihād a jurist should have knowledge of 

the Qur’ān together with its meaning, dictionary and legal, and its various divisions, of the 

traditions (ḥadīth) including the texts and authorities thereof, and of the rules of analogical 

deduction (Qiyās). The following are the qualifications needed to perform Ijtihād, these 

qualifications are derived from the definition of Ijtihād which is based on specific evidences: 

A. The Mujtahid must be a Muslim of sound mind who has attained a high level of 

intellectual competence. This (a natural aptitude for law and ijtihād) is more like a 

God given gift than something that can be acquired.   

B. Since the text of the Qur’ān and the Sunnah were revealed in the Arabic language, 

while performing Ijtihād the mujtahid has to keep the texts of the Qur’ān and Hadīth 

in view, and for the proper understanding of these texts the knowledge of Arabic 

language is necessary. Interpreting the texts of the Qur’ān and Hadīth, especially for 

purposes of deriving the law, is no easy job. The mujtahid has to have a very good 

command of the Arabic language to be able to undertake such interpretation. He 

should be able to know the fine points of the language related to the subject at hand. 

He must also be able to comprehend the sources accurately and deduce the rule from 

them. He should know enough by which he can understand the circumstances of the 

Arabs, the current customary usage in their speech such that he can distinguish the 

textual indications (Dalālah al-Alfāẓ) in terms of the following: congruence 

(Muṭābaqah), inclusivity (Tadmīm), requisite (Iltizām), singular(Mufrad), construct 

(Murakkab), comprehensive (Kullī), partial (Juz’ī), literal (Ḥaqīqah), metaphorical 
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(Majāz), homonym (Ishtirāk), synonym (Taradduf), uttered meaning (Manṭūq) and 

implied meaning (Mafhūm) etc. 

C. The Mujtahid also needs to be knowledgeable of the Qur’ān; the Makkī and the 

Madanī contents of the Qur’ān, the occasion of their revelation (Asbāb al-Nuzūl) and 

must have a full grasp of the legal contents of the Qur’ān, but not necessarily of the 

narratives and parables of the Qur’ān and its passages relating to the Hereafter. The 

mujtahid must know and understand all the occasions of abrogation, that is, the 

repealing and repealed laws, the Nāsikh and the Mansūkh. The knowledge of the 

Āyātal-Aḥkām (verses regarding rules) includes knowledge of the related 

commentaries (Tafāsīr) with special reference to the Sunnah and the views of the 

Ṣaḥābah related to the subject at hand. According to some ʻUlamā, including Al-

Ghazzali, Ibn al-‘Arabī, and Abū Bakr al-Rāzī, the legal Āyāt of the Qur’ān which the 

Mujtahid must know amount to about five hundred. Shawqānī and others, however, 

observe that a specification of this kind cannot be definitive. Many scholars have 

devoted their lives to the writing of legal commentaries on the Qur’ān, often called 

Aḥkām al-Qur’ān. 

D. The Mujtahid must be fully aware of the knowledge and sciences related to the 

Sunnah, especially the part relating to his Ijtihād and be familiar with the rulings in 

the Sunnah. The Mujtahid must also know the incidents of abrogation in the Sunnah 

and the reliability of the narrators of ḥadīth. 

E. He must have knowledge of Uṣūl al-Fiqh so as to have good command over the 

procedures for extracting rulings from the text and the implications. 

F. The Mujtahid should be aware of the opinions of different Mujtahidīn, if any exist. It 

is essential for a Mujtahid to be familiar with the Dalā’il of other Mujtahidīn, on a 

particular issue as how the other Mujtahid understood the Dalīl and the issue. 

G. The Mujtahid should also be well aware of the issues upon which there is the 

consensus of opinion among the ʻUlamā of the Ummah (Scholars of the Muslim 

community). 

H. It is equally essential for a mujtahid to have knowledge of the Maqāṣid al-Sharī‘ah 

(the purposes of law). 

I. Finally, he must have a comprehensive knowledge of the issue on which Ijtihād is 

being performed. To extract any ruling one has to understand the subject thoroughly. 
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If the Mujtahid does not understand an issue completely, he is not allowed to do 

Ijtihād regardless of where he lives. To understand the issue, the Mujtahid can go to 

experts. For instance, there might be an issue in genetic engineering. To understand 

the process of genetic engineering, the Mujtahid can go to an expert in this field. If 

the issue at hand is related to current economy or politics, a Mujtahid can consult the 

experts of these fields as well so as to comprehend all aspects of the issue. Therefore, 

these criteria are enough to qualify one to do Ijtihād, and it is incorrect to say that 

each issue requires the Mujtahid to reside in that environment. The Mujtahid can 

reside anywhere and do Ijtihād as long as he is familiar with the issue being dealt 

with. If the Mujtahid is not familiar with the issue, he is not allowed to do Ijtihād, 

even if the issue occurs in the same environment that the Mujtahid is residing in. 

Ijtihād is obligatory (wājib) for the person who possesses the necessary qualifications for it 

and is equipped with the sources to perform it. The mujtahid is required to arrive at the ḥukm 

al-Sharʻī through an examination of all the relevant evidences. The ḥukm, he derives in this 

way, becomes a valid Sharʻī ḥukm, and nobody is allowed to reject it. The only way an 

opinion arrived at through Ijtihād can be declared ineffective is when it is in clear conflict 

with a definitive text, because in such a case it was not Ijtihād from the very beginning. 

4.3.5 The Complete Process of Ijtihād 

The primary task of the mujtahid is to discover the Aḥkām of the sharīʻah from the texts (the 

Qur’ān and the Sunnah) so as to give currency to the true intention of the Lawgiver which is 

always present in the text. 

Ijtihād is a very vast field which involves many processes and activities. The following 

mentioned states and activities collectively provide a general picture of the processes of 

ijtihād. 

 The mujtahid acquires the qualifications necessary for ijtihād. 

 The mujtahid understands the different forms of bayān or elaboration of the texts, 

which is usually provided by the Lawgiver Himself, and also identifies the occasions 

on which such bayān is invoked. 

 The mujtahid understands abrogation (Naskh) and identifies the occasions on which 

rules have been repealed by the Lawgiver. 

 The mujtahid exercises preference (tarjīḥ) and reconciliation (jama‘) among 

apparently conflicting sources. 
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 Collects all the issues on which the ijmā‘ of the Mujtahidīn has been occurred. 

 The mujtahid employs three modes of ijtihād to deduce the Sharʻī Aḥkām from the 

texts. 

(a) Through literal interpretation, i.e., the mujtahid stays as close as he can to the texts, 

and tries to explain the text on the basis of the meanings stated by the text itself, explicitly or 

implicitly. He also gives consideration to the literal sense (Ḥaqīqah) and the figurative sense 

(Majāz) of the words used in the text. He is equally concerned with the technical meanings 

that the words in the text have been assigned to by the Sharīʻah. In short, in this mode of 

ijtihād the mujtahid uses/employs the literal instruments which are helpful in the 

interpretation of the text. It involves the knowledge of: bayān and its types (bayān taqrīr, 

bayān tafsīr, bayān taghyīr, bayān tabdīl and bayānḍarūrah), ‘āmm (general), khāṣṣ 

(specific), mushtarak (equivocal), mu’awwal (interpreted), muṭlaq (indeterminate), muqayyad 

(determinate), amr (command), nahy (proscription), ẓāhir (manifest), naṣṣ (explicit), 

mufassar (elaborated), muḥkam (unalterably fixed), khafī (obscure), mushkil (difficult), 

mujmal (unelaborated), mutashābih (unintelligible), ‘ibārah al-naṣṣ (the plain meaning rule), 

ishārah al-naṣṣ (the connotation of the text), ḍalālah al-naṣṣ (the implication of the text), 

iqtiḍā’ al-naṣṣ (requirement of the text by necessity), and the knowledge of many other 

things. 

(b) Through Qiyās (analogy): In this mode the mujtahid tries to extend the law to new cases 

that may be similar to cases mentioned in the textual sources but cannot be covered through 

literal methods. In this mode of ijtihād the first task for the jurist is to find the underlying 

cause (‘illah) because without the ‘illah analogy (qiyās) is not possible. The jurists have 

formulated methods for the identification of causes of the aḥkām in the texts, these are the 

‘ilal of the manṣūṣ aḥkām, and these methods are called masālik al-‘illah. In this method the 

underlying cause (‘illah) is found in the text (naṣṣ), in the ijmā‘ (consensus), and through 

ijtihād which is called takhrīj al-manāṭ (derivation of the ‘illah). In the same way, the cause 

in the new case (‘illah al-fara‘) is also found, this method is called taḥqīq al-manāṭ. 

(c) Through the broader methods in which the mujtahid puts reliance on all the texts 

considered collectively (while the second mode of ijtihād is confined to the extension of the 

law from individual texts). In this mode the mujtahid keeps the underlying Ḥikmah (wisdom) 

of cases, the general principles of Islamic law and the Maqāṣid al-Sharīʻah (purposes of 
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Islamic law) in view to deduce the rules for the issues which could not be covered under the 

first two modes of ijtihād. 

4.3.6 Types of Mujtahid 

In a developed legal system, it is not possible that there be no grading of the jurists. In fact, 

there are several types/grades of jurists in the Islamic legal system. Ibn ‘Ābidīn lists the 

grades of the jurists based on the several types for the Ḥanafī School of Fiqh as follows: 

A. Mujtahid Muṭlaq or Mujtahid fī al-Shara‘ (Absolute Mujtahid) 

Mujtahid Muṭlaq or Mujtahid fī al-Shara‘ is usually the founder of the school, for example, 

Abū Ḥanīfah for the Ḥanafī school. He lays down the principles (uṣūl) of interpretation for 

the school. He uses these principles to settle the issues of law (furūʻ). The jurist of this grade 

is completely independent insofar as he does not indulge in any type of taqlīd. 

B. Mujtahid fī al-madhhab or mujtahid within the school 

The Mujtahid fī al-madhhab performs taqlīd fī al-uṣūl, that is, he follows the principles laid 

down by the founder of the school, and using these principles derives the law himself. His 

opinion in the derived law may differ from that of his teacher. Jurists like Abū Yūsuf and 

Muḥammad al-Shaybānī are within this grade in the Ḥanafī School. The jurists in this grade 

are independent in all respects, except the uṣūl (principles of interpretation). 

As a matter of fact, some Mujtahidīn such as Imam Abū Yūsuf reached to the level of 

Mujtahid Muṭlaq, but didn’t form his own Madhhab. Their independent opinions are also 

included in the body of their respective schools of jurisprudence (Madhhab), i.e., their 

opinions and the opinions of their Imāms jointly form the body of their Madhhab, e.g., the 

body of Ḥanafī Madhhab. 

C. Mujtahid fī al-masā’il or the mujtahid for new issues 

The Mujtahid fī al-masā’il determines answers to cases that are not settled by the jurists of 

the first two categories. In the Ḥanafī School jurists like al-Khaṣṣāf, al-Ṭaḥāwī, al-Karkhī and 

al-Sarakhsī are placed in this grade. These jurists cannot question the cases that have been 

settled by the jurists of the first two grades. Their function is said to be the determination of 

new unsettled cases. 

D. Aṣḥāb al-Takhrīj 

Aṣḥāb al-Takhrīj are those jurists who clarify the law of all existing cases. The great jurist 

Abū Bakr al-Jaṣṣāṣ is placed in this category. 
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E. Aṣḥāb al-Tarjīḥ 

Aṣḥāb al-Tarjīḥ are those jurists who preferred the stronger opinions in the school so as to 

bring uniformity into the law. Jurists like Abū al-Ḥusayn al-Qudūrī, al-Kasani, al-Marghinani 

(the author of al-Hidāyah) are placed in this grade. 

F. The sixth grade of jurists 

The rest of the well-known jurists in the Ḥanafī School are placed in this grade. They are said 

to recognize the stronger opinions preferred by the jurists of the previous grade. Most well-

known jurists like Sadr al-Sharīʻah, Ibn al-Humām and the authors of the authoritative texts 

(mutūnmu‘tabarah) would fall in this category. 

4.3.6 The Validity and Proof of Ijtihād 

Many Qur’ānic āyāt (verses) appear to validate Ijtihād. The translation of some of them are 

being cited over here. 

The holy Qur’ān says: “Verily, in these things are Āyāt (e.g., proof, evidences, lessons, signs) 

for people who reflect” (Al-Qur’ān; 13:3); “Verily, in these things are Āyah for the people 

who understand” (Al-Qur’ān; 13:4); and “Surely, We have sent down to you (O Muḥammad) 

the book (this Qur’ān) in truth that you might judge between people by that which God has 

shown you” (Al-Qur’ān; 4:105). These verses support the use of Ijtihād by Qiyās. The 

following verses obviously indicate its validity: “And consult them in their affairs” (Al-

Qur’ān; 3:159) and “… who (conduct) their affairs by mutual consultation” (Al-Qur’ān; 

42:38).  

In addition to the Qur’ānic āyāt (verses) a number of Prophetic Aḥādīth validate Ijtihād. A 

few of them are cited in the following lines: 

‘Amr ibn al-ʻĀṣ (d. 65/684) narrated that he heard the Prophet say: “If a jurist exerts efforts 

and arrives at a correct ruling, he will be rewarded twice. If he arrives at an erroneous ruling, 

he will be rewarded once.” According to Mu‘ādh bin Jabal’s (d. 18/640) famous ḥadīth: The 

Prophet asked: “How will you judge when the occasion of deciding a case arises?” He 

replied: “I shall judge in accordance with God’s book.” The Prophet asked: “(What will you 

do) if you do not find guidance in Allah’s book?” He replied: “(I will act) in accordance with 

the Sunnah of the Messenger of Allah.” The Prophet asked: “(What will you do) if you do not 

find guidance in the Sunnah of the Messenger of Allah and in Allah’s book?” He replied: “I 

shall do my best to form an opinion and spare no pains.” The Messenger of Allah then patted 
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him on the chest and said: “Praise be to Allah who helped the messenger of the Messenger of 

Allah to find a thing which pleases the Messenger of Allah.” 

A person who performs Ijtihād is called a Mujtahid; whereas, a person who knows the rules 

of the Sharī‘ah in detail, but is unable to extract the rules directly from their sources, is not a 

Mujtahid but rather a Faqīh (jurist), Muftī or a Qāḍī (judge). The text of the Qur’ān and the 

Sunnah which are Qaṭ‘ī (conclusive) in meaning provide only one understanding. Any Ijtihād 

on these types of text will render only one meaning. The texts related to issues such as Ribā 

or murder, are clear in their prohibition of these things. No Mujtahid can claim that Ribā or 

murder is allowed, because the text only offers one meaning. To reject these Aḥkām or any 

others established through Qaṭ‘ī al-Thubūṭ and Qaṭ‘ī al-Dalālah is Kufr (disbelief) as it 

would be a rejection of the definitive revealed rule from Allah. Ijtihād does not occur except 

in the Aḥkām whose Dalīl (proof/argument) is speculative (Ẓannī). When it comes to the area 

in which Ijtihād is permitted it is important to realize that it does not occur only after a brief 

look at the Sharī‘ah texts, rather it means that the Mujtahid struggles to his utmost in such a 

manner that the jurist feels an inability to exert himself further in order to derive the ḥukm of 

Sharī‘ah. If the jurist has failed to discover the evidence which he was capable of 

discovering, his opinion is void. Therefore, if one claimed to have made Ijtihād upon an issue 

after only studying one text related to it and ignored all other relevant texts even though they 

were readily available, this would not be considered legitimate Ijtihād. The issues related to 

the ʻAqā’id are qaṭ‘ī (decisive) and are not subject to ijtihād. As Al-Shawqānī explained, the 

ʻUlamā’ are in agreement that in regard to the essentials of ‘Aqīdah, such as the oneness of 

Allah (Tauḥīd), His attributes, the truth of the Prophethood of Muḥammad (S.A.A.W.S), the 

hereafter, and so on, there is only one truth, and anyone, whether a Mujtahid or otherwise, 

who takes a different view automatically renounces Islam. From multiple verses of the 

Qur’ān we understand that Allah has addressed humanity directly. Therefore, for the one who 

has heard the address of the Legislator, Allah - it becomes incumbent on him to believe in it 

and understand it. It also becomes incumbent on him to act upon it and if he feels any 

difficulty in understanding it he should turn to the explanations of the Fuqahā (sound 

scholars) of Islam. And if he feels difficulty in comprehending its details and branches he 

should look into the explanations of the details made by the Fuqahā (jurists) of the Ummah 

(Muslim community). 
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Evidences for Ijtihād from the Sunnah 

The Ṣaḥābah used to make Ijtihād in the time of the Messenger of Allah (S.A.A.W.S)and differ 

in their deduction of Aḥkām. And afterwards when it was brought to the knowledge of the 

Messenger (S.A.A.W.S), he accepted it and thus approved it. This can be seen in the following 

incidents: 

(1) Imām Al-Bukhārī narrated from ʻĀ’ishah that when the Prophet (S.A.A.W.S) returned from 

the battle of Khandaq (ditch) and laid down his arms and took a bath. Jibrā’īl came and said, 

“You have laid down your arms? By Allah, we angels have not laid them down yet. So set 

out for them.” The Messenger (S.A.A.W.S) asked, “Where to go?” Jibrīl pointed towards Banū 

Quraiẓah. The Prophet (S.A.A.W.S) instructed the mu’adhdhin to give adhān (call for the 

prayer) and so he announced to the people: “Whosoever believes in Allah and the Day of 

Judgment he should not pray ‘Aṣr (afternoon prayer) except in Banū Quraiẓah.” So they 

headed towards the fortresses of Banū Quraiẓah, however they had different understandings 

of what the Messenger (S.A.A.W.S) had said to them. Some took the literal meaning and they 

did not pray until they reached Banū Quraiẓah after Maghrib. And others took it to mean that 

they should go there quickly, so they prayed ‘Aṣr in Madīnah or on the way. When the 

Messenger (S.A.A.W.S) heard about this he accepted the action of all of them. 

(2) The saying of the Prophet (S.A.A.W.S) when he sent Mu‘ādh as Qāḍī to Yemen:“By what 

will you pass judgment?” He said: By the Book of Allah. The Prophet (S.A.A.W.S)said: If you 

do not find it there? He said: By the Sunnah of the Messenger of Allah (S.A.A.W.S). He said: 

And if you do not find it there? He said: ‘I will exercise my own Ijtihād.’ The Prophet said:  

“Praise be to Allah who has made the messenger of the Messenger of Allah to accord with 

what Allah and His Messenger loves.” 

(3) The Hadīth of the Messenger (S.A.A.W.S): “If a judge passes judgment and makes Ijtihād 

in which he arrives at a right decision, then he will have two rewards. And if he makes a 

mistake he will have one.” 

From these above examples we can see that the Ṣaḥābah used to make Ijtihād in the time of 

the Messenger (S.A.A.W.S) and that he used to accept their Ijtihād and tell them that the one 

who got it right will get two rewards while the one who got it wrong will get one. 

Evidences for Ijtihād from the ijmā‘ al-Ṣaḥābah(consensus of the Companions) 

After the demise of the Messenger (S.A.A.W.S) there are numerous examples of Ijtihād made 

by the Ṣaḥābah (companions of the Prophet). Once while giving a Khuṭbah (sermon) ‘Umar 
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bin Khaṭṭāb tried to limit the dowry (Mahr) but a woman responded from behind the lines by 

quoting the Āyah:“But if you intend to replace a wife by another and you have given one of 

them a Qinṭār (of gold i.e., a great amount) as Mahr, take not the least bit of it back.” (Al-

Qur’ān; (4): 20). She told him from her understanding of the word Qinṭār which denotes 

many without restriction that it is not allowed for him to restrict the dowries. ‘Umar (Rad.A) 

said: “The woman is right and ‘Umar is wrong.” 

An Ijmā‘ (consensus) of the Ṣaḥābah has taken place on the question of judging by an 

opinion which is arrived at on the basis of Sharʻī evidences i.e., they agreed on the use of 

Ijtihād for any incident that took place for which no naṣṣ (clear text) had been found. This is 

what reached us in successive reports in which there is no doubt. One such report is the 

saying of Abū Bakr when he was asked about the Kalālah. He said: “I will speak about it 

according to my opinion. If it is correct then it is from Allah. If it is a mistake then it is from 

me and from Shayṭān and Allah has nothing to do with it. Kalālah is the one who has no 

children or parents left.” 

His statement, “I will speak about it according to my opinion” does not mean this was any 

superficial opinion from him. Rather it meant that Abū Bakr would express his opinion 

according to what he understood from the expression ‘Kalālah’ in the verse of the Qur’ān: 

“If the man or woman whose inheritance is in question has left neither ascendants nor 

descendants…” (Al-Qur’ān; (4):12). The word Kalālah has many meanings in the Arabic 

language. Abū Bakr made Ijtihād as to which meaning is referred to here in the āyah. 

A famous example of Ijtihād is what ‘Alī said regarding punishment (Ḥadd) for the crime of 

drinking alcohol. He said: “Whoever drinks it will speak nonsense, and who did so would 

fabricate lies, so I see that he must be punished like the fabricator of lies.” ‘Alī made an 

analogy between drinking and fabrication because he understood from Sharī‘ah that it could 

be considered that which is likely to happen to be the same as that which actually happens. 

These are the examples of Ijtihād from the time of the Ṣaḥābah. There is an ijmā‘of the 

Ṣaḥābah on the issue of exercising Ijtihād. The fact that the Companions resorted to Ijtihād 

in the absence of a text is established by continuous testimony (Tawātur). 

Al-Qurṭubī says in his Tafsīr: “The Ṣaḥābah still continued to differ regarding the rules of the 

incidents, though they remained in harmony.” Al-Baghdadi reported the following saying of 

‘Umar bin ‘Abd al-ʻAzīz in his book Al-Faqīhwa al-Mutafaqqih: “I would have not been 
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pleased if the Aṣḥāb (companions) of Muḥammad did not differ, because if they did not 

differ, there would not have been a permission (for us to differ).” 

4.3.8 Let Us Sum Up 

The discipline of Uṣūl al-Fiqh (Principles of Islamic Jurisprudence) is of utmost importance 

in deriving Sharʻī rulings. It sets out for the Mujtahid a general system, without which a 

person encounters simply a scattered collection of texts and proofs without any means of 

using them appropriately. The Qur’ān and the Sunnah were completed at the time of death of 

the Prophet (S.A.A.W.S). The texts of the Qur’ān and Hadīth are limited and the problems 

faced by the Ummah (the community)are unlimited that is why the door of ijtihād is always 

open. Ijtihād is the source or methodology which gives Islamic law, its adaptability to new 

situations and capacity to tackle all new issues and problems. Propriety or justification of 

Ijtihād is measured by its harmony with the Qur’ān, the Sunnah, and the established 

principles of the Sharīʻah. The sources of Islamic law other than the Qur’ān and the Sunnah 

are essentially manifestations of Ijtihād. Ijtihād is not applicable to the texts which are qaṭ‘ī 

al-thubūṭ (definitive with respect to the transmission) and qaṭ‘ī al-dalālah (definitive with 

respect to the meaning). The subject matter of Ijtihād is the things not covered by Nuṣūṣ 

(clear texts).The findings of Ijtihād are essentially Ẓannī in character. Ijtihād is the duty of 

the scholars. If the issue is urgent, Ijtihād is compulsory on each competent scholar. If the 

issue is not urgent, it is a collective obligation. It is necessary for a layman to follow the 

opinions of the Fuqahā’ (jurists). Ijtihād is validated by the Qur’ān and the Sunnah and the 

practice of the Ṣaḥābah (Companions of the Prophet). 

4.3.9 Check Your Progress 

1. Explain the literal and technical meanings of Ijtihād? 

2. Discuss the qualifications of a Mujtahid? 

3. Explain briefly the various grades of the Mujtahidīn? 

4. Elucidate the importance and significance of Ijtihād in the Islamic Jurisprudence?  

4.3.10 Suggested Readings  

1. Alwani, Taha Jabir, Islamic Jurisprudence, (trans. Yusuf Talal DeLorenzo) 

International Institute of Islamic Thought, Virginia, U.S.A. 1990.  

2. Hilal, Iyad, Studies in Uṣūl al- Fiqh. 

3. Kamali, M. Hashim, The Principles of Islamic Jurisprudence. 

4. Walīyullah Dehlavī, Shah, ‘Aqd al-Jīd, Markazi Maktaba , Delhi, India. 
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5. Walīyullah Dehlavī, Shah, Al-Insāf fi Bayān-i Sabab al-Ikhtilāf, Markazi Maktabah, 

Delhi, India. 

6. Amini, Taqi, Fundamentals of Ijtihād, Idarah-i-Adabiyat, Delhi. 

7. Nadvi, Muhammad Haneef, Masla e Ijtihād, Areeb Publications, New Delhi. 

8. Niyazee, Imran Ahsan Khan, Islamic Jurisprudence (Uṣūl al-Fiqh), Adam Publishers 
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