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Abstract 

The Qur'ānic legislation embodies a distinctive framework characterized by its 

comprehensive, timeless, and divinely ordained nature. Rooted in the Islamic faith, 

these laws serve as guiding principles for personal conduct, societal governance, and 

spiritual enlightenment. At its core, Qur'ānic legislation reflects the principles of 

justice, equity, and compassion, aiming to foster harmonious coexistence and moral 

integrity within society. Central to Qur'ānic legislation is its universality, transcending 

temporal and cultural boundaries to address the needs of humanity across ages. Its 

adaptability and relevance endure through dynamic interpretation, accommodating 

diverse contexts while upholding core principles. Moreover, the legislation promotes 

accountability, emphasizing individual responsibility before both human society and 

the divine. A notable feature of Qur'ānic legislation is its holistic approach, integrating 

legal injunctions with moral guidance and spiritual teachings. It provides a framework 

for holistic human development, nurturing individuals' spiritual, moral, and ethical 

dimensions alongside their legal obligations. Furthermore, Qur'ānic legislation 

emphasizes the preservation of human dignity and rights, safeguarding the vulnerable 

and marginalized while promoting social cohesion and collective welfare. Its 

emphasis on justice ensures fairness and equity in all spheres of life, fostering a just 

and compassionate society. 
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Introduction:  

        The Qur’ān’s authority surpasses all other sources of knowledge, including 

human senses and intellect, because it is inspired by God and covers topics that other 

sources are not even able to comprehend. Its contents on beliefs in the unseen are all 

to be trusted without question. It is without a doubt an unavoidable source of 

guidance. (1) Since the revelation came to the Believers gradually over a period of 

twenty-three years, they had time to absorb its meaning, consider its implications, and 

consistently repeat it in their prayers. Allah explains the rationale of gradual 

revelation (tanjīm) as follows:  

تَ بِہٖ  فُ  احِدَۃً    ۚ کَذٰلِکَ  ۚ لِنُثَبزِ
اٰنُ جُُنلَۃً  وزَ قُرن ہِ الن  عَلیَن

َ
ل ا لَون لََ نُزِ َ کَفَرُون ذِیْن

 الزَ
َ
نٰہُ  وَ قَال لن

ؤَادَکَ وَ رَتزَ
  
ً
لً تِین  تََن

“And those who disbelieve say: Why is not the Quran revealed to him 

all at once? Thus (it is sent down in parts), that We may strengthen 

your heart thereby. And We have revealed it to you gradually, in 

stages.” (2) 

        The Qur'ān has always been preserved, both in writing and in memory, since its 

revelation. The receiver of the divine word, the Prophet Muhammad, did a myriad of 

things to ensure a correct recording of the revealed text. Although the Prophet (peace 

be upon him) enlisted all possible measures to preserve the Qur’ān, but he did not 

bind all the Surahs together in one official volume. After his demise, there was a 

pressing need for the compilation of the Qur’ān into a single unified volume. The 

verses were gathered from multiple channels and compared with one another, so that 

an overwhelming majority agreed on one reading. Since then, a large number of 

transmitters have transmitted it in all ages (twātur) attesting to the veracity of its 

whole text. (3) 

       Characteristics of the Qur’ānic Legislation: 

       Despite not being intended as a legal or constitutional text, the Qur’ān contains 

over six hundred verses that address legal topics. Here are a few traits of the Qur’ānic 

legislation that are significant in the opinion of jurists: 

1. Ijmāl (Brevity) and al-Tafsīl (Detail):   
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          Given that the Qur’ān is the primary source of Sharī‘ah, the majority of its laws 

offer general principles on topics pertaining to Islamic law as indicated by the 

following verse:  

ء   کِتٰبِ مِِن شََن نَا فِِ الن طن  مَا فَرزَ
“We have neglected nothing in the Book.” (4) 

On the subject of civil contracts, for example, the Qur’ānic legislation permits 

all contracts if they are done with justice, trust is not breached and the moral ideals of 

law are obeyed. Similar broad-base principles are laid down in other legal matters too. 

The exposition of such brief injunctions may be found elsewhere in the Qur’ān 

itself.(5) 

Al-Shāṭibī explains that these guidelines are derived from a number of 

Sharī‘ah texts and general proofs (Kulliyāt Manṣūṣah) by induction. He observes that 

every jurist who strives to find a solution to a newly emerging problem at hand would 

find a guiding principle for that matter. Hence, with the help of these principles the 

jurists of later generations might resolve problems as they emerge in their lifetimes. 

This feature makes the Qur’ānic legislation comprehensive. (6) 

2. Tafsīr (Explanation) and Ta’wīl (Interpretation): 

          It is essential to comprehend the language used in the Holy Qur’ān to deduce 

aḥkām from its text. The jurist must be aware of the wording of the text and various 

implications it conveys. He should be able to use the tools of interpretation of the text. 

With respect to the exposition of the Hoy Qur’ān, two common words, tafsīr and 

ta’wīl, are often used interchangeably. Although both have the same fundamental 

goal, which is to make the law more understandable and identify the intent of the 

lawgiver, there exists a slight difference between the two. (7) 

Tafsīr, in its simplest form, is to expound on the words and phrases of a given 

text and clarify their meaning. Whereas, ta’wīl deciphers a secret meaning, often 

grounded in reasoning, that is inherent in the text. It is used, for instance, to specify a 

general text or to qualify the absolute proposition of a particular text. To ensure 

propriety, the ta’wīl must meet certain requirements: there should be present enough 

evidence to warrant its application; the text’s wording should be receptive to that 

ta’wīl and inclined in that direction; and the person who attempts it has to be 
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competent and knowledgeable about linguistic conventions. (8) 

3. Ta‘līl al-Aḥkām (the Causation of Rules) and Al-Aḥkām Al-

Khamsah (the Five Rules): 

The effective cause of rulings in Islamic law is known as ta’līl. It is 

sometimes used interchangeably with the word sabab (reason), which is frequently 

employed in relation to devotion (‘ibādah). For instance, intoxication (ikhmār) is 

the ‘illah of the proscription of alcohol, while the onset of Ramadan is the sabab of 

fasting. A jurist employing the analogical reasoning (qiyās) strives to identify ‘illah 

of a ḥukm in the Qur’ānic injunctions and subsequently apply it on a newly emergent 

situation. The Lawgiver Himself may reveal the ‘illah, or the jurist may use his logic 

to determine it. (9) 

         Given the richness of the Qur’ānic language when it comes to legal affairs, its 

proscriptions and mandates take many different forms. Its verdicts can be classified 

as either qaṭ‘ī (definitive) or ẓannī (speculative). Based on them, a jurist determines 

whether a Qur’ānic mandate is Wājib (obligatory), mandūb (favorable), or mubabāḥ 

(permitted). Comparably, a forbidden conduct in the Qur’ān might be ḥarām 

(prohibited) or makrūh (abominable). As a result, the text’s exact legal significance 

is assessed using these five criteria known as al-Aḥkām al-Khamsah. (10) 

4. Asbāb al-Nuzūl (Reasons for Revelation) and Al-Naskh (the 

Abrogation or Repeal):  

          The Divine Message is primarily presented within a certain historical setting. 

The revelation is frequently preceded by specific events, situations, instances, and 

inquiries (Asbāb al-Nuzūl).  The rationale for the revelation is exegetical in nature, 

aiding in the comprehension of the significance and meaning of the verses in the 

Qur’ānic text. But beyond from merely extending the story behind a verse, they may 

also connect them to general circumstances as opposed to particular occurrences. 

They so make it easier for jurists to apply the law to people of all ages. (11) 

         There may be a connection between the reason for revelation (sabab al-nuzūl) 

and the commandment (ḥukm) that was given.  For example, if the Qur’ānic text 

specifies someone, the subject matter will only apply to the individual whose name 

has appeared. If the text mentions traits of a person or group and additional evidence 
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points to them, they are the only subject of the topic. On the other hand, if the 

occurrence is specific and there is no proof that it is unique, the generalization of the 

text will apply to all instances of a similar kind. For example, the verses on ẓihār that 

open Surah Mujādalah were revealed concerning Khawlah, but they are applicable to 

everyone. (12) 

         Al-Naskh means to repeal a legal order through a legal argument. It is not a shift 

in the Lawgiver’s perspective; it only suggests that a previous command was given in 

accordance with the requirements of a different time. Generally speaking, whenever 

two texts disagree, they need to be reconciled to the greatest extent feasible. 

Furthermore, if they cannot be reconciled but their dates can be determined, it 

suggests that the later command (al-Nāsikh) has superseded the one given earlier (al-

Mansūkh). If their dates are likewise uncertain and they cannot be reconciled, they 

are ignored. (13) 

        Nāsikh may have the same rank as that of mansūkh, such as a Qur’ānic verse by 

another Qur’ānic verse or a ḥadīth by another ḥadīth. It can also have a higher rank 

when a ḥadīth is repealed by a Qur’ānic verse, or a lower rank when a Qur’ānic verse 

is repealed by a ḥadīth. This final type of abrogation is debatable. Regarding the text 

of the Qur’ān, it is possible to repeal either the language (naskh al-qirā’ah), the law 

(naskh al-ḥukm), or both (naskh al-qirā’ah wa al-ḥukm). Following the Prophet’s 

passing, no rule from the Qur’ān and ḥadīth may be annulled by ijmā‘or qiyās. (14) 

5. Qaṭ‘ī   (the Definitive) and Ẓannī (the Speculative):   

        The text of the Qur’ān provides fundamentally definite proof (Qaṭ‘ī al-Thabūt). 

However, its meaning can be unambiguous or ambiguous. The passage of the Qur’an 

known as Qaṭ‘ī al-Dalālah expresses a precise and unambiguous interpretation. It 

leaves no space for interpretation and simply expresses one message. (15)  For 

instance, the meaning of mi’atah as one hundred is qaṭ‘ī in the following verse:  

دَۃ  
مَا مِائَۃَ جَلن ُ نۡہ  وَاحِد  مزِ

ا کُزَ لِدُ ون انِِن فَاجن انِیَۃُ وَ الززَ  اَلززَ
“The woman and the man guilty of illegal sexual intercourse, flog each 

of them with a hundred stripes.” (16) 

In contrast, the meaning of the Ẓannī al-Dalālah passage is equivocal and 

vague, leaving room for several interpretations. For example, Allah says about 
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ablution:  

من 
ُ
سِک ءُون ا بُِِ سَحُون  وَ امن

“And rub (by passing wet hands over) your heads.” (17) 

           This command is clear about wiping of the head (qaṭ‘ī al-dalālah), but it is 

ambiguous (ẓannī al-dalālah) about the part of the head to be wiped: Should it be the 

front of head or back of it? Should it be wiped completely or partially? The jurists’ 

opinions vary on this point. (18) 

         Generally speaking, the Qur’ān’s qaṭ‘ī is crucial, and to reject or deny its 

veracity is to renounce Islam; but, to deny the ẓannī is not to commit this kind of 

transgression. And when a ẓannī injunction is supported and made clear by a 

conclusive proof, it gains the same strength and validity as a qaṭ‘ī  injunction.  If not, 

it is subjected to ijtihād and is, therefore, nonbinding. (19) 

6. Khāṣ (the Specific) and ‘Āmm (the General):  

         Khāṣ (specific) is a word used to denote one particular thing and not others. 

This type of term can refer to a specific person, such as Zayd, or a specific member 

of a species, such as rajul (man), or of a genus, such as insan (human being). ‘Āmm 

(general) is a word used to denote many things and encompasses all of them. 

Sometimes it is represented by the form of a word, such as muslimūn (Muslims). 

Not infrequently, the form is singular but its meaning is general such as al-insān 

(people). The pronouns mā (whatever) and man (whoever) are also ‘āmm. If a word 

is used to denote many things, but it does not encompass all of them, it is known as 

Jama‘ Munkar (indeterminate plural). For example, the word rijāl in the sentence 

“I saw men (rijāl) in the street.” Rijāl denotes all men but here only a few of them 

were seen. (20) 

           It is mandatory to act upon the Qur’ān’s khāṣ. The text regarding a divorced 

woman’s waiting time states: 

ء   ننفُسِہِنزَ ثلَثَٰۃَ قُرُون
َ
نَ بِِ بزَصن قٰتُ یَتَََ

مُطَلزَ  ؕ  وَ الن
“And divorced women shall wait for three menstrual periods.” (21) 

          Thalāthah (three) in the above verse is khāṣ; its meaning is clear. But the 
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meaning of the word qurū’ in ambiguous-either menstrual period (ḥayḍ) or period of 

cleanliness (ṭuhūr). According to Ḥanafīs, her waiting period is three menstrual 

periods, and in the view of Shāfi‘īs, it is three periods of cleanliness. (22) 

        The ‘āmm of the Qur’ān may be applicable to all of its constituents, and nothing 

is specified from them. This category acts like khāṣ, and must be acted upon. For 

example: 

اٰنِ   قُرن َ مَِِ الن َ ا مَا تَیَسّز رَءُون  ؕ  فَاقن
“So, recite you of the Quran as much as may be easy for you.” (23) 

        The word mā is general, therefore one can recite any portion of the Qur’ān in 

prayer, no matter how small, and his Ṣalāh will be accepted. Reciting the Fātiḥah 

during prayer is wājib rather than farḍ. (24) 

         Sometimes, āmm does not apply to its all constituents, rather some of them are 

specified.  The segment thus specified becomes khāṣ, and is exempted from the 

original injunction. The rest of the ‘āmm, however, abide by the original injunction. 

For example: 

بٰ  مَ الرزِ
عَ وَ حَرزَ بَین  اللّٰہُ الن

 ؕ    اوَ اَحَلزَ

“Allāh has permitted trading and forbidden usury.” (25) 

      The command in the verse is āmm, and all kinds of sales are lawful. But the 

Sunnah specifies some of them as being unlawful, such as the sale of unripe fruit on 

a tree. Those sales would remain unlawful. (26) 

          A dependent phrase that introduces an exception (istithnā’), a condition (sharṭ), 

a characteristic (ṣiffah), or specifies the scope of application of the initial proposition 

(ghāyah) may qualify the ‘āmm. If ‘āmm is qualified by an independent speech, it is 

called specification or limitation (takhṣīṣ).  In this case, it will not be treated as qaṭ‘ī, 

but it is still binding though with the possibility of further limitation. (27) 

7. Muṭlaq (the Absolute) and Muqayyad (the Qualified):  

          When there is no restriction clause connected to a word, it is called muṭlaq; and 

when some restriction is placed on limiting its application, it is called muqayyad. 

Generally speaking, neither of them alters from how they are in their application. In 

other words, the muqayyad functions with the constraint placed upon it, but the muṭlaq 
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functions according to its wide, unlimited applicability. As a result, jurists try to apply 

the general nature of muṭlaq as much as possible; it is not acceptable to add conditions 

that are derived from khabar wāḥid or qiyās in order to confine it and convert its 

character to muqayyad. For example: 

نتُمن  اِلََ 
ُ
ا اِذَا قُ َ اٰمَنُون ذِیْن

َا الزَ ُ  یّز
َ مَرَافِقِ یٰٰا من  اِلََ الن

ُ
من وَ اَیندِیکَ

ُ
ہَک ا وُجُون سِلوُن لوٰۃِ فَاغن  الصزَ

“O you who believe! When you intend to offer the prayer, wash your 

faces and your hands up to the elbows.” (28) 

         The command to wash faces is muṭlaq, and there is no further condition for the 

ablution. As a result, Ḥanafīs forbid limiting this by making other components of the 

ablution procedure, such as purpose and order of acts, obligatory. (29) 

        Expiation for ẓihār is mentioned in Surah Mujādilah. It offers three choices: 

Freeing a slave before they come into contact with one another; two months of 

continuous fasting; and to feed sixty underprivileged people. The Qur’ānic injunction 

runs as follows: 

 َ لِ  اَنن یز ن قَبن ِ ُ  رَقَبَۃ   مِز رِیْن ا فَتَحن نَ لِمَا قَالوُن دُون من ثُمزَ یَعُون ئِِِ
ا
نَ مِِن نزسَِا َ یظُٰہِرُون ذِیْن

اوَ الزَ اسزَ    تََمَ
“And those who make unlawful to them (their wives) (by al-ẓihār) and 

wish to free themselves from what they uttered, (the penalty) in that 

case (is) the freeing of a slave before they touch each other.” 

ا  اسزَ لِ اَنن یزتَََمَ ِ مِِن قَبن ِ مُتَتَابِعَیْن رَیْن ن یََِدن فَصِیَامُ شَہن
َ ز

نَ  لّ
َ
 فَ

“And he who does not find (a slave) - then a fast for two months 

consecutively before they touch one another.” 

نًا  کِین َ مِسن عَامُ سِتزِیْن تَطِعن  فَاِطن ن  یسَن
َ ز

نَن لّ
َ
 ؕ  فَ

“And he who is unable - then the feeding of sixty poor persons.” (30) 

           As is evident, the first two options for expiation are muqayyad with the 

restriction “before they touch each other.” Thus, physical intimacy between them 

cannot be resumed before they are finished. The last option is muṭlaq, and shall be 

implemented as such. As a result, in contrast to the first two expiations, the couple 

may be intimate with one another while still providing food for sixty underprivileged 

individuals. (31) 
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         Sometimes, the muṭlaq text is read subject to the muqayyad if both of them being 

distinct relate to a single injunction. For example, the transaction of sale requires the 

presence of an unqualified witness: 

تُمن  ا اِذَا تَبَایَعن ہِدُون  وَ اَشن
“And take witnesses whenever you make a commercial contract.” (32) 

       But with regard to the revocation in divorce (rij‘ah), a qualified witness is asked 

for: 

 ِ ہَادَۃَ  لِِزٰ
مُوا الشزَ من وَ اَقِین

ُ
ک نن ا  ذَ وَین عَدن ل   مزِ ہِدُ ون

 وزَ اَشن
“And take for witness two just persons from among you (Muslims). 

And establish the witness for Allah.” (33) 

      The ‘ulamā conclude that the second āyah’s qualifier (qayd) must also be applied 

to the first, meaning that a witness must be just in the event of a business transaction 

as well. (34) 

       Muṭlaq is ẓannī in its application, much like the ‘āmm, but the muqayyad is 

similar to khāṣ. Still, there are notable differences between the two. In contrast to the 

muṭlaq, which only applies to a single member of a multitude, the ‘āmm encompasses 

all to which it is applicable. Whereas the term muqayyad suggests an undefined entity 

that is only differentiated by certain qualities and qualifications, the word khāṣ alludes 

to a specified thing. The Qur’ān and Sunnah can qualify the muṭlaq, and it takes a 

great deal of conjecture on the part of the jurist to determine the qualifier (qayd) and 

the connection between the muṭlaq and muqayyad. (35) 

8. Mushtarak (the Homonym) and Mu’awwal (the Interpreted): 

A word with several meanings is called mushtarak.  Jāriyah, for instance, 

might refer to a boat or a slave girl. However, following legal effort, if we decide on 

and favour one of those interpretations, it is referred to as mu’awwal. We are unable 

to act simultaneously on several meanings of a word. When a mushtarak word is made 

mu’awwal, one usually has to act on the chosen meaning and exclude other 

interpretations, given that there is a chance for mistake. For example: 

دَ وَ  ین تُلوُا الصزَ ا لََ تَقن َ اٰمَنُون ذِیْن
َا الزَ ُ  یّز

َ زََااءٌ  وَ  ؕ  اَننتُمن حُرُمٌ  یٰٰا
َ
دًا فَ تَعَمزِ

ُ مہ مز
ُ
ک لُ  مَِن قَتَلَہٗ مِنن ثن مَا  مزِ
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عَمِ   قَتَلَ مَِِ النزَ
“O you who have believed, do not kill game while you are in the state 

of ihram. And whoever of you kills it intentionally - the penalty is an 

equivalent from sacrificial animals to what he killed.” (36) 

       The term mithl (equivalent) in this case is mushtarak, which can refer to either a 

monetary amount equal to the animal’s worth or an animal of a similar size. The 

interpretation of monetary equivalency has been selected by the scholars in favour of 

others. (37) 

9. Ḥaqīqī (the Literal) and Majāzī (the Metaphorical): 

          A term is ḥaqīqah when it is used in its original meaning for which it was 

created. However, when we use it in a context other than that, it is referred to as majāz 

in regard to its original purpose. There is always present a relationship between the 

two meanings. (38)  Sometimes a word is transferred from its literal meaning to some 

other connotation. Since humans are unable to give a word two meanings at once, the 

new meaning eventually takes precedence in usage. For instance, the word khamr, 

which originally meant “something which covers or clouds the senses,” has been used 

to refer to a specific type of alcoholic beverage in legal contexts. Thus, in legal 

parlance, khmar refers to that specific beverage rather than other substances that 

impair senses. (39) 

       Generally speaking, it is usual to depend on the text’s ḥaqīqī meaning, but 

occasionally it could be essential to disregard it and adopt its majāzī meaning instead. 

For example,  

من   
ُ
ک نن مزِ اَحَدٌ  ءَ  

ا
جَا اَون  سَفَر    عََلٰ  اَون  ضٰٰ  رن مزَ تُمن  کنُن اِنن  فَلمَن   وَ  ءَ  

ا
سَا النزِ تُمُ  لٰمَسن اَون  ئِطِ 

ا
غَا الہ  َ ِ مِز

بًا  دًا طَیزِ ا صَعِین مُون
ءً فَتَیَمزَ

ا
ا مَا دُون  .تََِ

 “But if you are ill or on a journey or any of you comes from 

answering the call of nature, or you have been in contact with women 

and you find no water, and then perform tayammum with clean 

earth.” (40) 

       The ḥaqīqī meaning of the word “lams” in this context is “to touch,” but Ḥanafīs 

imply majāz, which refers to having sex with women. (41) 
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       The connection between ḥaqīqah and majāz can be mental, for example, when 

the name of a thing is applied to denote its reverse, or of an outward character, for 

example, when the name of the whole is applied to a part or vice versa; the plural is 

applied for the singular or vice versa; the cause is used for the effect or vice versa; the 

condition of a thing is used to denote the thing itself; and a thing is used for its 

quality.(42) In which sense a legal expression is used has to be ascertained from the 

context, or the surrounding circumstances, or by the application of our judgment or 

experience, or in the light of custom or law. (43) 

10.  Ṣarīḥ (the Plain) and Kināyah (the Allusive or Metonym): 

        A clear, unambiguous, and unequivocal word or expression is called Ṣarīḥ. Its 

meaning is established and the speaker’s intention is revealed without needing to be 

further investigated. For example, regarding tayammum, Allah says:  

دُ   لِیُطَہزِرکَُمن  ین ِ
ُ ن حَرَج   وزَ لٰکِنن یْز ِ

من مِز
ُ
ک عَلَ عَلیَن یندُ اللّٰہُ لِیَجن  مَا یُِْ

“Allah does not want to place you in difficulty, but He wants to purify 

you.” (44) 

      The word yutahhirakum in the passage is ṣarīḥ, suggesting that tayammum 

convey the meaning of ṭahārah (purification) unambigously. We can attain 

purification with it, and as a result, it is acceptable to offer two prayers with a 

single tayammum in the eyes of Ḥanafīs. (45) 

        Kināyah is a term that is vague, ambiguous, and equivocal. Its meaning 

is cleared either by the speaker himself or the situation at hand clarifies it. For 

instance, if a husband asks his wife to “go!” He needs to make it clear if he 

intends for her to exit the room or break the marriage vow. There are 

occasions when the circumstances make the kināyah clear and the speaker’s 

intention is meaningless. For instance, if a wife begs him “Give me a 

divorce?” He replies, “Go!” The circumstances now indicate that he intends 

a divorce. Expressions such as “you are separated” and “you are ḥarām” are 

also considered kināyah. (46)  

When it comes to the application, a ḥaqīqī term whose original use has been 

kept is ṣarīḥ; but, if its original use has been lost or compromised, it is kināyah. 

At times, the word’s majāzī meaning takes precedence; in this case, it is ṣarīḥ 
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in relation to its majāzī sense and kināyah in relation to its ḥaqīqī sense. 

Kināyah cannot establish legal issues that need to be shown with certainty. (47) 

       11. Ẓāhir (the Manifest), Naṣṣ (the Explicit), Mufassar (the 

Explained) and Muḥkam (the Fixed): 

          Depending on how obvious their meaning is, we may categorize the words in a 

text. It is referred to be Ẓāhir when the listener understands the text immediately upon 

hearing it. It is referred to as Naṣṣ if the context of the verse clarifies its meaning 

further. The disbelievers, for instance, asserted that the concepts of bay‘ (trade) and 

ribā (interest) are similar. The verse that follows was given by Allah to highlight their 

differences: 

بٰ  مَ الرزِ
عَ وَ حَرزَ بَین  اللّٰہُ الن

 ؕ    اوَ اَحَلزَ
“Allāh has permitted trading and forbidden usury.” (48) 

          As soon as we hear the verse, its obvious meaning becomes clear.  The ẓāhir of 

the verse reveals that bay‘ is ḥalāl and ribā is ḥarām.. Furthermore, the passage tells 

the motivation behind this verse. It is naṣṣ in establishing the distinction between ribā 

and bay. (49) 

        Sometimes, even when one understands the text’s meaning, more clarification is 

required. In these situations, the speaker himself clarifies his meaning, making his 

comment the Mufassar. After this, there is no space for exposition. For instance, Allah 

describes the time when angels bowed before Adam (blessings be upon him) as 

follows: 

نَ  عَُون ہُمن  اَجُن
ۃُ  کُزُ

َ
ائِک مَلٰ  فَسَجَدَ  الن

“So, the angels prostrated themselves, all of them together.” (50) 

         The verse describes angels prostrated, but it’s unclear if this was the case for all 

of them or just some of them. Did they all prostrate at once or one by one? Thus, Allah 

the Almighty clarifies their deed of prostration by saying kulluhum ajma‘ūn and 

dispels the myth that they all prostrated at once. (51) 

          Muḥkam is a text whose opposing meaning cannot be deduced and whose 

meaning is so evident and unambiguous that one must act or believe on it. It is final 

or irreversibly fixed, and repeal is not an option. For example, the following verse is 
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muḥakm about the attributes of Allah, and its contrary meaning is not possible:  

  ُ قَدِ  یْن مُ  الن عَلِین ءُ   ۚ وَ ہُوَ  الن
ا
لقُُ مَا یشََا  یََن

“He creates what He wills. And it is He Who is the All-Knowing, the 

All-Powerful.” (52) 

12.   Khafī (the Obscure), Mushkal (Difficult), Mujmal (Vague), 

Mutashābih (Unintelligible):  

        Khafī is the opposite of ẓāhir. It alludes to a text whose meaning is unclear for 

reasons unrelated to the term itself or its structure. For example: 

َ  اللّٰہِ   ِ ًۢ    بِِاَ کَسَبَا نکَََلًَ مِز ا اَیندِیَُّمَا جَزَااءً طَعُون ارِقَۃُ فَاقن ارِقُ وَ السزَ مٌ  ؕ  وَ السزَ ٌ  حَکِین  وَ اللّٰہُ عَزِیْن
“Cut off (from the wrist joint) the (right) hand of the thief, male or 

female, as a recompense for that which they committed, a punishment 

by way of example from Allah. And Allah is All-Powerful, All-

Wise.”(53) 

      The above verse is ẓāhir regarding the punishment of a thief (sāriq) and khafī on 

the penalty of a pickpocket (ṭarrār) and someone who steals from graves (nabbāsh). 

The reason for the misunderstanding is that sāriqs steal from secure places, but ṭarrār 

and nabbāsh steal from unsecured areas. Amputation of their hands is thus not 

practiced by Ḥanafīs. (54) 

       Mushkal is the opposite of naṣṣ. Although its meaning is more obscure than that 

of khafī, it may still be deciphered by using our judgment. Mujmal is the opposite of 

mufassar. It is impossible to determine its precise meaning without consulting another 

text because of its multiplicity of interpretations. The passage “Allah has forbidden 

ribā,” for instance, is mujmal. The word ribā means increase, it is unclear what kind 

of increase it is unless the Prophet (peace be upon him) makes it clear. 

         Mutashābih is the opposite of muḥkam. Its meaning is so obscure that there is 

no way to decipher it. Even though we are unsure of its precise meaning, we must 

have faith in it. For instance, muqaṭṭa‘āt (the Disjointed Letters) are mutashābih, 

indicating that only Allah knows what they imply. (55) 
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13. Al-Dalālāt (Textual Implications):  

        Textual implications (al-dalālāt) are expressions that are derived from a text 

through inference and logical construction. The Ḥanafīs differentiate between four 

ways in which a text might be understood. They contend that the meaning can be 

inferred from the text’s words, from indications that appear in it, from inferences 

drawn from it, or from the addition of a missing premise. (56) 

      The text’s immediate meaning is ‘Ibārah al-Naṣṣ (the Explicit Meaning). It is 

determined by its words and phrases. Implied meanings are subordinate to it since it 

embodies the text’s main idea and intent. The majority of Sharī‘ah writings use 

‘ibārah al-naṣṣ to communicate their verdicts. Its legal consequence is that it 

communicates a conclusive (qaṭ‘ī) decision all by itself. A general text may, however, 

provide merely speculative (ẓannī) evidence if it leaves room for qualification. For 

example, a Qur’ānic verse on the subject of marriage says: 

ن   اِنن      وَ 
َ تُمن اَلَز ا    خِفن یَتٰٰمٰ فَاننکِحُون ا فِِ الن سِطُون ءِ     طَابَ   مَا تُقن

ا
سَا َ النزِ ِ من مِز

ُ
نٰٰ   لَک    ۚرُبٰعَ   وَ  ثلُثَٰ    وَ  مَثن

ن    فَاِنن 
َ تُمن اَ لَز ا  خِفن دِ لُون تن  اَون   فَوَاحِدَۃً  تَعن

َ
من    مَا مَلَک

ُ
اَنکُ   اَدن  ذٰ لِکَ   ؕ   اَیْن

ٰ
ن   نِ

َ ا  اَ لَز لُون    تَعُون
“And if you fear that you shall not be able to deal justly with the 

orphan-girls, then marry (other) women of your choice, two or three, 

or four, but if you fear that you shall not be able to deal justly (with 

them), then only one or (the captives and the slaves) that your right 

hands possess. That is nearer to prevent you from doing injustice.” (57) 

       Four meanings are conveyed by the words and sentences of the text: fair treatment 

with the orphan girls, the legality of marriage, limitation of polygamy to four, and 

preference for monogamy if injustice is feared. But the passage was revealed with the 

intent to limit the number of marriages, and that is the ‘ibārah al-naṣṣ. (58) 

        A text may convey meaning in addition to its obvious meaning, which is 

suggested by any indications and references it may have. The phrase Ishārah al-Naṣṣ 

(the Alluded Meaning) refers to this. The implied meaning could be inferred from the 

text itself or by applying rigorous logic. Ishārah al-naṣṣ and ‘ibārah al-naṣṣ have 

comparable legal implications. Unless there is proof to the contrary, the two of them 

form the foundation of obligation. For example, the Qur’ānic text concerning the 

maintenance of young children says: 
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فِ   رُون مَعن وَتُُُنزَ بِِلن قُہُنزَ وَ کسِن دِ  لَہٗ رِزن لوُن مَون  وَ عََلَ الن
 “And the father of the child shall bear the cost of the mother's food 

and clothing on a reasonable basis.” (59) 

         The ‘ibārah al-naṣṣ tells that it is a father’s duty to support his children. 

However, the pjrase al-mawlūd lahu (child born to him) also alludes to the child’s 

identity and descent, which is determined with reference to his father. This ruling has 

been derived by way of ishārah al-naṣṣ, and is qaṭ‘ī. (60) 

      A legal text may transmit a meaning that is supported by its logical intent in 

addition to the meaning that is given by its words or signs. This is known as Dalālah 

al-Naṣṣ (the Inferred Meaning). This involves determining the textual ruling’s 

effective cause (‘illah) and applying it analogously to all other situations that are 

comparable and have the same cause. As a result, some academics confuse analogical 

deduction (qiyās jalī) with dalālah al-naṣṣ. Regarding the respect for parents, the 

Qur’ān says:  

  
ہُمَاۤ  اُفز

  تَقُلن لزَ
َ
 فَلً

“Say not to them "uff" (a word of disrespect).” (61) 

     The passage prohibits calling the parents “uff,” a derogatory term that they take 

offense with. The effective cause (‘illah) of this injunction is to avoid offence to them. 

Therefore, it may be deduced from dalālah that any kind of speech or behavior that 

causes offense to the parents is prohibited, even if it isn’t stated in the text in 

question.(62) 

The Required Meaning, also known as Iqtidā’ al-Naṣṣ, is a logical interpretation that 

is essential to the text’s completion and accomplishment of its intended goals. Its 

appropriate goal cannot be achieved unless it is presumed that the prerequisite fits in 

the text. For example, a man can say, “Emancipate your slave on my behalf for one 

thousand rupees.” It must be considered that he should sell the slave to the speaker 

first, then serve as his agent and emancipate the slave on his behalf in order to 

maintain the veracity of this statement. (63) 

14. Dalālah al-Manṭūq (the Pronounced Meaning) and Dalālah 

al-Mafhūm (the Implied Meaning):  
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       Shāfi‘īs divide al-dalālat into two: One comes from the obvious text, and is 

known as Dalālah al-Manṭūq. The other kind is Dalālah al-Mafhūm which is an 

implied meaning not indicated in the text, but can be arrived at by way of inference. 

The mafhūm may be in harmony with the manṭūq, and is known Mafhūm al-

Muwāfaqah (the Harmonious Meaning).  It may be divergent from the manṭūq, which 

is Mafhūm al-Mukhālafah (the Divergent Meaning). (64) 

        The mafhūm al-muwāfaqah, in turn, may be equivalent to the manṭūq, which is 

called Laḥn al-Khitāb (the Parallel Meaning), or it may be superior to the manṭūq, 

which is called Faḥwā al-Khitāb (the Superior Meaning). For example, the text on 

the rights of orphans says: 

 َ َ یَٰہ اِنز ذِیْن
یَتٰٰمٰ ظُلن الزَ  الن

َ
وَال نَ اَمن َا یَٰہ کُُون

َ نَ فِِن مًا اِنّز نِِِمن نََرًا  کُُون  بُطُون
 “Verily, those who unjustly eat up the property of orphans, they eat 

up only a fire into their bellies.” (65) 

      This ruling forbids devouring the property of orphans, but if we extend this 

prohibition to other forms of mismanagement and waste is laḥn al-khitāb.  Similarly, 

the text on the rights of parents says:  

  
 اُفز
ا
ہُمَا

 تَقُلن لزَ
َ
 فَلً

 “Say not to them “uff” (a word of disrespect).” (66) 

      This ruling forbids saying uff’, but to extend this ruling to physical abuse of 

parents or other forms of disrespect ‘superior’ to saying ‘uff’ is faḥwā al-khitāb. (67) 

        Although the Shāfi‘īs accept mafhūm mukhālafah under certain conditions, 

according to the Ḥanafīs, it is not a valid method of interpretation. Therefore, when 

an affirmation is made with respect to a particular method, it does not imply the 

negation of the proposition with respect to another matter. Nor does a prohibition 

imply that an obligation is imposed with respect to the contrary. (68) 

Conclusion:  
         The Qur’an stands as the paramount and ultimate source of guidance for 

humanity. Its message, delivered in a clear, simple, and consistent manner, is both 

comprehensive and timeless, offering universal principles for individuals and 
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societies. To fully grasp the essence of the Shari‘ah, the jurisprudential tools 

employed in interpreting the Qur’an become indispensable for any reader. These tools 

serve as the means through which one can appreciate the profound wisdom embedded 

in the verses, allowing for a nuanced understanding of the divine guidance 

encapsulated within the sacred text. These tools primarily deal with the text at three 

levels: the character of the words (Qaṭ‘ī, ẓannī, khāṣ, ‘āmm, muṭlaq, muqayyad, 

mushtarak, mu’awwal, ḥaqīqī,  majāzī, ṣarīḥ and kināyah ), the nature of their 

meaning (Ẓāhir, naṣṣ, mufassar, muḥkam, khafī, mushkal, mujmal, and mutashābih), 

and implications of the text in general (al-dalālāt).  
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