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Abstract: Previous scholarship on al-Shāfī‘ī qirā’āt has largely examined 
sanad genealogy, the authenticity of Qur’anic readings, and their legal 
implications as discrete issues, leaving the underlying epistemological 
coherence insufficiently theorized. This article analyzes the genealogy of 
al-Shāfī‘ī’s qirā’āt, evaluates their authenticity according to Ibn al-Jazarī’s 
criteria, and investigates their relationship to tafsīr and legal reasoning 
through al-Shāt}ibī’s coherence theory. Using a historical-analytical 
approach, it integrates sand analysis, comparative qirā’āt examination, and 
hermeneutical analysis of representative legal cases. The findings 
demonstrate that al-Shāfī‘ī was genealogically affiliated with Ibn Kathir’s 
reading tradition while exercising methodological independence through 
selected readings shaped by the scholarly traditions of the Hijaz, Basra, 
and Kufa. Most of the readings underlying his legal arguments are 
mutawātir, whereas non-canonical reports function primarily as 
interpretive rather than normative authorities. These findings establish an 
integrated epistemological framework linking qirā’āt, tafsir, and legal 
reasoning, thereby advancing Qur’anic Studies and us}ūl al-fiqh by 
redefining the role of qirā’āt in classical Islamic legal methodology. 
 
Keywords: Al-Shāfī‘ī; Qirā’āt; Qur’anic Hermeneutics; Legal Reasoning; 
Epistemological Coherence; Us}ūl Fiqh. 
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Introduction 
The Qur’an, as the main source of Islamic law, has a distinctive 

textual character and is not found in other sources of legislation, 

namely, it is revealed in the variety of qirā’ah,1 which is s}ah}īh}ah and 
mutawātirah. The diversity of readings is not a form of distortion of 
the text, but an integral part of the structure of revelation that is 
conveyed orally and transmitted through narration that has been 
continuous since the time of the Prophet Muhammad.2 This 
phenomenon confirms that the plurality of recitation is an inherent 
basic element in the Qur’an, not an anomaly that needs to be 
eliminated. The science of qirā’ah, therefore, cannot be understood as 
a technical discipline of the Qur’an’s phonology, but as a branch of 
science with a close epistemological relationship to the interpretation 

and istinbāt} of law. The difference in qirā’ah at the level of 
morphology, syntax, and semantics has been proven to contribute to 

 
1 Etymologically, the term qirā’ah comes from the root word qara’a–yaqra’u–qir’an, 
which in Arabic has the basic meaning of reading, reciting, and gathering. The 
original meaning of the root is al-jam‘ (collecting or collecting), which then develops 
into the meaning of reading because reading is essentially a process of gathering 
letters and words in a certain order so as to form an understandable meaning. This 

meaning is explained in classical dictionaries such as Ibn Manz}ūr’s Lisān al-‘Arab, 
which defines qirā’ah as the pronunciation of a text by gathering its letters in an 
orderly manner so as to form meaningful expressions. Similar explanations are also 
found in several other Arabic dictionaries. Terminologically, qirā’ah is understood as 
knowledge of the various ways of reciting the Qur’an, as attributed to the imams of 
qirā’ah through authentic narration. This definition emphasizes that qirā’ah is not 
just the practice of reading, but a discipline that examines differences in the 
pronunciation of the Qur’an that originate in the historical tradition and can be 

accounted for. For the rest, see Ah}mad b. Fāris, Mu‘jam Maqāyīs al-Lughah, vol. 5 

(Beirut: Dār al-Fikr, 1979), 79; Ibn Manz}ūr, Lisān al-’Arab, vol. 1 (Beirut: Dār S}ādir, 

2004), 128; Majd al-Dīn al-Fairūzābādī, al-Qāmūs al-Muh }īt } (Beirut: Mu’assasah al-

Risālah, 2005), 73; Muh }ammad Murtad}ā al-Zabīdī, Tāj al-’Arūs min Jawāhir al-Qāmūs, 

vol. 1 (Kuwait: Wizārāt al-Irshād wa al-Anbā’, 1965), 236; Ibrāhīm Must}afā et al, al-

Mu‘jam al-Wasīt } (Cairo: Majma‘ al-Lughah al-‘Arabiyyah, 2004), 738; Jalāl al-dīn al-

Suyūt}ī, al-Itqān fī ‘Ulūm al-Qur’ān, vol. 1 (Egypt: Dār Fikr, 1979), 231; al-Zarkashī, al-
Burhān fī ‘Ulūm al-Qur’ān, vol. 1 (Beirut: Dār al-Ma‘rifah, 2006), 318; Mannā‘ b. 

Khalīl al-Qat }t}ān, Mabāh }ith fī ‘Ulūm al-Qur’ān (t.t: Dār al-Ma‘ārif li al-Nashr wa al-

Tauzī’, 2000), 159; Muh }ammad Abd al-‘Az}īm al-Zarqānī, Manahil Al-’Irfān fī ‘Ulūm 

al-Qur’an, vol. 1 (Beirut: Dār al-Kutub al-‘Ilmiyyah, 1996), 412-413; Muh }ammad ‘Ali 

al-S }ābūnī, al-Tibyān fī ‘Ulūm al-Qur’ān (Jakarta: Dār al-Kutub al-Islāmiyyah, 2003), 
201. 
2 Ahmad Zubairin, “Qira’at Sab’ah in Reciting the Qur’an,” Asy Syukriyyah 16, no. 1 
(2022), 89. 
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the variation in the meaning of verses, especially in verses that contain 

laws (āyāt al-ah}kām),3 so that qirā’ah plays a role as one of the 
hermeneutic variables that directly affects the construction of Islamic 
law. 

In this context, the madhhab al-Shāfi‘ī occupies a strategic 
position worthy of in-depth study. Al-Shāfi‘ī is not only known as the 
founder of the school of fiqh, but also as the formulator of a 

systematic and text-based methodology of us}ūl al-fiqh. Within its 
epistemological framework, the Qur’an and Sunnah are placed as the 
supreme source of law with a strong emphasis on the validity of 
narration and linguistic accuracy,4 so consequently the qirā’ah of the 
Qur’an is positioned as part of the text of revelation that has legal 
authority, as long as it meets the criteria of sanad’s validity. 
Methodological problems arise when differences in qirā’ah produce 
various legal implications, even in some cases that seem contradictory. 
The variation of the readings in certain verses related to worship, 

h}udūd, and mu‘āmalah, has a direct effect on the determination of the 
jurisprudence.5 This raises a significant academic question: does each 

qirā’ah mutawātirah have the equivalent power of h}ujjah in the legal 

istinbāt} of Madhhab al-Shāfi‘ī, or is there a certain mechanism of 

selection and tarjīh} that limits its use? 
Al-Shāfi‘ī lived in the early phase of the development of qirā’ah, 

when the discipline was still in the formulation stage and had not yet 
reached the phase of established canonization.6 This historical 
condition opens up the possibility of reading variations that have not 
been fully filtered through a strict selection mechanism as applicable 
in the following period. One of the indications that corroborates this 
assumption is the finding of al-Shāfi‘ī’s recitation in surah al-Baqarah 

verse 184, where he recites yut}īqūnahu with yut}awwaqūnahu.7 This 
variation of the recitation is not recorded in the widely recognized 
qirā’ah of the ten imams, so based on the criteria of validity of the 

 
3 Al-Suyūt}ī, al-Itqān fī ‘Ulūm al-Qur’an, 1: 218. 
4 Muh}ammad b. Idris al-Shāfi‘ī, al-Risālah, Tahqīq: Ahmad Muhammad Shākir (Beirut: 
Dār al-Kutub al-’Ilmiyyah, 2006), 20-35. 
5 Abū Bakr b. al-‘Arabī, Ah}kām al-Qur’ān, vol. 1 (Beirut: Dār al-Kutub al-‘Ilmiyyah, 
n.d.), 97. 
6 Shady Hekmat Nasser, The Transmission of the Variant Readings of the Qur’an: The 
Problem of Tawātur and the Emergence of Shawādhdh (Leiden: Brill, 2013), 40. 
7 Ah}mad b. Must}afa al-Farrān, Tafsīr al-Imām al-Shāfi‘ī, vol. 1 (Riyadh: Dār al-
Tadmuriyyah, 2006), 282. 
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qirā’ah as formulated by Ibn al-Jazarī, the recitation can be categorized 
as qirā’ah shādhdhah.8 This fact directly raises critical questions about 
the authenticity and legitimacy of the qirā’ah attributed to al-Shāfi‘ī in 
the Islamic scientific tradition. 

Academic studies that specifically and systematically examine 
qirā’ah al-Shāfi‘ī are still very limited. A search of the literature shows 

that Taufiq Ibrahim D}amrah’s work entitled Tah}s }īl al-Manāfi’ fī al-
Qirā’ah al-Imām al-Shāfi‘ī is the only study that explicitly focuses its 
discussion on this theme.9 However, the work tends to focus on the 

aspects of sanad qirā’ah al-Shāfi‘ī, the rules of us}ūl qirā’ah, and the 

mapping of farsh al-h}urūf, so that the dimension of critical analysis of 

the validity of qirā’ah and its implications in legal istinbāt } still leaves a 
wide scope for study and has not been adequately worked on. 

One of the relevant cutting-edge studies is Afrida Arinal Muna’s 
dissertation entitled “The Relationship of Qiraah and Legal Istinbat in 
the II-III Hijri Centuries”.10 The study examines the relationship 

between the results of the legal istinbāt} of the imams of the madhhab 
and the qirā’ah that is developing and dominant in their respective 
geographical areas. Although it makes a valuable initial contribution, 
the geographic zoning approach used contains methodological flaws 
that need to be critically reviewed. This approach has the potential to 
produce inaccurate findings because it assumes that a fiqh imam’s 
qirā’ah preferences are entirely determined by the dominant qirā’ah in 
the region where he resides.11 In fact, in the classical Islamic scientific 
tradition, the selection of qirā’ah is not always regional, but is 
determined by the network of scientific transmission, the authority of 
the teacher, and the individual methodological preferences of a 
scholar.12 

 
8 Ibn al-Jazarī, al-Nashr fī al-Qirā’āt al-‘Ashr, vol. 1 (Beirut: Dār al-Kutub al-’Ilmiyyah, 
n.d), 9-12. 
9 Taufiq Ibrāhīm D}amrah, Tah }sīl al-Manāfi‘ fī Qirā’ah al-Imām al-Shāfi‘ī (t.t: al-

Maktabah al-Wat }aniyyah, 2014), 1. 
10 Afrida Arinal Muna, “The Relationship of Qirā’āt and Legal Istinbat in the 
Centuries II-III Hijriyah,” (Dissertation-State Islamic University of Sunan Kalijaga 
Yogyakarta, 2024), 1. 
11 Ibid., xiv. 
12 Thus, an approach that reduces the qiraat preferences of fiqh imams to 
geographical zoning factors needs to be critically reviewed so that the analysis of the 
relationship between qiraah and legal istinbat is not trapped in problematic 
generalizations. The existence of scholarly works that specifically discuss the qiraat 
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The methodological problem is evident in the case studied by 
Afrida related to Surah al-Māidah verse 6, especially in the recitation 
wa arjulakum. Assuming that the path of qirā’ah al-Shāfi‘ī is connected 
to Ibn Kathīr, Afrida concludes that al-Shāfi‘ī recites the passage with 
kasrah, which implies the obligation to rub one’s feet in ablution,13 

thus appearing to contradict the istinbāt } of al-Shāfi‘ī, which obliges 

washing.14 However, D{amrah points out that the recitation of al-

Shāfi‘ī in the verse uses fath}ah in the utterance wa arjulakum,15 which 
linguistically implies the obligation to wash the feet,16 in consistent 

with the legal istinbāt}.17 Similarly, the case of Surah al-Baqarah verse 

222 on the word yat}hurna versus yat}t}ahharna opens up a similar 
question: does the difference in reading result in inconsistencies in the 
determination of al-Shāfi‘ī law regarding the ability to associate with 
one’s wife after menstruation, or does it reflect a deeper 
methodological coherence that has not been read correctly? 

Based on the mapping above, there are three significant 
academic gaps that demand further research. First, there has been no 
study that comprehensively identifies the potential interference of 
non-Ibn Kathīr qirā’ah in al-Shāfi‘ī’s reading preferences. Second, there 
has not been an adequate critical assessment of the authenticity of 
qirā’ah attributed to al-Shāfi‘ī, both in terms of the transmission of 
sanad and acceptance in the tradition of qirā’ah. Third, there is no 

 
of Abū H}anīfah, al-Shāfi‘ī and Ahmad b. H}anbal strengthens the argument that 
each of these figures has a choice of qiraat that is personal and based on scientific 
transmission, not solely the result of the adoption of qiraat that develops in a certain 

geographical area. Among them is the work of Taufiq Ibrahim D}amrah who 
systematically examines the qiraat of the three figures. For the rest see Taufiq 

Ibrāhīm D}amrah, al-Nakt al-Lat}īfah fi Qirā’ah al-Imām Abi Hanīfah min Riwāyah al-

H }asan b. Ziyād al-Lu’luī min T}arīq Kitāb al-Kāmil (t.t: al-Maktabah al-Wat }aniyyah, 

2014), 1; Taufiq Ibrāhīm D}amrah, Tah}sīl al-Manāfi‘ fī Qirā’ah al-Imām al-Shāfi‘ī, 1; 

Taufiq Ibrāhīm D}amrah, al-T}arīq al-Amthal li Qirā’ah al-Imām Ahmad b. Hanbal (tt: al-

Maktabah al-Wat }aniyyah, 2014), 1. 
13 Muna, “The Relationship of Qirā’āt and Legal Istinbat in the II-III Centuries of 
Hijriyah,” 135. 
14 Muh}ammad b. Idris al-Shāfi‘ī, al-Umm, vol.1 (Beirut: Dār al-Fikr, 2009), 38-40. 
15 D}amrah, Tah}sīl al-Manāfi‘ fī Qirā’ah al-Imām al-Shāfi‘ī, 22. 
16 Zulfiah Sam, Saadal Jannah, and Ishak Wahyuni, “The Science of Nahwu and Its 
Influence on the Istinbat of Fiqh Law,” Nukhbatul ‘Ulum: Journal of Islamic Studies 7, 
no. 1 (June 1, 2021), 5. 
17 al-Shāfi‘ī, al-Umm, 1:20. 
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systematic mapping of the relationship and implications of qirā’ah al-

Shāfi‘ī on its legal istinbāt}, especially in determining whether the 
relationship is coherent, compromised, or contains substantive 
contradictions.18 

To answer these three problems, this study uses a historical-
analytical approach combined with the framework of the coherence 

theory of al-Shāt}ibī. The analysis was carried out in layers, starting 
from the genealogy of qirā’ah al-Shāfi‘ī, which includes the 
relationship of sanad and the network of scientific transmission, 
followed by a comparative analysis between the qirā’ah al-Shāfi‘ī and 
the qirā’ah of the ten recognized imams, then ending with a critical 
assessment of the relationship between the choice of qirā’ah and the 

resulting formulation of legal istinbāt}. Through this analytical 
framework, the research is expected to go beyond the descriptive 
approach that has dominated similar studies and produce findings 
that are more argumentative, proportionate, and scientifically 
accountable. 

Academically, this research is expected to make a double 
contribution: on a theoretical level, it enriches the discourse on the 
interaction between the qirā’ah of the Qur’an and the formation of 
Islamic law in the tradition of Madhhab al-Shāfi‘ī; on a 
methodological level, this study proposes a more precise analytical 
model for examining how a fiqh imam’s qirā’ah preferences shape his 

legal conclusions derived through istinbāt}, which is based on the 
transmission of sanad and personal scientific choices, is not solely on 
geographical zoning. Thus, this study is not only relevant to the 
development of Islamic qirā’ah and jurisprudence but also offers new 
perspectives on the complexity of constructing classical Islamic law in 
a more holistic and accurate manner. 
 
Reading the Revelation, Formulating the Law: The Triangular 

Relationship between Qirā’ah, Tafsir, and Istinbāt} of Law 
The study of the relationship between qirā’ah and the istinbat of 

Islamic law occupies a strategic position in the treasures of ‘ulūm al-

Qur’ān and us }ūl al-fiqh because both reflect the intersection between 
the textual dimension of revelation and the methodological 
framework of legal reasoning. Terminologically, qirā’ah is understood 
as a discipline that examines the various ways of reciting the Qur’an 

 
18 Ibid., 38-40. 
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based on authoritative narrative paths, with historical roots in the 
socio-linguistic reality of the dialectically plural pre-Islamic Arab 
society—both the urban Quraish and the badawiyyah interior. Its 
canonical standards were formulated by Ibn al-Jazarī through three 
pillars: the validity of the sanad, conformity with the rasm of 
‘Uthmānī, and harmony with the rules of the Arabic language. On this 

basis, qirā’ah is classified into mutawātirah, mashhūrah, ah}ād, and 
shādhdhah, each of which has different epistemological implications in 

the legal istinbāt }. 

The qirā’ah-based construction of legal istinbāt} is based on the 
fundamental epistemological assumption that qirā’ah is an integral part 
of Divine revelation, not just a phonetic or performative variant. 

Every qirā’ah s }ah}īh }ah—especially those with mutawātirah status—has a 
normative position equivalent to the text of the Qur’an and can be 
used as the basis for the determination of sharia law. In the 

framework of us }ūl fiqh, qirā’ah is positioned as a variant of dalālat al-

nas }s}, which is a diversity of indications of meaning born from one 

verse due to differences in the structure of i‘rāb, s }īghah fi‘l, and 
syntactic patterns of reading.19 Implicitly, a single text of the Qur’an 
can produce more than one normative understanding that is equally 
valid. This approach provides a more comprehensive explanatory 
framework for the phenomenon of ikhtilāf among fuqahā’—legal 
differences do not always stem from differences in methodology or 
school tendencies, but in many cases are rooted in differences in 

qirā’ah on which istinbāt } is based.20 Since each qirā’ah mutawātirah has 

the status of qat}‘ī al-thubūt, the results of istinbāt} built on it have equal 
shar‘ī legitimacy, even though they give birth to different legal 
conclusions.21 

The construction of qirā’ah-based legal istinbāt } is supported by 
four interrelated methodological principles. First, the principle of 

qirā’ah authority s }ah}īh}ah which affirms that only recitations that meet 
the three pillars of Ibn al-Jazarī can be used as an argument, while 
qirā’ah shādhdhah only serves as a linguistic indicator.22 Second, the 
principle of epistemological equality between qirā’ah mutawātirah, 

 
19 Muh}ammad Abū Zahrah, Us}ūl al-Fiqh (Cairo: Dār al-Fikr al-‘Arabī, 1958), 104. 
20 Muh}aisin, al-Qirā’āt wa Atharuhā fī al-Tafsīr wa al-Ah}kām, 112. 
21 Wah }bah b. Mus}t}afā al-Zuh}ailī, Us }ūl al-Fiqh al-Islāmī, vol. 1 (Damascus: Dār al-
Fikr, 1986), 435. 
22 al-Jazarī, al-Nashr fī al-Qirā’āt al-‘Ashr, 1: 10. 
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which holds that no single reading can be dropped on the basis of 
rational preference or madhhab; the difference in legal consequences 

is understood as ih}timālāt shar‘iyyah mu‘tabarah—the possibility of 
equally valid law.23 Third, the principle of integration of qirā’ah with 

the rules of us}ūl fiqh, where the variation of reading is analyzed 

through the instruments of ‘ām–khās}, mut}laq–muqayyad, and mafhūm al-
mukhālafah so as not to give birth to subjective interpretation.24 Fourth, 

the principle of directness in maqās}id al-sharī‘ah, which guarantees that 
the plurality of readings cannot be used as a justification for legal 
conclusions that are contrary to substantive justice or the public 
interest. In the hierarchy of evidence, qirā’ah mutawātirah occupies the 
highest position because it is identical to the Qur’an, which has the 

status of qat}‘ī al-thubūt, while qirā’ah mashhūrah and ah }ād are at the level 

of z }annī, and qirā’ah shādhdhah is not recognized as normative evidence 
even though it can be used in linguistic studies.25 

Among the most systematic classical us}ūlī thinkers in 
elaborating the triangular relationship between qirā’ah, tafsir, and legal 

istinbāt}, Abū Ish }āq al-Shāt}ibī (d. 790 AH/1388 AD) occupies a 
privileged position. This distinction was not only because he was the 
central figure of the Mālikī school in Andalusia in the 8th century 
A.D., but mainly because he combined two scholarly authorities that 
rarely come together in a single figure: a profound mastery of the 

discipline of qirā’ah—as evidenced by the nazam of H{irz al-Amānī wa 

Wajh al-T }ahānī, which became the canonical reference of qira’āt sab‘—

and the skill of formulating the theoretical framework of us }ūl 

jurisprudence crystallized in his magnum opus, al-Muwāfaqāt fī Us }ūl al-
Sharī‘ah. It is this convergence of these two authorities that allows al-

Shāt}ibī to formulate a methodological architecture that does not treat 

qirā’ah, tafsir, and legal istinbāt} as three independent disciplines, but 
rather as three interdependent moments in a single interpretive 

process. Al-Shāt}ibī’s epistemological contribution to this problematic 
can be mapped in three analytical layers. First, at the foundational 

level, he establishes the postulate of wah}dah al-sharī‘ah as a principle of 

 
23 Al-Shāt}ibī, al-Muwāfaqāt fī Us }ūl al-Sharī‘ah, vol. 3, tah }qīq: Abdullah Darrāz (Cairo: 

Dār al-H}adīth, 2004), 348. 
24 Al-Zarkashī, al-Burhān fī ‘Ulūm al-Qur’ān, 1: 318–319. 
25 Abū H}āmid al-Ghazālī, al-Mustas }fā min ‘Ilm al-Us }ūl, vol. 1 (Beirut: Dār al-Kutub al-
‘Ilmiyyah, 1993), 105. 
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coherence that guarantees the organic integration between partial 
postulates (juz’ī) and universal principles (kullī) in the shari‘a. Second, 
on a conceptual level, he performs an epistemological reframing of 
the plurality of qirā’ah by categorizing it as tanawwu‘ al-ikhtilāf instead 

of ta‘ārud}, so that the diversity of readings is positioned as a structural 
dimension of revelation, not a contradiction to be resolved. Third, at 
the operational level, it provides an implementive mechanism—both 

in the realm of interpretation and legal istinbāt }—that ensures that the 
plurality of qirā’ah does not give birth to semantic fragmentation in 
the meaning of the text or normative disintegration in the formulation 
of law. These three layers support each other as a theoretical unit that 
will be the central analytical framework in the next discussion. 
 
The Epistemology of Wah}dat al-Sharī‘ah as the Foundation of 
Coherence 

The theory of coherence of al-Shāt}ibī provides the most 
comprehensive integrative framework for explaining the triangular 

relationship between qirā’ah, tafsir, and legal istinbāt }. In al-Muwāfaqāt, 

al-Shāt}ibī constructs the idea of wah}dah al-sharī‘ah as the view that 
Islamic sharia is a whole, unfragmented, and goal-oriented normative 
system.26 This thesis is not just a descriptive statement about the 
structure of the shari‘a, but an epistemological postulate that 
determines how each postulate—including the variation of qirā’ah—

should be read, interpreted, and applied in the legal istinbāt}. Each 
partial postulate (juz’ī) is essentially a manifestation of the universal 
principle (kullī) on which it is based, so that the relationship between 
a particular postulate and a general principle is hierarchical-organic, 

not parallel-juxtapositive. On this basis, al-Shāt }ibī rejects the existence 

of a fundamental contradiction (ta‘ārud} h }aqīqī) between the shari‘a 
postulates: if there is a contradiction, it is due to the limitations of the 
istidlāl mujtahid method, not the inconsistency of the shari‘a itself.27 
This position is methodologically revolutionary because it shifts the 
burden of accountability from the structure of the text to the 
interpretive capacity of the reader. 

The epistemological implication of the postulate of wah}dah al-
sharī‘ah is the necessity of reading the text of revelation within the 

 
26 Al-Shāt}ibī, al-Muwāfaqāt, 2: 8–12. 
27 Ibid., 4: 228. 
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framework of a comprehensive and systemic meaning. A verse or 
hadith should not be understood atomistically, regardless of the 
context of the overall teachings of Islam—either in terms of the 
relationship between verses (munāsabah), its relationship to the 

sunnah, or its attachment to the broader maqās}id.28 In the 

methodology of al-Shāt}ibī, the principle of kulliyyāt al-shar‘iyyah is 

obtained through istiqrā’ (comprehensive induction) of the entire nas}s }, 

so that its position is qat}‘ī and becomes a parameter in understanding 
the juz’ī evidence. Consequently, any legal conclusions resulting from 

partial postulates must be tested for conformity with the maqās}id and 
the general principles. If the literal interpretation of the text violates 
the purpose of the sharia that has been inductively verified, then it is 

necessary to review it through the mechanism of tarjīh } or ta’wīl which 

is valid us}ūliyyah. 

Al-Shāt}ibī’s position in this construction is moderate-
integrative: on the one hand, he criticizes a literalistic approach that 

freezes the meaning of the text without considering the maqās }id; on 
the other hand, he rejects a speculative rational approach that breaks 

away from the authority of the nas}s }.29 Coherence, thus, is defined as 

the organic integration between text (nas}s }), purpose (maqs}ad), and 
reality (wāqi‘) in one mutually supportive methodological construct. 

This is what distinguishes al-Shāt}ibī’s theory from other classical us}ūl 
constructions: it does not merely construct a hierarchy of postulates, 
but establishes an epistemic ecosystem in which each element of the 
shari‘a derives its meaning through its relationship to the totality of 
the system. 
 
1. Epistemological Reframing: The Plurality of Qirā’ah as Tanawwu‘ al-Ikhtilāf  

Al-Shāt}ibī’s methodological contribution to the discipline of 

qirā’ah through the nazam of H{irz al-Amānī wa Wajh al-T}ahānī 

(popularly called al-Shāt}ibiyyah) shows an epistemic continuity with his 

maqās}id theory.30 The work is not just a technical summary of the 
differences in the readings of the seven imams, but a representation 
of the scientific awareness that the diversity of qirā’ah is an integral 

 
28 Ibid., 2: 15. 
29 Ibid., 3: 10–12. 
30 Al-Shāt}ibī, Hirz al-Amānī wa Wajh al-T}ahānī (Beirut: Dār al-Kutub al-‘Ilmiyyah, 
2001), 6–10. 
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part of the authenticity of revelation. In the logic of wah }dah al-sharī‘ah, 
the plurality of qirā’ah should be positioned as tanawwu‘ al-ikhtilāf—

complementary differences—not mutually affirming ta‘ārud}. This 
distinction is not merely terminological, but has ontological 

consequences: if the difference in qirā’ah is perceived as ta‘ārud}, then 
one reading must prevail over the other (with the consequence that 
some revelations become non-operative); conversely, when perceived 
as tanawwu‘, the whole reading remains operative as a different 
dimension of meaning of the same revelation.31 

This epistemological reframing has three sharp implications that 

often escape surface readings of al-Shāt}ibī. First, the plurality of 
qirā’ah is a structural expression of the character of revelation itself, 
not a historical accident due to the limitations of transmission. This 
places the diversity of readings as a feature, not a bug, in the 
architecture of the Qur’an. Second, each qirā’ah mutawātirah has equal 
epistemological legitimacy and must be placed in a harmonious 

relationship with maqās}id al-sharī‘ah and other kullī principles .32 There 
is no internal hierarchy between qirā’ah mutawātirah; there is only a 
semantic correlation with the purpose of the shari‘a. Third, the 
variation of qirā’ah that gives birth to different normative implications 
must be understood as sa’ah al-sharī‘ah (the breadth of the shari‘a) that 
opens up the space for ijtihad, not a contradiction that undermines 
the consistency of the law.33 The concept of sa’ah here serves as a 
theoretical mediator: it explains why a singular-substantial revelation 
can be simultaneously plural-expressional without losing its authority. 
 
2. Coherence in the Discipline of Interpretation: Preventing Semantic 

Fragmentation 

In the discipline of interpretation, the framework of coherence 

of al-Shāt}ibī requires the mufasir not to treat one qirā’ah in isolation 
from the totality of the Qur’anic edifice. Any valid variation of the 
reading must be read in a relational network that includes siyāq al-āyah 
(the internal context of the verse), the intersecting and inter-letter 

munāsabah, and the orientation of the maqās}id as the normative 

 
31 Al-Jazarī, al-Nashr, 1: 40. 
32 Al-Shāt}ibī, al-Muwāfaqāt, 2: 20. 
33 Ibn ‘Āshūr, Maqās }id al-Sharī‘ah, 75. 
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foundation of revelation.34 If a qirā’ah presents differences in nuances 
of meaning at the level of morphology, syntax, and i‘rāb, these 
differences must be integrated into a broader spectrum of meanings, 
not diachotomically opposed. In other words, the relationship 
between qirā’ah in tafsir is additive, not substitutive: one reading does 
not replace another, but rather enriches the dimension of meaning 
that is equally valid. 

This coherent reading model serves to prevent two prevalent 
interpretive pathologies. First, fragmentation of interpretation—the 
tendency to understand one reading by ignoring or even negating 
other readings that are equally mutawātir. Classical commentators have 
emphasized that the difference in qirā’ah mutawātirah falls under the 
category of ikhtilāf tanawwu‘, so it should not be understood as a 
substantial contradiction in the message of the Qur’an.35 Second, 
mazhabi reductionism—the narrowing of the meaning of the text in 
order to justify the position of a particular sect, at the expense of the 
dimension of meaning opened up by other qirā’ah. The coherence of 

al-Shāt}ibī implies that the interpretation of one qirā’ah must still leave 
room for the existence of other qirā’ah as part of the unity of the 
Qur’an’s system of meaning.36 Qirā’ah-based interpretation, thus, 
becomes an arena for the actualization of the integrative principle: the 
diversity of forms of expression does not undermine the unity of 
substance, but enriches the semantic dimension of revelation in a 
single wholesome and harmonious normative building. 
 
3. Coherence in Legal Istinbāt}, Layered Verification and Case Application 

In the realm of legal istinbāt }, the framework of coherence of al-

Shāt}ibī demands that any normative implications born of a qirā’ah 
should not be partially accepted, but rather tested through a multi-

layered verification mechanism (tah}qīq mut}ābaq). The first layer is the 
internal consistency test—whether the meaning of the resulting law is 
coherent with the linguistic structure of the qirā’ah itself as well as 
with the siyāq of the verse. The second layer is the external 

consistency test—whether the results of the istinbāt } are in harmony 
with other relevant postulates of the Qur’an, the Sunnah, ijmā‘, and 
the well-established rules of kullī. The third and most fundamental 

 
34 Al-Shāt}ibī, al-Muwāfaqāt, 2: 18–20. 
35 Al-Zarkashī, al-Burhān fī ‘Ulūm al-Qur’ān, 1: 325. 
36 Abū H}ayyān, al-Bah }r al-Muh }īt }, 1: 38–40. 
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layer is the test of maqās}idiyyah—whether the resulting legal substance 

is in harmony with maqās}id al-sharī‘ah as the general purpose of 
tashrī‘.37 The principle that the juz’ī postulates must be returned to their 
kulliyyāt becomes the methodological foundation so that differences 
in reading do not give birth to normative contradictions that 
undermine the integrity of the legal system.38. 

The operationalization of this framework is most evident in the 
difference between qirā’ah in surah al-Mā’idah verse 6 regarding the 

pronunciation “waarjulakum” which is recited nas}b and “waarjulikum” 

which is recited jār. Qirā’ah nas }b syntactically associates the word arjul 
(feet) with wujūh (face) as the object of the verb ighsilū, so that the 
implication is the obligation to wash the feet in ablution. In contrast, 

qirā’ah jār associates arjul with ru’ūs (head) subject to the verb imsah}ū, 
thus opening up the possibility of the meaning of rubbing the feet—a 
position adopted in the Shi’a jurisprudence tradition of the 
Imamiyyah. This difference has historically given birth to a significant 
variety of fiqh views among the madhhabs. In a conventional 
dichotomous reading, one of the readings must be won; within the 

framework of the coherence of al-Shāt}ibī, the two readings are not 
positioned as essential contradictions, but rather as ijtihad spaces that 

remain in the orbit of the principles of t}ahārah, taysīr, and raf‘ al-h}araj.39 
This analysis shows that the variety of readings results in a variety of 
epistemologically valid ablution practices—washing under normal 
conditions, rubbing in certain contexts such as long journeys or the 
use of khuff—which actually strengthens the flexibility of sharia law 
without sacrificing the substance of ritual purity. 

A parallel illustration can be seen in the difference between the 

qirā’ah of surah al-Baqarah verse 222 between the words “h}attā 

yat {hurna” with tā’ takhfīf and “h }attā yat }ahharna” and tā’ tashdīd related to 
the limits of post-menstrual husband-wife relations. The first reading 
is understood as the cessation of menstrual bleeding alone, while the 
second reading is understood as the necessity of bathing first.40 This 
difference has an impact on the details of fiqh law—especially when a 
husband is allowed to return to his wife—but both remain in the 
orbit of the purpose of the sharia: to maintain the sanctity and honor 

 
37 Al-Shāt}ibī, al-Muwāfaqāt, 4: 228. 
38 Ibid., 2: 13–20. 
39 Al-Zuh}ailī, Us }ūl al-Fiqh al-Islāmī, 1: 425. 
40 Abū H}ayyān, al-Bah }r al-Muh }īt }, 2: 382. 
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of family relations. With a coherent approach, the two meanings are 
not clashed binarily, but are understood as a spectrum of gradual 

affirmations of the principle of t}ahārah and the order of worship: the 
first reading sets the minimum limit (cessation of blood), the second 

reading sets the optimum limit (ihtimam with t}ahārah perfect). The two 
are not only compatible, but complement each other in providing 
practical guidance for different contexts. 

Based on this elaboration, the triangular relationship between 

qirā’ah, tafsir, and legal istinbāt } in the framework of al-Shāt }ibī is 
integrative, hierarchical, and mutually supportive. Qirā’ah provides a 
diversity of textual expressions as primary material, tafsir acts as a 
semantic mediator that elaborates on possible meanings, and legal 

istinbāt} is tasked with placing the results of meaning in a consistent 

sharia system while remaining oriented to maqās}id.41 With this 
mechanism, the plurality of readings does not metamorphose into 
normative disintegration, but rather becomes a manifestation of the 
breadth, flexibility, and depth of Islamic law. This theoretical 
framework also explains why ikhtilāf fiqhī, born of differences in 
qirā’ah, is a legitimate expression of the sa’ah al-sharī‘ah, as revealed by 
itself—an understanding that liberates the study of Islamic law from 
the tyranny of textual uniformity while protecting it from the 
unbridled relativism of meaning.42 
 
Qirā’ah, Transmission of Sanad, and the Epistemological 

Construction of the Istinbāt} of al-Shāfi‘ī Law 
Among the aspects that have received the least adequate 

attention in the study of al-Shāfi‘ī legal thought is the organic 
relationship between the tradition of qirā’ah that he adhered to and 

the construction of the legal istinbāt } methodology that he formulated 
systematically in al-Risālah. Academic discourse has tended to separate 

the study of qirā’ah and us }ūl fiqh as if they were two independent 
domains—whereas in the classical Islamic scientific tradition, mastery 
of the various readings of the Qur’an is an epistemological 
prerequisite that cannot be ignored by a mujtahid. This article departs 
from the thesis that a complete understanding of al-Shāfi‘ī’s thought 

requires an integrative reading between us}ūl qirā’ah and his fiqh us}ūl—

 
41 Al-Shāt}ibī, al-Muwāfaqāt, 3: 12. 
42 Ibn ‘Āshūr, Maqās }id al-Sharī‘ah, 63. 
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an integration that, when genealogically traced and epistemologically 
analyzed, will reveal an internal coherence that has so far eluded 
mainstream academic studies. 

 
1. Genealogy and Transmission of Qirā’ah al-Shāfi‘ī 

The intellectual journey of al-Shāfi‘ī (150–204 AH) that crossed 
from Makkah to Medina, Iraq, Yemen, and Egypt was not just a 
geographical displacement, but an epistemological strategy to access 
authoritative sources directly and respond to the diversity of scientific 
traditions that lived in the second century of the Hijri. The Makkah 

period was the most decisive formative phase: in Masjid al-H}arām, he 
studied the knowledge of the Qur’an—including tajweed, qirā’ah, and 
tafsir—from a number of prominent scholars, among them Sufyān b. 

‘Uyainah and Ismā‘īl b. Qast}ant }īn (al-Qist}), who were known as 
experts in qirā’ah and narration. Intensive interaction with the ahl al-

h}adīth tradition in Medina under Mālik b. Anas, and then intellectual 

dialectics with Abū H}anīfah’s disciples in Iraq such as Abū Yūsuf and 
al-Shaibānī representing the ahl al-ra’y pattern, made al-Shāfi‘ī able to 
formulate a distinctive methodological synthesis—an achievement 
that Wael B. Hallaq wrote in A History of Islamic Legal Theories placed as 
the most transformative moment in the history of Islamic legal 
theory.43 

In the context of such scholarship, al-Shāfi‘ī explicitly states his 
affiliation: “Our qirā’ah is the qirā’ah of Ibn Kathīr, and I find the 
people of Mecca following the qirā’ah of Ibn Kathīr.”44 This statement 
is not merely a reflection of personal preference, but rather reflects 
the sociological fact that qirā’ah Ibn Kathīr has become the dominant 
reading practice among the people of the Hijaz. More scientifically 
significant is the chain of transmission that underlies it: ‘Alī b. 

Muh }ammad al-Sakhāwī (d. 643 AH) in Jamāl al-Qurrā’ wa Kamāl al-Iqrā’ 

documented that al-Shāfi‘ī read the Qur’an to al-Qist}, al-Qist } read to 

 
43 Wael B. Hallaq, A History of Islamic Legal Theories (Cambridge: Cambridge 
University Press, 1997), 16–20; Wael B. Hallaq, The Origins and Evolution of Islamic 

Law (Cambridge: Cambridge University Press, 2005), 42; Abū Nu’aym al-As}bahānī, 

H }ilyah al-Auliyā’ (Beirut: Dār al-Kutub al-’Ilmiyyah, n.d.), 9:65. 
44 Ah}mad D }aifullāh Abū Samahdānah, al-Durar al-H }assān fī al-Qirā’āt al-‘Ashr li al-
Qur’ān (Gaza: t.p., 2017), 13; M. Khoirul Anam, “The Fundamentals of the 
Istinbath of the Law of Imam Shafi’i,” Al-Ihda’: Journal of Education and Thought 13, 
no. 1 (2018): 3–4. 
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Shabl, Shabl to Ibn Kathīr, Ibn Kathīr to Mujāhid, Mujāhid to ‘Abd 
Allāh b. al-Sā’ib, and this chain of sanad ended with Ubay b. Ka‘b, 
who took qirā’ah directly from the Prophet.45 This continuity of sanad 

muttas}il gives strong epistemological legitimacy to Ibn Kathīr’s 

qirā’ah—and thus also to qirā’ah al-Shāfi‘ī—as part of the s}ah}īh}ah and 
mutawātirah reading traditions in the Islamic scientific treasures. 

Nevertheless, the transmission line of qirā’ah al-Shāfi‘ī did not 
develop into an independent school of qirā’ah. Classical sources 
document that the narration is connected through only one main 

narrator, Muh }ammad b. ‘Abd Allāh b. ‘Abd al-H }akam al-Mis }rī (d. 268 
AH)—a prominent Egyptian imam and fakih who was considered 

thiqah and s}adūq by al-Nasā’ī and Ibn Abī H }ātim, and who was highly 
appreciated by Ibn Khuzaimah as the faqīh with the deepest 
understanding of the words of the companions and tabi‘in.46 This 

position of al-Mis}rī as a single narrator does not diminish the value of 
transmission, but rather shows the selectivity of sanad that is prevalent 
in the qirā’ah tradition: the quality of the narrator is more decisive 

than the quantity of the path. Among the disciples of al-Mis}rī who 

continued this narration was Ah}mad b. Mas‘ūd al-Zubairī and 

Muh }ammad b. Sulaimān b. Mah }būb. 
Interesting—and more scientifically significant—is the finding 

that the qirā’ah al-Shāfi‘ī is not entirely identical to the qirā’ah of its 

teacher. An inventory made by Taufiq Ibrahim D{amrah in Tah}s }īl al-

Manāfi‘ fī Qirā’ah al-Imām al-Shāfi‘ī and Jamāl Fayyād} in Qirā’ah Ibn 

Kathīr identifies about 82 points of farsh al-h}urūf divergence between 
the recitations of al-Shāfi‘ī and Ibn Kathīr spread from surah al-
Baqarah to al-Kāfirūn, with one additional variant in QS. al-Baqarah: 

184, which is not covered in the exposition of D}amrah.47 At the level 

of us}ūl al-qirā’āt—i.e., general rules that apply to all or most of the 

 
45‘Alī b. Muh}ammad al-Sakhāwī, Jamāl al-Qurrā’ wa Kamāl al-Iqrā’, ed. ‘Alī H}usain al-

Bawwāb (Makkah: Maktabah al-Turāth, 1987), 442; D }amrah, Tah}s }īl al-Manāfi‘ fī 
Qirā’ah al-Imām al-Shāfi‘ī, 7–8. 
46Jamāl al-Dīn al-Mizzī, Tahdhīb al-Kamāl fī Asmā’ al-Rijāl, vol. 26 (Beirut: Mu’assasah 

al-Risālah, 1980), 177; Ibn Abī H}ātim, al-Jarh } wa al-Ta‘dīl, vol. 7 (Beirut: Dār Ih}yā’ al-

Turāth al-‘Arabī, 1952), 252; Ibn H}ajar al-‘Asqalānī, Tahdhīb al-Tahdhīb, vol. 9 
(Beirut: Dār al-Fikr, 1984), 272. 
47D }amrah, Tah}s }īl al-Manāfi‘, 8, 13–34; Jamāl Fayyād}, Qirā’ah Ibn Kathīr al-Makkī bi 

Riwāyah al-Bazzī wa Qunbul min T}arīq al-Shāt }ibiyyah (t.p., n.d.), 7; al-Subkī, T}abaqāt al-

Shāfi’iyyah al-Kubrā, vol. 2 (Cairo: Dār Ih}yā’ al-Kutub al-‘Arabiyyah, 1964), 136. 
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readings, such as idghām, iz}hār, mad, and imalah—al-Shāfi‘ī applies qas }r 

to mad munfas}il and ishbā’ (six harakat) to mad muttas}il, as well as idghām 

bi ghunnah nāqis } to the meeting of nūn sukūn/tanwīn with lām and rā’—a 
rule that distinguishes him from the majority of other qirā’ah imams. 
This mapping reinforces the thesis that qirā’ah al-Shāfi‘ī is partially 
independent: it generally follows Ibn Kathīr, but in some utterances it 
makes a distinctive choice of reading. 

In the discipline of qirā’ah, the recitation of the Qur’an is 
tawqīfī—determined based on the transmission of narration from the 
Prophet, not rational ijtihad. Therefore, al-Shāfi‘ī’s distinction from 
his teacher cannot be understood as an aberration, but rather as an 
indication that he had access to other varieties of qirā’ah that were 
scattered among the scholars in the second century Hijri, when 
various variants of mutawātir and mashhūr recitations were still alive and 
practiced in various regions of Islam. A qirā’ah is accepted when it 
meets three standard criteria: conformity with the rules of the Arabic 
language, conformity with the rasm of ‘Uthmānī, and the availability 

of s }ah}īh} sanad.48 These differences indicate the breadth of qirā’iyyah al-
Shāfi‘ī’s insight, a breadth that, as will be shown, is inseparable from 

the methodological construction of his legal istinbāt}. 
 

2. The Epistemological Construction of the Legal Istinbāt} and the Central 

Position of Qirā’ah 

The building of the legal istinbāt} of al-Shāfi‘ī stands on a 

paradigm that he himself calls wah}y-centric: Islamic sharia is sourced 
exclusively from revelation, namely the Qur’an and al-Sunnah. In al-
Risālah, he asserts that there is no single problem facing the ummah 
unless it has been explained by Allah, both in detail and globally, so 
that the entire law essentially returns to the Qur’an, while the Sunnah 
serves as an authoritative bayān (explanation) because it comes from 
the guidance of the same revelation.49 Al-Shāfi‘ī’s greatest 

contribution was his success in compiling the rules of us}ūl fiqh as a 
stand-alone discipline—an achievement that Ibn Khaldūn in al-

 
48Ibn al-Jazarī, al-Nashr fī al-Qirā’āt al-‘Ashr, 1: 9–12; Mannā‘ al-Qat}t }ān, Mabāh }ith fī 
‘Ulūm al-Qur’ān (Dār al-Ma‘ārif, 2000), 160. 
49Muh}ammad b. Idrīs al-Shāfi‘ī, al-Risālah, ed. Ah}mad Muh}ammad Shākir (Beirut: 
Dār al-Kutub al-‘Ilmiyyah, 2006), 19–21; Ibn Khallikan, Wafayāt al-A’yān, vol. 4 

(Beirut: Dār al-S}ādir, n.d.), 163–165. 
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Muqaddimah places as the starting point for the birth of us }ūl fiqh as a 
science of Islamic law.50 

The hierarchy of the sources of law in the construction of al-
Shāfi‘ī runs in sequence: the Qur’an, Sunnah, ijmā‘, and qiyās. 
Regarding the hadith, he builds the thesis that the Sunnah of the 
Prophet is a tabyīn of the Qur’an, which includes four main functions: 

tafs }īl al-mujmal (detailing global verses such as the procedure of prayer 

and nisab zakat), takhs}īs} al-‘ām (specializing in the general recitation of 

the Qur’an), taqyīd al-mut}laq (limiting the absolute verse), and the 
establishment of new laws that are not explicitly mentioned in the 
Qur’an. The consequence of this approach is the need to resolve the 
contradictions between hadiths that seem contradictory (mukhtalif). 

Through his work Ikhtilāf al-H}adīth, al-Shāfi‘ī was a pioneer in this 
field, formulating three methods of reconciliation: al-jam‘ wa al-tawfīq 
(combining the meanings of the two hadiths), al-naskh (which hadith 

abrogates the other), and al-tarjīh} (reinforcement based on the quality 
of sanad or matn).51 

As for ijmā‘, al-Shāfi‘ī places it within a strict framework: the 
agreement of all scholars without known disputes—a definition that 
expressly rejects the claims of partial ijmā‘ such as the ijmā‘ ahl al-
Madīnah initiated by Mālik, or the ijmā‘ of the majority. This 
assertiveness reflects a consistent attitude of epistemological 
prudence. Regarding qiyās, he emphasized that if a matter is not 
found in the Qur’an, Sunnah, or ijmā‘, then a mujtahid is obliged to 
perform ijtihad through qiyās—equating a new case (far‘) with an old 

case (as}l) based on the similarity of ‘illah.52 Al-Shāfi‘ī’s emphatic 

rejection of istih}sān as “punishing with passion” shows how strict the 
line he sets between legitimate analogous reasoning and 
methodologically unbound free reasoning. The later scholars of 

 
50Ibn Khaldūn, al-Muqaddimah (Beirut: Dār al-Fikr, n.d.), 448; Ibn al-Subkī, T}abaqāt 
al-Shāfi‘iyyah al-Kubrā, 2: 78. 
51Al-Shafi‘ī, al-Risālah, 73, 101, 106–108; Muh}ammad b. Idrīs al-Shāfi‘ī, Ikhtilāf al-

H }adīth (Beirut: Dār al-Ma‘ārif, n.d.), 10–15; Kaizal Bay, “The Method of Solving 
Mukhtalif Hadiths According to al-Shāfi‘ī,” Journal of Ushuluddin 17, no. 2 (2011): 
186–192. 
52Al-Shafi‘ī, al-Risālah, 255, 483; Ah}mad Imam Mawardi, “Qiyās and Istih}sān in the 

Rationality of Us}ūl al-Sarakhsi,” Islamica: Journal of Islamic Studies 7, no. 1 (2012): 86–
87; Zarul Arifin, “Paradigm Methodology of Legal Instructions Imam Al-Shafi’i 
Version,” Al-Shafi’i: International Journal of Islamic Contemporary Studies 4, no. 2 (2024): 
52. 
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Shāfi‘iyyah, especially al-Juwaynī, then expanded the qiyās through the 
theory of munāsabah, which paved the way for the development of 

ijtihād maqās}idī. 
The entire methodological building rests on a very strong 

linguistic foundation. Al-Shāfi‘ī places Arabic as the sole medium of 
understanding revelation, so any attempt to draw the law must depart 
from a correct understanding of the linguistic aspects of the text. In 

al-Risālah, he details the categories of dilālah: ‘ām–khās }, mut}laq–

muqayyad, h}aqīqah–majāz, on the principle that the law of origin of the 

utterances is brought to the meaning of z}āhir as long as there is no 
qarīnah to turn it away.53 This is where qirā’ah gets its most strategic 
position: it is wasā’il—instrumental knowledge that is the gateway to 

‘ilm al-maqās}id such as tafsir and fiqh. Us }ūl scholars have long 
recognized that qirā’ah mutawātirah is an integral part of the text of 
revelation itself, not a stand-alone reading accessory. Therefore, the 
legal consequences born of a qirā’ah are binding—equivalent to the 
authority of the Qur’an itself.54 

This epistemological consciousness emphatically asserts that 
without adequate mastery of the variety of qirā’ah, a mujtahid risks 
losing some of the meaning of the sacred text, because variations in 
qirā’ah often yield differences in meaning that have direct implications 
for law. On the other hand, al-Shāfi‘ī, who mastered various reading 
traditions—as a result of his scholarly travels to Mecca, Medina, Iraq, 
and Egypt—had a wider textual horizon, thus being able to formulate 
legal arguments that were more comprehensive and resistant to 
textual weaknesses. In this perspective, the competence of qirā’iyyah 

al-Shāfi‘ī is inseparable from the competence of its us}ūliyyah—both are 
a unit of epistemological architecture that forms the peculiarities of 
Islamic legal thought within the framework of the Shāfi’ī School. 

 
The Implications of Qirā’ah on the Determination of Law: Two 
Representative Cases 

To confirm the organic relationship between qirā’ah and the 

methodology of istinbāt} al-Shāfi‘ī, the following two representative 
samples show how the choice of qirā’ah directly determines the 

 
53Al-Shāfi‘ī, al-Risālah, 39, 51–55; al-Zarkashī, al-Burhān fī ‘Ulūm al-Qur’ān, 1 :320; al-

Zuh}aylī, Us }ūl al-Fiqh al-Islāmī, 1: 196–205. 
54 Al-Suyūt}ī, al-Itqān fī ‘Ulūm al-Qur’ān, 1:162–166; ‘Isā Khairī al-Ja’barī, al-Qirā’āt wa 
Atharuhā fī Ikhtilāf al-Fuqahā’ (al-Khalil, 2020), 12. 
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direction of interpretation and the determination of law in one’s 
thought. The first case is the pronunciation of “wa arjulakum” in QS. 
al-Mā’idah [5]: 6, which is one of the most significant areas of 
difference in qirā’ah in terms of implications for the law of fiqh. The 
scholars of qirā’ah are divided into two streams of reading: some read 

with kasrah on the letter lam (wa arjulikum)—so as to make ‘at}af on wa 
ru’ūsikum with the implication of wiping the feet—and others read 

with fath}ah (wa arjulakum)—so as to make ‘at}af on wa aydiyakum with 
the implications of washing the feet. Al-Shāfi‘ī—in contrast to his 
teacher Ibn Kathīr who read with kasrah—chose the reading with 

fath}ah, and integrated that choice into his fiqh decisions consistently.55 
In Tafsīr al-Imām al-Shāfi‘ī and al-Umm, he affirms the obligation to 
wash both feet evenly up to al-ka‘bayn as an integral part of 
ablution—it is not enough to simply rub. This case clearly shows how 
the choice of qirā’ah is not a phenomenon of neutral reading, but an 
epistemological decision that determines the direction of the law: 

qirā’ah determines the syntactic structure (‘at}af), the syntactic structure 
determines the meaning, and the meaning determines the law. 

The second case is QS. al-Baqarah [2]: 184, which offers a more 
complex analytical dimension because it involves internal historical 
discrepancies. Al-Farrān notes that al-Shāfi‘ī recited “yutawwaqūnahū” 
(with tasydid wāw), while al-Muzanī—a close disciple of al-Shāfi‘ī—said 

that his teacher recited yut}īqūnahū as the ten imams recited it. The 
recitation of “yutawwaqūnahū” means that the obligation of fasting has 
become a burden that exceeds one’s capacity, so that fidyah serves as a 
substitute for those who were previously able and then unable to do 
so—such as elderly parents or people with chronic illness.56 In his 
interpretation as quoted by al-Baihaqī from the narration of al-
Za’farānī, al-Shāfi‘ī stipulates fidyah in the form of feeding one poor 
person for every day he is left. The difference in the history of qirā’ah 
in this case does not change the substance of the law—it shows that 
al-Shāfi‘ī builds his argument on a synthesis of qirā’ah, hadith, and 
legal logic in an integrated manner, an indication that qirā’ah works 

 
55Al-Farrān, Tafsīr al-Imām al-Shāfi‘ī, 713; Al-Shāfi‘ī, al-‘Umm, 1:42; D }amrah, Tah }s }īl al-
Manāfi’, 22. 
56Al-Farrān, Tafsīr al-Imām al-Shāfi‘ī, 282, 338; al-Shāfi‘ī, al-Umm, 5:122; Abū Bakr 

Ah}mad b. al-H}usain al-Baihaqī, Manāqib al-Shāfi‘ī, vol. 1 (Beirut: Dār al-Kutub al-
‘Ilmiyyah, 2003), 23. 
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not as a single variable, but as one of the elements in a cohesive 
argumentative system. 

The two cases—together with similar illustrations in QS. al-

Baqarah [2]: 222 (yat}hurna), which has implications for the holy law 
after menstruation, and QS. al-Nisā’ [4]: 43 (lāmastum), which implies 
the annulment of ablution due to skin contact—collectively confirms 
the thesis that qirā’ah in the framework of al-Shāfi‘ī is not a textual 
ornament, but a substantive variable that determines the outcome of 

istinbāt}. This finding has broad methodological implications: the 

methodology of an imam’s us}ūl fiqh cannot be understood in its 
entirety without considering the foundation of qirā’ah on which the 
text of revelation is based in its reading. A study of al-Shāfi‘ī that 
ignores the dimension of his qirā’iyyah will undoubtedly produce a 
partial picture of the epistemological architecture of Islamic law that 
he actually built. 

Overall, this study shows that al-Shāfi‘ī thought displays a deep 

epistemological coherence between us}ūl qirā’ah and us }ūl fiqh. His 

affiliation with Ibn Kathīr’s qirā’ah through al-Qist} shows the 

continuity of the sanad muttas}il as well as the partial independence at 

the level of farsh al-h}urūf—an independence that indicates the breadth 
of access to the tradition of mutawātirah recitation that lived in the 

second century Hijri. Meanwhile, his wah}y-centric istinbāt } construction 
consistently places qirā’ah mutawātirah as an integral part of the text of 
revelation—making it a prerequisite for ijtihad that is inseparable 

from us}ūliyyah competence. The academic implication is the need for 
an integrative reading of al-Shāfi‘ī’s legacy: it is not enough to 

understand it merely as faqīh or us}ūlī, but also as qāri’ that places 
qirā’iyyah competence as an inherent part of the Islamic legal 
architecture he designed. 
 
Al-Shāfi‘ī’s Preference towards Non-Ibn Kathīr Qirā’ah 

al-Shāfi‘ī’s intellectual journey stretched from his homeland of 
Makkah to Medina and Iraq—a scientific trajectory that 
geographically intersected directly with the three great madrassas of 
qirā’ah: Hijaz, Basrah, and Kufa. This study explores whether the 
move left a trace of influence other than Ibn Kathīr on the choices of 
qirā’ah al-Shāfi‘ī, or whether he managed to maintain his 
independence as a qāri’ who stood on his own scientific authority. For 
the purposes of representative and targeted analysis, this study limited 
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the sample to three verses from Surah al-Baqarah that showed 
significant variants of al-Shāfi‘ī’s recitation.57 

Since his childhood in Makkah, al-Shāfi‘ī had studied qirā’ah to 

al-Qast }ant}īnī in line with al-Shiblī, and then to Ibn Kathīr al-Makkī—
the qirā’ah imam of the Madrasah of Makkah who was one of the 
seven agreed qirā’ah imams. When he later left for Medina to study 
with Imam Mālik, he was confronted with the deeply rooted qirā’ah 
ecosystem of Nāfi‘. Mālik himself explicitly mentions the qirā’ah of 
Nāfi‘ as the sunnah recitation of the people of Medina.58 

Furthermore, the move to Iraq opened al-Shāfi‘ī’s intersection 

with the three great figures of the qirā’ah of Kufah—‘Ās }im, H }amzah, 
and al-Kisā’ī—as well as the two imams of Basrah, Abū ‘Amr and 
Ya‘qūb. The combination of these three madrassas is the background 
for the following analysis of preferences for non-Ibn Kathīr’s qirā’ah.59 

First, the preference for the recitation of nas }b rather than rafa‘ in the 
Qur’an. Al-Baqarah [2]: 71. In the recitation “lā dhalūla”, al-Shāfi‘ī 

reads the letter lām with nas}b, different from the agreement of the ten 

qirā’ah imams who chose tanwīn rafa‘. This nas }b recitation is found in al-

Shairāzī of Abū Ja‘far, al-As}ma‘ī of Abū ‘Amr Basrah, and Abū ‘Abd 

al-Rah}mān al-Sulamī—the great figure of tābi‘īn who was sent to 
Kufa during the time of Caliph ‘Uthmān.60 

From a geographical perspective, the recitation of this nas}b is 
spread among the figures of Medina (Nāfi‘ in certain narrations), 
Basrah (Abū ‘Amr), and Kufa (al-Sulamī). This opens up the 
possibility that al-Shāfi‘ī’s choice was influenced by the cross-
madrassas of qirā’ah in the Hijaz and Iraq. Linguistically, the recitation 

of nas}b is valid as a construction of lā nāfiyah li al-jins, which is nas }b-ism, 
so that it meets linguistic criteria. However, because it does not reach 
the level of tawātur, this reading is categorized as qirā’ah shādhdhah 
according to Ibn al-Jazarī’s verification framework.61 

 
57 D}amrah, Tah}s }īl al-Manāfiʿ fī Qirā’ah al-Imām al-Shāfi‘ī, 7. 
58 Amrullah Hayatudin, “An Analysis of the Legal Istinbat of Imam al-Shāfi‘ī on the 
Milk Rate That Prohibits Marriage,” JAS: Ahwak Syakhshiyyah Scientific Journal 2, no. 
1 June (2020): 5. 
59 D}amrah, al-Jisr al-Ma’mūn. 
60 Ahmad Dayf Allah Abu Samahd}ānah, al-Durr al-H }assān fī al-Qirā’āt al-‘Ashr (Gaza: 
t.tp, 2017), 19. 
61 Abū ‘Amr al-Dānī, Jāmi‘ al-Bayān fī al-Qirā’āt al-Sab‘, vol. 1 (Sharjah: al-Shāriqah 
University, 2007), 151. 
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Second, the preference of non-Ibn Kathīr madrassas of Makkah 

in qirā’ah QS. Al-Baqarah [2]: 184. In the recitation “yut}īqūnahu”, al-
Shāfi‘ī—as quoted by al-Farrān from al-Muzanī—recites it with 

“yut }awwaqūnahu”. This reading is identical to the recitation of Ibn 
‘Abbās in the famous narration, Ā’ishah, Ibn Mas‘ūd, Sa‘īd b. al-

Musayyab, T }āwūs, Mujāhid, Ikrimah, ‘At }ā’, Ayyūb al-Sukhtiyānī, and 

Abū Bakr al-S }iddīq.62 
Interestingly, of the eleven figures who shared the same 

reading, the majority were affiliated with the Madrasah of Makkah: 

Ibn ‘Abbās, T }āwūs b. Kaysān, Mujāhid b. Jabr, Ikrimah, and ‘At }ā’ b. 

Abī Rābah}. This strengthens the hypothesis that the choice of qirā’ah 
al-Shāfi‘ī in this verse has been embedded since its formation in 
Makkah. Although there are similarities with the figures from Medina 
(Abū Bakr, Ā’ishah, Ibn al-Musayyab) and Kufa (Ibn Mas‘ūd, Sa‘īd b. 
Jubair), they are more parallel than genealogical—given that there is 

no direct sanad contact between al-Shāfiʿī and the Companions and 
tābi‘īn.63 

Third, the preference for Iraqi madrassas in the qirā’ah QS. Al-
Baqarah [2]: 259 & 265. Not all qirā’ah al-Shāfi‘ī lean towards the 
Hijaz madrasah. In verse 259, he chooses the recitation “qāla a‘lam” as 

fi‘il amr, in contrast to Ibn Kathīr who reads it as fi‘il mād}ī. This 

reading is identical to H}amzah al-Zayyāt and al-Kisā’ī of Kufa, as well 

as Ya‘qūb al-H {ad }ramī of Basrah—all of whom were qirā’ah figures 
from the region of Iraq.64 

Similarly, in verse 265, al-Shāfi‘ī reads “biribwatin” with kasrah 
on the letter bā’—a choice that is not supported by the two main 

agreed readings (Ibn ‘Āmir and ‘Ās}im with fath}ah, as well as the 

majority of imams with d}ammah). This kasrah recitation relies on 

figures such as Abū Ish }āq al-Sabī‘ī, al-A‘mash, and T }alh }ah b. 

Mus }arrif—all three from the Kufa madrasah. Al-H{asan al-Bas }rī of 
Basrah also belongs to this group, although his qirā’ah is categorized as 

 
62Ismail b. Yah}yā al-Muzanī, Mukhtas}ar al-Muzanī, vol. 1, tah}qīq: al-Dāghistānī 
(Riyadh: Dār al-Madārij li al-Nashr, 2019), 320. 
63Al-T {ah }āwī, Sharh } Mushkil al-Āthār, vol. 6, tah}qīq: Shuʿaib Al-Arnū’ūt} (Mu’assasah 
al-Risālah, 1994), 185. 
64Ghānim Qaddūrī al-H {amd, Muh}ād}arāt fī ‘Ulūm al-Qur’ān (Oman: Dār ‘Ammār, 
2003), 129. 
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shādhdhah by the majority of scholars because it contains many 
differences with the rasm ‘Uthmānī.65 

The findings of these three verse samples show a rather 
interesting pattern: the qirā’ah al-Shāfi‘ī is not entirely subject to a 
single madrasah. In most cases, he showed a strong affiliation with 
the Madrasah of Makkah as his primary foundation. However, in 
certain cases—especially when he came into direct contact with the 
Iraqi scientific tradition—there was a real interference that reflected 
the intellectual dynamics of a mujtahid mustaqil in the discipline of 
qirā’ah. This also confirms that al-Shāfi‘ī is not merely a passive heir of 
his teachers, but a qāri’ī who actively evaluates and selects the 
recitation based on his own consideration.66 

 
The Authenticity of Qirā’ah al-Shāfi‘ī: From Mutawātirah to 
Shādhdhah 

The study of authenticity is a critical dimension that determines 
the epistemological weight of qirā’ah al-Shāfi‘ī in its legal construction. 
The verification standards used in this study refer to three criteria 
formulated by Ibn al-Jazarī: (1) the sanad is mutawātir, (2) the 
conformity with the rasm ‘Uthmānī, and (3) the conformity with the 
authoritative Arabic rules. Failure on one criterion alone is enough to 
abort the status of qirā’ah as part of the authentic recitation of the 
Qur’an.67 

As far as the author’s tracing goes, the history of qirā’ah, which 

is the object of legal istinbāt} in the tafsir al-Shāfi‘ī is mostly proven to 
have the status of mutawātirah. Among the recitations with mutawātira 
status are: the recitation “wa’arjulakum” in surah al-Mā’idah verse 6 

which is identical to the recitation of Nāfi‘, Ibn ‘Āmir, H{afs }, al-Kisā’ī, 

and Ya‘qūb; the recitation “yat}hurna” in surah al-Baqarah verse 222, 
which corresponds to Nāfi‘, Abū ‘Amr, and seven other imams; and 
the recitation “lāmastum” in surah al-Nisā’ verse 43, which 
corresponds to seven imams. All of these readings are not only 

 
65Abu al-Qāsim Yusuf al-Hudhalī, al-Kāmil fī al-Qirā’āt al-‘Ashr wa al-Arba‘īn al-
Zā’idah ‘Alayhā (t.t: Mu’assasah Samā li al-Nashr wa al-Tawzī‘, 2007). 
66 ‘Abd al-Lat}īf al-Khat }īb, Mu‘jam al-Qirā’āt, vol. 1 (Damascus: Dar Sa‘d al-Dīn, 
2000). 
67al-Jazarī, al-Nashr fī al-Qirā’āt al-‘Ashr, 1: 9–12. 
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formally valid, but are also part of the corpus of the Qur’an which is 

qat}‘ī al-thubūt.68 
Of the many narrations, there is one narration that contains 

serious problems, namely the pronunciation “yut}awwaqūnahu” in surah 
al-Baqarah verse 184. Al-Farrān in Tafsīr al-Imām al-Shāfi‘ī mentions 

that al-Shāfi‘ī recites it with “yut}awwaqūnahu”, referring to the book 

Mukhtas }ar al-Muzanī. However, direct verification of al-Muzanī’s text 
shows different results. Al-Shāfi‘ī states “and that is how we read it” 

refers to the recitation “yut{īqūnahu” which is the recitation of the ten 
imams agreed. There are strong indications that there was a mistake in 
quoting by al-Farrān. 

However, it is not possible to immediately deny the possibility 

that al-Shāfi‘ī knew the recitation “yut }awwaqūnahu” and accommodated 
it in its interpretation. Because the narration of Ibn ‘Abbās himself is 

divided: ‘At}ā’ and Mujāhid narrate from Ibn ‘Abbās with “yut}īqūnahu”, 

while Sa‘īd b. Jubair narrated from Ibn ‘Abbās with “yut}awwaqūnahu”. 

Al-T}abarī records these two paths with different sanad.69 Ibn 

Khalawaih categorized the recitation “yut }awwaqūnahu” as qirā’ah 
shādhdhah because it violates the rasm ‘Uthmānī, so its position is 
more appropriate as a tafsīrī khabar that enriches insight into the 
meaning of the verse, not as a recitation.70 

In addition, on another occasion, the author found several 
verses that raised the issue of authenticity, with a pattern that can be 
consistently explained within the framework of Ibn al-Jazarī. Broadly 
speaking, these cases are divided into three categories based on 
unfulfilled aspects. The first category is the case where only the sanad 
aspect is problematic, while the rasm and language are met. The most 
obvious example is the recitation “wayattabi‘” in surah al-Nisā’ verse 
115, where al-Shāfi‘ī recites with yabtaghī (from the word ibtaghā) 

instead of yattabi‘ as agreed upon by all ten imams. D}amrah quotes al-

Hudhalī as al-Shāfi‘ī “infarada bihā ‘an jamīʿ al-qurrā’” (“alone [in this 
reading] of all the imams of qirā’ah”). In the discipline of qirā’ah, the 
term infarada directly indicates a disconnection from the collective 

 
68Ahmad Mukhtar Umar and ‘Abd al-Sālim Mukarram, Mu‘jam al-Qirā’āt al-
Qur’āniyyah, vol. 1 (Kuwait: Intishārāt Uswah, 1991). 
69 Muhammad b. Jarīr al-T }abarī, Jāmi‘ al-Bayān ‘an Ta’wīl Ay al-Qur’ān, vol. 3 
(Makkah: Dār al-Tarbiyah wa al-Turāth, t.th), 430–432. 
70 Ibn Khalawaih, Kitāb al-Qirā’āt al-Shādhdhah (Egypt: al-Mat }baʿah al-Rah }māniyyah, 
1934), 11–12. 
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transmission network—a failure of the sanad condition that is the 
main foundation of qirā’ah validity.71 

The second category includes cases where the linguistic aspect is 
also problematic in addition to the weakness of the sanad. The 
recitation “birabwatin” in surah al-Baqarah verse 265 is a typical 

example. Al-Khat}īb mentions that “birubwatin” is the dialect of 
Quraish and “birabwatin” is the dialect of Tamīm—both of which 
include al-lughāt al-mu‘tabar in the transmission of the Qur’an. On the 
other hand, the form with kasrah does not have a clear basis in the 
Arabic dialect mu‘tabar, so in addition to not having a sanad mutawātir, 
this reading also does not meet the third linguistic criterion. 

The third category is the case in which riwāyah mud}t}aribah 
(unstable history) occurs. The recitation “asā’u” with the letter sīn in 
Surah al-A‘rāf, verse 156, is the most complex example. Al-Hudhalī 

expressly relied on al-Shāfi‘ī, but Abū H{ayyān stated that it was an 
initial mistake of al-Shāfi‘ī which he later revised to “ashā’u” with the 

letter shīn—according to the agreement of the ten imams. D}amrah in 

his footnote admits to knowing this statement of Abū H }ayyān, but 
still includes the recitation of sīn as qirā’ah al-Shāfi‘ī, indicating his 

inclination towards al-Hudhalī. In the framework of the tarjīh} sanad, 
the agreement of the ten imams on “ashā’u” is clearly stronger, so that 
the recitation “asā’u” of al-Shāfi‘ī is debatable and cannot be used as a 
conclusive basis.72 

This comprehensive validation finding is significant: of all the 
recorded qirā’ah al-Shāfi‘ī, the majority are mutawātirah, reflecting his 
methodological commitment to authoritative reading. Meanwhile, he 
generally does not use the readings with the status of shādhdhah as the 

primary postulates in istinbāt }, but rather uses them as a hermeneutic 
device to expand the horizon of interpretation. These findings show 
that al-Shāfi‘ī was a mujtahid mustaqil in the discipline of qirā’ah who 
worked within a strict epistemological framework rather than simply 
following the prevailing local traditions in his academic 
environment.73 
 

 
71 Ibn al-Jazarī, Ghāyah al-Nihāyah fī T}abaqāt al-Qurrā’ (Beirut: Dār al-Kutub al-

‘Ilmiyyah, 2006); al-Khat }īb, Mu‘jam al-Qirā’āt, 1: 259. 
72Al-Hudhalī, al-Kāmil fī al-Qirā’āt, 381; D }amrah, Tah}s }īl al-Manāfi‘, 22. 
73Al-Zarkashī, al-Burhān fī ‘Ulūm al-Qur’ān, 1: 320. 
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Implications and Coherence of Qirā’ah al-Shāfi‘ī on the Tafsir 

and Istinbāt} of the Law  
This section discusses the most substantial dimension of this 

research: how qirā’ah al-Shāfi‘ī functions as an epistemological 

instrument in the process of legal interpretation and istinbāt }. The 
central question is not simply whether there is a relationship between 
the two, but how coherent the relationship is and what implications it 
has for al-Shāfi‘ī’s assessment of methodological consistency. The 

theory of coherence developed by al-Shāt}ibī in al-Muwāfaqāt serves as 
the main analytical framework, in which he asserts that the postulates 
of the Shariah at the kullī level are inherently contradictory; 
contradictions arise only in partial understandings that do not 
consider the broader network of meanings.74 

The coherence of qirā’ah al-Shāfi‘ī with the interpretation and 

istinbāt} of the law is at least reflected in, first, the legal istinbāt } of 
washing the feet in ablution (full coherence). The case of wudu (Surah 
al-Mā’idah, Verse 6) presents the most emphatic example of 

coherence. Al-Shāfiʿī read “wa’arjulakum” with nas}b on the letter lām—
a different choice from Ibn Kathīr, his teacher, who read with kasrah. 
Al-Shāfi‘ī’s decision to abandon his own teacher’s readings actually 
affirmed his intellectual autonomy. He stated explicitly, as narrated by 

al-Farrān: “We recite the word “wa’arjulakum” with lām recited fath}ah, 
so that it means: wash your faces, your hands, and your feet, and wipe 
your heads.”75 

Al-T}abarī confirms that the recitation with fath}ah is the 
recitation of the qirā’ah imams of the Hijaz and Iraq, directing the 

meaning of ‘at}f to “al-’aydī” so that the foot enters the object of 
ighsilū.76 Al-Rāzī strengthens this argument by rejecting the possibility 
of al-jiwār (kasrah due to the proximity of the pronunciation) put 

forward by the obligatory side of the mash}, with three linguistic 

arguments: kasrah because al-jiwār includes lah}n that is tolerated only 
in verse because of emergency; there is no guarantee of safety from 

 
74 Abū Ish}āq Ibrāhīm al-Shāt}ibī, al-Muwāfaqāt fī Us }ūl al-Sharī‘ah, vol. 5, tah}qīq: 

Abdullah Darrāz (Cairo: Dār al-H}adīth, 2004), 59. 
75 Al-Farrān, Tafsīr al-Imām al-Shāfi‘ī, 713. 
76 Al-T}abarī, Jāmi‘ al-Bayān ‘an Ta’wīl Ay al-Qur’ān, 10: 52–64. 
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mistaken meaning; and this form is not recognized in sentences with 

the letter ‘at}f.77 
The legal implication of al-Shāfi‘ī recitation is clear and 

consistent: the feet must be washed in ablution, not simply rubbed. 
And this is exactly what is established in the Shāfi‘ī school.78 This case 
presents an example of perfect coherence between qirā’ah, tafsir, and 

legal istinbāt }, while proving that al-Shāfi‘ī did not blindly follow his 
teacher’s qirā’ah, but conducted an independent evaluation.79 

Second, the legal istinbāt } of associating with the wife after 
menstruation (hidden coherence). The case of Surah al-Baqarah verse 
222 at first seems to present a confusing contradiction. Al-Shāfi‘ī 

recites “h}attā yat }hurna” with takhfīf—which literally means “until the 
blood stops”—while in his madhhab he obliges bathing before a 
husband can remarry his wife. If the recitation of takhfīf is understood 
in isolation, then the ability to communicate should be sufficient with 
the cessation of blood, without the need to take a bath.80 

Some previous researchers, including Arinal Muna in his 

dissertation, concluded that al-Shāfi‘ī did not base his istinbāt } on 
qirā’ah in this case, but on qiyās and hadith.81 However, this 
conclusion needs to be revised. Tracing directly the tafsir of al-Shāfi‘ī 
in al-Farrān’s Tafsīr al-Imām al-Shāfi‘ī, it is found that al-Shāfi‘ī does not 

make “yat }hurna” the sole determinant of the ability to communicate, 

but rather recites two adjacent verses in an integrated manner: “h}attā 

yat }hurna” marks the cessation of prohibition (the discharge of blood), 

while fa’idhā tat }ahharna fa’tūhunna establishes the condition of the 
ability to be full purity through bathing.82 

 
77 Fakhr al-Dīn al-Rāzī, Mafātīh } al-Ghayb, vol. 11 (Beirut: Dār Ih}yā’ al-Turāth al-
‘Arabī, 2000), 305–306. 
78 Khairuddin Saib, Athar al-Qirā’āt al-Qur’āniyyah fī Ikhtilāf al-Ah }kām al-Fiqhiyyah (t.t: 
Dār al-Khaldūniyyah, 2007), 20. 
79 Shams al-Dīn al-Qurt}ubī, al-Jāmi‘ li Ah }kām al-Qur’ān, vol. 6 (Cairo: Dār al-Kutub 

al-Mis}riyyah, 1964), 91. 
80 Ah}mad Qāsim Abdurrah}man, Athar al-Qirā’āt al-Qur’āniyah fī Tawjīh al-Ma‘nā al-
Tafsīrī (Ramadi: Majallah Jāmi‘ah al-Anbār li al-‘Ulūm al-Islāmiyyah, t.th), 9. 
81 Afrida Arinal Muna, “The Relationship of Qirā’āt and Legal Istinbat in the 
Centuries II-III Hijriyah” (Dissertation: UIN Sunan Kalijaga Yogyakarta, 2024), 
135. 
82 Al-Shāfi‘ī, al-‘Umm, 1: 49–52; Abū Ish}āq al-Shīrāzī, al-Muhadhdhab fī Fiqh al-Imām 
al-Shāfi‘ī, vol. 1 (Beirut: Dār al-Kutub al-‘Ilmiyyah, 1995), 41–43. 
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Within the framework of the coherence of al-Shāt }ibī, the two 
readings of takhfīf and tashdīd are not mutually affirming postulates, but 
complementary: the former explains the end of ‘illah (the cause of 
prohibition), while the second explains the condition of perfection 

t}ahārah shar‘iyyah. The integration of the two resulted in a coherent 
normative synthesis in the Shāfi‘ī school: the cessation of blood is an 
early indication of biological purity, but the abilities of the new 
husband-wife relationship are perfect after bathing. In this context Al-

Shāt}ibī himself affirmed: “The whole shari‘a returns to one decree in 
its branches, even though there are many differences of opinion.”83 

Thus, what some observers see as the inconsistency of al-Shāfi‘ī 
reflects the application of the principle of tafsīr al-qirā’ah bi al-qirā’ah—
a hermeneutic method that reads each qirā’ah in relation to other 
qirā’ah as a unified system of meaning.84 

Third, the legal istinbāt } of skin contact and the nullity of 
ablution (structural coherence). The case of the annulment of ablution 
due to skin contact (Surah al-Nisā’ verse 43 and Surah al-Mā’idah 
verse 6) offers a more complex hermeneutical challenge. Al-Shāfi‘ī 
reads “lāmastum” with alif (mufā‘alah pattern), which is generally 
understood as kināyah for sexual intercourse (jimā‘), so that it seems as 
if only jimā‘ cancels ablution. However, in his madhhab, al-Shāfi‘ī 
stipulates that ordinary physical contact between a man and a non-
mahram woman—even without orgasm—is invalidated by ablution.85 

Arinal Muna concludes that al-Shāfi‘ī in this case is more guided 
by the hadith than his qirā’ah, and he even considers al-Shāfi‘ī to 
follow the recitation without alif from other paths.86 However, this 
analysis ignores the true interpretation of al-Shāfi‘ī. Al-Farrān notes 
that al-Shāfi‘ī explicitly interprets mulāmasah as a touch of the hand 

(mash} al-yad). This is supported by Abu Mans }ūr al-Azharī, who states 
that the words al-lams and al-limās are sometimes used as metaphors 
for jimā‘—that is, they have a spectrum of meanings that range from 
ordinary physical touch to bodily contact.87 

In the methodology of al-Shāfi‘ī, the principle applied is to 

maintain the meaning of h}aqīqī of a word as long as there is no qarīnah 

 
83Ibid., 1: 6. 
84Ibid., 3: 8. 
85Ibid., 39–40. 
86Muna, “The Relation of Qirā’āt and the Istinbat of Law,” 139. 
87Ibid.; al-Farrān, Tafsīr al-Imām al-Shāfi‘ī, 615. 
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that definitively redirects it to the meaning of majaz. Since lāmasa has 
two equally linguistically accepted meanings, the general meaning of 
“touch” remains valid, while the meaning of jimā‘ is understood to be 

the most powerful form of touch (afh}ash al-anwā‘)—not the only 

possible meaning.88 With al-Shāt}ibī’s framework of ta‘ārud} z}āhirī 

versus ta‘ārud } h}aqīqī, al-Shāfi‘ī does not face methodological 
contradictions; what exists is the consistent application of the 
principle that the shari‘a postulates should be read in a unified system 
of meaning.89 

Fourth, the istinbāt } of the law of fidyah fasting and kafārat of vows 
(dynamic coherence). In the discussion of fasting fidyah (Surah al-

Baqarah verse 184), al-Shāfi‘ī uses qirā’ah “fidyatun t }a‘āmu miskīn” 
which indicates a gift to a poor person per day of fasting that is 
abandoned. Although this recitation is one of the three variants of 

mutawātir (in addition to “fidyatun t }a‘āmi masākīn” and “fidyatun t }a‘āmu 
masākīn”, al-Shāfi‘ī consistently chooses variants that affirm individual 
giving to a poor person—exactly in accordance with his madhhab’s 
provisions on the size of fidyah.90  

As for the kafārat of the oath (surah al-Mā’idah verse 89), al-
Shāfi‘ī reads without addition “mutatābi‘āt”.91 In his qawl jadīd 
documented in al-Umm, he allows the fasting of kafārat vows in an 
irregular manner, in accordance with the zahir of the verse without 
addition.92 This is different from his qawl qadīm, which obliges the 
order based on the narration of the qirā’ah of the companion who 
added “mutatābi‘āt”.93 This change from qawl qadīm to qawl jadīd—
which some observers may see as an inconsistency—is precisely 

within the framework of al-Shāt }ibī, a form of refinement of the partial 
postulate without undermining the coherence of the legal system, 
since the legal purpose (providing an alternative to kafārat) and the 

principle of raf‘ al-h}araj remain consistent between the two views. 

 
88Al-Shāfi‘ī, al-‘Umm, 1: 18. 
89Al-Shāt}ibī, al-Muwāfaqāt fī Us}ūl al-Sharī‘ah, 3: 8. 
90Al-Farrān, Tafsīr al-Imām al-Shāfi‘ī, 282; Ibn Khalawaih, Kitāb al-Qirā’āt al-Shādhdhah, 
11–12. 
91Mus}t }afā al-Khinn, Mus}t }afā al-Bughā and Ali al-Sharbijī, al-Fiqh al-Manhajī ‘alā 
Madhhab al-Imām al-Shāfi‘ī, vol. 3 (Damascus: Dār al-Qalam, 1996), 125. 
92Al-Shāfi‘ī, al-‘Umm, 8: 69. 
93Saib, Athar al-Qirā’āt al-Qur’āniyyah, 37; al-Ja‘barī, al-Qirā’āt wa Atharuhā, 63–64. 
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Fifth, the istinbāt } of the law of hunting in the Holy Land 
(principal coherence). In Surah al-Mā’idah verse 95, al-Shāfi‘ī reads 

“mā mithli fajazā’u” with an id}āfah structure, different from Abu H }anīfah, 
who adheres to the recitation “mā mithlu fajazā’un” with tanwīn. The 
legal implications of the two readings are very different: the structure of 

id}āfah indicates the similarity of being ‘aynī (the same kind of animal), 
while tanwīn indicates the equality of value that can be converted into 
money.94 

Al-Shāfi‘ī requires the replacement of game animals with 
livestock that are of a sex match, rejecting reimbursement in the form 
of money. This is completely coherent with the qirā’ah he chooses. 
Furthermore, this approach also retains the educational and 
preventive dimensions of kafārat: the burden of replacing with a 
commensurate animal carries a stronger moral value than easier 

financial transactions. With the framework of al-Shāt}ibī, the choice 

istinbāt} al-Shāfi‘ī is not only linguistically consistent, but also in 

harmony with maqās}id al-sharī‘ah in the context of preservation and 
obedience in performing the hajj.95 

A comprehensive analysis of the fourteen themes of the istinbāt} 
of al-Shāfi‘ī law reveals a consistent pattern—the author calls it 
methodological coherence: in the majority of cases, there is a solid 
coherence between the qirā’ah chosen, the resulting interpretation, 
and the established law. Even in cases that initially seem 
contradictory—such as the law of having sex with a wife after 
menstruation or the annulment of ablution due to skin touch—the 

contradiction proves to be a mere z}āhirī and can be resolved through 
a systematic approach to the coherence of the evidence. 

Abd al-Wahhāb Khallāf in ‘Ilm Us}ūl al-Fiqh asserts: “There is no 
real contradiction between two verses or between two authentic 
hadiths... If there is a contradiction, it is only an external contradiction 
according to the limitations of our understanding of our intellect.” 
This statement aptly illustrates the dynamics of al-Shāfi‘ī’s 
methodology: qirā’ah not only becomes a linguistic entry into the text 
but also serves as an integral component of the epistemological 

 
94Muhammad S}ālih } Mahdī, Athar al-Qirā’āt al-Mutawātirah wa al-Shādhdhah fī Istinbāt} 

al-Ah }kām al-Fiqhiyyah (Baghdad: Dār al-Kutub wa al-Thaqāiq, 2020), 104–105. 
95Al-Shāt}ibī, al-Muwāfaqāt, 4: 296. 
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system of Islamic law, demanding coherence at all levels—from the 
text to the destination.96 

Last but not least, this study also corrects the conclusions of 
several previous researchers who considered al-Shāfi‘ī to be 

inconsistent in linking qirā’ah to its legal istinbāt }. Such an assessment 
of inconsistency generally arises from an analytical framework that 
reduces the qirā’ah-law relationship to a one-on-one mechanistic 
relationship, without taking into account that al-Shāfi‘ī always 

operates within a broader network of meanings—a niz}ām wāh}id in 
which each partial postulate must be understood in relation to the 
universal principles of the shari‘a. This is what makes al-Shāfi‘ī not 
just a faqīh, but a legal thinker who consistently integrates the 

disciplines of qirā’ah, tafsir, and us }ūl fiqh in one coherent 
methodological building. 

 
Conclusion 

This study demonstrates that the relationship between qirā’ah, 

tafsir, and istinbāt } of legal rulings in al-Shāfi‘ī’s thought is constructed 
through a coherent epistemological framework, rather than through 
partial or mechanistic relationships as assumed in several previous 
studies. A historical analysis of the transmission of the sanad 
demonstrates that al-Shāfi‘ī was genealogically affiliated with the 
qirā’ah of Ibn Kathīr, yet he maintained methodological independence 
through certain reading preferences that reflect his intellectual 
engagement with the qirā’ah traditions of Hijaz, Basra, and Kufa. 
Verification of authenticity based on Ibn al-Jazarī’s criteria also 
reveals that the majority of qirā’ahs forming the basis of al-Shāfi‘ī’s 
legal arguments are of mutawātir status, whereas narrations that do not 
meet transmission standards are treated as hermeneutic tools that 
enrich the interpretive horizon, rather than as primary normative 

evidence. Through al-Shāt}ibī’s coherence theory framework, this 
study successfully demonstrates that various cases previously viewed 

as inconsistencies between qirā’ah and legal deduction (istinbāt }), such 
as issues regarding wudu, marital relations after menstruation, skin 
contact, and fidyah for fasting, are in fact forms of tanawwu‘ al-ikhtilāf 
(non-contradictory interpretive diversity) that remain within a single, 
coherent system of Sharia meaning. 

 
96 Abd al-Wahhāb Khallāf, ‘Ilm Us }ūl al-Fiqh (Cairo: Dār al-Qalam, 1978), 230. 
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Theoretically, this study expands the scope of Qur’anic Studies 

and us }ūl al-fiqh by repositioning al-Shāfi‘ī not only as a faqīh and 

uṣūlī, but also as a qāri’ whose expertise in qirā’ah played a 
fundamental role in the formation of Islamic legal methodology. This 
finding simultaneously corrects the tendency in previous research to 

separate the study of qirā’ah from the construction of us}ūl al-fiqh, or to 
explain reading preferences solely in terms of geographical factors. As 
an alternative, this study offers an integrative analytical model that 

links the genealogy of the sanad, the authenticity of qirā’ah, al-Shāt }ibī’s 

theory of coherence, and the process of istinbāt} (legal deduction) 
within a single, cohesive epistemological framework. This model has 
the potential to become a new paradigm in research on the 
relationship between qirā’ah and the legal thought of the imams of the 
madhhabs, while also opening up opportunities for comparative 
research on other madhhabs to examine the extent to which qirā’ah 
expertise contributes to the formation of classical Islamic legal 
methodology more broadly.  
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