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Abstract

Aim: This study aims to highlight the attention hadith scholars devoted to using Qur’anic
evidence in isnad sciences and in understanding hadith texts. It affirms the principle that
authentic Sunnah can never contradict the Qur’an, countering claims made by groups
seeking to undermine the Prophetic tradition. The study presents the methodologies
through which scholars employed Qur’anic proofs, drawing on examples from leading
hadith authorities and scholars proficient in both figh and hadith.

Method: The study applies the inductive method to survey selected works in hadith
principles and canonical sources in order to extract cases where scholars used Qur’anic
evidence. A descriptive method was then employed to classify these evidences, assign
thematic headings, and provide analytical commentary. The first section examines
Qur’anic proofs used in isnad-related disciplines, such as the authority of solitary reports,
the legitimacy of al-jarh wa al-ta ‘dil, and establishing the integrity of the Companions.
The second section discusses how scholars used the Qur’an to interpret hadith texts—
confirming the certainty of authentic reports, clarifying unfamiliar terminology,
distinguishing linguistic from legal meanings, and using the Qur’an to elucidate general
or ambiguous hadith statements.

Results: Hadith scholars demonstrated great diligence in employing the Qur’an as
evidence and did not cite anything contradicting its meanings or rulings. They regarded
the Qur’an as a primary reference for defining concepts and refining terminology. Their
diverse methods show a deep conviction that the Qur’an and Sunnah are inseparable
sources of legislation. Some scholars used the Qur’an to differentiate linguistic and legal
senses in hadith, to elaborate concise prophetic expressions, to specify certain Sunnah
rulings, and to clarify shared terms appearing in both sources.

Conclusion: Hadith scholars gave significant attention to using the Qur’an in isnad
sciences and textual interpretation. The Sunnah of the Prophet % cannot contradict any
verse of the Qur’an.

Originality: This study demonstrates that hadith scholars consistently grounded isnad and
matn methodologies in Qur’anic evidence, showing the Qur’an’s profound impact on their
scholarly approach.
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Amag: Bu calisma, hadis alimlerinin sened ilimleri ile hadis metinlerini anlama siireglerinde Kur’dn’dan delil getirme gelenegine
verdikleri kapsamli onemi ayrintily bir sekilde ortaya koymayr amaglamaktadir. Arastirma, sahih siinnetin hi¢bir durumda Kur’an’a
aykirt olamayacagi yoniindeki temel ilkeyi vurgulamakta ve siinneti hedef alarak onun giivenilirligini zayiflatmaya ¢alisan bazi
akimlarin iddialarina ilmi bir karsilik sunmaktadir. Bunun yaminda ¢alisma, hem hadis ilminin klasik otoritelerinin hem de fikih ve
hadis alanlarinda birlikte uzmanlasmuis alimlerin Kur’an dan istidlal yontemlerini biitiinciil bir perspektifle ele almaktadir.
Yontem: Calismada ilk olarak tiimevarim yontemi kullamimis; hadis usiulii kaynaklar, temel hadis metinleri ve bazi serh
calismalarinda yer alan Kur’an istidlalleri taranmigtir. Ardindan elde edilen veriler tematik bashklar altinda sumflandirilmig ve
her bashiga uygun analitik degerlendirmeler eklenmigstir. Birinci béliimde, ahad haberin hiicciyeti, cerh ve ta‘dilin mesruiyeti,
sahabe adaletinin ispati ve rivayet bigimlerinin Kur’dn daki benzerleri gibi sened ilimleri agcisindan Kur’dn’dan yapilan istidlaller
incelenmigtir. Ikinci béliimde ise sahih hadislerin Kur’an ayetleriyle teyidi, garib lafizlarn Kur’'dn’da gecen ornekleriyle
agiklanmasi, lafzi ve ser T anlam ayrimumn Kur’an referansiyla yapilmasi, miicmel hadislerin Kur’an ile tafsil edilmesi ve bazi
siinnet hiikiimlerinin Kur’an tarafindan tahsis edilmesi gibi metin analizinde Kur’dn’in oynadigi rol ayrintili bir sekilde
degerlendirilmigtir.

Bulgular: Arastirma bulgulari, hadis alimlerinin sened ve metin alanlarinda Kur dn’dan istidlal etmeye biiyiik ozen gosterdiklerini
ortaya koymaktadir. Alimler, Kur an’in hiikiimlerine aykuri diisen rivayetleri kabul etmemis; aksine Kur’an 1 kavramlarin sinirlarim
belirlemede, hadis terimlerini agiklamada, metin anlamini tayin etmede ve rivayetlerin dogrulugunu desteklemede temel bir kaynak
olarak degerlendirmislerdir. Metin ¢éziimlemelerinde Kur’an’dan yararlanma ¢esitliligi, Kur’dn ve Stinnet ’in birbirini tamamlayan
iki asli tegri kaynagi oldugu yéniindeki ilkesel kanaati teyit etmektedir.

Sonug: Hadis dlimleri, sened ilimleri ve hadis metinlerini anlama siirecinde Kur’an’dan delil getirmeyi vazgegilmez bir ilmi yontem
olarak benimsemislerdir. Hz. Peygamber’in & siinneti, Kur’dn i hi¢bir dyetiyle ¢elisemez.

Ozgiinliik: Bu calisma, hadis dlimlerinin yontemlerinin temelinde Kur’an in yer aldigini ve Kur’dan 'in sened ve metin analizine yon
veren belirleyici bir unsur oldugunu géstermektedir.

Anahtar Kelimeler: Hadis, yontem, hadis dalimleri, Kur’dn, sened, metin.

Introduction

It is well established that the Qur'an and the Prophetic Sunnah are the two foundational sources of Islamic
legislation, intimately interconnected and mutually complementary. While the Sunnah serves to confirm, clarify, and
elaborate upon the rulings of the Qur'an-and at times even introduces independent rulings-it also relies on the Qur'an for
understanding its meanings, affirming its rulings, and specifying its generalities. Thus, when addressing any issue of
Islamic jurisprudence, it is essential to refer to both the Qur'an and the Sunnah simultaneously, as one may contain what
is not found in the other, or both may address the same matter, with one explaining and elucidating the other.

The Qur'an contains numerous verses that scholars of Hadith have utilized to deduce principles related to the
sciences of chains of transmission (isnad) and the understanding of textual content (matn).

The issue at hand lies in the emergence of critiques suggesting that some scholars of Hadith neglect or
misunderstand the Qur'an, despite their specialization in the Prophetic tradition. This neglect may lead to a lack of rigor
in comprehending the Qur'an, which in turn could result in the transmission of Hadiths that seemingly contradict
Qur'anic texts. Such criticisms highlight a disregard for understanding and employing the Qur'an in evaluating the
sciences of isnad and matn.

This study seeks to address the following questions:

Did scholars of Hadith abandon the use of the Qur'an as a basis for evaluating isnad and matn?

Or did the Qur'an significantly influence their methodologies?

How did their understanding of the Qur'an manifest in their codification of the sciences of isnad and their
interpretation of Hadith texts?

The study aims to:

Highlight the emphasis placed by scholars of Hadith on employing the Qur'an in relation to the sciences of isnad
and the understanding of textual content.

Affirm that the Prophetic Sunnah cannot conflict with any verse of the Qur'an.

Showcase examples that include prominent Hadith scholars who were also jurists, thus combining expertise in
both fields.

The nature of this study necessitated employing:

The Inductive Method: To examine selected works on the principles and content of Hadith to identify instances
where scholars utilized the Qur'an as evidence.

The Descriptive Method: To categorize these instances under appropriate headings and provide commentary on
them.

A review of existing studies revealed limited prior work on this specific topic. Among the notable studies:
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A summary by Dr. Jamal Astiri titled "Understanding Hadith in Light of the Qur'an: The Methodology of Imam
Al-Bukhari in His Sahih," which focuses solely on Imam Al-Bukhari's methodology in interpreting Hadith texts, without
addressing the sciences of isnad.

A study titled "The Impact of the Qur'an on the Methodology of Hadith Scholars in Critiquing Narrations," by
Issam Abdullah Al-Daw and Amina Hamid Musa, which emphasizes the Qur'an's role in critiquing narrations and the
methodology of Hadith scholars in critique, with only a limited discussion of textual content.

Given the nature of this research, it has been divided into two main sections:

The Use of the Qur'an by Hadith Scholars in the Sciences of Isnad, encompassing four subsections.

The Methodology of Hadith Scholars in Using the Quran to Interpret the Texts of Hadith, comprising seven
subsections.

The Use of the Qur'an by Hadith Scholars in the Sciences of Isnad

The approaches and methodologies employed by Hadith scholars in utilizing the Qur'an in relation to the sciences
of isnad are varied. Among the most prominent of these approaches are the following:

The Use of the Qur'an by Hadith Scholars in Establishing the Authority of Khabar al-Ahad

There has been scholarly disagreement regarding the authority of Khabar al-Ahad (the solitary report) in matters
of doctrine. However, the focus here is not on detailing this disagreement or presenting the various proofs. Rather, the
aim is to highlight how Hadith scholars have utilized the Qur'an to establish the authority of Khabar al-Ahad, which is
considered one of the most significant issues in the science of isnad. Among the prominent Hadith scholars who have
relied on the Qur'an to affirm the validity of Khabar al-Ahad are:

Imam Al-Shafi'i (d. 204 ah/819 A.D.), a scholar in both jurisprudence and hadith, said: "In the Book of Allah,
there is evidence for what I have described: Allah says: 'Indeed, We sent Noah to his people' (NGh 71/1), and He says:
'And We certainly sent Noah to his people' (Htid 11/25), and He says: 'And We revealed to Ibrahim and Ismail' (An-
Nisa’4/163) - then He mentioned the verses that speak of Hud, Salih, Shu'aib, Lut, and Muhammad, peace be upon him,
and their nations. Thus, Allah established His argument against His creation through His Prophets, with signs that
distinguished them from others. The argument was established through one person, and more than that was not necessary,
as the proof through one person stands as firmly as the proof through many. Allah says: 'And present to them the example
of the people of the city when the messengers came to them. When We sent to them two, and they denied them, so We
strengthened them with a third. And they said, "Indeed, we are messengers to you. "They said, 'You are not but human
beings like us, and the Most Merciful has not sent anything. You are not but liars." (Ya Stn 36/13-15). It is apparent that
the proof was established with two, and then three, and likewise, Allah established proof for the nations through one
messenger. The addition of a third is not an impediment to establishing the argument with one, as the messenger had the
signs that distinguished him from others." (al-Shafi‘i, 1940, p. 437)

From this, it is clear that Imam Al-Shafi'i used Quranic verses to prove the validity of the hadith of a single
narrator, citing various Quranic evidence that supports this argument.

Imam Al-Bukhari (d. 256 ah/869 A.D.): Imam Al-Bukhari also used the Quran to establish the validity of the
hadith of a single narrator in his collection of hadith. One such instance is found in his chapter titled "What has been
said about accepting the narration of a truthful individual in matters such as the call to prayer, prayer, fasting, and
obligations and rulings." He cites the verse: "So why should not a group from every division of them go forth to obtain
understanding in the religion and warn their people when they return to them that perhaps they will be cautious" (At-
Tawbah 9/122), using the term "group" to refer to even one individual, as in the verse: "And if two factions among the
believers fight, then make peace between them" (Al-Hujurat 49/9), showing that a single individual is sufficient for
conveying religious knowledge, drawing parallels with how the Prophet, peace be upon him, sent his commanders one
by one, correcting them back to the Sunnah if they made a mistake. (al-Bukhari, 2001, pp. 85-86).

Ibn Al-Mulaqqan (d. 804 ah/1401 A.D.) said: "The verse 'So why should not a group from every division of them
go forth' (At-Tawbah 9/122) refers to one or more, and this has been used as evidence in accepting the narration of a
single individual. (Ibn al-Mulaqqin, 2008, p. 18).

"Ibn Hajar (d. 852 ah/855 A.D.) stated: "The purpose of this chapter is to counter the argument that hadith can
only be accepted if narrated by more than one individual, to the extent that it becomes like testimony." (al-‘Asqalani,
1959, p. 233).

Imam Ahmad (d. 241 ah/1448 A.D.): Imam Ahmad also used the Quran to support the acceptance of the hadith
of a single narrator. He said: "Anything reported from the Prophet, peace be upon him, with an authentic chain of
narration, we accept, and if we reject what has been brought by the Prophet and deny it, we are rejecting the command
of Allah. Allah says: 'And whatever the Messenger has given you, take it, and whatever he has forbidden you, refrain
from it' (Al-Hashr 59/7)." (ibn Taymiyyah, 2004, p. 500).
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From this statement, it is evident that Imam Ahmad did not differentiate between the hadith of a single narrator
and that of many narrators, basing his argument on the Quranic verse from Surah Al-Hashr.

Al-Khatib Al-Baghdadi (d. 463 ah/1070 A.D.), a scholar in both hadith and jurisprudence, titled a section in his
work "The Jurisprudent and the Student of Knowledge" as "The Obligation to Act upon the Narration of a Just
Individual," citing the verse: "So why should not a group from every division of them go forth" (At-Tawbah 9/122). He
said: "The term 'group’ in this verse can apply to both a small and large number, thus establishing the ruling with whoever
is referred to by this term." (al-Baghdadi,2000, pp. 279-280).

Ibn Hajar: Ibn Hajar also used the Quran to support the acceptance of the hadith of a single narrator. He cited the
verse: "O Messenger, convey what has been revealed to you from your Lord" (Al-Ma’idah 5/67), arguing that if the
narration of a single individual were not valid, it would be impossible to convey the religion to the people due to the
difficulty of addressing all of them directly, and it would be equally impossible to send multiple narrators to every
individual. This is a strong argument in support of the validity of the hadith of a single narrator, aligning with the
positions of Al-Shafi'i and Al-Bukhari. (al-‘Asqalani, 1959, p. 235).

The Use of Quranic Evidence by Hadith Scholars to Justify the Criticism and Praise of Narrators

Since the emergence of the narration of the noble hadith, the science of the criticism and praise of narrators (Ilm
al-Jarh wa al-Ta'dil) has developed. It can be said that this science began during the time of the Companions (may Allah
be pleased with them), who used to authenticate each other's reports. It also existed during the era of the Successors,
despite the limited number of weak narrators at the time, and its importance increased in later periods due to the growing
number of narrations and the presence of weak ones. This science is considered one of the most important disciplines
for preserving the authenticity of the prophetic tradition and protecting it from falsification and fabrication. Therefore,
scholars of hadith paid great attention to it, exerting tremendous efforts in ensuring its integrity. All scholars have agreed
on its legitimacy as a precautionary measure for safeguarding the Islamic law (Shari'ah) and strengthening the validity
of the hadith, not as a means of defaming people. Scholars of criticism and praise took great care, accepting the reports
of those whose memory, accuracy, and integrity were beyond doubt, and thoroughly investigating the narrations of those
who raised any suspicion to ensure certainty about their reliability.

Among the Quranic verses that hadith scholars used to justify the science of criticism and praise of narrators are
the following:

Allah, the Exalted, says: "O you who have believed, if a wicked person brings you news, investigate it, lest you
strike a people in ignorance and become regretful for what you have done" (Al-Hujurat p. 6).

In this noble verse, Allah emphasizes the importance of verifying the truth of any news brought to us, as false
reports can cause corruption in both religion and worldly affairs. If the person is known for honesty and righteousness,
their report is accepted. If they are known for wickedness and lies, their report is rejected. This principle is of utmost
importance when it comes to narrating the sayings and actions of the Prophet Muhammad, peace be upon him.

Among the Hadith Scholars Who Used This Verse to Justify the Legitimacy of Criticism and Praise of Narrators:

Imam Ahmad ibn Hanbal (d. 241 ah/855 A.D.): In his Musnad, he said: "Not everything narrated by a corrupt
person is a lie. Rather, it is necessary to verify his report. This narration should be examined, and the supporting evidence
should be considered to determine whether it indicates truth or falsehood." (al-Shaybani,2001, p. 76).

Imam Muslim (d. 261 ah/874 A.D.): In his Sahih, he titled a chapter: "The Necessity of Narrating from
Trustworthy People and Rejecting the Liars." He said: "Know, may Allah grant you success, that it is obligatory for
everyone who distinguishes between authentic and weak narrations, and between reliable and suspect narrators, to only
transmit what is known to be authentic and from reliable sources, while avoiding narrations from those who are known
for suspicion or heresy (Muslim,n.d,1/8). then he used the verse as evidence.

Ibn Hajar: Discussing the efforts of the Companions (may Allah be pleased with them) and Successors in
combating forgers and understanding narrators, he said: "Thus was formed the science of criticism and praise, with its
principles established by the major Companions and Successors, based on the guidance of the clear Shari'ah and the
Sunnah of the best of the Prophets (al-‘Asqalani, 1989, p. 37). and then he mentioned the verse.

Al-Sakhawi (d. 902 ah/1496 A.D.): He cited this verse in his discussion about "doubt in the integrity of a narrator
being a barrier to accepting their report." He said:

"Corruption prevents acceptance, just as childhood and disbelief prevent acceptance. Likewise, doubt about a
narrator also prevents acceptance... Verification is required when there is suspicion of corruption, but when there is no
such suspicion, there is no need for verification. In such cases, the report should be accepted, as desired." (al-Sakhawi,
2003, p. 60).

The Hadith Scholars Also Cited the Following Verses to Justify the Conditions for Accepting Narrations:

Allah, the Exalted, says: "And bring to witness two witnesses from among your men. And if two men cannot be
found, then a man and two women from those whom you accept as witnesses, so that if one of them errs, the other can
remind her" (Al-Baqarah p. 282).
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And He says: "And bring to witness two just men from among you, and establish the testimony for Allah" (Qur’an,
At-Talaq 65:2).

In both of these verses, Allah commands justice and approval in witnesses, which was extended to the requirement
of justice and approval in narrators of the Hadith of the Prophet Muhammad (peace be upon him), as narrating his
teachings is a legislation for the Muslim community and takes precedence over such conditions in testimony.

Imam Muslim (d. 261 ah/874 A.D.) cited these two verses in his discussion about the rejection of reports from
corrupt individuals, stating:

"What we have mentioned from these verses indicates that the report of a corrupt person is invalid and not
accepted, just as the testimony of one who is unjust is rejected. Although the meaning of a narration differs in some
respects from that of testimony, they share significant commonalities, particularly in the case of rejecting the report of
a corrupt individual, just as the testimony of an unjust person is universally rejected. The Sunnah also supports the
rejection of narrations from a denier, similar to how the Quran rejects the report of a corrupt person.” (Muslim, n.d,1/8).

The Hadith Scholars’ Use of the Quran to Prove the Justice of the Companions (May Allah Be Pleased with Them)

One of the unique qualities bestowed upon the Companions of the Prophet Muhammad (peace be upon him) by
Allah is their justice, which is firmly established by the strongest evidence. There is no more truthful narration than the
Quran, which affirms their justice and which the hadith scholars have cited to establish this truth. Among the verses that
indicate their justice are the following:

"You are the best nation brought forth for mankind" (Qur’an, Al ‘Imran 3:110).

"And thus We have made you a just nation that you will be witnesses over the people and the Messenger will be
a witness over you" (Al-Baqarah 2/143).

Al-Khatib al-Baghdadi (d. 463 ah/1070 A.D.) said: "Although this phrase is general, it specifically refers to the
Companions, and it has been stated that it is directed towards them and not others." (al-Baghdadi,2011, p. 168).

He then cited several verses that affirm the virtue and justice of the Companions, including:

"Indeed, Allah is pleased with the believers when they gave you (O Muhammad) the pledge under the tree, and
He knew what was in their hearts, so He sent down tranquility upon them and rewarded them with an imminent victory"
(Al-Fath 48/18).

"And the first forerunners (in faith) among the Muhajirun and the Ansar and those who followed them with good
conduct, Allah is pleased with them and they are pleased with Him" (At-Tawbah 9/100).

"And the forerunners, the forerunners - those are the ones brought near (to Allah), in the Gardens of Pleasure"
(Al-Wagqi‘ah pp. 10-12).

Al-Khatib said:

Any hadith whose chain of narration connects directly to the Prophet (peace be upon him) requires the
establishment of the integrity of its narrators before it can be acted upon. The condition of the narrators must be
examined, except for the Companions who narrated to the Prophet, as their justice is firmly established and known
through Allah’s declaration of their purity, His selection of them, and His approval of them. (al-Baghdadi, 2011, 1/168).

Similarly, Salah al-Din al-Alai (d. 761 AH/1359 AD) used these verses to affirm the justice of all the Companions.
(al-‘Ala’i, 1989, p. 63).

Al-Sakhawi, in his book Fath al-Mughith (Al-Sakhawi, 2003, p. 94) and other scholars of hadith also relied on
these verses to support the principle of the justice of the Companions.

The Hadith Scholars’ Use of the Quran to Support Forms of Narrating Hadith

The scholars have limited the methods of receiving and transmitting hadith to eight forms: hearing, reading,
authorization, passing on, writing, informing, bequeathing, and finding (Al-Sakhawi, 2003, p. 156). For each of these
transmission methods, specific phrases are used to express and indicate them, such as "' (he narrated to us), "Ll
(he informed us), "" (he told me), "<xau'" (I heard), and others. The hadith scholars have cited the Quran to support
the permissibility of these phrases. For example, the phrase " <lsl S | 5 520" has been supported by the following:

Al-Hakim al-Tirmidhi (d. 320 AH/932 AD) said: "It is permissible to say " :l" (he informed me) and " "
(he narrated to me). Similarly, if a letter is sent from another town, it is permissible to say "5a0" and " &aa", because
news can be conveyed both verbally and in writing. This is in accordance with Allah’s statement in the Quran: il e

" (Who informed you of thls‘7) He said, "j—ual\ adall G (The All- -Knowing, the All-Aware informed me). This
shows that "Li" (news) and "_a" (report) and "¢uss" (narration) are used interchangeably, as all convey knowledge."
(al-Hakim al-Tirmidhi, n.d, p. 121).

Furthermore, Al-Tirmidhi used the Quran to argue that the phrase "%x"is synonymous with "Li". He said:
"Allah referred to the Quran in His revelation as a "<ua" (narration) that He spoke to His servants, and He also referred
to the one who speaks in a dream as telling a "<ws", as He said in Surah Yusuf: <uaa¥) Jsli (e 4a50a5 5 (We will teach
him the interpretation of dreams) (Yusuf 12/21)." (al-Hakim al-Tirmidhi, n.d, p. 122).
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Abu Ja'far al-Tahawi (d. 321 AH/933 AD) in his work, as reported by al-Khatib al-Baghdadi, explained that the
phrases W and U »al are equivalent. He cited the verse: LAl &35 Mas: (On that Day, the earth will tell its news)
(Az-Zalzalah 99/4), interpreting this as meaning it will inform us of its events. (al-Baghdadi,2011. P. 76).

Imam Al-Dhahabi (d. 738 AH/738 AD) said: "And His saying, 'She said, '"Who has informed you of this?' He said,
'"The All-Knowing, the All-Aware has informed me' (Al-Tahrim 66/3) indicates equivalence, as the terms 'hadith,’'
'khabar,' and 'naba' are synonymous." (al-Dhahabi, 1991, p. 56).

Al-Sakhawi also referenced other Quranic verses to support the use of the phrases "W, i, saying: "The
phrases "o Wa" (so-and-so narrated to us), "G Cseu (T heard so-and-so), "Ual" (he informed us), ‘;—L\-\" (he told
me), and similar expressions are all valid and permissible. One of the most explicit proofs for this is the verse: &3l Y gy

Ll (On that Day, the carth will tell its news) (Az-Zalzalah 99/4) and the verse: s Jis &5 Y5 (And no one can
inform you like the All-Aware) (Fatir 35/14)." (Al-Sakhawi, 2003, p. 159).

The scholars of hadith have also cited the Quran to support other terminologies related to chains of transmission.
For example, the term mutawatir (consecutive narration) is derived from the verse: i Ul ; Ulu )i 25 (Then We sent Our
messengers in succession) (Al-Mu’miniin 23/44). The term aziz (strong narration) comes from the verse: <l U}5zé
(And We strengthened him with a third) (Ya Sin 36/14). The term maqlub (reversed narration) is based on the verse:
eI Sl Sl (And they reversed the matters for you) (At-Tawbah 9/48), among others. The Quran has been extensively
cited in the foundational texts of hadith sciences to address numerous principles of hadith methodology.

The Methodology of Hadith Scholars in Using the Quran to Interpret the Texts of Hadith

Before discussing the methodology of the hadith scholars in using the Quran to interpret the texts of hadith, it is
important to note that many hadith commentators relied on the Quran and its various recitations to understand and
explain the words and meanings of hadith. No book of hadith commentary is devoid of Quranic verses that aid in
understanding the hadith, often citing different Quranic recitations, which indicates their deep attention to what is
mentioned in the Quran and their belief in its importance in interpreting hadith texts.

Professor Israa Eid, an expert in Quranic recitations, states: "The science of Quranic recitations is a noble science,
whose light has illuminated other sciences, including the science of hadith. The hadith scholars were not distant from
this noble science; rather, they derived much benefit from it, which is evident in the books of hadith texts and their
commentaries." She further elaborates on the methodology of Al-Qadi Iyad in his commentary on Sahih Muslim, saying:
"Al-Qadi Iyad used Quranic recitations in several places and on various topics, using the recitations as a rich resource
from which he drew in many areas, which revealed the breadth of his knowledge and deep understanding.”" (Eid (2023)
pp- 160-189) discusses Qadi Iyad’s use of gira at in lkmal al-Mu ‘allim.

It is worth noting that the hadith scholars relied solely on the Quran to establish the rulings of Islamic law in cases
where there was no hadith to support a specific legal ruling, or where the hadith was considered weak. They found it
important to reference the Quran to complete the legal rulings related to the subject.

One example of this is Imam Al-Bukhari's use o

fthe Quran to establish the permissibility of hiring a worker with a defined time limit without specifying the work
to be done. He included in his Sahih a chapter titled: "The Chapter on Hiring a Worker with a Defined Time but Without
Specifying the Work," citing the verse from Surah Al-Qasas: s (A8 (533 aag 4 ) (Indeed, I intend to marry
you one of these two daughters of mine) (Al-Qasas 28/27), up to the verse: JS5 U588 e &5 (And Allah is, over what
we say, a Trustee). (Al-Bukhari, 2001, p. 89).

No hadith was mentioned in this chapter.

Hafidh Ibn Hajar commented: "The phrase 'without specifying the work' means whether this is valid or not. Al-
Bukhari leaned towards its permissibility because he cited the verse: aagif J—u‘ ) (Indeed, I intend to marry you) as
evidence. However, he did not explicitly declare the permissibility due to the potential uncertainty. The implication is
that the work was not specified in the context of the story, but rather that Musa (Moses) hired himself from the father of
the two women." (Asqalani, 1989, p. 444).

Imam Malik also used the Quran to establish the permissibility of accepting the testimony of someone who had
been flogged for a legal punishment but later repented. He said:

"This matter is accepted according to our view, and it is based on the words of Allah, the Blessed and Exalted:
\_,;LA\_,JJA:.!UA\}\L\L)JJ\Y\ UM\@&U,\,M DJLG_M?@J\}LMYJMLUMMRQJJLU;\J&“MJL\y ?le.auw\ UJA)JUJJHJ

FEEN St A G (And those who accuse chaste women and do not bring four witnesses, flog them eighty lashes and do

not accept their testimony ever after; and those are the defiantly disobedient, except for those who repent thereafter and
reform, for indeed, Allah is Forgiving and Merciful) (An-Nur 24/4-5)." (Malik, 2004, p.1043).

No hadith was mentioned in this chapter.

Ibn Kathir commented:
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"Imam Malik, Al-Shafi'i, and Ahmad ibn Hanbal held the view that if the individual repents, their testimony is
accepted, and the ruling of their corruption is removed. This view was also affirmed by Sa'id ibn al-Musayyib, the master
of the Tabi'in (successors), and many other early scholars." (Ibn Kathir, 1999, p. 14).

Emphasis on the Certainty of the Authenticity of What is Mentioned in Hadiths through Quranic Verses

Some hadith scholars included Quranic verses in the chapter headings to emphasize the validity of what is
mentioned in the corresponding hadiths. For example, Imam Al-Bukhari mentioned three Quranic verses in the chapter
titled "What Has Been Narrated Regarding the Punishment of the Grave" to affirm the certainty of the punishment of
the grave before narrating the hadiths related to this topic. He said: "Chapter on What Has Been Narrated Regarding the
Punishment of the Grave," and then quoted the following verses:

UJGJ‘ Qe UJ)A-’ e}.ﬂ\ eS...m\ ‘Pﬁ‘ ?@4;.1\ }L...nl_a KDl easall il e @ U}JUJ\ 3 (Al-An‘am 6/93)¢< which refers to
disgrace, and ”dlsgrace meanmg gentleness

abe e G505 & Gfida PURLTE (Al Tawbah 9/101)

sl Al Gse e 1 sHaT Al 26 a5 Gt 5 158 le (slaad A il £ gk (52 08 JU A 5(Ghafir 40/46). (Al-
Bukhari, 2001, p. 98).

Then, he narrated several hadiths confirming the punishment of the grave.

Hafidh Ibn Hajar (may Allah have mercy on him) said: "It seems that the author included these verses first to
highlight their mention in the Quran, in contrast to those who rejected the punishment of the grave and claimed that it
was only mentioned in the reports of individual narrators." (Asqalani, 1989, p. 233).

Similarly, Al-Qastalani (d. 923 ah/1517 A.D.) stated: "Some people claimed that the punishment of the grave is
not mentioned in the Quran and argued that it was only found in the reports of individual narrators. Therefore, the author
mentioned verses as evidence to refute this claim." (al-Qastalani, 1905, p. 460).

Another example is how Imam Malik (may Allah have mercy on him) used a Quranic verse to confirm that the
last rite of the Hajj pilgrimage is the Tawaf (circumambulation) of the Kaaba. After mentioning the statement of Umar
ibn al-Khattab (may Allah be pleased with him): "The last of the rites is the Tawaf of the House (the Kaaba)," Imam
Malik explamed that this, in his view, is based on the words of Allah, the Blessed and Exalted: e e ) Sas kil 0
o sfill o 385 (Al-Hajj 22/32) and ¢sad) el ) lglaa 2 & (Al-Hajj 22/33). Therefore, all the rituals of Hajj conclude with the
Kaaba. (Malik, 2004, 3/539).

He then cited the narrations of Umar ibn al-Khattab (may Allah be pleased with him), where he sent a man back
from near the city of Makkah because he had not performed the farewell Tawaf. (Malik, 2004, p. 540).

Also, the narration of Hisham ibn Urwah from his father who said: "Whoever completes his Hajj rites, if nothing
prevents him, his last act should be the Tawaf around the House (the Kaaba). If something prevents him, he has still
completed his Hajj." (Malik, 2004, p. 540).

Al-Baji (d. 474 ah/1081 A.D.) said: "Imam Malik mentioned that this is derived from the verse <l ) lelaa 2 &
g—wd‘ thus proving that the farewell Tawaf is legislated." (al-Baji, 1914, p. 293).

This clearly indicates the reliance of the hadith scholars on the Qur'an and their use of it as evidence to affirm the
definitive authenticity of what is narrated in the Prophetic Sunnah. It also underscores that they were not detached from
the Qur'an and that what is authentically reported in the Sunnah cannot conflict with the verses of the Qur'an.

Interpreting Unfamiliar Words in Hadith Using Similar Interpretations Found in the Quran

When a word in a hadith resembles a word in the Quran, the hadith scholar may refer to the Quranic interpretation
to explain the unfamiliar term in the hadith. For example, Imam Al-Bukhari, in his Sahih, mentions in the chapter "The
Prophet’s Night Prayer," the statement of Lady Aisha (may Allah be pleased with her): "He used to stand in prayer until
his feet would crack." The term "crack" here refers to the Arabic word tafattara, which means "to split." (Al-Bukhari,
2001, 2/50) Imam Al-Bukhari, in explaining this word, referred to the Quran, specifically Surah Al-Infitar, where Allah
says: <okl QWL 13 (Al-Infitar 82/1), which means "when the sky cracks," explaining that infatarat (cracked) here is
the same as tafattara (cracked) in the hadith.

Undoubtedly, this also demonstrates the connection of the hadith scholars with the Qur'an and their reliance upon
it to understand the nuances and intricate expressions found in the Prophetic Sunnah.

Distinguishing Between Linguistic and Legal Meanings in the Sunnah and Supporting it with Quranic
Evidence

Many words in the Arabic language may have similar meanings linguistically but differ in their legal or religious
significance. For example, the terms "Islam" and "Iman" (faith) may appear similar in their linguistic meaning, but there
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is a difference between them in their legal or religious meaning. The hadith scholar intended to highlight this difference
by citing Qur'anic verses before mentioning the related hadiths.

One example of this is what Imam Al-Bukhari titled in his Sahih: "Chapter: When Islam is not the true Islam but
is only submission or out of fear of death," citing the verse: "The Bedouins say, "We have believed.' Say, "You have not
believed; but say, 'We have submitted,' (Al-Hujurat 49/14). Then, the true Islam is described in the verse: "Indeed, the
religion in the sight of Allah is Islam" (Al ‘Imran 3/19). (Al-Bukhari, 2001, p. 14).

Then he narrated the hadith of Sa‘d ibn Abi Waqqas (may Allah be pleased with him), who said: "The Messenger
of Allah (peace be upon him) gave a group of people, and Sa‘d was sitting. The Messenger of Allah (peace be upon him)
left out a man who was the one most beloved to me. I said, 'O Messenger of Allah, why did you leave so-and-so? By
Allah, I truly see him as a believer.' He said, 'Or a Muslim?' I remained silent for a moment, then I was overcome by
what [ knew about him, so I repeated my statement and said, 'O Messenger of Allah, why did you leave so-and-so? By
Allah, I truly see him as a believer." He said, 'Or a Muslim?' Then I was overcome by what I knew about him, so |
repeated my statement, and the Messenger of Allah (peace be upon him) said, 'O Sa'd, I give to the man, though others
are more beloved to me than him, out of fear that Allah will throw him into the fire."" (Al-Bukhari, 2001, p. 14)

Ibn Hajar said: "The benefit from this hadith is the distinction between the realities of faith and Islam, and
refraining from declaring complete faith for one who has not explicitly stated it." (Asqalani, 1989, p. 80).

He also said elsewhere: "The implication is that Islam is not applied to both belief and action together, whereas
faith (Iman) is applied to both." (Asqalani, 1989, pp. 244-245).

Ibn Rajab (d. 795 ah/1392 A.D.) said: "And it seems, and Allah knows best, that the Prophet (peace be upon him)
rebuked Sa'd for testifying to faith because faith is an inward belief in the heart, which is not known to anyone but Allah.
Therefore, to testify to it is to testify based on assumption, and one should not be certain about it." (Asqalani, 1989, pp.
131-132).

Al-Bukhari’s inclusion of the two Qur'anic verses, (may) Allah have mercy on him, indicates that he relied upon
them to distinguish between two significant terms: faith (iman) and submission (islam). This, in turn, clarifies the reason
behind the Prophet’s # reprimand of Sa‘d, (may Allah be pleased with him).

Quoting the Quran to Clarify an Ambiguous Hadith

The hadith of the Prophet (peace be upon him) sometimes comes in a concise form, which some hadith scholars
clarify using detailed and explanatory verses from the Qur'an. An example of this is what Imam Al-Bukhari included in
his Sahih under the chapter: "Matters of Faith and the Words of Allah, the Most High: '(It is not righteousness that you
turn your faces towards the east or the west, but righteousness is [in] one who believes in Allah, the Last Day, the angels,
the Book, and the prophets and gives wealth, in spite of love for it, to relatives, orphans, the needy, the traveler, those
who ask [for help], and for freeing slaves; [and who] establishes prayer and gives zakah; [those who] fulfill their promise
when they promise; and [those who] are patient in poverty and hardship and during battle. Those are the ones who have
been true, and it is they who are the righteous]' (Al-Baqarah 2/177), and '(Certainly will the believers have succeeded)'
(Qur’an 23:1)." (al-Bukhar1,2001, p. 11).

Then he narrated the hadith of Abu Huraira (may Allah be pleased with him), in which the Prophet (peace be upon
him) said: "Faith has over sixty branches, and modesty is a branch of faith." (Al-Bukhari,2001, p. 11).

By mentioning the Quranic verse, Al-Bukhari intended to clarify the meaning of faith mentioned in the hadith.
The verse covers all types of faith, so when faith is mentioned, it refers to all these aspects mentioned in the verse.

Al-Qastallani (d. 923 ah/1517 A.D.) (may Allah have mercy on him) explained: "This chapter addresses matters
related to faith, as it aims to clarify the various components of faith. According to the author, actions are part of faith, or
in another sense, it refers to the confirmed matters of faith that fulfill its essence and completeness." (al-Qastalani, 1905,

p.- 91).
Using the Quran to Specify Certain Rules in a Hadith

Some hadiths present general rulings, which are then specified by particular Quranic verses. The hadith scholar
may cite these verses to clarify the rule before presenting the relevant hadith. An example of this is found in Imam Al-
Bukhari's treatment of a woman’s gift to someone other than her husband. He titled a chapter: "A woman’s gift to
someone other than her husband and her emancipation, if she has a husband, is permissible unless she is foolish. If she
is foolish, it is not permissible. Allah says: 'Do not give your wealth to the foolish' (An-Nisa’4/5)." (al-Bukhari, 2001,
p- 158).

Then, he narrated the hadith of Asma (may Allah be pleased with her), who said: "I said, 'O Messenger of Allah,
I have no wealth except what comes to me from Az-Zubair. Should I give it in charity?' He said: 'Give in charity, but do
not save it, for it will be saved against you."'(al-Bukhar, 2001, p. 158).
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Through citing the Quranic verse, Al-Bukhari clarified that a woman is permitted to gift her wealth to someone
other than her husband as long as she is not foolish and incapable of managing her wealth responsibly.

Ibn Al-Mulaqqin (may Allah have mercy on him) remarked: "It seems that Al-Bukhari, through this chapter and
its narrations, was responding to those who disagreed with this ruling." (Ibn al-Mulaqqin, 2008, p. 342).

Al-Bukhari’s reliance on the Qur'an in this context stems from his profound knowledge of its verses and rulings,
which led him to refine the judgment derived from the Sunnah in accordance with what is established in the Book of
Allah.

Confirming That What Was Generalized in the Quran Was Detailed and Explained in the Hadith

It is well-known that the prophetic traditions (Sunnah) came to clarify, elaborate upon, and interpret what was
generalized in the Quran. Some scholars have created chapters in their books to highlight that the hadith they are
narrating serves as an explanation of a verse in the Quran. An example of this can be found in the Sahih of Ibn Hibban,
where he wrote the chapter on the non-Muslim subjects and the jizyah (tax): "The narration explaining the verse: 'Until
they give the jizyah willingly while they are humbled' (At-Tawbah: 29)." Ibn Hibban then narrated the hadith of Mu'adh
ibn Jabal (may Allah be pleased with him), who said: "The Messenger of Allah (peace be upon him) sent me to Yemen
and ordered me to take from the cattle: one dinar from every forty cows, and one dinar from every thirty sheep or goats,
or the equivalent in 'mufarr' (a type of leather)." (ibn Hibban, 1988, p. 245) The hadith clarified the amount of the jizyah,
which was not specified in the verse of the Quran mentioned by Ibn Hibban. The hadith explained that the jizyah was a
dinar for each adult.

Al-Jassas (may Allah have mercy on him) (d. 370 AH) stated: "Those who argue that the jizyah is a dinar for both
the rich and the poor use as evidence the narration of Mu'adh, where the Messenger of Allah (peace be upon him)
instructed him to take one dinar or its equivalent in 'mufarr' from each adult. This is applicable when it was agreed upon
through peace or when it applies to the jizyah of the poor among them, which we consider permissible.” (al-Jassas, 1985,
p.- 291)

Ibn Hibban’s reliance on the Qur'an in this instance indicates that the muhaddith possesses comprehensive
knowledge of the Qur'anic text. Hence, when narrating a detailed report, he clarifies the concise Qur'anic verse that
addresses the same legal ruling.

Conclusion

After presenting the methodology of the hadith scholars in using the Quran as evidence, we can conclude with
the following results:

1. The hadith scholars paid great attention to using the Quran as evidence and did not cite anything that contradicts
its meanings and rulings, whether related to the sciences of the chain of narration (Isnad) or the understanding of the
texts (Mutun). Instead, they made it a primary source for understanding and defining terminology.

2.The hadith scholars used the Quran to establish the principles of the science of the chain of narration, such as
using Quranic verses to affirm the authenticity of the reports of individuals, which is one of the key issues in the chain
of narratios. They also used the Quran to prove the legitimacy of criticizing and praising narrators to protect the Prophetic
tradition from falsehood and fabrication. Furthermore, they proved the justice of all the companions through numerous
verses that highlight their virtues and status. Additionally, they referred to the Quran to clarify the forms used in
narrating, such as "Hadathana," "Akhbarana," and "Anbana."

3. The methodologies of the hadith scholars in using the Quran for understanding the texts of the hadith varied,
which indicates their belief that the Quran and the Sunnah are inseparable sources of legislation. Their approaches
included:

- Some hadith scholars mentioned Quranic verses in the titles of chapters to confirm and prove what was
mentioned in the hadiths of those chapters.

- Some hadith scholars used the Quran to interpret rare or unfamiliar terms found in the hadiths by citing similar
examples from the Quran.

- Some hadith scholars used the Quran to distinguish between the linguistic and legal meanings in the hadiths.

- Some hadith scholars used the Quran to elaborate on what was mentioned in brief in the hadiths.

- Some hadith scholars referred to the Quran to specify certain rulings in the Prophetic tradition.

- Some hadith scholars used the Quran to differentiate between words that are shared between the Quran and the
hadiths.

- Some hadith scholars demonstrated that what is mentioned in the hadiths has a general foundation in the Book
of Allah by citing relevant verses in the titles of chapters.
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4. Among the hadith scholars, there were those who were also leading figures in jurisprudence and its principles,
and their citation of the Quran in various places served to support the Sunnah and clearly indicated their belief in its
contents, emphasizing the necessity of adhering to it, both in terms of narrating and understanding the tradition.
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