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Abstract: 

This paper argues that the Quran must be read as an integral discourse in which ḥukm (law) and 

hidāyah (guidance) are inseparable dimensions of a single divine address. Modern and pre-

modern interpretive tendencies that isolate legal verses from their spiritual and ontological 

contexts, or treat ethical guidance apart from jurisprudential form, constitute a hermeneutical 

bidʿah: an innovation of fragmentation that distorts revelation’s unity. Drawing upon classical 

and contemporary sources, the study reconstructs the Quran’s own epistemic architecture 

through the principle of rabṭ al-āyāt, the internal correspondence of verses, and the conceptual 

pairings that sustain it: ontology and law, perception and submission, the seen and the unseen. 

By tracing how the Quran embeds its legal, moral, and cosmological teachings within a single 

vision of reality, the paper proposes an integral tafsīr methodology grounded in mafāhīm 

kulliyyah (comprehensive concepts). The argument culminates in a call to restore the unity of 

meaning that the early community embodied, where every command was embedded by guidance 

and every truth governed by law. In an age when interpretation risks reducing revelation to 

rhetoric or data, the task is not to propose a new interpretive paradigm, but to retrieve the 

integrative logic already embedded within the Quranic discourse: to return to the Quran’s own 

wholeness so that, in the words of Sūrah al-Mursalāt, “in what discourse after this will they 

believe?”2 

Keywords: Quranic Hermeneutics; Law and Guidance; Rabṭ al-Āyāt; Integral Tafsīr; Textual Coherence; 
Bidʿah.  

 
1 Reviewed by the Department of Quranic Exegesis 
2 al-Mursalāt 77:50 
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Introduction 

The Quran is not a text to be approached as one approaches an anthology of independent 

statements. It is a discourse whose origin is divine, whose preservation is perfect, and whose 

purpose is to guide the human being to his or her Creator. Its guidance (hidāyah) is not limited to 

a narrow set of moral instructions, nor is it exhausted in its legal pronouncements. Rather, the 

rulings (ḥukm) that the Quran contains are in service to that guidance, and the guidance itself is 

what gives life and meaning to the law. In the Quran’s own architecture, the two cannot be 

separated without doing disservice to the text.  

 
In our time, however, the Quran is often approached in ways that fragment this unity. Ayat 

are lifted from their place and placed into frameworks foreign to their nature, scientific, political, 

or social, and are then made to conform to purposes determined in advance by unqualified 

interpreters. The effect of this is twofold: the immediate aim of the interpreter may be served, but 

the deeper aim of the Quran, hidāyah and ḥukm, is compromised. The Quran itself warns us of this 

danger: !"هعضاوم نع (لا نوفر  — “They distort words from their proper places”.3 Such displacement of 

meaning is not merely textual error but moral deviation, a removal of revelation from the order 

that sustains its guidance. It further warns us of this danger: قسافلا =إ هب لضي امو ا"6ثك هب يد"8و ا"6ثك هب لضيA"B  — 

“He misguides many by it and guides many by it; and He does not misguide by it except the 

defiantly disobedient”.4 Here, misguidance (ḍalāl) is not only born of ignorance but of fisq, a 

willful khurūj (departure) from the order of obedience that makes guidance possible. As the 

lexicographers notei, fisq signifies the act of bursting forth from one’s proper enclosure, as the ripe 

date splits from its skin: a vivid image of separation rather than blindness.5 In the Sharʿī sense, it 

is rebellion against the harmony of command and restraint (amr wa-nahy) that defines 

servanthood. 

 
3 al-Nisāʾ 4:46 
 
4 al-Baqarah 2:26 
 
5 Sāmīn al-Ḥalabī, ʿUmdat al-Ḥuffāẓ fī Tafsīr Ashraf al-Alfāẓ, ed. Muḥammad al-Tūnjī (Beirut: Dār al-Kutub al-
ʿIlmiyyah, 1996), 3:56, s.v. “ قسف .”  
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So destructive is this principle of rupture that even the smallest of creatures was named 

after it: the mouse, al-fuwaysiqah, for its habit of gnawing through its closure and corrupting what 

contains it.6 It is the emblem of the moral fissure that fisq represents, subtle, pervasive, and ruinous 

from within. In the same way, the fāsiq tears through the boundaries of the divine order, hollowing 

the form of religion while leaving its shell intact. Thus revelation, which was meant to restrain, 

becomes for such a soul a means of self-justification; the light that was sent to guide becomes a 

flame that consumes. The same revelation that is a light for some becomes a cause of further 

darkness for others. This is not because of any deficiency in the revelation, but because of the state 

of the one approaching it. 

 
As the Sufi jurist of Fars, Rūzbihān al-Baqlī al-Shīrāzī (d. 606/1209) writes in his ʿArāʾis 

al-Bayān fī Ḥaqāʾiq al-Quran: ii 

“The Quran is an ocean of the wonders of rubūbiyyah (Lordship) and the marvels of 

the hidden secrets of the Divine qudsiyyah (Holiness). Whoever’s eyes Allah anoints 

with the kuḥl (alimony) of the light of ḥaqīqah, beholds with the inner sight of the sirr 

(secret), the intimately-joined unveilings of the visions of the Divine ṣifāt (Attributes). 

He becomes enamored of them and remains ever seeking an increase in the true 

knowledge of their ḥaqāʾiq (realities), surrendering his very rūḥ beneath the aḥkām 

(rulings) of those attributes, marked by ʿubūdiyyah (worshipful submission) and the 

discipline of divine mukhāṭabah (address). But whoever’s heart Allah blinds from 

witnessing the tajalliyāt (self-disclosures) of His Book goes astray upon the path of 

nukrān (denial) and drowns in the sea of ḍalālah (misguidance). It has been said: 

between the slave and Allah lie two seas, the sea of halāk (destruction) and the sea of 

najāh (salvation). Yet within the sea of salvation itself many perish, as He said, ‘He 

leads many astray thereby and He guides many thereby.’”7 

 
Rūzbihān’s reflective tafsir returns us to the heart of what it means to approach the Quran 

as kalām Allāh, a divine discourse that reveals itself according to the receptivity of the one who 

 
6  Ibid 
 

7 Rūzbihān al-Baqlī al-Shīrāzī, ʿArāʾis al-Bayān fī Ḥaqāʾiq al-Qurʾān, ed. ʿĀmir al-Saʿīdī (Beirut: Dār al-Kutub al-
ʿIlmiyyah, 2008), 1:124. 
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hears it. His words remind us that the Quran’s light does not unfold through analytical dissection 

only but through tajallī, divine disclosure met by the humility of ʿubūdiyyah. To read the Quran 

rightly, then, is not merely to interpret its ayat but to be transformed by them. This principle, which 

Rūzbihān expresses in the language of taṣawwuf, was embodied most perfectly by those who first 

received the revelation. 

 
The first recipients of the Quran, the Companions of the Messenger of Allah صلى الله عليه وسلم, encountered 

it not in the form of abstract verses arranged between two covers, but as a living reality. They saw 

it revealed in stages, explained by the Prophet’s صلى الله عليه وسلم words, enacted in his judgments, and embodied 

in his character. Their understanding was thus never partial. They saw each āyah against the 

backdrop of all others; they recognized the relationship between the legal and the spiritual, between 

the specific and the universal. This completeness of vision is what preserved them from the 

distortions that come when one treats the Quran as if it were a collection of unrelated data points. 

If we are to recover that completeness today, our methodology must reflect it. We must resist the 

temptation to approach the Quran piecemeal or in a superficial manner, and instead strive to see 

its rulings and its guidance in the unity in which they were revealed. This requires a reading that 

places every āyah within the totality of the Quran, allowing the Quran to interpret itself (al-Qurʾān 

yufassiru baʿḍuhu baʿḍan). 

 
This principle has long been articulated by the classical scholars of tafsīr. Al-Zarkashī (d. 

794/1392), in his al-Burhān fī ʿUlūm al-Qurʾān, records the methodological maxim as follows: iii 

“The best method of tafsir is to interpret the Quran by means of the Quran itself. That 

which is expressed concisely in one place has been elaborated upon elsewhere, and 

that which is summarized in one passage has been expanded in another. If this proves 

difficult, then one turns to the Sunnah, for it clarifies and explains the Quran. Allah, 

Exalted is He, says: ‘And We have not revealed the Book to you except that you may 

make clear to them that about which they differ, and as guidance and mercy for a 

people who believe’ (al-Naḥl 16:64). For this reason, the Prophet صلى الله عليه وسلم said: ‘Indeed, I 

have been given the Quran and the likes of it along with it,’ meaning the Sunnah. If 

nothing is found in the Sunnah, then one refers to the sayings of the Companions, for 

they were most knowledgeable about it, having witnessed its contexts and having been 

granted by Allah an extraordinary understanding. And if nothing is found even from 
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them, one resorts to reasoning and deduction, subject to the previously established 

conditions.”8 

 
This classical formulation affirms that tafsīr al-Qurʾān bi’l-Qurʾān is not only the most 

sound but also the most intellectually holistic approach, situating revelation within its own divine 

coherence rather than fragmenting it into isolated statements. Building upon this principle, a 

contemporary recovery of that method demands that we read the Quran integrally, seeing how its 

meanings unfold through internal correspondence, and connecting its themes through the practice 

of rabṭ al-āyāt. It was precisely this coherence that Mawlānā Ashraf ʿAlī Thānvī (d. 1362/1943) 

sought to revive for a fragmented age. In the introduction to his concise treatise on rabṭ al-āyāt, 

he writesiv that it was composed “to clarify the irtibāṭ, the interconnection, between the ayahs of 

the Quran and the Furqānic meanings they contain, a work made necessary in our time due to the 

many who now search for this very relation.”9 Mawlana Thānvī’s observation was not a lament 

but a diagnosis: that the modern reader, overwhelmed by isolated subjects and atomized readings, 

had lost sight of the Quran’s own architecture of meaning. 

 
By restoring rabṭ al-āyāt to its rightful place, Mawlana Thānvī was, in truth, re-articulating 

the same epistemic unity that underlies the classical tradition from al-Rāzi to Ebussuud. For the 

tafsir tradition, the connective tissue of coherence was not a rhetorical flourish but a reflection of 

tawḥīd itself: the reality that every ayah, theme, and command in the Quran proceeds from a single 

Source and returns to it in harmony. To read the Quran otherwise is to witness the parts without 

perceiving the Whole, to trace its words while remaining veiled from its Word. 

 
Yet such a reading cannot be sustained by method alone. It demands the inward posture that 

the Quran itself enjoins: khushūʿ, humility before the Divine address; ikhlāṣ, sincerity of intention; 

and inqiyād, receptivity to be shaped by revelation. Without these, even the most rigorous structure 

of understanding collapses into self-assertion, and one risks becoming among those whom the 

Quran describes as being led astray by the very words meant to guide them. 

 
8 Badr al-Dīn al-Zarkashī, al-Burhān fī ʿUlūm al-Qurʾān, ed. Muḥammad Abū al-Faḍl Ibrāhīm (Cairo: Dār al-
Maʿārif, n.d.), 1:315–316.  
 
9 Ashraf ʿAlī Thānvī, Sabaq al-Ghāyāt fī Nasq al-Āyāt, ed. Muḥammad ʿUbaydullāh al-Asʿadī (Beirut: Dār al-
Kalimah li al-Nashr wa al-Tawzīʿ, 2020), 33. 
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This study serves as a foundational inquiry into a holistic reading of the Quran, one that 

restores the organic unity between ḥukm (divine ruling) and hidāyah (divine guidance). Rather 

than treating these as separate domains of law and spirituality, it seeks to demonstrate how they 

interpenetrate within the Quranic discourse itself. The paper develops the conceptual and 

methodological principles that underlie this integrated approach, drawing on exegetical, ethical, 

and epistemological dimensions of interpretation. While it does not claim to exhaust the subject, 

it seeks to establish a framework upon which subsequent studies may build, engaging specific 

Quranic passages to demonstrate how this interpretive model functions in practice. Ultimately, the 

goal is to reorient the reader, whether scholar or student, Muslim or otherwise, toward the Quran 

as it was meant to be encountered: as a unified revelation, a coherent moral vision, and a light 

whose legal rulings guide because they are inspired, and whose guidance transforms because it is 

lived. 

 

Foundational Framework 

Any meaningful approach to the Quran must begin with a clear understanding of the 

relationship between ḥukm and hidāyah. The first is the divine ruling, binding in its authority, 

precise in its application, and governing the conduct of the believer in matters of worship, ethics, 

and social interaction. The second is the divine guidance, a broader orientation of the heart, mind, 

and soul toward Allah, which infuses the ḥukm with purpose and situates it within the totality of 

human existence. To separate the two is to dismantle the Quran’s own structure, for every ruling 

is revealed within a framework of guidance, and every strand of guidance finds its form in law. 

1. Levels of Hidāyah 

Hidāyah is not monolithic. The Qur’an presents it in degrees, each of which is necessary if 

the human being is to attain what the Qur’an calls falāḥ, true success: 

●      Recognition of Allah (Maʿrifat Allāh): This is the root and foundation. The Quran’s 

first function is to reveal who Allah is, His Oneness, His attributes, His raḥmah and justice, 

so that the human being may know Him as He has described Himself. Without this 

recognition, the ḥukm is reduced to empty formality, and the actions it governs lack 

spiritual direction. 
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It is this very nexus between maʿrifah and hidāyah that Imām Ebussuud, the pinnacle of 

Ottoman Tafsir, elucidates in his commentary on the divine statement: v 
ق
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 (Yūnus 10:35). 

The Quran isolates hidāyah itself as the touchstone of true maʿbūdiyyah, the sign that 

distinguishes the One worthy of worship from all false claimants. Even the lowest degree of 

maʿbūdiyyah, he explains, would entail the capacity to direct creation toward what benefits it; the 

inability to do so exposes the impotence of anything worshipped besides Allah. He further 

distinguishes between yahdī ilā al-ḥaqq, to guide toward the truth, and yahdī li-l-ḥaqq, to guide 

for the truth itself, affirming that the latter belongs to Allah alone, who not only points out the path 

but orients all of existence toward its ultimate perfection through every act of divine ordering.10 

 
It is precisely this inner movement from being guided toward truth to being guided for the 

sake of truth that Imām al-Qushayrī discloses in his Laṭāʾif al-Ishārāt. He highlights, al-Ḥaqq, 

“the Real”, is one of Allah’s Names, meaning that He truly exists, possesses all truth, and manifests 

it as He wills. When predicated of creation, ḥaqq refers to what is right in action, sound in belief, 

and permissible in speech. Thus, when the Quran declares, Allāhu yahdī li-l-ḥaqq, it does not 

merely describe divine instruction but divine disclosure, the Real guiding to the Real. 

Al-Qushayrī distinguishes two stations within this guidance: vi whoever al-Ḥaqq guides to 

al-Ḥaqq, He causes to stand upon al-Ḥaqq, this is the station of certainty (yaqīn). Yet rarer still, 

he writes, is the one whom al-Ḥaqq guides to al-Ḥaqq for the sake of al-Ḥaqq, a servant for 

whom no personal share (naṣīb) or portion (ḥaẓẓ) remains. In such souls, maʿrifah and hidāyah 

become one: recognition becomes guidance, and guidance becomes recognition, until the knower 

is led not merely to the Real but by the Real for the Real.11  

 

●      Deliverance in the Barzakh: Another level is salvation in the realm between death and 

resurrection. The Quran does not restrict hidāyah to worldly success; it extends it into the 

 
10 Abū al-Suʿūd al-ʿImādī, Irshād al-ʿAql al-Salīm ilā Mazāyā al-Kitāb al-Karīm (Beirut: Dār Iḥyāʾ al-Turāth al-
ʿArabī, n.d.), 4:143.  
 

11 Abd al-Karīm al-Qushayrī, Laṭāʾif al-Ishārāt (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 2:15–16.  
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unseen stages of existence. Deficiency here leads to ʿadhāb al-qabr, the punishment of the 

grave, indicating that hidāyah is measured not merely by external conformity to law but by 

the state in which one meets Allah. 

 
The term barzakh captures this liminal state with linguistic and metaphysical precision. In 

its root sense, it signifies a barrier (ḥājiz) that both separates and relates two realities—mā bayna 

kull shayʾayn, “that which lies between any two things.” In Quranic and theological usage, it 

denotes the interval between this world (al-dunyā) and the next (al-ākhirah), the unseen realm 

extending from death until resurrection, through which every soul must pass.12-vii This 

understanding was not merely linguistic but existential. As Makkī ibn Abī Ṭālib recordsviii, when 

a man once said in the presence of al-Shaʿbī, “May Allah have mercy on so-and-so—he has become 

one of the people of the Hereafter,” al-Shaʿbī replied: “He has not become one of the people of 

the Hereafter; rather, he has become one of the people of the Barzakh—neither of this world, nor 

yet of the next.”13 

The barzakh is not a metaphor but a mode of being, sustained by the same hidāyah and 

ḥukm that govern the existence of the worldly realm. To deny its reality is to rupture the chain of 

divine order, for guidance unheeded in this world reverberates in that in-between, and its neglect 

bears consequence beyond time. 

 
When the Quran declares qad aflaḥa—“indeed he has succeeded”—it speaks of one who 

has realized both levels: the one who has known Allah in life and who is granted safety beyond 

death. 

In this light, Imām Abū Bakr al-Jaṣṣāṣ (d. 370/980), the most prolific author among the 

scholars of Aḥkām al-Qurʾān, offers a profound intellectual prelude to what this synthesis of ḥukm 

and hidāyah entails. ix He begins his monumental work by asserting that his treatise 

“comprises a discussion of essential principles (jumal) whose ignorance is 

impermissible (lā yasaʿu jahluhu) in the foundational matters of tawḥīd (Divine 

Unity), and serves as a tawṭiʾah—a preparatory groundwork—for what is required in 

 
12 Ibn Manẓūr, Lisān al-ʿArab, s.v. “Barzakh” (Beirut: Dār Ṣādir, n.d.), 3:8.  
 
13 Makkī ibn Abī Ṭālib, Tafsīr al-Mushkil min Gharīb al-Quran, ed. ʿAlī Ḥusayn al-Bawwāb (Beirut: Dār al-Gharb 
al-Islāmī, 1997), 3:135. 
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understanding the methods (ṭuruq) of deriving (istinbāṭ) the meanings (maʿānī) of the 

Quran, extracting its evidences (dalāʾil), discerning the rulings (aḥkām) of its 

expressions (alfāẓ), and grasping the modes of Arabic speech (anḥāʾ kalām al-ʿArab), 

its linguistic usages (asmāʾ lughawiyyah), and its legal terminologies (ʿibārāt 

sharʿiyyah).”14 

 
Al-Jaṣṣāṣ thus situates Aḥkām al-Qurʾān not merely as a compendium of legal exegesis but 

as a disciplined science that begins with tawḥīd, the recognition of Allah’s Oneness, and 

culminates in fiqh, the understanding of His command. As he writes, 

“The foremost of the sciences deserving precedence is the knowledge of tawḥīd Allāh, 

affirming His Oneness and transcendence (tanzīh) beyond any resemblance to His 

creation, and exonerating Him from what the fabricators (muftarūn) ascribe to Him of 

injustice toward His servants.”15 

 

In other words, before one can interpret the divine law, one must first know the Lawgiver; 

before deriving aḥkām, one must be grounded in maʿrifat Allāh. Al-Jaṣṣāṣ’s methodological vision 

thus reinforces the very thesis advanced here: that the ḥukm of the Quran cannot be understood 

apart from its hidāyah, and that both rest upon the prior realization of tawḥīd. 

 
He concludes his brief introduction, which he wrote after completing his book on Usul al-

Fiqh, with a prayer that encapsulates the ethos of the exegete: 

“Now that our discourse has reached the mention of the rulings (aḥkām) and evidences 

(dalāʾil) of the Quran, we beseech Allah to grant us tawfīq toward that which brings 

us nearer to Him and earns us proximity in His presence. Indeed, He is the One who 

grants such nearness and is fully capable of it.”16 

 

 
14 Abū Bakr al-Jaṣṣāṣ, Aḥkām al-Qurʾān, ed. ʿAbd al-Salām Muḥammad ʿAlī Shāhīn, 3 vols. (Beirut: Dār al-Kutub 
al-ʿIlmiyyah, 1994), 1:4.  
 
15 Ibid 
 
16 Ibid 
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In invoking this prayer, al-Jaṣṣāṣ reminds the reader that the true interpreter of the Quran is 

not merely a jurist or linguist, but a servant seeking qurb ilā Allāh—nearness to Allah—through 

the understanding of His word. 

  

2. The Ṣaḥābah’s Complete Vision 

The Companions did not encounter the Quran as a bound text enclosed between two covers, 

indexed and cross-referenced for study. They received it as waḥy munazzal—revelation 

descending amidst their lives—ayah by ayah, across twenty-three years of struggle, migration, and 

formation. They saw the ḥukm emerge from the same divine discourse that stirred their hearts, 

disciplined their souls, and ordered their community. The Prophet صلى الله عليه وسلم was not a distant legislator 

but the living embodiment of revelation: his character was its commentary, his judgment its 

enactment, his silence its discernment. 

 
Because of this lived immediacy, the Companions possessed a complete vision of the 

Quran. They did not separate creed from law, or law from guidance, or guidance from history. 

Each āyah spoke to them within an ever-expanding horizon of meaning: what preceded it 

illuminated what followed, and what was revealed in Mecca breathed through what descended in 

Madinah. For them, ḥukm and hidāyah were not two analytical categories but a single experiential 

truth—one that moved from hearing to understanding, from understanding to action, and from 

action to transformation. 

Any methodology that seeks fidelity to this prophetic horizon must strive to approximate 

that wholeness. It must reconnect the verses through rabṭ al-āyāt, trace the recurrence of meaning 

through thematic cross-reading, and allow the Quran to explain itself—al-Qurʾān yufassiru 

baʿḍuhu baʿḍan. In this lies the difference between a merely textual approach and a living 

hermeneutic: the former catalogs meanings, the latter participates in revelation’s unfolding logic. 

This integrative consciousness did not end with the Companions; it became the spirit of tafsīr itself.  

Centuries later, the Ottoman scholar Ismāʿīl Ḥaqqī al-Burūsawī (d. 1127/1715) gave 

eloquent expression to it in his Rūḥ al-Bayān fī Tafsīr al-Qurʾān. Commenting on the divine verse, 

x 
ف
َ
نإِ
ْ

ثghِِ اونُمَآ 
ْ

ف هِبِ ibُنمَآ امَ لِ
َ
ق
َ

دتَهْا دِ
َ

ت نإِوَ او
َ

لوَ
َّ

ف اوْ
َ
lBإِ
m اََّ

ُْ n
B
قشِ "ِ

َ
ف قٍا

َ
كيَسَ

ْ
tيفِ
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لا عُيمَِّسلا وَهُوَ َُّ

ْ
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  “So if they believe in the like of that which you believe in, they are indeed rightly 
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guided; but if they turn away, then they are only in schism. Allah will suffice you 

against them, and He is the All-Hearing, the All-Knowing.” [al-Baqarah 2:137] 

 

Al-Burūsawī observes that this verse addresses the People of the Book and situates hidāyah 

not in partial assent but in the full acceptance of what the Prophet صلى الله عليه وسلم brought. The phrase “in the 

like of that which you believe in” (bimithli mā āmantum bihi) is not a statement of resemblance, 

for neither Allah nor His dīn admits of mithl (likeness). Rather, it is, as he explains, a form of taʿjīz 

wa-tabkīt—a rhetorical confounding that compels acknowledgment of truth and seals the paths of 

dispute. True guidance, therefore, lies in aligning one’s faith with the totality of the Prophet’s 

belief, not in adopting fragments of revelation.17 

 

When they refuse, the Quran declares, “they are only in shiqāq”—a condition al-Burūsawī 

defines as entrenched estrangement (khilāf ʿaẓīm), drawn from shaqq (“to split”). The imagery is 

that of two sides cleaved apart by enmity, their alienation made emphatic by the indefiniteness of 

shiqāq. Partial belief can never yield true concord. Hence the next clause—“Allah will suffice you 

against them”—comes, he says, as a divine tasliyyah, a consolation to the Prophet صلى الله عليه وسلم, the prefixed 

sīn denoting certain and near victory. The promise was realized in history: the treachery of Banū 

Qurayẓah ended in defeat, Banū al-Naḍīr were expelled to Syria, and the Christians of Najrān were 

subdued by jizyah and dhillah. The final affirmation, “And He is the All-Hearing, the All-

Knowing,” is, in his words, a tadhyīl—a divine seal ensuring that Allah hears the Prophet’s 

supplication and knows the sincerity of his intention to manifest the truth.18-xi 

 

By reading the verse through this lens, al-Burūsawī re-enacts the Companions’ vision: 

revelation as law infused with spirit, theology expressed as moral history, and divine speech 

realized in lived community. His tafsīr demonstrates that the Quran’s promise of sufficiency 

 
17 See Abū Ḥayyān al-Andalusī’s al-Baḥr al-Muḥīṭ, tafsīr of Sūrah al-Ḥijr 15:91, for a detailed discussion of the 
lexical meaning of “ʿiḍīn” and its application to those who divided revelation into portions.  
 
Abū Ḥayyān al-Andalusī, al-Baḥr al-Muḥīṭ, ed. ʿĀdil Aḥmad ʿAbd al-Mawjūd and ʿAlī Muḥammad Muʿawwaḍ 
(Beirut: Dār al-Kutub al-ʿIlmiyyah, 1993), 6:489–95. 
 
18 Ismāʿīl Ḥaqqī al-Burūsawī, Rūḥ al-Bayān fī Tafsīr al-Qurʾān, ed. ʿAbd al-Qādir ʿĀṭā, 10 vols. (Beirut: Dār al-
Fikr, 1415 AH / 1995 CE), 1:166–167. 
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(kifāyah) is not merely protection from adversaries but assurance that the believer who internalizes 

both ḥukm and hidāyah will be upheld by the same divine aid that sustained the first generation. 

To inherit the Quran, then, is to recover this integrated horizon, to see the divine command not as 

a boundary that restricts but as a light that guides, and to recognize that every āyah calls us back 

to that Prophetic fullness where law and guidance converge into one act of worship, one truth, and 

one Islam. 

 
3. Ethical Posture in Reception 

As noted at the outset, the Quran itself warns that it is both a means of guidance and of 

misguidance (Sūrah al-Baqarah 2:26). Having examined the structural interplay of ḥukm and 

hidāyah, we now turn to its ethical dimension: the state of the interpreter before the text. 

 
The Quran declares: قسافلا =إ هب لضي امو ا"6ثك هب يد"8و ا"6ثك هب لضيA"B  -“He misguides many by it and 

guides many by it; and He does not misguide by it except the defiantly disobedient” (al-Baqarah 

2:26). The same revelation that illuminates hearts can, for others, deepen their blindness. The 

difference lies not in the text but in the moral and spiritual condition of the one who approaches it. 

Access to the Quran’s language and its contexts, however precise, cannot by itself yield hidāyah; 

the key lies in taqwā (consciousness of Allah) and humility. 

 
This necessary adab, the inner discipline of receiving revelation, is already inscribed in the 

very language of ḥukm. As Ibn Fāris (d. 395/1004) notes in his monumental Maqāyīs al-Lughah, 

xii the triliteral root ḥāʾ–kāf–mīm conveys a single essential meaning: manʿ which is to restrain, to 

prevent. From this root arises ḥukm, because judgment is the act of restraining injustice (al-manʿ 

min al-ẓulm), and ḥikmah (wisdom), because it restrains ignorance and impulse. Even the ḥakamah 

placed in a horse’s mouth takes its name from this same sense of control: it prevents deviation 

from the straight path. Thus, ḥukm in its very morphology signifies not assertion but discipline, 

not dominance but restraint.19 

 
To approach the Quran, then, is to submit to this ḥukm, not to exercise one’s own authority 

over the text, but to allow the text to bridle the self. The act of reading becomes an act of self-
 

19 Ibn Fāris, Aḥmad. Maqāyīs al-Lughah, ed. ʿAbd al-Salām Muḥammad Hārūn, 6 vols. (Cairo: Dār al-Fikr, 1979), 
2:98–99, s.v. “ مكح .”  



April 2026 

DARULQASIM.ORG 
13 

limitation, a voluntary bridling of the nafs —the lower self inclined toward impulse and self-

assertion, that would otherwise bend revelation to its own ends. The opposite posture, the fisq 

mentioned in the ayah, literally means to break away, to tear through boundaries (fasaqa ʿan amr 

Allāh). The fāsiq is the one who rejects restraint, who treats divine ḥukm as an object to wield 

rather than a command to obey. 

 
Here the linguistic and moral senses converge: to be guided (yahdī bihi) is to consent to 

restraint, to let divine order discipline one’s perception; to be misguided (yuḍillu bihi) is to resist 

that restraint, to insist on one’s interpretive autonomy. Hidāyah is not the reward of clever analysis 

but the fruit of taslīm, the surrender that allows ḥukm to perform its true function. 

 
The earliest community understood this innately. They did not read revelation to confirm 

their positions but to be corrected by it. Their taqwā was not mere avoidance of sin but a cultivated 

sensitivity to divine boundaries. They knew that to encounter the word of Allah was to encounter 

ḥukm in its purest sense: the restraint that results in recognition of Allah and deliverance in the 

Barzakh. Their engagement with the Quran was thus transformative, not interpretive in the basic 

sense, they were not just masters of meaning but were themselves shaped by it. 

 
Without such restraint, even sound methodology becomes a veil. Knowledge of grammar, 

rhetoric, and context can coexist with inner arrogance, turning revelation into an instrument of 

self-justification. The Quran’s warning, that it guides many and misguides many, is therefore not 

a statement of fatalism but an unveiling of moral law: revelation itself becomes the measure of the 

interpreter’s truthfulness. Whoever enters with taqwā finds ḥukm a protection; whoever enters with 

ego finds in it a weapon against himself. 

 
To receive the Quran rightly, then, is to enter its orbit of restraint, to let its ḥukm govern 

one’s own impulse to govern it. Only then does hidāyah begin to unfold, not as the product of 

reading but as the transformation of the reader. 

 
4. Unity as a Foundational Principle 

The inseparability of ḥukm and hidāyah is not a matter of scholarly preference; it is 

embedded in the very nature of revelation itself. Ḥukm without hidāyah hardens into formalism, a 
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law obeyed in letter but emptied of spirit. Hidāyah without ḥukm dissolves into sentiment, yearning 

without direction, moral aspiration without form. The Qur’an, revealed to regulate life and to 

illuminate it, yields its intended fruit only when both are preserved together, in the unity in which 

they were sent down. 

 
This unity is not abstract; it is experiential, accessible only through tadabbur, that deep, 

deliberate reflection by which the intellect traces divine order through the text and the heart 

receives its light. As the Imām of Huda (Guidance) Abū Manṣūr al-Māturīdī (d. 333/944) writes 

in his Taʾwīlāt al-Qurʾān, the divine command to “reflect upon the Quran” ({ نآرقلا نوربدتی لافأ }, al-

Nisā’ 4:82; { ھتایآ اوربدیل }, Ṣād 38:29) is itself proof that the maqṣūd (intended meaning) of revelation 

is apprehended through reflection (tadabbur) and not mere recitation. 

 
Al-Māturīdī goes further, articulating a hierarchy within the community of reception. He observes: 

xiii 

“It is known that tadabbur is the portion of the ḥukamāʾ (the wise) and the ahl al-

baṣar (those endowed with insight), not the portion of the ʿawām (the common 

people). What is known through the surface of language is shared between both 

groups, but beyond that, understanding belongs to those grounded in reflection 

(taʾammul) and discernment (baṣīrah). It is therefore established that the ʿawām are 

bound to follow the khawāṣṣ (the learned elite) in what they have comprehended and 

to emulate them.”20 

 
Here al-Māturīdī identifies tadabbur as both intellectual discipline and spiritual 

vocation, a work of the ḥukamāʾ and ahl al-baṣar, those whose hearts and intellects are 

trained to perceive the coherence of revelation. Linguistic meaning (ʿibārah) is accessible 

to all; dalālah, the disclosure of divine intent, is not. The ʿawām are not excluded from 

guidance, but guided through those who understand it more deeply. To deny the ahl al-

baṣīrah is like dismissing the navigator and trusting the waves; the text becomes an ocean 

without direction, and every reader a ship set adrift. 

 

 
20 Abū Manṣūr al-Māturīdī, Taʾwīlāt al-Qurʾān, ed. Dr. Majdī Bāsallūm (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2005), 
3:273–274. 
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This principle safeguards revelation from two distortions: the populism of interpretation that 

dissolves inherited authority, and the elitism that hoards knowledge as power. For al-Māturīdī, the 

khawāṣṣ do not own the Qur’an; they serve as its translators into the moral and intellectual 

language of their time. Their tadabbur is not invention but fidelity, discovering, within the text’s 

divine order, the signs of ḥukm that guide toward hidāyah. 

 
Thus, the unity of ḥukm and hidāyah is sustained not merely in doctrine but in method: ḥukm 

disciplines reflection, and hidāyah sanctifies it. The community’s relationship to revelation 

depends upon this balance, between the law that restrains and the light that directs, between the 

intellect that discerns and the humility that follows. 

 
 
Ontological and Theological Dimensions 

The same principles extend beyond this world and the barzakh to the entire structure of 

creation. The Quran does not compartmentalize the moral, the legal, and the metaphysical; it 

weaves them into a single fabric of reality. What holds true in the unseen realms operates also in 

the seen: ḥukm and hidāyah are never isolated from the order of being itself. 

The Quran does not present its legal and moral directives in isolation from its account of reality 

itself. Rather, its ḥukm and hidāyah are embedded in an ontological vision, an account of how 

things are in the seen and unseen worlds, and of the relationship between the Creator and His 

creation. This vision allows the believer to see legal rulings not as arbitrary commands, but as 

expressions of a deeper order that governs all existence. 

 
1. Signs in the Natural World as Portals to the Unseen 

In Ṣaḥīḥ al-Bukhārī, the reports on the Prophet’s صلى الله عليه وسلم response to the blowing of the wind, 

his visible concern, his supplication, and his statement “I was helped by the ṣabā and ʿĀd was 

destroyed by the dabūr”,21 reveal a prophetic awareness that the movements of nature are never 

 
21 The Prophet صلى الله عليه وسلم said, “I was aided by the east wind (al-ṣabā), and ʿĀd were destroyed by the west wind (al-dabūr)” 
(Bukhārī; Muslim). Within the Quranic framework adopted in this study, the report illustrates that created 
phenomena operate under Allah’s governance as instruments of guidance or judgment. The ṣabā that aided the 
Prophet صلى الله عليه وسلم, most clearly at the Battle of the Trench, manifests divine support, while the dabūr that destroyed ʿĀd 
recalls the Quranic pattern of past nations’ ruin. The tradition thus reinforces the paper’s contention that meaning, 
law, and history remain integrated under a single governing order, rather than fragmented into neutral natural 
causality. 
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independent of the divine command. Ibn Ḥajar, in his Fatḥ al-Bārī, unfolds this awareness into a 

theology of perception: every change in the natural order calls the believer to murāqabah, to seek 

refuge in Allah, and to witness His agency in the unseen governance of the cosmos. The winds 

that aid or destroy, the clouds that gather or withhold, the rain that descends or delays, all fall 

within the same network of ḥukm and hidāyah. 

 
It is from within this prophetic consciousness that the Quran itself speaks. The Quran often 

draws attention to natural phenomena, winds, clouds, ships at sea, the alternation of night and day, 

not merely to awaken curiosity, but to point the mind and heart toward the unseen reality behind 

them. In the opening verses of Sūrat al-Dhāriyāt (51:1–5), Allah swears by the scattering winds, 

the clouds heavy with rain, the ships gliding upon the waters, and the angels who apportion affairs. 

Here, the sensory and the empirical are layered with the angelic and the divine. To read these 

verses only as descriptions of weather patterns or navigation is to miss their function as signs of a 

deeper order: one in which every movement in creation is sustained and directed by the will of 

Allah. In such passages, the ḥukm is implicit, to acknowledge the sovereignty of Allah over all 

affairs and to order one’s life in recognition of that sovereignty. The hidāyah is the awakening of 

the heart to the constant presence and action of Allah, even in the most ordinary events. 

 
As Ibrāhīm al-Biqāʿī (d. 885/1480) observes in his Naẓm al-Durar fī Tanāsub al-Āyāt wa-l-

Suwar,xiv the divine oaths in such verses are not rhetorical ornamentation but epistemic instruction. 

“The Creator’s oath is the manifestation of His will to confirm truth within the souls of His 

servants; thus He swears by some of the marvels of His creation in a manner that provokes 

reflection and attests to His Oneness.” The winds, he writes, with their alternating force and 

stillness, their gathering of clouds and dispersal of sustenance; the clouds, suspended without 

pillars and sent forth or withheld by measure; the rain apportioned so that neither earth nor creature 

perishes from excess or want; the ships that move upon the seas by the precise balance of wind 

and calm; and the angels who divide affairs by His command—all are tokens of the same reality: 

kullu dhālika dalīlun ʿalā wujūd al-ṣāniʿ al-ḥakīm, wa-l-fāṭir al-ʿalīm, al-qādir al-

mājid al-karīm — 
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  “All of this is proof of the existence of the Wise Maker, the All-Knowing 

Originator, the All-Powerful, the Glorious, the Generous.”22 

 

In this framework, the Quran’s cosmic imagery is not peripheral to its law; it is the law of 

the cosmos itself. The same ḥukm that governs prayer and politics governs the currents of wind 

and sea, and the same hidāyah that guides the heart guides the order of the world. To perceive one 

without the other is to read the signs but overlook the Signifier. 

 
 
2. Theocentric Framing of Empirical Realities 

In Baṣāʾir dhawi al-tamīz, al-Fayrūzābādī defines the āyah as that which is manifest yet 

inseparably linked to what is unseen: every visible form points beyond itself to a hidden 

counterpart, and the recognition of one entails, by necessity, the acknowledgment of the other. The 

āyah is thus not merely a symbol but a relational ontology, an interface between the sensible and 

the intelligible, the created and the creating. To perceive an āyah correctly is to engage in a kind 

of double vision: to see the form and to know the Source that gives it meaning. 

 
This insight discloses the hermeneutical ground of the Quran itself. Each verse, event, or 

phenomenon the Quran names is not self-referential but referential to the Real (al-Ḥaqq). What 

appears as multiplicity in creation, winds, rain, growth, decay, is bound by an underlying unity of 

indication. The visible and the invisible share a single ḥukm: both are acts of God, and both guide 

the attentive toward Him. 

 
The Quran’s treatment of the natural and human worlds therefore resists reduction to 

empirical description alone. By embedding physical processes within a theocentric frame—linking 

them to divine attributes, angelic agency, and ultimate purpose—the Quran prevents the believer 

from falling into a worldview that severs the seen from the unseen. To isolate such verses for the 

sake of scientific validation is not merely methodologically narrow; it is conceptually 

 

22 Burhān al-Dīn Abū al-Ḥasan Ibrāhīm ibn ʿUmar al-Biqāʿī, Naẓm al-Durar fī Tanāsub al-Āyāt wa al-Suwar, 22 
vols. (Cairo: Dār al-Kitāb al-Islāmī, 1984), 18:447–48. 
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impoverished. What is commonly termed tafsīr ʿilmī rests upon a profoundly superficial construal 

of ʿilm itself—and the designation is itself misleading. We reject the characterization of such an 

approach as “ʿilmī,” for in the intellectual Islamic horizon ʿilm is not exhausted by quantification, 

experiment, or empirical verification. It is grounded in recognition of The Real (al-Ḥaqq), 

metaphysical coherence, moral discernment, and submission to divine order. To confine revelation 

to the confirmation of shifting scientific theories is to mistake contingency for certainty and 

instrument for source. The Āyah becomes an exhibit in an apologetic display rather than a portal 

to ontological truth. Such an approach does not elevate the Quran—it diminishes it. It narrows 

divine speech to the horizon of modern empiricism and mistakes correspondence with 

contemporary science for depth of meaning. In doing so, it severs the sign from the Signifier and 

reduces revelation to rhetorical utility. 

 
For this reason, Muslims must approach such passages with awareness that every 

observable phenomenon in the Quran is presented not as an end in itself, but as a sign (Āyah) 

whose meaning unfolds only when viewed in relation to the Creator. To read the mention of winds, 

rain, or human formation in the womb without their theological frame is to leave the verse 

unfinished. The physical description and the divine reality it signifies are two halves of a single 

truth; separating them distorts both. 

 
The polyvalence of the Āyah, as both ontological bridge and epistemic key, finds one of its 

most systematic articulations in al-Maʿīnī’s23 classification, transmitted by al-Fayrūzābādī in 

 
23 The biographical record of the author of Lawāmiʿ al-Burhān wa-Qawāṭiʿ al-Bayān fī Maʿānī al-Quran is notably 
sparse in the classical sources, which generally preserve little beyond his name and the title of his tafsīr, omitting 
details of his birth, upbringing, teachers, students, and personal life. This paucity, however, does not detract from his 
scholarly stature, as such gaps are not uncommon in Islamic historiography. The sources identify him as Muḥammad 
b. al-Ḥusayn b. ʿAlī al-Maʿīnī (or al-Muʿīnī), al-Khawlānī, Abū al-Faḍāʾil, al-Shāfiʿī, al-Yamanī. The nisbah al-
Maʿīnī is variously explained as deriving either from a fortress/place in Yemen (with a fatḥah on the mīm) or from 
the tribe of Banū Muʿīn of Khawlān (with a ḍammah on the mīm), a lineage attested for several notable figures and 
still extant in Yemen today. While his year of birth is unknown, multiple bibliographical authorities report his death 
around 584/1188, placing him in the sixth Islamic century; assuming a typical lifespan, his birth likely falls in the 
early part of that century. The limited notices indicate that he was a Yemeni scholar trained by a number of teachers 
and distinguished particularly in Qurʾānic exegesis. His learning is evident from his works, of which two tafsīrs are 
attributed to him: Lawāmiʿ al-Burhān (the work under study) and al-Baṣāʾir min al-Tafsīr. The author explicitly 
references al-Baṣāʾir within Lawāmiʿ al-Burhān (at al-Baqarah 2:31) when discussing the sciences and their 
classifications, though no manuscript of al-Baṣāʾir has been identified in the available catalogues and sources. 
Significantly, al-Maʿīnī is also cited by al-Fīrūzābādī as an exegetical authority in Baṣāʾir Dhawī al-Tamyīz, the 
work referenced in the present study, indicating that his tafsīr circulated and was regarded as a dependable source 
among later Quranic scholars despite the biographical obscurity surrounding his life.  
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Baṣāʾir dhawi al-tamīz. xv He distinguishes between the root senses of the term, which define its 

semantic field, and its functional manifestations, which disclose how Āyāt operate within 

revelation. The chart below presents these two tiers as a unified hermeneutical map: 

 
I. Six Foundational Senses of Āyah (maʿānī aṣliyya) 

Sense Representative Verse(s) Conceptual Function 

1. A sign 

(ʿalāmah) 

“Among His signs is your sleep” (Rūm 

30:23); “The creation of the heavens” 

(Rūm 30:22); “And a sign for them is 

the earth” (Yā-Sīn 36:33) 

Manifest indicators of divine 

power in creation; natural signs 

guiding perception to the 

unseen 

2. A Qurʾānic 

verse 

“Clear and decisive verses” (Āl ʿImrān  

3:7) 

Verbal units of revelation; 

articulation of divine discourse 

3. A miracle of 

the messengers 

“When Moses came to them with Our 

signs” (Hūd 11:96) 

Evidentiary proof of 

prophethood; verification of 

divine agency 

4. A lesson 

(ʿibrah) 

“We made the son of Mary and his 

mother a sign” (Muʾminūn 23:50) 

Moral and spiritual reflection 

through historical exempla 

5. A revealed 

proof or text 

“My signs were recited to you” 

(Muʾminūn 23:105) 

Rational and scriptural 

demonstration of truth 

6. A command or 

prohibition 

“Thus does God make clear His signs” 

(Baqarah 2:187) 

Legislative clarification; the 

revelatory locus of ḥukm 
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II. Twelve Functional Types of Āyah (anwāʿ al-āyāt) 

Type Representative Verse(s) Thematic Function 

1. Āyah of exposition 

and wisdom 

“He recites to you Our signs” 

(Baqarah 2:151) 

Pedagogical clarification; 

transmission of ʿilm and 

ḥikmah 

2. Āyah of aid and 

victory 

“There has already been for you a 

sign in the two hosts” (Āl ʿImrān 

3:13) 

Manifestation of divine 

support; providential 

governance in history 

3. Āyah of the 

Resurrection 

“And when they see a sign, they 

turn away” (Qamar 54:2) 

Eschatological proof and 

warning 

4. Āyah of trial and 

testing 

“Indeed there was for Sheba in their 

dwelling a sign” (Sabaʾ 34:15) 

Moral discernment through 

worldly circumstance 

5. Āyah of punishment 

and destruction 

“This is the she-camel of Allah as a 

sign for you” (Al-Aʿrāf 7:73) 

Divine justice and retribution 

as instruction 

6. Āyah of virtue and 

mercy 

“In it are clear signs” (Āl ʿImrān 

3:97) 

Grace and reward; tokens of 

divine favor 
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7. Āyah of miracle and 

honor 

“That it may be a festival for us—

the first and the last of us—and a 

sign from You” (Māʾidah 5:114) 

Manifestation of karāmah; 

glorification of God’s 

generosity 

8. Āyah of admonition 

and reflection 

“Indeed in Joseph and his brothers 

are signs for those who ask” (Yūsuf 

12:7) 

Ethical reflection through 

narrative 

9. Āyah of distinction 

and ennoblement 

“And that We may make you a sign 

for the people” (Baqarah 2:259) 

Mark of divine election; 

emblem of transcendence 

10. Āyah of token or 

mark 

“My Lord, make for me a sign” 

(Maryam 19:10) 

Personal confirmation and 

divine assurance 

11. Āyah of rejection 

and denial 

“No sign comes to them from the 

signs of their Lord except that they 

turn away” (Al-Anʿām 6:4) 

Manifestation of obstinacy and 

divine justice 

12. Āyah of proof and 

demonstration 

“We shall show them Our signs in 

the horizons and in themselves” 

(Fuṣṣilat 41:53) 

Epistemic unveiling; 

convergence of cosmological 

and introspective evidence 

Together these two strata reveal the Quran’s sign-structure as an ascending order of 

meaning: from the semantic (how āyah speaks) to the ontological (what it unveils).24 Each āyah, 

whether linguistic, historical, or natural, mediates between the seen and the unseen, guiding the 

intellect from the contingent to the Necessary Being. 

 

 
24 al-Fayrūzābādī, Majd al-Dīn Muḥammad ibn Yaʿqūb. Baṣāʾir dhawi al-tamīz fī laṭāʾif al-kitāb al-ʿazīz, ed. 
Muḥammad ʿAlī al-Najjār. (Cairo: al-Maktaba al-ʿIlmiyyah, 1371/1952), 1:161–164.   
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A holistic methodology calls for restoring this integrated vision in practice. When the 

Quran describes a natural process, it does so to direct the heart toward the One who governs it, and 

to draw the mind into the moral and spiritual obligations that recognition entails. The ontological 

frame is not background detail—it is the interpretive key by which the verse’s legal and spiritual 

implications are understood together. Thus, when a believer reflects on the winds or the stages of 

embryonic development, the act is not mere observation; it becomes an acknowledgment of divine 

sovereignty that demands alignment of conduct and conscience with the Creator’s will. 

 
Pedagogical and Scholarly Requirements 

A methodology is only as sound as the person entrusted to apply it. The unity of ḥukm and 

hidāyah in the Quran demands an interpreter whose formation combines intellectual precision, 

spiritual refinement, and fidelity to the tradition. This formation is neither accidental nor self-

directed; it is the product of structured learning under qualified teachers and within a lineage of 

scholarship that safeguards both meaning and method. 

 

The scholar who approaches the Quran in this way must: 

 
1. Possess linguistic mastery — not only in grammar and lexicon, but in the subtleties of 

Quranic usage, where a single word may carry layers of theological and legal 

significance. 

 

2. Be grounded in the disciplines of uṣūl — both uṣūl al-tafsīr for interpretive soundness 

and uṣūl al-fiqh for deriving rulings in a way that aligns with the Quran’s higher aims. 

 

3. Be rooted in sound ʿaqīdah — so that interpretation remains anchored in the creed upon 

which the early community was united. 

 

4. Train in rabṭ al-āyāt — developing the instinct to see conceptual and thematic links 

rather than reading verses in isolation. 
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5. Maintain spiritual receptivity — cultivating taqwā, sincerity, and humility, without which 

technical competence risks becoming an exercise in self-confirmation. 

 

 

Such formation does not happen in a vacuum. It requires pedagogical structures that integrate 

classical Islamic learning with the intellectual tools needed to navigate contemporary questions. 

As in the early generations, scholarship flourishes when it is transmitted within a living tradition—

where students are not only taught the mechanics of interpretation, but are also shown, through the 

example of their teachers, how to live by the very guidance they seek to convey. 

 

Conclusion 

The Quran is not a collection of fragments but a single, living discourse, one whose unity 

reflects the oneness of its Revealer. Its ḥukm and hidāyah are two sides of the same truth: law that 

guides and guidance that governs. To read one without the other is to wound integral understanding 

itself, to drain the ḥukm of its light or to float hidāyah free of its form. This, in the end, is the root 

of deviation: the bidʿah of fragmentation, the dismembering of the very wholeness the Quran came 

to heal. 

 
This study has sought to reassert that unity by recovering the mafāhīm kulliyyah, the 

integral concepts through which the Quran unveils its own method: an ontology that binds the seen 

and unseen, an epistemology that weds reason to revelation, and a law that embodies raḥmah as 

much as command. The Divine Word does not speak in parts, but in patterns, each verse a 

reflection of the whole, each ḥukm enkindled by hidāyah, and each hidāyah anchored in ḥukm. 

Our task, then, is not to innovate but to restore, to rejoin what has been torn apart. The early 

generations read the Quran not as an archive but as an address: they lived under its law because 

they lived within its light. They saw no division between the verse that governs the hand and the 

verse that guides the heart. 

 
But our age has inherited the most subtle bidʿah, not of form but of meaning: the reduction 

of revelation to data, its verses scattered across disciplines and stripped of their unity. To heal that 
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wound is to return to the tawḥīd of understanding itself, to see as the Companions saw, to read 

until the heart and intellect are once again aligned with the harmony of the Word that governs all. 

For the Quran is not merely to be analyzed or admired, it is to be rejoined, so that its law may once 

again guide and its guidance may once again govern. And if we fail to restore that unity, if we 

allow the revelation that bound the cosmos together to remain divided in our minds: 
ف
َ
أبِ
َ

دعْبَ ثٍيدِحَ يِّ
َ

ؤت هُ
ْ

نونُمِ  

  “Then in what discourse after this will you believe?” (al-Mursalāt 77:50) 

This question admits no genuine alternative. The Quran contains what no other revealed 

book contains: inimitability, unsurpassed eloquence, and truthful disclosure of the unseen. Once 

such a discourse is denied, belief in any discourse after it becomes impossible. The Quran, 

therefore, does not merely conclude revelation; it remains—the enduring measure of truth and 

meaning. From this perspective, deviation is exposed not as excess or deficiency, but as 

fragmentation: the severing of Quranic meanings from their integral coherence. The remedy is not 

innovation but reintegration—the recovery of the Quran’s integral mafāhīm through which its 

unity is restored and its authority re-centered. 
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Primary Source Excerpts 

 

i ظافحلا ةدمع( .قسفلاو ثبخلا نم اهيف امل ةقسيوف ةرأفلا تيمسو …اهرشق نم تجرخ اذإ :ةبطرلا تقسف :لاقي ,جورخلا :قسفلاو :يبلحلا لاق 
  )ق-س-ف تحت ,ظافللأا فرشأ ريسفت في

 
ii سئارع ِّرسلا نيعب ىري ,ةقيقحلا رون لحكب هّٰللا هلَّحك نمف ,ةيسدقلا ةفص رارسأ بئارغ رابخأو ,ةيبوبرلا بئاجع رحب نُآرقلا :يزاريشلا لاق 
 ىمعأ نمو ,ةبطاخملا ةعباتمو ,ةيدوبعلا مسرب اهماكحأ تحت هتجهم جردنيو ,اهمولع ةقيقح ديزم بلط في ىقبيو ,ابه قشعيو تافصلا تادهاشم
  .ةللاضلا رحب في قرغيو ,ةركنلا قيرط في لضي ,هباتك يلّجت ةدهاشم نع هبلق هّٰللا

 سئارع( .) ارًِثكَ هِِب ىدِهْيَوَ ارًيِثكَ هِِب لُضيُ ( :لاق امك ,رٌيثك قٌلخ ةاجنلا رحب في كلهي دقو ,ةاجنلا رحبو كلاها رحب :نارحب هّٰللا نيبو دبعلا نيب :ليقو
 ) ارًيِثكَ هِِب ىدِهْيَوَ ارًيِثكَ هِِب ُّلضِيُ( :ىلاعت هلوق تحت ,٢٦ ةيآ ةرقبلا ةروس ,نآرقلا قئاقح في نايبلا

 
 

iiiيِف طَسِبُ دْقَ هَُّنِإفَ نٍاكَمَ يِف رَصِتُخْا امَوَ رَخَآ عٍضِوْمَ يِف لَِّصفُ دْقَفَ نٍاكَمَ يِف لَمِجْأُ امَفَ نِآرْقُلْاِب نُآرْقُلْا رََّسفَيُ نْأَ رِيسِفَّْتلا قِيرِطَ نُسَحْأَ :يشكرزلا لاق 
 ةمحرو ىدهو هيف اوفلتخا يذَِّلا مُهُلَ نَِّيبَتُِل َّلاِإ بَاتَِكلْا كَيْلَعَ اَنلْزَنْأَ امو{ :ىلاعت لاق هل ةٌحَِّضوَمُوَ نِآرْقُلِْل ةٌحَرِاشَ اهََّنِإفَ ةَِّنُّسلاِب كَيْلَعَفَ كَِلذَ كَايَعْأَ نِْإفَ رَخَآ
 مْهَُّنِإفَ ةِبَاحََّصلا لِاوَقْأَ ىلَِإ عْجَرْيُ ةَِّنُّسلا يِف دْجَويُ مْلَ نِْإفَ ةََّنُّسلا يِنعْيَ "هُعَمَ هُلَثِْموَ نَآرْقُلْا تُيِتوأُ يِّنِإ لاَأَ" :مََّلسَوَ هِيْلَعَ اللهُا ىَّلصَ لَاقَ اذَهَِلوَ }نونمؤي موقل
 في ناهبرلا( .قباسلا طرشلاب طابنتسلااو رظنلا ىلَِإ عْجَرْيُ كَِلذَ دْجَويُ مْلَ نِْإفَ بِيجِعَلْا مِهْفَلْا نَِم اللهُا مُهُاطَعْأَ امَِلوَ نِِئارَقَلْا نَِم هُودُهَاشَ امَِل كَِلذَِب ىرَدْأَ

 )هليوأتو هريسفت ةفرعم ,نوعبرلأاو يداحلا عونلا ,نآرقلا مولع
 

iv نامزلا اذه في ةجاحلا هيلإ تدتشا ,ةيناقرفلا نياعملاو ةينآرقلا تايلآا نيب اميف طابترلاا نايب في زيجو باتك اذهف :يوناهتلا يلع فرشأ انلاوم لاق 
 )دوعسلا يبأ ريسفت(( نم اهضعبو ,هيلإ ةبسنلاب حيرصتلا ىلإ جتحي مل مث نمو ))ريبكلا« نم هرثكأ طقتلم ,نأشلا اذه نع شتفي نم ةرثكل

 )فنصملا ةمدقم ,تايلاا قسن في تاياغلا قبس( …هيلع ليحأ دقو

 
vنُييعت امأو مهرِمأ حٌلاص هيف ام ىلإ هتدبَعل دِوبعملا ةُياده ةيدوبعملا بِتارم ىندأ َّنإف هِوجولا نم هٍجوب يأ }قحلا ىلَِإ ىدِهْيَ نَّم{ :دوعسلا وبأ لاق 

 نإف مِازللإاو تِيكبتلا لامك نم ماقملا هيضتقي امب ٌّلخِمُف ليق امك ربدتلاو رظنلل قِيفوتلاو لِسرلا لِاسرإو ججحلا بصنب هصُيصختو ةِيادهلا قِيرط
 ةللادلل ملالاب لمعتسيُ ءِاهتنلاا ىنعم هنمّضتل ىلإ ةملكب لمعتسيُ امك ىدهو ةِيادهلا قلطم نع زَجعلا مزلتسي لا صَاخ هجو ىلع ةيادهلا نع زَجعلا

 يأ }قّحَلِْل ىدِهْيَ هللا لِقُ{ ليق ثُيح ىلَاعت هللا ىلإ دنسأ ام ابه لمعتُسا كلذلو قافتلاا ليبس ىلع هوحن هجوتت مل انهأو ةيادهلا ةُياغ ىهتنملا نأ ىلع
 تِايادهلا نونف نم كلذ رِيغو ربدتلاو رظنلل قِيفوتلاو بِتكلا لازنإو لسرلا لِاسرإو جِجحلاو ةِلدلأا بصن نم ركذ امب كلذو هريغ نود هل يدهي وه
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 ىٓدِهْيَ نَّم مكُِئآكَرَشُ نِم لْهَ لْقُ :ىلاعت هلوق تحت ,٣٥ ةيآ سنوي ةروس ,ميلسلا لقعلا داشرإ( .رم اميف رم امك بِاوجلاو لاؤسلاب رملأا في مُلاكلاو
 )نَومُكُحْتَ فَيْكَ مْكُلَ امَفَ ۖ◌ ىٰدَهْيُ نأَ آَّلِإ ىِّٓدهِيَ َّلا نَّمأَ عَبََّتيُ نأَ ُّقحَأَ ِّقحَلْٱ ىلَِإ ىٓدِهْيَ نمَفَأَ ۗ◌ ِّقحَلِْل ىدِهْيَ اللهُٱ لِقُ ۚ◌ ِّقحَلْٱ ىلَِإ

 
vi قحلا قُحِمُ هنأو ,قحلا وذ هنأو ,دوجوم هنأ هانعمو ,هناحبس هثامسأ نم مّسا ُّقحلا :يريشقلا لاق. 

 نْمَفَ ; ىنعمب هيلإ هادهو هل هادهو .هتياده قحلا ىلإ يأ : )ِّقحَلِْل يدِهْيَ هللا( و .هب قطنلا زاجو هداقتعا حْصو هلعف نَسُحَ ام قلْخَلا فاصوأ نم ُّقحلاو
 تحت ,٣٥ ةيآ سنوي ةروس ,تاراشلإا فئاطل( .ظحَ هل امو بٌيص هلامف ,قّحلل ِّقحلا ىلإ ُّقحلا هاده نْم زٌيزعو ,ِّقحلا ىلع هفَقَوَ ِّقحلل ُّقحلا هاده
 امَفَ ۖ◌ ىٰدَهْيُ نأَ آَّلِإ ىِّٓدهِيَ َّلا نَّمأَ عَبََّتيُ نأَ ُّقحَأَ ِّقحَلْٱ ىلَِإ ىٓدِهْيَ نمَفَأَ ۗ◌ ِّقحَلِْل ىدِهْيَ اللهُٱ لِقُ ۚ◌ ِّقحَلْٱ ىلَِإ ىٓدِهْيَ نَّم مكُِئآكَرَشُ نِم لْهَ لْقُ :ىلاعت هلوق
 )نَومُكُحْتَ فَيْكَ مْكُلَ

 
vii تِوْمَلْا تِقْوَ نِْم رِشْحَلْا لَبْقَ ةِرَخِلآْاوَ ايَنُّْدلا نَيْبَ امَ :خُزَرْبَلاو .نِيْئَيَّْشلا نَيْبَ زُجِاحَلْا :حِاحَِّصلا يِفوَ ,نِيْئَيْشَ ِّلكُ نَيْبَ امَ :خُزَرْبَلا :خزرب :روظنم نبا لاق 

  )خ-ز-ر-ب تحت ,برعلا ناسل( .خَزَرْبَلا لَخَدَ دْقَفَ تَامَ نْمَفَ ,ثِعْبَلْا ىلِإ

 
viii نم راص هنكلو ,ةرخلآا لهأ نم رصي مل :لاقف ,ةرخلآا لهأ نم راص دقف ¬نلاف هللا محر" :يبعشلا ةرضحب لجر لاقو :بلاط يبأ نب يكم لاق 

 )نِايَغِبْيَ َّلا خٌزَرْبَ امَهَُنيْبَ :ىلاعت هلوق تحت ,٢٠ ةيآ ةروس ,نآرقلا بيرغ نم لكشملا ريسفت( "ةرخلآا نم لاو ايندلا نم سيلو ,خزبرلا لهأ

 
ix جارختسأو نآرقلا ىناعم طابنتسا قرط ةفرعم نم هيلإ جاتحي امل ةئطوت و ديحوتلا لوصأ نم هلهج عسي لا امم لمج ركذ ىلع لمتشت :صاصجلا لاق 
 ههيزنتو هّٰللا ديحوت ةفرعم ميدقتلاب مولعلا ىلوأ ناك ذإ ةيعرشلا تارابعلاو ةيوغللا ءامسلأاو برعلا ملاك ءاحنأ هيلع فرصتت امو هظافلأ ماكحإو هلئلاد
 انفلزيو هيلإ انبرقي امل قيفوتلا لأسن هللاو هلئلادو نآرقلا ماكحأ ركذ ىلإ لوقلا انب ىهتنا ىتح نلآاو هديبع ملظ نم نوترفملا هلحن امعو هقلخ هبش نع
  )ةمدقملا ,نآرقلا ماكحأ( .هيلع رداقلاو كلذ ىلو هنإ هيدل

 
x شٍيْرَقُ يِف هُضَعِلْا :لَيِقوَ .ةٌوَضْعُ هُلُصْأَفَ ,ةٌضَعِ ةٍقَرِْف ُّلكُوَ ,هُتُقَّْرفَ ةًيَضِعْتَ ءَيَّْشلا تُيَّْضعَ :لُاقَيُ ءُاهَلْاوَ وُاوَلْا اهَلُصْأَوَ ,ةٍضَعِ عُمْجَ:نَيضِعِ :نايح وبأ لاق 
 اللهُا نَعَلَ« :ثِيدِحَلْا يِفوَ هِضِعْمُلْا هِضِاعَلْا دِقَعُ يِف ... تِاثَِفاَّنلا نَِم يِّبرَِب ذُوعُأَ :رُعِاَّشلا لَاقَ .ةٌهَضِاعَ :ةِرَحِاَّسلِلوَ ,هٌضِاعَ :رِحِاَّسلِل نَولُوقُيَ ,رُحِّْسلا
 ةُضَعِلْا :ُّيِئاسَِكلْا لَاقَ .نِاتَهْبُلْاِب هُامَرَ ةًهَيضِعَوَ ,اهًضَعِ هُهَضَعَ :لُاقَيُ هِضَعِلْا نَِم :لَيِقوَ .ءُاهَلْا هُلُصْأَفَ ,ةِرَحِسْتَسْمُلْاوَ رِحِاَّسلاِب رَِّسفُوَ ةَهَضِعْتَسْمُلْاوَ ةَهَضِاعَلْا
 لُعَجْيَوَ ءَايَلْا مُزَلْيَ نْمَ بِرَعَلْا نَِموَ .كِوَّْشلاكَ جُرُخْتَ يذِؤْتُ ةٌرَجَشَ يَهِوَ ,ةِاضَعِلْا نَِم نَيضِعِ َّنأَ ىلَِإ ءُاَّرفَلْا بَهَذَوَ .نُوضُعُ اهَعُمْجَوَ ,نُاتَهْبُلْاوَ بُذِكَلْا
 ىلَعَ اَنلْزَنْأَ امَ لَثِْم كَيْلَعَ اَنلْزَنْأَ :يْأَ كَاَنيْتَآ دْقَلَوَ :هِِلوْقَِب قََّلعَتَيَ نْأَ …دٍسَأَوَ مٍيمِتَ يِف ةٌرَيِثكَ يَهِوَ ,كَُنيِنسِ :اولُاقَ امَكَ كَُنيضِعِ :لُوقُيَفَ نِوُّنلا يِف بَارَعْلإِْا
 فٌِلاخَمُ لٌِطابَ هُضُعْبَوَ ,لِيجِنْلإِْاوَ ةِارَوَّْتلِل قٌِفاوَمُ ٌّقحَ هُضُعْبَ :مْهِِتوَادَعَوَ مْهِدِاَنعِِب اولُاقَ ثُيْحَ ,نَيضِعِ نَآرْقُلْا اولُعَجَ نَيذَِّلا نَومُسِتَقْمُلْا مُهُوَ ,بِاتَِكلْا لِهْأَ
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 اَنتْبَۢ◌نأَوَ ىَسِوَٰرَ اهَيِف اَنيْقَلْأَوَ اهَـٰنَدْدَمَ ضَرَْلأْٱوَ :ىلاعت هلوق تحت ,١٩ ةيآ رجحلا ةروس ,طيحملا رحبلا( .هُوْصَعَوَ ,لٍِطابَوَ ٍّقحَ ىلَِإ هُومُسَتَقْافَ ,امَهُلَ
 )١٩ ۢ◌نٍوزُوَّْم ۢ◌ءٍىْشَ ِّلكُ نِم اهَيِف

 
xi مصخلا مازلإ :يأ تيكبتلاو زيجعتلا باب نم اذه )هب متنمآ( يذلا نيدلا لثمب :يأ )ام لثمب( ىراصنلاو دوهيلا :يأ )اونمآ نإفو :يوسوبرلا لاق 
 ىلاعت الله سيل هنإف ىلاعت هّٰللا وهو هب متنمأ امب اونمآ نإف ىنعملاو محقم لثملاو هيلع ةلداجملا قرط دسو هنانع ءاخرإب قحلاب فاترعلاا ىلإ هئاجلاو
 ىلع ناميلإا نع اوضغأ نإ يأ )اولوت نإو( قافتلااو داحتلاا مكنيب لصحو متيدتها امك هوباصأو قحلا ىلإ )اودتها دقف( .ملاسلإا نيدل اذكو لثم
 ميظع فلاخ في نورقتس : يأ )قاقش في مه امنإف( مهنيدو منهديد وه امك ضعبب اورفكو ضعبب اونمآ نأك كلذ نم ءيشب اولخأ نأب روكذملا هجولا
 ¬فرظ قاقشلا لعجو مه هلوقل برخ قاقش في هلوقف نونمؤملا هب نمآ ام ضعب منهاميإ ببسب قافولا لامتحا نم مهوتي ام عفدل اذهو قحلا نم ديعب
 نم دحاو لك نأكف بناجلا وهو قّشلا نم ذوخأم قاقشلاو نوقاشم مه كلوق نم غلب هنإف مهيلع هئلايتساب رابخلإا في ةغلابم هل نوفورظم مهو مهل
 كلذ بقع ةلاحم لا لاتقلاو لادجلا ىلإ يدؤي امم كلذ نأو قافولا عانتما ىلع قاقشلا ريكنت لد املو ةوادعلا ببسب هبحاص قش ريغ قش في نيقيرفلا
 مهكيفكيسف( :ليقف ةتبلا عوقولا ققحت ىلع ةلادلا ديكأتلل نيسلاب زازعلإاو دييأتلا نامضو ةبلغلاو ةرصنلا دعوب نينمؤملا حيرفتو ظل هّٰللا لوسر ةيلستب
 نأ رهاظلاو ءيشلا كافك وحن دحاو ىلإ ىدعم هلامعتسا رثك نإو ةيافك هتنؤم هافك لاقي يفكيل نلاوعفم امنه ىلع لحملا ¬بوصنم ناريمضلا )هللا
 لا ةيافكلا نإف مهيلع كرصنيو كنع مهرش عفديو ىراصنلاو دوهيلا رمأ كايإ هّٰللا يفكيسف :يأ ردقملا فاضملا وه ةيلآا في ةقيقح نياثلا لوعفملا
 في ةلذلاو ةيزجلاو ريضنلا ينب في في هريغو ماشلا ىلإ يفنلاو ءلاجلاو ةظيرق ينب في يبسلاو انقاب ميركلا هدعو هللا زجنأ دقو لاعفلأاب لب نايعلأاب قلعتت
 نيدلا راهظإ نم كتين في ام ملعيو هب وعدت ام عمسي ىلاعت هنأ ىنعملاو هل ديكأتو دعولا نم قبس امل لييذت )ميلعلا عيمسلا وهو( نارجن ىراصن
 ۖ◌ اودَتَهْا دِقَفَ هِِب متُنمَآ امَ لِثْمِِب اوُنمَآ نِْإفَ :ىلاعت هلوق تحت ,١٣٧ ةيآ ةرقبلا ةروس ,نآرقلا ريسفت في نايبلا حور( .كدارم ىلإ كلصويو كل بيجتسيف
 )مُيِلعَلْا عُيمَِّسلا وَهُوَ ۚ◌ اللهُا مُهُكَيفِكْيَسَفَ ۖ◌ قٍاقَشِ يِف مْهُ امََّنِإفَ اوَّْلوَتَ نِإَّو

 
xii نِم عُْنمَلْا وَهُوَ ,مُكْحُلْا كَِلذَ لَُّوأَوَ .عُْنمَلْا وَهُوَ ,دٌحِاوَ لٌصْأَ مُيمِلْاوَ فُاكَلْاوَ ءُاحَلْا )مَكَحَ( :سراف نبا لاق 

-ح تحت ,ةغللا سيياقم(.لِهْجَلْا نَِم عَُنمْتَ اهََّنَلأِ ,اهَسُايَِق اذَهَ ةُمَكْحِلْاوَ .اهَتُمْكَحْأَوَ ةََّباَّدلا تُمْكَحَ لُاقَيُ ,اهَعَُنمْتَ اهََّنَلأِ ةَِّباَّدلا ةُمَكَحَ تْيَِّمسُوَ .مِلُّْظلا
 )م-ك

 
xiii ربدتلاب لقعي امب مايقلا مزلأ لب ,لمعلا تقو لبق بيغترلاو رملأا ىرج هب ذإ ; ربدتلاو لمأتلاب كردي هنم دوصقملا نأ :يديرتاملا ماملإا لاق . 

 عقوملا ةفرعم في بغري نأ هلثم قح ذإ ;ةغللا في )١( رسيلأا قح ىلع لاو ,ناسللا لهأ دنع ملاكلا جرخم ىلع سيل رملأا نأ : امهدحأ: ناهجو هيف مث
 . ملعأ هللاو ,هيف رَّبذي لا هيلإ هجويو ,جرخملا نم ناسللا لهأ دنع

 عابتا ماوعلا ىلع نأ تبث ,نيقيرفلا ظح وهف ناسللا ثيح نم فرعي امو ,ماوعلا ظح لا ,رصبلا لهأو ءامكحلا ظح هيف ربدتلا نأ -اضًيأ- مولعمو
 . ملعأ هللاو ,مبه ءادتقلااو مه اومهف اميف صاوخلا
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 عقوملا فرعي ىتح رهاظلا نم ءيشب لمعلا مزلي مل كلذ تبث اذإو ,عمسلا ملاكلا عرقي لا هيف ربدتلاب قافتلااو فلاتخلاا ةفرعم هجو لعج هنأ :نياثلاو
 نَورَُّبدَتَيَ لاَفَأَ :ىلاعت هلوق تحت ,٨٢ ةيآ ءاسنلا ةروس ,ةنسلا لهأ تلايوأت( . ملعأ هللاو ,ربدتلاب ضيقنلا هب كسمتملا قحلي لائل ; ربدتلاب كلذ ىلع هنأ
  )ارًيِثكَ افًلاَِتخْا هِيِف اودُجَوَلَِ هللا رِيْغَ دِنعِ نِْم نَاكَ وْلَوَ ۚ◌ نَآرْقُلْا

 
xiv مُسَقَو ,ىلاعتَ اللهُا وهو ;ةِيَِنلاعَلاك َّرِّسلا مُلَعْيَ نمَِب مْهِِلوْقَ ةَِّحصِ ىلعَ دٌاهشِْتسْا قِلْخَلا ]مَسَقَ َّنلأِ ;قُلْخَلا[ اهِب مُسِقْيُ لاو اهِب اللهُا مُسِقْيُ مٌاسقْأ هِذِهَو 

 فِيِلأْتَِل اهِنوكُسُو اهِبوبُهُِب حُايِّرلاف ,هِدِيحِوْتَ ىلعَ ُّلدُيَو رَابِتعْلاِا بُجِويُ هٍجْو ىلعَ هِقِلْخَ عِِئادبَ ضِعْبَِب مُسِقْيُفَ مْهِسِوفُنُ في رِبَخَلا دِيِكأْتَ ةُدَارإ قِِلاخلا
 ىنغِلا تِقْو في اهِفرْصَو دٍامعِ رِيْغَ نِم ءِاملاِب تٍلاقَثْمُ اهِفوقُوُ وِحَْنِب بُاحَّسلاو ىرخْأُ اهِنيِلو ةًَّرمَ اهِفوصُعُو ءِاوهَلا فِلاِتخْاو مِاعَّطلا ةِئَرِذْتَو بِاحَّسلا

 اهِنايرَجَِل رِحْبَلا رِيخِسْتَِب نُفُُّسلاو ,لُسَّْنلاو ثُرْحَلا كَلَهَ لاّإو رِطَمَلا قِيرِفْتَِبو ,اهنِم ةٍرَطْقَ ىلعَ دٌحَأ رْدِقْيَ مْلَ تْعَطَقَنْا وِلَو ,تْكَلَهْلأَ تْمَاد وْلَ امِب اهْنعَ
 ,مِيِلعَلا رِِطافلاو ,مِيِكحَلا عِِناصّلا دِوجُوُ ىلعَ لٌيِلدَ كَِلذَ ُّلكُ ,اهِّبرَ رِمْأِب رَومُُلأا مُِّسقَتُ ةُكَِئلامَلاو ,كَلَهْلأَ دَكَرَ وْلَو ,قَرِغَلَ دَاز وْلَ امِب اهلَ حِيِّرلا رِيدِقْتَو
 .مِيرِكَلا دِجِاملا رِدِاقلا
  )ارًمأَ تِـٰمَِّسقَمُلاف: ىلاعت هلوق تحت ,٤ ةيآ تايراذلا ةروس ,يعاقبلل رردلا مظن(

 
xv هوجو ىلع نآرقلا فى ةيلآا تدرو :ىنيعملا لاقو :يدابآ زوريفلا لاق.  

 . }ضرلأا مُهَُّل ةٌيَآوَ{ }تاوامسلا قُلْخَ هِِتايَآ نِْموَ{ }مكُمُاَنمَ هِِتايَآ نِْموَ{ ةملاعلا ىنعمب :لوَّلأا

 .}تٌامَكَحُّْم تٌايَآ{ نآرقلا تايآ ىنعمب :ىناثلا

 .اَنِتايَآِب ىسوم مهُءَآجَ اَّملَفَ{ :لسرّلا تازجعم ىنعمب :ثلاثلا

 }ةًيَآ هَُّمأُوَ مَيَرْمَ نبا اَنلْعَجَوَ{ .نيبرتعملا ةرَبْعِ ىنعمب :عبارّلا

 . }مْكُيْلَعَ ىلتت يِتايَآ تْنَاكَ دْقَ{ :ناهبرلاو باتَِكلا ىنعمب :سماخلا

 .رئاظن هلو ىهَّنلاو رمَْلأا ىنعي }هِِتايَآ هللا نُِّيبَيُ كلذك{ :ىهَّنلاو ,رمَْلأا ىنعمب :سداسّلا

 .¬عون رشع ىنثا ىلع نايبلاو ةدئافلا قيرط نم نآرقلا فى تايلآا ةلمج ريصت ذئنيحو

 .}اَنِتايَآ مْكُيْلَعَ اْولُتْيَ{ :ةمكحلاو نايبلا ةيآ :لوَّلأا

 .}نِيْتَئَِف يِف ةٌيَآ مْكُلَ نَاكَ دْقَ{ :ةرصُّنلاو ,نوْعَلا ةيآ :ىناثلا

 .}اْوضُرِعْيُ ةًيَآ اْوْرَيَ نِإوَ{ :ةمايقلا ةيآ :ثلاثلا

 ةٌيَآ مْهِِنكَسْمَ يِفٍ إبَسَِل نَاكَ دْقَلَ{ :ةبرجتلاو ءِلاتبلاا ةيآ :عبارّلا
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 . }ةًيَآ مْكُلَ هللا ةُقَانَ هذاه{ :ةكلَهَلاو باذعلا ةيآ سماخلا

 . }تٌاَنِّيبَ تٌايَآ هِيِف{ :ةمحرّلاو ةليضفلا ةيآ :سداسّلا

 . }كَْنِّم ةًيَآوَ انَرِخِآوَ اَنِلَّوَلأ اًديعِ اَنلَ نُوكُتَ{ :ةماركلاو ةزجعملا ةيآ :عباسّلا

 . }تٌايَآ هِِتوَخِْإوَ فَسُويُ يِف نَاكَ دْقََّل{ :ةبرعلاو ةظعلا ةيآ :نماثلا

  }سِاَّنلِل ةًيَآ كَلَعَجَْنِلوَ{ ميركتلاو فيرشتلا ةيآ :عساتلا

  }ةًيَآ يل لعجا ِّبرَ{ :ةملاعلا ةيآ :رشاعلا

 . }نَيضِرِعْمُ اهَْنعَ اْونُاكَ َّلاِإ مْهِِّبرَ تِايَآ نِّْم ةٍيَآ نِّْم مهِيِتأْتَ امَوَ{ :ةركّنلاو ضارعلإِا ةيآ :رشع ىداحلا

 . }مْهِسِفُنأَ فيو قافلآا يِف اَنِتايَآ مْهِيرُِنسَ{ :ةجّحلاو ليلدّلا ةيآ :رشع ىناثلا

 )تايلآا في ةريصب ,زييمتلا يوذ رئاصب(
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