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Abstract

Adherence to a particular madhhab in Islamic jurisprudence is a well-established tradition
among Muslims. However, ta‘assub (fanaticism) towards one’s madhhab, to the extent of
rejecting other scholarly views without valid reasoning or knowledge, is strongly condemned
by the majority of Muslim scholars. This article examines the phenomenon of ta‘assub al-
madhhabi (sectarian partisanship) and its implications, with reference to the perspectives of
prominent classical and contemporary Islamic scholars. Employing a qualitative
methodology, this study draws upon primary sources, including works of usdl al-figh, figh,
and ‘agidah, as well as secondary sources such as academic journals, books, and conference
papers. The analysis adopts inductive, deductive, and comparative approaches to synthesise
the relevant literature and scholarly positions. The findings indicate that ta‘assub towards a
madhhab arises from multiple factors, including limited access to shar7 evidence, blind
imitation (taglid a‘'md), inadequate understanding of usdl al-figh, and the influence of
community norms. Scholars across the madhahib agree that while following a single school is
permissible for purposes of legal consistency, fanaticism that disregards authentic evidence,
or belittles other valid opinions, contradicts the principles of Islamic jurisprudence. This study
concludes that Muslims should adopt madhhab affiliation with awareness and scholarly
understanding, avoiding sectarian rigidity while respecting legitimate differences of opinion
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(ikhtilaf). By doing so, they can uphold the integrity of Islamic law and foster unity within the
ummah.
Keywords: Madhhab, Ta‘assub, Blind Imitation, Usdl Al-Figh, I1slamic Unity

Introduction

Islamic jurisprudence (figh) has undergone a long process of development, resulting in the
establishment of recognised schools of law (madhahib). The majority of Muslims today follow
one of these schools, such as the Hanafi, Maliki, Shafi‘l, or Hanball. Adherence to a single
madhhab serves important purposes, including the preservation of legal consistency,
facilitation of religious practice, and transmission of juristic methodology (usdl al-figh) across
generations. However, alongside legitimate madhhab adherence (iltizam), there exists the
phenomenon of ta‘assub al-madhhabi — rigid partisanship or fanaticism towards one’s
school which entails rejecting the opinions of other scholars outright, even when supported
by authentic evidence (dalil sahih), and sometimes declaring opposing views as misguided or
invalid. This form of fanaticism has been criticised by numerous classical and contemporary
scholars, who regard it as contrary to the objectives of the Shari'ah (maqasid al-shari‘ah) and
the spirit of scholarly dialogue (adab al-ikhtilaf).

Historically, the four Sunni madhahib emerged during the second and third centuries
AH, each with its own methodological foundations. While the founders of these schools —
Imam Abi Hanifah, Imam Malik, Imam al-Shafi‘T, and Imam Ahmad ibn Hanbal respected the
diversity of legitimate interpretations, some of their later followers adopted an exclusivist
stance, closing the door to ijtihad and treating their madhhab as the sole repository of truth.
In the Malay world, the Shafim school has been the dominant madhhab for centuries, shaping
legal rulings, religious education, and community norms. While this has ensured doctrinal
stability, it has also, in certain contexts, given rise to ta‘assub, particularly when adherents
are unaware of the evidentiary basis for differing opinions. Such attitudes may hinder
intellectual openness, inter-madhhab cooperation, and the dynamic application of Islamic
law to contemporary challenges.

This study seeks to examine the concept of ta‘assub al-madhhabi from the
perspective of Islamic scholarship, identifying its causes, manifestations, and consequences.
It will also explore the balance between legitimate adherence to a school (iltizam bi-I-
madhhab) and the avoidance of harmful fanaticism, drawing upon evidence from the Qur’an,
Sunnah, and the writings of authoritative jurists (fugaha’).

Literature Review

To the best of the researcher’s knowledge, there is no existing study that directly examines
ta‘assub al-madhhab—sectarian partisanship towards a particular school of jurisprudence—
its causes, and strategies for overcoming it from the perspective of Islamic scholars.
Nevertheless, several related works provide useful insights that can serve as references for
this research.

Among these is the work of Sheikh Syed Salim et al. (2020) entitled Kaedah Berinteraksi
Dengan Teks Turath Mazhab Syadfie: Aplikasi, which discusses practical approaches for
engaging with classical ShafiT jurisprudential texts, offering methodological tools for
contextualising traditional legal discourse in contemporary contexts. In another related
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study, Syed Salim et al. (2020) in Kitab Turath Figh Syafie Jawi Sebagai Medium Penyampaian
IImu Fardu Ain di Malaysia: Analisis Metodologi Penulisan Kitab Hidayat al-Sibyan Fi Ma rifat
al-Islam wa al-Iman examine the structure and methodology of a classical Jawi ShafiT text,
providing insight into the transmission of fard ‘ayn knowledge within the Malaysian setting.
The historical dimension of madhhab influence is explored by Mohd Yusri (2019) in Mazhab
Syafie: Its Influence and Progression in the Archipelago, which traces the historical
development, geographical spread, and enduring impact of the Shafi‘m school in Southeast
Asia. This perspective offers valuable context for understanding patterns of juristic adherence
and the cultural foundations of madhhab identity in the region.

On the issue of sectarianism, Mohd Asri bin Zainul Abidin (2016) in Taasub Mazhab Fekah dan
Kesan Negatifnya Terhadap Pemikiran Umat provides a critical examination of the intellectual
stagnation and divisive effects resulting from rigid madhhab loyalty, highlighting the
importance of openness in juristic discourse. Complementing this, Mohd Hapiz Mahaiyadin
(2017) in Mazhabku: Bagaimana Saya Beriltizam dengan Mazhab offers a personal reflection
on the reasons for maintaining adherence to a particular madhhab, adding an experiential
dimension to the discussion.

Although none of these works directly investigate ta‘assub al-madhhab from both a causative
and solution-oriented perspective, they collectively provide essential background on Shafi‘r
textual engagement, the historical influence of the madhhab, and contemporary attitudes
towards juristic adherence. These perspectives form an important intellectual backdrop for
the present study.

Research Methodology

Research Design

This study adopts a qualitative approach, as the nature of the discussion requires in-depth
examination of textual sources, scholarly opinions, and socio-religious contexts. This
approach enables the author to elucidate the concept of ta‘assub al-madhhabi analytically
and critically within the framework of usdl al-figh.

Data Sources
The data for this study is derived from two main categories:

e Primary Sources — Works of tafsir, hadith compilations, figh literature of the al-
Shafi‘m school, figh works of the four major madhahib, as well as treatises on usdl al-
figh.

¢ Secondary Sources — Academic articles, contemporary books, seminar papers, and
information from the official websites of several mufti departments in Malaysia.

Data Collection Method
The document analysis method was employed for data collection. This process involved:
1. ldentifying key texts related to the concept of ta‘assub al-madhhabi.
2. Conducting close reading to identify definitions, arguments, and principles discussed
by the ‘ulama’.
3. Selecting relevant and authoritative materials for systematic analysis.
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Data Analysis Method
The data was analysed using three main approaches:
e Inductive — Gathering facts and arguments from various sources to formulate
general principles or conclusions.
e Deductive — Applying dalil sharTand usal al-figh principles to evaluate the accuracy
or weakness of a given view.
e Comparative — Comparing the positions of the major madhahib as well as classical
and contemporary perspectives to identify similarities, differences, and the
evidentiary bases employed.

Research Findings and Discussion
The findings and discussion of the study are presented as follows:

Definition of Figh Madhhab

The term ta‘assub linguistically derives from the Arabic root ‘asaba, meaning “to bind” or “to
support one’s group.” In classical Arabic usage, it denotes partisanship towards a tribe, clan,
or group, often with disregard for truth or justice. In Islamic legal discourse, ta‘assub al-
madhhabi refers to excessive loyalty to a particular school of jurisprudence (madhhab) to the
extent that one rejects or disparages the opinions of other schools without valid shar7
justification.

From a jurisprudential standpoint, ta‘assub differs from legitimate iltizam bi-I-madhhab
(commitment to a school). The latter is a structured adherence to a recognised madhhab for
purposes of methodological consistency, ease of religious practice, and preservation of legal
principles. In contrast, ta‘assub manifests in several problematic behaviours, including:

The term figh, in technical usage, encompasses two primary meanings:

i.  Knowledge of sharT rulings related to the actions and speech of a mukallaf (a person
legally accountable under shari‘ah), derived from detailed evidences found in the
Qur’an, the Sunnah, and their subsidiary sources, namely ijma‘ and ijtihad. For
example, the intention (niyyah) in performing wudd’ is obligatory, based on the hadith
narrated from ‘Umar ibn al-Khattab (RA):

L Jed) &)
Verily, actions are but by intentions. (al-Bukhart: 1)

ii.  The sharTrulings themselves, such as those related to wudi’, prayer, trade, marriage,
breastfeeding, warfare, jihad, and others (al-Bugha, al-Khinn, and al-Sharbaji, 2013, 1:
8).

The four canonical madhahib refer to the opinions or ijtihadat formulated by the four
imams—Abu Hanifah, Malik, al-Shafil, and Ahmad ibn Hanbal—regarding matters of figh or
subsidiary Islamic legal issues that are speculative (zanni) in nature and not definitive (gat 7).

Roles and Functions of a Figh Madhhab

The phenomenon of ta‘assub al-madhhabi arises from a combination of historical,
intellectual, and sociocultural factors. Based on the analysis of classical and contemporary
sources, the main causes can be summarised as follows:
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Systematising the Shart'ah

A figh madhhab functions as an institutional framework that organises Islamic law in
a systematic manner through juristic rulings, encompassing both issues upon which all
fugaha’ agree and matters subject to jjtihad within the ShafiT school, such as ‘ibadat
(acts of worship), mu‘amalat (transactions), and munakahat (family law). This system
indirectly connects society to the rulings of the Qur’an and Sunnah in a proper and
reasoned way, acknowledging that not everyone possesses the expertise to derive
rulings directly from these primary sources. As in other fields of knowledge — whether
social sciences or natural sciences specialised understanding belongs to those trained
in the discipline, and the public naturally refers to such experts.

Demonstrating the Process of ljtihad

A figh madhhab exemplifies the process of deriving sharT rulings (istinbat al-ahkam)
through established juristic methodologies and tools employed by its scholars. Similar
approaches are evident in the Hanafi, Maliki, and Hanbali schools. Importantly, the
Qur’an and hadtth are not applied in a purely literal or arbitrary manner; rather, their
texts are examined, their legal reasoning (‘illah) analysed, and their application
contextualised with the magqasid al-shari‘ah (objectives of Islamic law) before
conclusions are presented to the public. This process ensures that the Shari‘ah does
not impose undue hardship on the mukallaf (legally responsible person) and that
subsidiary rulings (furd‘) remain consistent with overarching legal principles. Sound
juristic analysis requires more than verifying the authenticity of a hadith — it also
demands mastery of the Arabic language, consideration of valid local customs (‘urf),
and awareness of differing scholarly opinions across the madhahib.

Providing Legal Discipline and Consistency

A figh madhhab instils legal discipline among the public by ensuring consistency in the
understanding and practice of shar rulings. Through adherence to a madhhab, non-
mujtahid individuals can still recognise the criteria that render a ruling valid or invalid,
obligatory or recommended, prohibited or disliked, and identify which rulings to
follow or avoid. They also become familiar with the fatwa of their own madhhab,
which may differ from those of other schools. This framework enables laypersons to
appreciate points of divergence among the fugaha’ and to manage such differences
with a spirit of tolerance (tasamuh). Conversely, abandoning madhhab adherence risks
undermining doctrinal consistency, leading to confusion — for instance, treating
recommended acts as obligatory, declaring lawful matters unlawful, or, more severely,
labelling legitimate juristic disagreements (masa’il khilafiyyah) as bid‘ah (blameworthy
innovation), deviation, or human fabrication allegedly at odds with Islam (Mohd Hapiz
Mahaiyadin & Sumayyah Abdul Aziz, 2020: 163).

The Concept of Adhering to a Figh Madhhab

The true concept of adherence (al-tamadhhub in Arabic) to one of the four canonical figh
madhahib is realised when a Muslim commits himself to a particular madhhab—whether in
matters of usdl (fundamental principles) and furd‘ (subsidiary matters), in either one of them,
or by being ascribed to that madhhab. At times, a person may attain the rank of mujtahid
within the madhhab, and at other times, he may even reach the level of mujtahid mutlag in
the shar7 sense. Nevertheless, even upon attaining such a level, he may continue to adhere
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to the madhhab of his imam. Such an individual is still regarded as a madhhab adherent (al-
Ruwayit’, 2013: 339).

Conditions for Adhering to a Figh Madhhab
The conditions for following one of the four canonical madhahib are divided into two
categories: general conditions and specific conditions.

i.  General Conditions
These include:

a. Possession of Intellect (‘Aqgl)

A madhhab adherent must be of sound intellect and possess full cognitive capacity. An
individual devoid of intellect cannot be attributed to any particular madhhab.

b. Attainment of Puberty (Bultgh)
A madhhab adherent must be mature. One who has not attained puberty is considered to
lack complete intellectual capacity and thus cannot be linked to any particular madhhab.

c. Beinga Muslim
A madhhab adherent must be a Muslim. A non-Muslim cannot be considered as following any
madhhab within Islam. This is an elementary and self-evident requirement from the outset
(al-RuwayitT’, 2013: 340-341).

ii.  Specific Conditions
These include:
a. Eligibility or Readiness to Adhere to a Madhhab

This applies regardless of whether it concerns the usil or the furt® of the madhhab, or both.
Some scholars have described this readiness as figh al-nafs (self-understanding). Among
those who expressed this view are al-Juwayni (1400H: 417ff), lbn al-Salah (1407H: 101), al-
Nawawi (n.d., 1:44), lbn Hamdan (1380H: 23), and Ibn Taymiyyah (1422H, 2:968). Ibn al-
Qayyim (1423H, 6:203) remarked that a person entirely unprepared or unqualified to
recognise a madhhab, yet claiming “lI am Shafi7, Hanbali, or otherwise,” is not truly an
adherent of that madhhab merely by utterance. This is akin to one who says, “l am a jurist
(fagth), grammarian, or author,” yet has never engaged directly in the field—such a person
cannot be considered an expert therein.

b. Knowledge of the Imam’s Madhhab

This encompasses familiarity with either the usl, the furd’, or both. If one does not know the
principles and rulings of the madhhab, it is impossible to follow it meaningfully. The minimum
requirement is to know the majority of the teachings within the madhhab and have the ability
to consult sources for the remainder. A person may diverge from the madhhab of his imam
in certain issues without being considered outside it, provided such divergence is justified
according to the Shari‘ah. These conditions apply to those who have not reached the level of
ijtihad. As for a scholar who has attained the rank of mujtahid yet continues to adhere to a
madhhab, he is a mujtahid in the true sense, though conventionally referred to as a madhhab
adherent out of scholarly courtesy (al-Ruwayiti’, 2013: 341-343).
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From the above explanation, it is evident that a madhhab adherent is one who possesses
knowledge of the usil and furd® of the madhhab of the scholar or imam he follows, and not
an ignorant person who follows it blindly (taglid a‘'ma) without evidential basis.

Domains in Which Adherence to a School of Figh is Permissible

The domains in which it is permissible for an individual to adhere to a particular school of figh
among the four recognised madhahib are: first, matters pertaining to usdl (fundamental
principles) of the school, and second, fura’ al-figh (subsidiary legal rulings) that are subject to
ijtihad. This is because adherence to a madhhab constitutes a branch of jjtihad. Without
ijtihad, there would be no existence of a madhhab. In this regard, al-lmam al-Zarkashi (n.d.,
6:227) asserted that issues open to ijtihdd encompass every hukm shar ‘7 of a practical (‘amali)
or theoretical (‘i/Imi) nature, aimed at determining a ruling for which there is no dalil qat.
The term ‘iImi here refers to speculative matters (zanniyyat) contained within the science of
usul al-figh that serve as the foundation of human practice.

It is acknowledged that within usdl al-figh, there are elements of a speculative nature,
such as the probative value of irregular Qur’anic readings (gira’ah shadhdhah), the practice
of the people of Madinah, mafhum mukhalafah (inference from the implied meaning of a
text), and the probative authority of istihsan (al-Amidi, 1387H, 1:228).

Among the issues in usdl that are open to ijtihad are also gawa‘id (legal maxims) and
dawabit (regulatory principles) of figh for which there is no explicit dalil, such as the maxim
al-ghalib ka al-muhaqqaq (“that which is prevalent is tantamount to that which is certain”)
and al-hiwalah bay‘un (“assignment of debt is a form of sale”) (al-Ruwaytr’, 2013, 1:413).

As for the second category subsidiary legal issues (fura’ fighiyyah) established by nagli
evidence of a speculative nature (zanni) this encompasses three types:

i.  Legalissues established by evidence that is zanni al-thubdt and zanni al-dilalah
When a ruling in figh is established by evidence that is speculative in transmission
(zannt al-thubdt), such as an hadith ahad (a solitary report) not corroborated by
supporting evidence, and speculative in indication (zanni al-dilalah), such as a text of
general import (‘@Gmm), then the ruling derived from such evidence is subject to ijtihad
both in its establishment and in its interpretation. Consequently, such matters fall
within the permissible scope of madhhab adherence (al-Jassas, 1414H, 4:13).

For example, the hadith narrated by ‘Ubadah ibn al-Samit RA, wherein the Messenger
of Allah (#8) said:

sl a3t i 9 30 3L
“There is no prayer for the one who does not recite the Opening Chapter of the
Book.” (Sahth: Ibn Khuzaymah, 488)

This hadith, in terms of transmission, is zanni because it is an ghad report. Likewise,
the imperative it contains, which commands recitation of al-Fatihah in prayer,
indicates obligation (wujib).

ii. Legal issues established by evidence that is zanni al-thubiit but gat7 al-dilalah
When a ruling in figh is established by evidence that is speculative in transmission but
definitive in indication (qgatT al-dilalah), it remains subject to ijtihad in the sense of
determining its legal application, thus falling within the domain of madhhab
adherence (Khudri, 1403H, 1:17; ‘Ali Hasaballah, 1402H, 87).

91



INTERNATIONAL JOURNAL OF ACADEMIC RESEARCH IN BUSINESS AND SOCIAL SCIENCES

Vol. 16, No. 5, 2026, E-ISSN: 2222-6990 © 2026

For instance, the hadith narrated by Abl Sa‘ld al-Khudri (RA), wherein the Prophet
(#8) said:
B 533 uiad H95 lagd Gl
“There is no zakat due on camels numbering less than five.” (al-Bukhari, 1447)
This hadith, in terms of transmission, is zannri as it is an ahad report. However, its
indication is gat Tbecause the specified number falls under explicit textual designation
(nass). Thus, from the perspective of the legal ruling, it can be a matter for ijtihad, but
in terms of dilalah, it is gatTand not open to dispute or reinterpretation.
iii. Legalissues established by evidence that is gat T al-thubiit but zanni al-dilalah
When a ruling in figh is established by evidence that is definitive in transmission (gat7
al-thubdt) yet speculative in indication (zanni al-dilalah), it is open to ijtihad in its
interpretive dimension. Such matters also fall within the permissible domain of
madhhab adherence.

For example, in the case of a divorced woman’s ‘iddah, is it to be determined
by menstrual cycles (hayd) or periods of purity (tuhr)? The divergence of opinion
among the jurists arises from the interpretation of the word qurd’ in the verse of Allah
(SWT): ) ] )

“And divorced women shall wait, keeping themselves apart, for three quri’...” (al-
Bagarah, 2:228)

Fanaticism in Figh Schools of Thought

Fanaticism in figh schools of thought refers to an excessive and uncompromising attachment
to a particular madhhab, to the extent of rejecting, belittling, or dismissing the views of other
madhdhib without objective scholarly evaluation or reference to authoritative Shari‘ah
evidence. This phenomenon goes beyond permissible adherence to a madhhab and extends
into ‘asabiyyah—blind partisanship—which entails the refusal to accept truth from other
valid sources, even when supported by sound evidence (al-Shawkant, 1999).

Scholarly Views on Fanaticism in Figh Schools of Thought

Islamic scholars, past and present, have consistently warned against the dangers of fanaticism
within figh madhahib. Al-Dhahabt (1985), for example, explained that the a’immah of the
madhdahib themselves prohibited Muslims from being exclusively devoted to them or
believing that their own madhhab is inherently the most virtuous. He stated:

“Do not hold the belief that the madhhab you follow is the most superior and the most
beloved in the sight of Allah, for you have no evidence to assert such a claim. Those who differ
from your madhhab also have no proof to claim the same. Indeed, all the imams of the
madhhabs are upon abundant goodness. If they are correct in their ijtihad, they will be
rewarded with two rewards; and if they err, they will still be granted one reward.”

Al-Qaradawi (1999) observed that fanaticism in figh madhahib can lead to disputes
among Muslims, as each madhhab possesses its own methodology and approach in
interpreting the textual sources of the Shari‘ah. Such sectarian attitudes contradict the spirit
of Islam, which promotes unity and intellectual openness in matters of a subsidiary (furd’)
nature.
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Similarly, Shaykh Tahir ibn ‘Ashar (2006:135) explained that the a’immah of the madhahib
themselves cautioned their followers against harbouring any form of fanaticism, urging them
to uphold scholarly etiquette and avoid attitudes that divide the ummah.

Causes of Fanaticism towards the Four Sunni Schools of Law
There are various factors that contribute to the occurrence of fanaticism towards the schools
of figh, particularly the four well-known madhahib. Among these factors are as follows:

i.  Reluctance to Rely upon the Qur’an and the Authentic Sunnah as Evidences
Scholars of usil al-figh have placed great emphasis on establishing the foundations of legal
reasoning (istidlal) based on the two primary sources of the Shari‘ah, namely the Qur’an and
the Sunnah. They formulated usilt principles to guide those who adhere to them in deriving
sound legal rulings. However, some adherents of a madhhab refuse to employ the Qur’an
and the Sunnah in addressing contemporary issues, preferring instead to rely exclusively on
the opinions of their own school’s scholars.

Abi al-Wafa’ Ibn ‘Aqil (1420H, 1:259) affirmed that it is obligatory for a Muslim to
adhere to dalll (evidence). One’s madhhab should be determined based on the evidence
found, not by committing to a madhhab first and then searching for evidences to support it.
Ibn ‘Aq1l likened such an attitude to walking in darkness without light, only seeking a lamp
after encountering danger ahead.

Muhammad ‘Ali al-Sayyis (n.d., p. 174) described the refusal of some madhhab
followers to return to the Qur’an and Sunnah as an “intellectual calamity.” They believe that
truth exists solely within their madhhab, clothing it in the “garb of religion.”

Ibn al-Qayyim (1429H, p. 65) criticised those who abandon the rulings of the Qur’an
and Sunnah and instead cling to giyas, istihsan, or the opinions of their teachers. This,
according to him, corrupts one’s natural disposition (fitrah) and darkens the heart.

Al-Turtdsht (as cited in Ibn Farhin, 1:31; al-Tusuli, 1397H, 1:21) stated that most
mugqalliddin in his time were unaware of the athar of the Companions and the Successors
(tabi‘in). Their “mushaf,” he said, was merely the book of their own madhhab.

One of the causes of this reluctance is the perception that only mujtahid scholars are
qualified to analyse the Qur’anic and Prophetic texts (nusus). This view contradicts the
command of Allah (SWT) in Strah Muhammad (47:24), which urges all Muslims to
contemplate (tadabbur) the Qur’an (al-Shanqiti, 2013, 1:8-9).

ii.  Rejecting Legal Reasoning Based on the Textual Evidences of the Qur'an and the
Sunnah

It is acknowledged that the possibility of an imam of a madhhab erring in his
understanding of the Qur’anic or Prophetic texts (nusus) is not inconceivable. This should
serve as a legitimate basis for the followers of that imam to depart from his view in a given
matter and follow another mujtahid scholar who possesses sound evidences in the same
issue. Unfortunately, this is not what occurs in practice. Certain adherents of the four
madhdahib continue to uphold the opinions of their imam and reject legal reasoning (istidlal)
based on the Qur’an and the Sunnah presented by scholars of other schools. They act in this
manner in order to avoid opposing their madhhab and the view of their imam. Consequently,
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anything in the Qur'an and Sunnah that contradicts the opinion of their imam is dismissed,
while whatever aligns with his opinion is accepted. The result is that some followers of the
four madhahib have, directly or indirectly, fallen into the error of opposing the explicit texts
of the Qur’an and the Sunnah, due to prioritising the view of their imam.

This approach adopted by certain madhhab-bound individuals has been commented
upon by several prominent scholars. lbn ‘Aqil (1420H, 1:358), for instance, stated that the
schools of figh in Islam were derived from evidences (adillah). In contrast, deriving evidences
from the madhhab itself, or seeking validation through the madhhab, is entirely unwarranted.
This, he observed, was a common practice among fugaha’ of his time.

Ibn al-‘lzz al-Hanafi (1405H, p. 30) remarked that when a textual proof (nass) was
presented that contradicted the opinion of their imadm—in his context, Imam Abl Hanifah—
they would interpret (ta’wil) it in such a way as to reject the text.

Ibn Hazm (1403H, 6:117) also criticised some madhhab-fanatics of his era, noting that
they would reject every proof that contradicted their imam’s opinion. If the matter involved
a Qur’anic verse or a hadith of the Prophet &, they would interpret it with far-fetched
explanations, diverting it from its proper meaning. In doing so, they fell under the purview of
Allah’s statement:

“Among the Jews are those who distort the words from their [proper] places and say:
‘We hear,” [while meaning], ‘We disobey.” And [they say]: ‘Hear, but may you not be made to
hear,” and ‘Ra‘ina,’ twisting their tongues and defaming the religion. If only they had said: ‘We
hear and we obey,” and ‘Hear and look upon us,’ it would have been better for them and more
upright. But Allah has cursed them for their disbelief, so they believenot, except a few.”( al-
Nisa’ 4:46)

When such individuals find it difficult to accept a particular proof, they claim that the
verse is restricted in application (khdss), has been abrogated (mansdkh), or is no longer
applicable.

iii.  Supporting a Madhhab with Weak or Fabricated Hadith

The phenomenon of defending a school of Islamic jurisprudence (madhhab figh) through the
use of weak (da‘if) hadith—even fabricated ones—has been documented by classical scholars.
While some hadith scholars permit the use of weak hadith for certain virtuous deeds (fada’il
al-a‘mal) under strict conditions, such discussions lie beyond the scope of this study. Here,
the focus is on the conduct of certain ignorant or less learned adherents of a madhhab who
strive to reinforce the opinions of their Imam by any means—such as fabricating hadith,
reinterpreting (ta’wil) the Qur’anic and Prophetic texts to fit their school, or employing weak
hadith without critical authentication (al-Tabrizi, 2006, 1:26; al-Ansari, 1416H:276).

Ibn al-Jawzi (1418H, 1:20) and al-Qarafi (1418H, 2:456) explain that among the main
motives for hadith fabrication was the desire of certain followers to defend and strengthen
the position of their madhhab. A frequently cited example is Asbugh ibn Khaliq al-Maliki, a
prominent Maliki jurist who served as the mufti of al-Andalus for about fifty years. Despite his
expertise in Maliki jurisprudence, his knowledge of hadith and its transmission chains (isnad)
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was limited, and he distanced himself from hadith scholars, even disparaging them. His
sectarian zeal led him to fabricate a hadith rejecting the practice of raising the hands (raf" al-
yadayn) after the takbirat al-ihram in prayer, influencing many people in the process (lbn
Fardi, 1429H, 1:129-130). According to Qadi ‘lyad (1998, 4:252), Asbugh did not intend to lie
against the Messenger of Allah & per se, but acted purely to support his madhhab.

An example of fabricated hadith created for sectarian purposes is a narration attributed to
Anas ibn Malik:

Tl 98 dase gl d Il Joy ol 3 09509 o] (3o 3ol e Ll Lyl o dezes & Il Jzy ol § 0950

G4l gl 58 G

“There will be among my ummah a man named Muhammad ibn Idris who will be more
harmful to my ummah than Iblis. And there will be among my ummah a man named Abda
Hanifah, he is the lamp of my ummah, he is the lamp of my ummah” (al-Jlzjani, 1415H, 1:283;
Ibn al-Jawzi, 1418H, 2:304).

Ilbn al-Jawzi (1418H, 2:304) classified this hadith as mawdi” (fabricated), while al-
Juzjant (1415H, 1:283) declared it batil (false) and certainly not the statement of the Prophet
#. Anas RA himself never narrated such a report. According to al-Ruwayti (2013:1395),
Shaykh Sadiqg al-Ghuryani observed that some Maliki works, including marginal notes, cite
fabricated hadith or wordings absent from authoritative hadith sources.

Another phenomenon is the attitude of certain followers who are proficient in hadith
science yet only classify a narration as weak if it conflicts with their madhhab. If no conflict
exists, they leave the hadith unexamined. lbn al-Jawzi (1419H, 1:3) criticised this as a sign of
weak religiosity and the dominance of personal desires. An example of a weak hadith used in
such a manner is the narration:

ey a3 0 o) Wbo 0)lalsl a4
“Whoever trims his nails in reverse order will not be afflicted with eye disease” (lbn
Qudamah, 1412H, 1:118; al-Ramli, 1414H, 2:341).

This hadith has been used to support a particular method of nail-trimming: beginning
with the little finger of the right hand, followed by the middle finger, thumb, index finger, and
ring finger; and for the left hand, beginning with the thumb, then the middle finger, little
finger, index finger, and finally the ring finger (al-Ruwayti, 2013:1398). However, al-‘Iraqt
(1413H, 2:79) affirmed that this narration has no basis whatsoever, and al-Sakhawi
(1399H:424) stated that he could not find any source for it despite its mention by many jurists,
including Ibn Qudamah in al-Mughni.

Imam al-Nawawt (1418H, 1:59-60) also cautioned against being deceived by the fact that
many jurists—despite being authors of monumental works in jurisprudence—were overly lax
in using weak hadith for deriving legal rulings.

iv.  Accepting Hadith-Based Evidences Only When They Conform to One’s Own Madhhab
The use of the Prophet’s & hadith as a basis for argumentation in addressing societal issues
is an inherently commendable practice. However, there exists a phenomenon wherein certain
individuals only accept a hadith when it aligns with the doctrinal stance of their madhhab.
Should the hadith in question be at variance with their school’s position, they may either
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accept only those portions that support their madhhab while rejecting the rest, or dismiss the
hadith entirely.

Such conduct reflects a form of ta‘assub (sectarian fanaticism) that serves as one of
the causes of madhhab-based extremism. This results in a separation between two rulings
derived from the same textual source (nass), without any legitimate sharT justification for
such a distinction. The implication is a flawed implementation of taqlid within the madhhab,
for it is illogical in principle to employ part of a hadith as authoritative evidence while
disregarding other parts of the very same hadith (Abbasi, 1406H:224; al-Ban‘ali, 1409H:93).
Ibn al-Qayyim (1423H, 4:491) emphasised:

“If you hold fast to a hadith—whether mursal or musnad—because it accords with the opinion
of your Imam, and thereafter you encounter within that very hadith a ruling that contradicts
his opinion, yet you choose not to adopt it, despite it being the same hadith, then it is as
though the hadith serves as evidence only in matters consistent with your Imam’s view, but
ceases to be authoritative when it conflicts with his opinion”.

A similar issue arises when one cites specific hadith as proof in a given legal matter
because it supports one’s madhhab, yet in another matter rejects the very same hadith on
the grounds of its weakness (da’f), solely because it contradicts the school’s stance. Such
inconsistency compromises scholarly integrity, for shar texts should never be treated
selectively, accepting or rejecting them based on their conformity to the views of one’s
preferred Imam. Rather, the opinions of the Imams themselves should be assessed according
to their alignment—or lack thereof—with the nass of the Shari‘ah.

Ibn Hazm (1403H, 4:220) provides an illustrative example through his study of Shaykh

‘Abd al-Wahhab al-Maliki’s treatment of the chapter on manumission (‘itg). In the discussion

of man yu'tiqu ‘ala al-mar’i idha malakahu (one who frees a slave upon possessing him/her),
Shaykh ‘Abd al-Wahhab cites the hadith narrated by Samurah RA:

“Whoever owns a person who is his mahram becomes free (i.e., the person is automatically
emancipated).” (al-Tirmidhi, no. 1365)

Yet, in another legal issue, he rejects the use of this very same hadith on the grounds of
its inauthenticity, particularly when it does not support the opinion of his Imam.

v.  Claiming that the Gate of Ijtihad Has Been Closed

The view that the gate of ijtihad has been closed, as expressed by certain adherents of specific
madhhabs, often arises from sectarian bias (ta‘asub) and efforts to defend their respective
schools of thought. According to lbn Qayyim (1423H, 4:31-32), this group believes that later
scholars could never attain the level of erudition possessed by the earlier generations. As a
result, Abu Zahrah (n.d.: 303) notes that scholars of later periods tended to focus primarily on
the opinions and ijtihad of the earlier imams, without striving to develop new ijtihad.

In this regard, it is necessary to distinguish between absolute independent ijtihad
(iitihad mutlag mursal) and absolute restricted ijtihad (ijtihad mutlag mugayyad). Absolute
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independent ijtihad, which is not bound by the principles and usul of earlier madhhabs, is
acknowledged to have been closed, since the foundational principles established by the
mujtahid imams have become well-founded and stable. There is no longer a need to formulate
new usul that differ from those laid down by the eminent founders of the classical schools of
law (Ibn al-Salah, 1407H: 91; al-Haytami, n.d., 4:302; al-Zuhaili, 2007).

Conversely, absolute restricted ijtihad that is, ijtihad undertaken within the framework
of an existing madhhab’s usul remains open. lbn al-Salah (1407H: 91) affirms that the practice
of issuing fatwas continues among jurists who adhere to the madhhab of the imam they
follow. Ibn Hamdan (1380H: 17) rejects the notion that mujtahid scholars have become
extinct. In his view, while absolute independent mujtahids may no longer exist, his era was in
fact much more conducive to ijtihad than the earliest period of Islam, owing to the
compilation of figh and hadith, as well as the accessibility of knowledge related to Qur’anic
verses, athar, usul al-figh, the Arabic language, and other disciplines. He attributes the decline
of jjtihad not to the impossibility of engaging in it, but to the weakness of resolve,
unwillingness to endure hardship, and a tendency toward taglid despite the fact that ijtihad
is a communal obligation (fard kifayah).

The negative perception that the gate of ijtihad has been closed also stems from the
intention to safeguard religion from being misused by unqualified individuals. Muhammad
Makhluf (1386H: 14) emphasises that there are those who fail to meet the qualifications of a
mujtahid yet boldly claim to possess the capacity for jjtihad, thereby causing confusion in
society.

Mustafa al-Zarga’ (1416H: 102-103) interprets the concept of the closure of the gate
of ijtihad as a regulatory measure to protect the integrity of Islamic law. He explains that the
scholars of the four madhhabs feared the emergence of individuals whose religious
commitment was weak, whose knowledge was not coupled with tagwa, and who would
exploit religious knowledge for worldly gain. The erosion of scholarly integrity due to the
moral decline of the times prompted them to restrict independent ijtihad in order to prevent
corruption in the rulings of the Shari‘ah. Thus, it is unsurprising that a legal opinion emerged
stating that ijtihad was no longer permissible after the fourth century AH, a view which
eventually became known as the closure of the gate of ijtihad.

Scholarly Perspectives on Approaches to Overcoming Madhhab Fanaticism in Figh

The phenomenon of ta‘assub (fanaticism) towards a particular madhhab among followers of
the four Sunni legal schools has long been a matter of concern for scholars. Various
approaches have been proposed to address it, including the following:

i.  Giving Attention to Madhhab Texts Free from Elements of Fanaticism
Earlier scholars of the madhahib produced highly valuable works replete with arguments
(hujaj) and evidences (adillah) in support of their respective legal opinions, while also
applying the methodological principles (usadl) of jurisprudence. Emphasising objective
madhhab literature enables students to identify, evaluate, and respect evidence based on its
strength or weakness. This approach also allows them to understand the views of the imam
of the madhhab and the analyses presented by subsequent scholars within that school.
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According to Aba Ishaq al-Shatibt (2004, 1:148), preference should be given to the works of
earlier scholars due to the solidity of their arguments compared to those of later authors.

ii.  Studying Other Madhhabs and Knowing the Views of the Early Salaf

The heritage of figh and usal found in the four madhahib is vast and valuable. According to
al-Jublri (1425H:149-150) and al-Sahi (1410H:142), it is a loss for a follower of a madhhab
not to benefit from the works of his own school. Mustafa al-Zarqa’ (1418H, 1:252) emphasises
that openness eliminates ta‘assub, while al-Makki (1420H:370) considers such openness a
sign of contemporary juristic competence (figh). Early authorities such as Qatadah (lbn ‘Abd
al-Barr, 1414H, 2:814-815) and Sa‘id ibn Ab1 ‘Urlibah also stressed the importance of knowing
the differences of opinion among scholars as a hallmark of a learned person.

iii.  Convening Scholars of the Four Madhhabs to Discuss Contemporary Issues
Gatherings of scholars from the four madhahib can positively influence followers by
exemplifying scholarly interaction and mutual respect. Al-Qaradawi (2001) notes that modern
figh conferences and academic bodies in the Muslim world now bring together scholars from
multiple madhahib to conduct collective ijtihad (ijtihad jamaT7). Mustafa al-Zarqga® (1418H,
1:251) views this as a revival of ijtihad in a modern form.

iv.  Respecting Other Madhhabs
Respect for differing madhahib is fundamental to avoiding ta‘assub. Muhammad Taja
(1425H:246) asserts that embodying proper etiquette (ddab) and fairness will distance a
person from fanaticism. History records the harmful effects of lacking such etiquette, as
narrated by lbn ‘Aqil (lbn Muflih, 1424H, 3:22) regarding tensions between Hanbalt and Shafi‘T
adherents at certain times. Imam al-Shawkan1(1419H:89) urges students to be just and open-
minded, while Tahir ibn ‘Ashir (2006:124) links fanaticism to an educational void devoid of
adab and sound moral formation.

v. Understanding the Scholarly Relationships among the Imams of the Madhhabs
The four great a'immah of the madhahib had close scholarly connections through chains of
transmission (sanad). For example, Imam al-ShafiTwas a student of Imam Malik ibn Anas, and
Imam Ahmad ibn Hanbal studied under Imam al-ShafiT (al-Ashqar, 1423H:261).
Understanding these relationships strengthens awareness that differences in opinion did not
sever scholarly ties.

vi.  Focusing on Specialised Expertise
Deep mastery of a particular discipline encourages objective examination of evidence and
protects against ta‘assub. Al-Saht (1410H:146), al-Na‘sant (1429H:223), and al-‘Awni
(1429H:38) affirm that specialists in specific fields tend to be more just and critical. Khalil ibn
Ahmad al-Farahidi (lbn ‘Abd al-Barr, 1414H, 1:522) advocated focusing deeply on one field in
order to reach true scholarly proficiency.

vii.  Improving Teaching Methodologies

Effective teaching methods influence students’ ability to understand and analyse evidence.
Al-Zarga’ (1418H, 1:251) stresses that exposure to varied techniques produces students with
strong analytical skills. Muhammad al-Hajjawt (1396H, 4:394) calls for intensive training in
analysing Qur’anic verses and hadith texts, mastering the Arabic language, and usdl al-figh.
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Specialised modern scholarly studies in figh and usal also contribute to solving contemporary
issues without being influenced by elements of ta‘assub.

Conclusion

Adherence to a madhhab (school of Islamic jurisprudence) is a recognised and commendable
approach in Islam, as affirmed by authoritative scholars. It enables Muslims to access religious
rulings through a sound, systematic methodology grounded in the Qur’an, Sunnah, consensus
(iima"), and analogical reasoning (qgiyas). The four major madhahib — Hanafi, Maliki, ShafiT,
and Hanbali — have each played a pivotal role in the historical development of Islamic law.
However, ta‘assub al-madhhabi — excessive attachment to one school to the extent of
rejecting other valid opinions without sound shar’i evidence has been condemned by the
majority of scholars. Such fanaticism can result in intellectual stagnation, sectarian division,
and the dismissal of truth even when supported by clear evidence.

Prominent scholars such as Imam al-Nawawi, |bn Taymiyyah, al-Shawkani, and Yasuf al-
Qaradawi emphasise that madhhab adherence must be accompanied by scholarly etiquette
(adab al-‘ilm), intellectual openness, and respect for the ijtihad of others. Truth should not
be measured solely by the label of a particular madhhab but by the strength of its evidentiary
basis and the soundness of its reasoning.

To address ta‘assub, it is essential to prioritise authentic evidence over school-based opinions
when conflicts arise; respect legitimate differences among the madhahib, recognising that
juristic diversity is a source of rahmah when approached with knowledge and proper
etiquette; deepen one’s understanding of usdl al-figh and the principles of ijtihad to cultivate
intellectual openness; and adopt a wasatiyyah (moderation) approach in line with the
magqasid al-shari‘ah, which emphasise wisdom, justice, and the welfare of the ummah.
Through such an approach, madhhab adherence can remain an authoritative scholarly
framework that unites the ummah, prevents intellectual stagnation, and ensures that figh
remains dynamic, relevant, and responsive to contemporary realities.

References

Abbasi, M. ‘I. (1406H). Bid‘ah al-ta‘assub al-mazhabi wa atharuha al-khatirah fi jumud al-fikri
wa inhitat al-muslimin. Al-Maktabah al-Islamiyyah.

Abu Zaid, B. A. (1417H). Al-madkhal al-mufassal ila figh al-Imam Ahmad. Dar al-‘Asimah li al-
Nashr wa al-Tawzi'.

Al-Amidi, S. al-D. A. al-H. (1387H). Al-ihkam fi usul al-ahkam. Mu’assasah al-Nur.

Al-Ansari, A. M. (1416H). Athar ikhtilaf al-fugaha’ fi al-syari‘ah. Maktabah al-Rusyd.

Al-Asyqgar, ‘U. S. (1423H). Al-madkhal ila dirasah al-mazahib wa al-madaris al-fighiyyah. Dar
al-Nafa'is.

Asyur, M. T. (2006). Alaysa al-subhu bi garib. Al-Syarikah al-Tunisiyyah li al-Tawzi".

Al-Auni, H. bin ‘A. (1429H). Nasa’ih manhajiyyah li talib al-sunnah al-nabawiyyah. Dar al-
Sumai'i.

Al-Ban‘ali, A. bin H. A. B. (1409H). Sabil al-jannah bi al-tamassuk bi al-kitab wa al-sunnah.
Maktabah Manar al-Sabil.

Al-Bugha, M., Al-Khin, M., & Al-Syarbaiji, A. (2013). Al-figh al-manhaji ‘ala mazhab al-lmam al-
Syafi‘i rahimahullah (Vols. 1-3). Dar al-Qalam.

Al-Bustani, P. (1987). Muhit al-muhit. Maktabah al-Beirut.

99



INTERNATIONAL JOURNAL OF ACADEMIC RESEARCH IN BUSINESS AND SOCIAL SCIENCES

Vol. 16, No. 5, 2026, E-ISSN: 2222-6990 © 2026

Francesca, E. (2021). Tracing the history of Ibadi law and jurisprudence. Journal of Islamic Law,
2. https://journalofislamiclaw.com/current/article/view/francesca

Ibn Aqil, A. bin ‘A. bin M. (1420H). Al-wadih fi usul al-figh (A. A. al-Muhsin al-Turki, Ed.).
Mu’assasah al-Risalah.

Ibn Hamdan, A. bin H. al-Harrani. (1380H). Sifat al-fatwa wa al-mufti wa al-mustafti (M. Nasir,
Ed.).

Al-Hajawi, M. bin al-H. (1396H). Al-fikr al-sami fi tarikh al-figh al-Islami. Dar al-Turath.

Ibn Hazm, A. M. A. bin H. (1403H). Al-ihkam fi usul al-ahkam (Vol. 6). Dar al-Afaq al-Jadidah.

Al-Haitami, S. al-D. M. bin A. (n.d.). Al-fatawa al-kubra al-fighiyyah (Vol. 4). Dar Sadir.

Hasaballah, A. (1402H). Usul al-tasyri* al-Islami. Dar al-Fikr al-‘Arabi.

Ibn al-Fardi, A. al-W. A. bin M. (1429H). Tarikh ‘ulama al-Andalus (B. ‘Awad Ma‘ruf, Ed.). Dar
al-Gharb al-Islami.

Ibn Farhun, I. bin N. al-D. (n.d.). Tabsirah al-hukkam fi al-aqdiyah wa manahij al-ahkam.
Maktabah al-Kulliyat al-Azhariyyah.

Ibn Abd al-Bar, A. U. Y. bin A. (1414H). Jami‘ bayan al-‘ilmi wa fadlihi (A. al-Asybal al-Zuhairi,
Ed.). Dar Ibn al-Jawzi li al-Nashr.

Ibn Jawzi, A. al-R. bin A. bin M. (1418H). Al-mawdu‘at mina al-ahadith al-marfu‘ah. Dar Adwa’
al-Salaf.

Ibn Jawzi, A. al-R. bin A. bin M. (1419H). Al-tahqiq fi masa’il al-khilaf (A. al-Mu‘ti Qal‘ahji, Ed.).
Dar al-Wa'yi al-‘Arabi.

Ibn Manzur, M. bin M. bin A. (1414H). Lisan al-‘Arab. Dar Sadir.

Ibn Muflih, S. al-D. bin M. (1424H). Al-furu® (A. A. al-Muhsin al-Turki, Ed.). Mu’assasah al-
Risalah.

Ibn Qayyim al-Jawziyyah, A. B. (1423H). I'lam al-muwaqqi‘in (Vol. 6). Dar Ibn al-Jawzi.

Ibn Qayyim al-Jawziyyah, A. B. (1429H). Al-fawa’id (M. A. Syams, Ed.). Dar ‘Alam al-Fawa’id.

Ibn Qudamah al-Maqdisi, M. al-D. A. bin A. (1412H). Al-mughni (A. A. al-Muhsin al-Turki, Ed.).
Dar Hajr li al-Tiba‘ah wa al-Nashr.

Ibn al-Salah, A. A. U. bin A. al-R. (1407H). Adab al-mufti wa al-mustafti (M. lbn Abdillah, Ed.).
Maktabah al-‘Ulum wa al-Hikam.

Ibn Taimiyyah, M. al-D. A. al-B. (1422H). Al-muswaddah fi usul al-figh. Dar al-Kitab al-‘Arabi.

Al-‘Iraqi, A. al-F. A. al-R. bin al-H. (1413H). Tarh al-tathrib. Mu’assasah Tarikh al-‘Arabi.

Al-Juburi, A. bin M. (1425H). Al-figh al-Islami bayna al-asalah wa al-tajdid. Dar al-Nafa’is li al-
Tawzi'.

Al-Jurjani, A. A. al-H. bin I. (1415H). Al-abil wa al-manakir wa al-sihah wa al-masyahir (A. al-
Rahman al-Fariwa’i, Ed.). Dar al-Sumai‘i.

Al-Juwaini, A. al-M. bin A. bin Y. (1400H). Ghiyath al-umam fi iltiyath al-zulmi (A. al-Rahman
al-Dib, Ed.). Al-Syu’un al-Diniyyah.

Khudri, M. (1403H). Usul al-ijtihad fi ma la nassa fihi. Maktabah al-Haramain.

Al-Makki, M. A. (1420H). Fatawa Mustafa al-Zarga’. Dar al-Qalam.

Makhluf, H. M. (1386H). Bulugh al-sul fi madkhal ‘ilmi al-usul. Matba‘ah Mustafa al-Babi al-
Halabi.

Mohd Asri bin Zainul Abidin. (2016). Taasub mazhab fekah dan kesan negatifnya terhadap
pemikiran umat. Jabatan Mufti Negeri Perlis.

Mohd Hapiz Mahaiyadin. (2017). Ini mazhabku bagaimana saya beriltizam dengan mazhab.
Inspirasi | Media.

100


https://journalofislamiclaw.com/current/article/view/francesca

INTERNATIONAL JOURNAL OF ACADEMIC RESEARCH IN BUSINESS AND SOCIAL SCIENCES

Vol. 16, No. 5, 2026, E-ISSN: 2222-6990 © 2026

Mohd Hafiz Muhaiyudin, & Sumayyah Abdul Aziz. (2020). Taklid mazhab Syafi’i di Malaysia:
Satu tinjauan dalam konteks maslahah perpaduan ummah. Journal of Contemporary
Islamic Studies, 166.

Al-Na‘sani, M. B. al-D. al-H. (1429H). Al-ta‘lim wa al-irsyad. Dar al-Qadiri.

Al-Nawawi, A. Z. M. al-D. (n.d.). Al-majmu’ syarh al-muhazzab (Vol. 1). Maktabah al-Irsyad.

Al-Nawawi, A. Z. M. al-D. (1418H). Khulasah al-ahkam fi muhimmat al-sunan wa qawa‘id al-
Islam. Mu’assasah al-Risalah.

Qadi ‘lyad, A. al-F. ‘I. bin M. (1998). Tartib al-madarik wa taqrib al-masalik li ma‘rifat a‘lam
mazhab Malik. Dar al-Kutub al-‘limiyyah.

Al-Qaradawi, Y. (1999). Figh zakat: A comparative study of zakah, regulations, and philosophy
in the light of Quran and Sunnah. Dar al-Tawhid.

Al-Qaradawi, A. R. bin Y. A. (2001). Kayfa nata‘amalu ma‘a al-turath wa al-tamazhub wa al-
ikhtilaf. Maktabah Wahbah.

Al-Qarafi, A. al-‘A. S. al-D. A. (1418H). Nafa’is al-usul fi syarh al-mahsul. Maktabah Nizar
Mustafa al-Baz.

Al-Ramli, S. al-D. M. bin A. (1414H). Fatawa al-Ramli (Vol. 1). Al-Maktabah al-Islamiyyah.

Al-Ruwaiti‘, K. bin M. bin M. (2013). Al-tamazhub dirasah nazriyyah naqdiyyah. Dar al-
Tadammuriyyah.

Al-Sahi, S. ‘A. (1410H). Al-madkhal li dirasah al-figh al-Islami.

Al-Sakhawi, S. al-D. M. bin A. al-R. (1399H). Al-maqasid al-hasanah. Dar al-Kutub al-‘limiyyah.

Al-Sayis, M. A. (n.d.). Tarikh al-figh al-Islami. Al-Midar al-Islami.

Al-Syanqiti, M. al-S. M. (2013). Tabyin al-masalik syarh tadrib al-salik ila agrab al-masalik. Dar
Ibn Hazm.

Al-Syatibi, A. . I. (2004). Al-muwafaqat fi usul al-syari‘ah (Vol. 2). Dar al-Kutub al-‘limiyyah.

Al-Syatibi, A. I. I. (2004). Al-i‘tisam. Dar lbn ‘Affan.

Al-Syawkani, M. A. (1999). Irsyad al-fuhul ila tahqiq al-haq min ‘ilm al-usul. Dar al-Fikr.

Syeikh Syed Salim, S. S. S., Muhammad Farid Wajdi Ab. Rahim, A. K. P., & Mohammad Aizuddin
Abdul Aziz. (2020). Kaedah berinteraksi dengan teks turath mazhab Syafie: Aplikasi.
INSLA, 3(1), 249-266. http://www.insla.usim.edu.my

Syeikh Syed Salim, S. S. S., Muhammad Farid Wajdi Ab. Rahim, A. K. P., & Mohammad Aizuddin
Abdul Aziz. (2020). Kitab turath figh Syafie Jawi sebagai medium penyampaian ilmu
fardu ain di Malaysia: Analisis metodologi penulisan kitab Hidayat al-Sibyan fi Ma‘rifat
al-Islam wa al-Iman. In 3rd International Seminar on Islam and Science 2020 (SAIS 2020).
Universiti Sains Islam Malaysia.

Al-Tabrizi, T. al-D. A. bin A. (2006). Al-mi‘yar fi al-ahadith al-da‘ifah wa al-mawdu‘ah allati
istasyhada biha al-fugaha’ (K. al-Basya, Ed.). Dar al-Islah.

Tahiiev, A. (2025). Application of Shia Islamic law in contemporary legal systems. Laws, 14(2),
23.

Taja, M. (1425H). Al-mazahib al-fighiyyah al-Islamiyyah wa al-ta‘assub al-mazhabi. Dar
Qutaybah.

Al-Tirmizi, M. bin I. bin S. (n.d.). Sunan al-Tirmizi. http://www.al-islam.com

Al-Tusuli, A. bin A. al-S. bin A. (1397H). Al-bahjah fi syarh al-tuhfah. Dar al-Ma‘rifah.

Yusri Ibrahim. (2019). Mazhab Syafie: Its influence and progression in the archipelago.
International Journal of Humanities, Philosophy and Language.
https://doi.org/10.35631/1JHPL.28004

Al-Zahabi, S. al-D. M. bin A. (1985). Siyar a‘'lam al-nubala’ (Vol. 8). Mu’assasah al-Risalah.

101


http://www.insla.usim.edu.my/
http://www.al-islam.com/
https://doi.org/10.35631/IJHPL.28004

INTERNATIONAL JOURNAL OF ACADEMIC RESEARCH IN BUSINESS AND SOCIAL SCIENCES

\ol. 16, No. 5, 2026, E-ISSN: 2222-6990 © 2026

Al-Zarkasyi, B. al-D. M. bin B. (n.d.). Al-bahr al-muhit fi usul al-figh (Vol. 6, U. bin S. al-Asyqar,
Ed.). Wazarah al-Awqaf wa al-Syu’un al-Islamiyyah.

Al-Zarga’, M. bin A. (1416H). Al-figh al-Islami wa madarisuhu. Dar al-Qalam.

Al-Zarga’, M. bin A. (1418H). Al-madkhal al-fighi al-‘am. Dar al-Qalam.

Al-Zuhaili, M. (2007). Al-mu‘tamad fi al-figh al-Syafi‘i (Vols. 1-5). Dar al-Qalam.

102



