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Abstract. This article aims to analyze the methodology for understanding hadith according to Yusuf
Qaradawi. This study uses library research methods to analyze data. The primary data are Qaradawt's work,
while the secondary data are books and journal articles relevant to the topic of this study. The results of this
study indicate that Qaradawi offers eight steps to understanding hadith, namely defining hadith based on
the Qur'an, collecting hadith thematically, compromising contradictory hadiths, identifying asbab al-wurad
of the hadith, distinguishing changing and unchanging means, differentiating between the literal and
figurative language (majaz), recognizing the unseen and the real, and confirming the meaning of the words
in the hadith. Some points that must be avoided in interacting with Sunnah are the interpretation of the
ignorant, the deviation of the extremes, and the manipulation of the heretics. Furthermore, the basic
principles in interacting with Sunnah are examining the validity of hadith based on the scientific principles
established by hadith experts, understanding the editorial hadith properly according to the language
instructions and the context of the hadith, and ensuring that the matan of the hadith does not conflict with
the nash of the Qut'an or other hadith with a mote powerful position.
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Introduction

Hadith is the main source of reference for Islamic teachings besides the Qur’an.' In
comprehending hadith, we highly need a correct understanding because a wrong understanding of
hadith will have an impact on mistakes in practicing Islamic teachings.” Related to hadith, several
issues often become the topic of discussion by hadith researchers, including aspects of authenticity,
the transmission process, and those touching on the issue of how to understand it.’

In hadith studies, the understanding and the interpretation of the texts of hadith have
significance in contemporary Islamic thought. In addition, it substantively provides a spirit of re-
evaluation and re-interpretation of various understandings and interpretations of badith that have
been taken for granted by Muslims. The significance of this problem will be seen even more cleatly

! Muhammad 'Ajjaj al-Khatib provides a detailed explanation of the hadith’s stance on the Qut’an, which
involves clarifying the mubbam (the vague), elaborating on the wujmal (the general), limiting the mutlag, specifying the
general, and elucidating the laws and objectives. See: Muhammad ‘Ajjaj Al-Khatib, Ushal Al-Hadith: Ulimubi Wa
Mushtalahnb (Beirat: Dar al-Fikr, 2006), 31.

2 Abdul Razak Abd Muthalib and Basti Ibrahim, “Methods for Understanding of Prophet’s Hadis:
Application Towards Hadis of Jihad,” International Journal of Academic Research in Business and Social Sciences 10, no. 4 (April
12, 2020): 380-95, https://doi.otg/10.6007/IJARBSS /v10-i4/7141.

3 Hamzah Amir, Achyar Nasution, and Ardiansyah Zein, “Konttibusi Pemikiran Yusuf Qaradawi Dalam
Kitab Kaifa Nata’amal Ma’a Al-Sunnah Al-Nabawiyyah,” AT-TAHDIS: Journal of Hadith Studies 1, no. 1 (March 31,
2017): 141-57, http:/ /jurnal.uinsu.ac.id/index.php/attahdits/article/view/651.
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when the normativity of Jadith is confronted with the historical reality and demands of the times.*
Therefore, many variables must be considered in understanding texts of hadith, including the
aspects of history,” sociology,” and others.”

Various attempts have been carried out by the ‘wlama’, both mutagaddimin and muta’akbirin,
to understand and capture the meaning of the contents of the badith. The process of understanding
hadith 1s familiar with the terminology of figh al-hadith, namely the process of understanding and
interpreting the contents of hadith correctly so that the results of this understanding can provide
solutions to the problems of the times. Understanding hadith requires methods and techniques to
recognize and explore the purpose of a hadith to produce correct and mature views.®

Efforts carried out to understand hadith have been conducted by the Prophet Muhammad
SAW in his capacity as the Prophet and Messenger of Allah, mubayyin, musyarribh’, and leader for its
community, state, and Muslims.” The Prophet Muhammad SAW served as a person explaining the
problems of the hereafter (#khrawi) and the present condition, both in normal circumstances and
in situations of conflict that occurred in society. For the Prophet Muhammad SAW, the basis for
determination and interpretation is the revelation and his policy in the form of the results of
deliberations with his companions (Sazhabab).

Methodologically, in the context of al-tahammul wa al-ada’ al-hadith, the pattern of
understanding the badith of the Prophet Muhammad SAW is applied in three forms: the explanation
conveyed by the Prophet orally, knowledge revealed by the Prophet and written by his companions,
and actions exemplified by the Prophet through practice."

Efforts to understand hadith texts have been carried out by many Egyptian ‘ulama’. One of
them is Yusuf Qaradawi (d. 2022 AD). Qaradawi is a representation of contemporary ‘ulama’, who
is considered brave, has critical views, and is productive in writing Islamic sciences. Qaradawi
presents a concept and methodology for comprehending hadith'' as a viable approach to addressing
questions about the proper way of understanding them. Thus, studies related to the methodology
of understanding hadith are important to do.

Studies of hadith and how to understand it has been carried out by previous scholars and
researchers from different perspectives and approaches.”> Abu-Alabbas during his examination of

4 M. Alim Khoiri, “Interaksi Dan Pemahaman Hadith: Telaah Hermeneutis Pemikiran Yasuf Al-Qaradawi,”
Universum: ~ Jurnal — Keislaman ~— Dan  Kebudayaan 12,  no. 1  (January 31,  2019):  33-45,
https://doi.otg/10.30762/universum.v12i1.1059.

> Muhammad Qasim Zaman, “Maghazi and the Muhaddithun : Reconsideting the Treatment of ‘Historical’
Materials in Early Collections of Hadith,” International Journal of Middle East Studies 28, no. 1 (February 23, 1996): 1-18,
https://doi.org/10.1017/S0020743800062759.; Mohammed Salem Alshehti, “Western Works and Views On Hadith:
Beginnings, Nature, and Impact,” Marmara Universitesi Ilahiyat Fakiiltesi Dergisi 46, no. 46 (January 6, 2015): 203-24,
https://doi.org/10.15370/muifd.41804.; Miski Miski, “False Hadith, Identity, and Contestation of Thought: The
Analysis of Hadith on the Division of Muhammad’s Ummah in the Historical Dimension,” Madania: Jurnal Kajian
Keislaman 25, no. 1 (July 1, 2021): 31-44, https://doi.org/10.29300/ MADANIA.V2511.4246.; Rosfazila Abd Rahman,
Abdul Razif Zaini, and Abur Hamdi Usman, “Hadith, Common Historical Method in Islam and Meta Theory in
Sociology: Transcending the Islamic Heritage,” in The Reality of Urban Heritage Sites in the Arab World Approaches and
Experiences (Betlin: The Arab Democratic Center Berlin, 2021), 316-28.

¢ Rohmansyah Rohmansyah, “Elasticity of Understanding of M. Syuhudi Ismail on Hadith About the Threats
for Painter,” ADDIN 13, no. 2 (August 1, 2019): 271-94, https://doi.org/10.21043/addin.v13i2.6263.

7 Khaled M. Awad et al., “A Secure Blockchain Framework for Storing Historical Text: A Case Study of the
Holy Hadith,” Computers 11, no. 42 (March 14, 2022): 1-11, https://doi.otg/10.3390/computers11030042.

8 M. Mukhibat, “The Teaching Management and Study of Hadith: Method, Contents, and Approaches,”
Utgpia y Praxis Latioamericana, no. 24 (2019): 153—62.

 Mukhibat.

10 Mukhibat.

" Yasuf Qaradawi, Kaifa Nata'amal Ma’a Al- Sunnah Al-Nabawiyyah (Kairo: Dar al-Syurag, 2002).

12 Mohammad Arshi Saloot et al., “Hadith Data Mining and Classification: A Comparative Analysis,” Artificial
Intelligence Review 46, no. 1 (June 1, 2016): 113-28, https://doi.org/10.1007/510462-016-9458-X/METRICS.; Emad
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the standards of hadith criticism by Shafi1 (d. 820) and Muslim (d. 875) discovered variations in the
principles of hadith criticism used by these two scholars, particularly in their frameworks and
objectives. According to him, the eatly badith critics seem to have adhered to a consistent system
of criticism, probably developed in generations before Shafi’i.”” Patel examines the canonization of
the following Prophet Muhammad SAW’s badith: “Whoever imitates a people becomes one of
them,” which is the main indication for fashabbub (reprehensible imitation)—a Sunni doctrine
commonly used by religious authorities to distinguish Muslims from non-Muslims. Patel analyzes
how the hadith partisans transmit and classify badith. He also highlights the important role of Abu
Dawud (d. 889) in the canonization of hadith. He then traces the different trajectories of his
interpretation over time, especially the glosses of ibn Taimiyyah (d. 728) and Najm al-Din
Muhammad al-Ghazzi (d. 1651)." Studies conducted by Patel draw attention not only from hadith
commentary but also from treatises on law, ethics, and Sufism, which describe how the
interpretation of badith occurs in various genres of Islamic literature. We then have Ainurrofiq who
studies the failure of a nation when led by women. By using Fazlar Rahman’s (d. 1988) dual
movement hermeneutic contextual approach, Ainurrofiq compares textualism and contextualism
methods in interpreting badith based on the meaning of the text and the historical, social, and
political contexts that underlie the emergence of the hadith. Ainurrofiq found that the cause of a
person’s inability to become a leader is not because of their gender but due to their lack of
capacity.”

Several studies above have explored the methods of understanding badith and offer valuable
insights into this subject. However, this study has a different focus, as it aims to analyze the
methodology proposed by Yusuf Qaradawi for comprehending hadith. This research is related to
several other studies on this topic. The first is a study conducted by Tajuddin and Awwaliyyah on
Yisuf Qaradawi’s hermeneutics in understanding Jadith,"* a study by Usman, Ismail, Daud, and
Wazir on Yasuf QaradawT’s attitudes and methods regarding how to interact with S#nnih,” and a
study by Handika on Yasuf Qaradawt’s understanding of Jadith in establishing Islamic law."® These
three studies broadly explain the methodology of understanding Sunnah according to Qaradawi.
However, those studies are primarily descriptive in nature and lack in-depth analysis, which means
they are informative but not analytical. Furthermore, in examining the methodology of
understanding S#nnab, they only analyze one of the Qaradawi’s works. Therefore, their studies
require further research. The second is studies conducted by Tujang and Izza who both study

Mohamed and Raheem Sarwar, “Linguistic Features Evaluation for Hadith Authenticity through Automatic Machine
Learning,”  Digital ~ Scholarship ~ in  the  Humanities 37, no. 3  (August 23, 2022): 830-43,
https://doi.org/10.1093/LLC/FQAB092.; Nur Saadah Hamisan@khair and Nurdina Mohd Dahlan, “The Debate on
Anti-Woman Discourse in the Hadith Literature,” Journal Of Hadith Studies 2, no. 1 (June 15, 2017): 25501448,
https://doi.otg/10.33102/JOHS. V2I1.9.

13 Belal Abu-Alabbas, “The Principles of Hadith Criticism in the Writings of Al-Shafi‘T and Muslim,” Is/amic
Law and Society 24, no. 4 (October 3, 2017): 311-35, https://doi.org/10.1163/15685195-00244P01.

14 Youshaa Patel, ““Whoever Imitates a People Becomes One of Them’ A Hadith and Its Interpreters,”
Istamic Law and Society 25, no. 4 (October 19, 2018): 359-426, https://doi.org/10.1163/15685195-00254A01.

15 Faiq Ainurrofiq, “The Use of Hermeneutics Double Movement Fazlur Rahman in Comptehending Hadith
of the Unsuccessful Leadership of Women,” Jumal Ushuluddin 27, no. 2 (December 31, 2019): 132-44,
https://doi.otg/10.24014/JUSH.V2712.6719.

16 Tabrani Tajuddin and Neny Muthiatul Awwaliyyah, “Hermeneutika Yusuf Qaradawi Dalam Kitab Kaifa
Nata’amal Al- Sunnah Al-Nabawiyyah Ma’alim Wa Dawabit,” A-Mutsia 3, no. 1 (June 30, 2021): 29-43,
https://doi.otg/10.46870/JSTAIN.V3I1.47.

17 Abur Hamdi Usman et al., “Interaction with Prophetic Tradition: A Review of Al-Qaradawi’s Thought,”
Mediterranean Journal of Social Sciences 7, no. 1 (2016): 547-54, https://doi.org/10.5901/mjss.2016.v7n1p547.

18 Caca Handika, “Pemahaman Hadith Yusuf Qaradawi Dalam Menentukan Hukum Islam,” A/Mawarid 1,
no. 2 (August 20, 2019): 164-78, https://doi.otg/10.20885/MAWARID.VOL1.ISS2.ART4.
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hermeneutics of Jadith according to Qaradawi. Tujang attempts to show the methodology of
understanding S#znah by Qaradawi as a moderate and eclectic hermeneutics, which is influenced
by liberal interpretation models,"” while 1zza presents hermeneutics of Sunnab from Qaradawi by
combining socio-historical context with textual normativity.” However, Haq and Salahudin—
when studying the manhaj offered by Yusuf Qaradawi in synthesizing contextualism and textualism
approaches in the context of understanding Sunnal’'— consider that the findings of Tujang’s study
contrasted with Qaradawi’s consistency, in which Qaradawi’s works contain criticism of the
perspectives of liberals. Furthermore, according to them, Izza failed to show the middle position
voiced by Qaradawi in interpreting religious texts.

A study by Haq and Salahudin is a topic that is close to the focus of this research, which
explains much of Yuasuf Qaradawi’s methodology of understanding Sunnah, especially in
synthesizing contextualism and textualism approaches in the context of S#nnah understanding. Haq
and Salahudin found that the methodology for understanding s#nnah proposed by Qaradawi, on
the one hand, is moderate because it seeks to mediate the two ‘excessive’ sides, namely textual and
contextual approaches. On the other hand, it is comprehensive because it connects the demands
of Sunnah interpretation with broad methodological principles. From the aspect of similarity with
this study, both of them present eight main steps in understanding hadith introduced by Qaradawi.
Despite that, Haq and Salahudin do not specifically present the characteristics of Sunnah, important
points that must be avoided in interacting with Suznah, and basic principles in interacting with
Sunnah according to Qaradawi. Furthermore, in this study, the author presents biographies, works,
and figures who influence Qaradawt’s thinking, which—according to the author—is important to
analyze because it cannot be denied that these things influence QaradawT’s perspective in
understanding Sunnab.

The focus of this study is to analyze the steps in understanding hadith, the characteristics of
Sunnah, important points to avoid when interacting with Swnnah, and the basic principles of
interacting with Sunnah according to Qaradawi. This study uses library research methods to analyze
data. Primary data are taken from the works of Qaradawi, while secondary data are books and
journal articles relevant to this study.

Discussion
Biography of Yasuf Qarad awi (1926-2022)

Yusuf Qaradawt (d. 2022 AD) was an Egyptian %/ama’ who contributed a lot to science.
His study began when he was nine years old by learning to memorize the Qur’an at Kutfab in his
village located around the Nile River Delta.”” In 1940, he began nine years of primary and secondary
religious studies at the Azhar Institute in Tanta.” After completing his studies there, he enrolled in
the Faculty of Us#luddin (Kulliyyat Ussil ad-Din) at Al-Azhar University in Cairo, where he obtained
his undergraduate degree in 1953 AD. Then, he pursued a master’s degree at the same institution

19 Bisti Tujang, “Hermeneutika Hadith Yusuf Qaradawi (Studi Analisa Terhadap Metodologi Interpretasi
Qaradawi),” A/-Majaalis 2, no. 1 November 20, 2014): 33—68, https://doi.otg/10.37397/ALMAJAALIS.V2I1.21.

20 Farah Nuril Izza, “Hermenecutika: Arah Baru Interpretasi Hadith (Studi Analisis Pemikiran Yusuf Al-
Qaradawi ~ Dalam Fatwa-Fatwanya),” Kommunnika 8, no. 2 (January 1, 2014): 192-220,
https://doi.org/10.24090/ KOMUNIKA.V812.756.

21 Sansan Ziaul Haq and Asep Salahudin, “Moderasi ‘Di Atas’ Tekstualisme-Kontekstualisme: Metodologi
Pemahaman Sunnah Yusuf Al-Qaradawi,” AL QUDS : Jumal S tudi Alguran Dan Hadis 6, no. 3 (Octobet 1, 2022): 965—
80, https://doi.org/10.29240/ ALQUDS.V613.4057.

22 Jakob Skovgaard-Petetsen, “Yusuf Al-Qaradawi and Al-Azhar,” in Global Mufli, ed. Bettina Grif and Jakob
Skovgaard-Petersen (London, New York: Hirst & Columbia University Press, 2009), 27-54.

2 Skovgaard-Petersen.
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in 1957.** In 1961, he began his doctoral study at Al-Azhar University and completed it in 1973
with a dissertation titled “A/Zakat fi al-Islim wa Atsarnba fi Hall al-Masyakil al-Ijtima iyah.”>

QaradawT’s populatity in society began to emerge when he was just 17 years old, as he
started giving lectures and delivering Friday sermons in his hometown. However, due to his
outspoken criticism of the unjust royal system during the era of Egypt’s monarchy, he was
frequently imprisoned. After Egypt stabilized and transitioned to a republic led by a president,
Qaradawi worked for the Ministry of Waqf in a supetvisory capacity for religious matters. He also
served at the prestigious Al-Azhar Al-Syarif Foundation, where he contributed to the development
of education. In addition to these roles, he preached at the Jami’ al-Zamalik Mosque.

In 1961, Qaradawi was sent to the State of Qatar by Al-Azhar to serve as the chairman of
religious affairs. Subsequently, Qaradawt has held vatious academic and administrative positions in
Qatar, including Head of the Department of Islamic Studies at the Faculty of Tarbiyah of Qatar
University, Dean of the Faculty of Syart’ah and Islamic Studies, and Chair of the Center for Hadith
Studies and Prophet History. His contribution to the field of Islamic thought and the development
of Islamic education has earned him a prominent and important position in various organizations
that focus on da’wah activities. These include the Islamic Da’wah Institutes in Kuwait, Mecca,

Jordan, America, Pakistan, and Khartoum, as well as several Centers for Islamic Economic
Studies.*

In the 1990s and 2000s, Qaradawi’s influence extended beyond national borders as he
became the president of international organizations, such as the European Council for Fatwa and
Research (ECFR) and the International Union of Muslim Scholars (IUMS).” Hassan praised
Qaradawi as a pioneering figure who effectively incorporated modern technology in his da’wah
activities,” while Grif recognized Qaradawi as one of the first scholars who recognized the
importance of collaborating with journalists, editors, and producers of new media institutions to
increase the influence of Muslim scholars globally.”

Figures Influencing Yiasuf Qaradawi’s Thought

The Muslim scholar who influenced QaradawT’s thinking was al-Gazali (d. 505 H).
Qaradawi had a fondness for al-Gazal’s books “Ihya’'u ‘Ulimiddin” and “Minhdj al-Abidin” since
childhood. He also liked the book “Igdzu al-Himam fi Syarah Matan al-Hikan/” by Ahmad bin
Muhammad bin ‘Ajibah al-Hasani al-Fasi (w. 1224 H) and several wotks by ‘Abd Wahhab al-
Sya’rani. It is not surprising that Qaradawi greatly admired several Sufi figures who became his
teachers at Al-Azhar University, such as Muhammad al-Bahi al-Khali (1901-1977 AD),
Muhammad al-Udun al-Azhari, and Ali ‘Abd Halim Mahmad (1910-1978 AD).* Qaradawt was
also heavily influenced by the works of Ibn Taymiyyah (d. 728 H) and Ibn al-Qayyim al-Jawziyya

2 Yusuf Qaradawi, Ibn Al-Qarya Wa-I-Kuttab: Malamib Sira Wa-Masira, 1 (Kairo: Dar al-Syurag, 2004), 225.

% Yusuf Qatadawi, 1bn Al-Qarya Wa-1-Kuttib: Malamibh Sira Wa-Masira, 111 (Kairo: Dat al-Syuragq, 2000).

26 Muhammad Imarah, A+Duktir Yisuf Al-Qaradawi Madrasah Fikriyyah Wa Al-Mashri Al-Fikri (Kairo: Dar
al-Salam, 2004), 801.

27 Alexandre Caeiro and Mahmoud Al-Saify, “Qaradawi in Europe, Europe in Qaradawi,” in Global Mufti, The
Phenomenon of Yiisuf Al-Qaradawi, ed. Bettina Graf and Jakob Skovgaard-Petersen (New York: Columbia University
Press, 2009).

28 Said Fares Hassan, “Yusuf Al-Qaradawi: An Ideologue for Muslim Minotities,” in Figh Al-Aqalliyyat New
York: Palgrave Macmillan, 2013), https://doi.org/10.1057/9781137350091_4.

2 Bettina Graf, “Sheikh Yusuf Al-Qaradawi in Cyberspace,” Die Welt Des Islams 47, no. 3 (2007): 403-21,
https://doi.org/10.1163/157006007783237464.

30 Yusuf Qaradawi, Kenangankn Bersama Ikbwann! Muslimin, Tery., M. Lili Nur Aunlia (Jakarta: Aulia Publishet,
2003).
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(d. 1350 AD) in unifying the Salfiyah and reformist methods while rejecting zaklid (blindly
following one school of thought) and being fanatical about a particular zadhab (school of Islamic
jurisprudence).

Historically, there are several schools of thought. The first is the abli al-hadith and ahlii ra’yi
schools. Abli al-hadith in understanding the text of the Qur'an and hadith emphasizes more on the
zahir meaning, while ahlii al-ra’yi places more emphasis on #'wil (the interpretation of the text
according to the meaning of the mubkamat verses).” The second is ibn Taimiyyah and al-Qayyim
al-Jauziyah who united these two schools of thought, known as the almuwazanab wa al-tarjilh baina
madrasatai al-atsar wa al-ra’y school. This school takes advantage of the understanding of the two
previous schools by exploring the value of the narration of a text and starting to look for wisdom
and maslahah beyond the content of the meaning of the text. The third is from the union of z#had
of abli al-ra’yi and abli al-hadith, and later developed the ji#ihad of ibn Taimiyyah and al-Qayyim al-
Jauziyah. This zitthad extends beyond the study of the text and delves into a wider range of issues,
including social concerns that are relevant in contemporary times. Despite this broadening focus,
Qur’an remains the primary source of law and guidance. Furthermore, this school of thought places
great consideration on verses with the quality of gat 7yyu al-dalalah and Zanniyu al-dalilah. Imarah
mentions that Qaradawi could be categorized into this school.”” Other figures who influenced
Qaradawi’s thoughts in the field of da’wah were Hasan al-Banna (d. 1949 AD),” Muhammad al-
Gazali (d. 1996 AD), ‘Abd al-Qadir ‘Audah (d. 1954 AD), Sayyid Sabiq (d. 2000 AD), and Sayyid
Qutub (d. 1966 AD).*

Characteristics of Sunnah Based on the Perspective of Yisuf Qarad awi

Qaradawi believes that Sunndah had distinct characteristics.” The first is comprehensiveness.
According to him, a/-Sunnah al-Nabawiyyah is comprehensive, meaning that it regulates all aspects
of human life, from daily activities (e.g., those at home, in the markets, and mosques) to those on
the road and at work. Furthermore, Sunnah also regulates the relationship between humans and
their God & humans and other humans for both Muslims and non-Muslims. It even highlights
animals and inanimate objects. The second is balance (fawazsin), which is still related to the
preceding characteristics. Being balanced means being proportional and equitable between the
body and soul, mind and heart, the hereafter and the world, the real and the ideal, practice and
theory, the occult and the real, independence and responsibility, and the collective and the
individual. The third characteristic is uncomplicatedness (#z#yassar), which means that the teachings
contained in Sunnah are at the level of human ability to implement them. For instance, when the
Prophet Muhammad SAW sent Abu Musa al-Asy’at1 (d. 522 H) and Mu’adh bin Jabal (d. 639 AD)
to Yemen, he gave them the following brief advice: W3 ¥ 5 le saiy o 35 ¥ 51 g o) jund ¥ 5 | (0
make things easy and not difficult, to give good news and not alienate, and to obey without discrimination).” The
fourth is integrality (fakamuli). The fifth is being realistic (waqil). According to Qaradawi, these
five characteristics will bring about a complete understanding of a adith.”’

31 Mif Rohim N. Syarkun, “The Influence of Prophet Muhammad’s Thought on ljtihad,” Sains Humanika 8,
no. 3-2 (August 16, 2016): 117123, https://doi.org/10.11113/sh.v8n3-2.973.

32 Muhammad Imarah, A~LSyeikh Mubammad Al-Gazali Al-Mangi® Al-Fikri Wa Al-Ma’arik Al-Fikriyah (Kairo:
al-Haiah al-Mishriyyah al-‘Ammabh li al-Kitab, 1992), 37.

3 Gudrun Krimer, Makers of the Muslim World: Hasan Al-Banna (London: Onewotld Publications, 2010).

3 Imarah, A/-Duktir Yisuf Al-Qaradawi Madrasah Fikriyyah Wa Al-Mashri Al-Fikri, 801.

3 Qaradawi, Kaifa Nata'amal Ma’a Al- Sunnah Al-Nabawiyyah, 26-27.

3 Muhammad ibn Isma‘l Al-Bukhati, A-Jami’ Al-Musnad Ash-Shabih Al-Mukbtashar Min Umir Rasilillah
Shallallabn ‘Alaibi Wa Sallama Wa Sunanibi Wa Ayyamihi (Mesir: Dar Thoqu An-Najah, 1422), 162.

3 Yusuf Qaradawi, Kaifa Nata'amal Ma’a Al- Sunnah Al-Nabawiyyah, 20d ed. (Kairo: Dar al-Syuraq, 2005), 26.
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Qaradawi mentions three points that must be avoided in interacting with Sunnah, namely
the interpretation of the ignorant (ta'wil ahl al-jahil), the deviation of the extremists (Zabrif ahl al-
guluw), and the manipulation of misguided people (#nthal ahl al-batil), by falsifying Islamic teachings
by making vatious bid’ah which are contrary to the Islamic creed and Sharia.” The correct
understanding of hadith is to be in a middle position (wasatiyah)—not to be excessive and not to
become a group that is stupid and misguided. Of these three points, Qaradawi mentions several
basic principles in interacting with Sunnah. The first is al-istisaq min subsit al-Sunnah, namely studying
the validity of badith following scientific principles established by ab/i al-hadith, including sandd and
matan, in terms of sayings, deeds, and approval (Zagrir) of the Prophet Muhammad SAW. The
second is husnu al-fabm li al-Sunnah, namely being able to understand Jadith editorially well based on
the language instructions and badith context (asbab al-wurid). The third is salamah an-Nas an-Nabawi
min Mu'arid Agwa, namely ensuring that the text of matan of the badith does not conflict with nash
which has a stronger position, both those originating from the Qur’an and other hadith which are
more numerous (mutawatir), more valid than it, or more in line with the wisdom and general goals
of the Sharia. For this reason, the authenticity of a hadith is not based on one or two #dsh, but on
the convergence of multiple #ash and the harmony of their contents, which collectively establish its
authenticity and certainty.”

Methodology of Understanding Hadith Proposed by Yusuf Qaradawi

Qaradawi introduces eight main steps in understanding hadith. The first is to understand
hadith based on al-Qur'an al-Karim. In other words, understanding badith based on the guidance of
the Qur’an is a necessity. This is because the Qur’an is the primary source of Islamic teachings,”
while hadith plays a complementary role in providing further explanation and details about the
Qur’anic teachings, both in terms of theoretical understanding and practical application. Regarding
its position and function, hadith serves as an explanatory source that cannot contradict the Qur’an,
which is the primary object of its explanation. This applies even when it comes to subsidiary issues,
where it is still impossible for a hadith to contradict the Qur’an. This demonstrates that hadith does
not supersede the Qutr’an. As such, Qaradawi believes that hadith shahih does not contradict the
clear verses (mubkam) of the Qurian.

An example of applying this method can be found in the hadith which states: (& 53545
o s8lla s According to Qaradawi, this hadith contradicts Q.S. Al-Baqarah [2]: 233,* namely as
follows.
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233 ... If both sides decide—after mutual consultation and consent—rto wean a child, then there is no blame on
them.”?

The above verse indicates that it is recommended for a husband to seek his wife’s opinion
regarding the issue of their breastfeeding baby. After consultation, the husband may agree with his
wife to wean the baby. The weak Jadith, however, suggests that the husband disregards his wife’s
opinion even after consultation. In such a case, if there is a difference of opinion among the ‘ulama’

38 Qaradawi, 36-39.

3 Qaradawl.

40 Juhrah M. Arib et al, “The Inheritance of Human Traits in the Qur’an Based on the Scientific
Interpretation of Zaghlal Raghib Muhammad an-Najjar,” AL QUDS : Jurnal Studi Alguran Dan Hadis 6, no. 2
(September 17, 2022): 863—86, https://doi.org/10.29240/ ALQUDS.V612.4199.

41 Qaradawi, 114.

4 Kementerian Agama RI, A~LQur'an Dan Terjemalh (Surabaya: Lentera Optima Pustaka, 2011), 38.
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in taking legal Zstinbath from Sunnah, what must take precedence is the opinion of the wlama’ which
is supported by the Qur’an.

The second is to collect hadith thematically. Another method to understand Sunnah correctly
is to collect hadiths on one theme by returning the mutasyabibat to the muhkamat, linking the mutlag
to the muqayyad, and interpreting the ‘@ with the &hash. Therefore, the meaning intended by the
hadith will be clear and will not ovetlap. The example given by Qaradawi is the hadith about #sbal, as
follows:

Vo) QUM Bald) g gedSS Y B JU ey ade W Lo ) e e A oy 3 Gl e
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Narrated from Abii Dzar radbiyallabn ‘anbu, the Prophet SAW said: There are three types of people to whom
Allal will not speak on the Day of Resurrection: al-mannan (the one who gives something to another expecting a
reward), al-munaffiq (the one who sells his merchandise with false oaths), and al-musbil izarahu (the one who wears
his clothes below his ankles out of arrogance). (Hadith of Muslin)

Does the word al-musbil izarahn in the text of the hadith above refer to all those who lengthen
their clothes because it is a tradition in their area even though they do not mean to be arrogant? If
this hadith is not understood by taking into account other hadith in the same theme as it, it will be
misunderstood because the words o)) sl will be understood as those who lengthen their
clothes. However, what is meant in this context is those who are arrogant based on several other
hadith, which are of the same theme, as the following example'

/‘ylfwdj‘)wb\:}l@\do}/ J§3°}\JG,5«:‘/ ’°’ jb":’?; /} }/ouw/:;;
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Allal will not look, on the Day of Resurrection at the person who drags his garment (bebind him) out of conceit.
On that, Abi Bakar said, “O Allah’s Messenger! One side of my Izar hangs low if I do not take care of it.” The
Prophet Mubammad SAW said, “Yon are not one of those who do that out of conceit.” (Hadith of Al-Bukhari)

The hadith mentioned above is related to the topic of people who let their clothes hang
down, but not out of arrogance. ‘Aisyah reported that Aba Bakar was a hunchback and, therefore,
unable to prevent his clothes from hanging down. Meanwhile, Qais bin Hazim mentioned that he
had met Abu Bakar and found him to be a thin person. Therefore, it can be inferred that Abu
Bakar’s clothes sticking out was not due to pride but due to his physical condition. Al-‘Asqalani
stated that the circumstances of each person should be taken into consideration when determining
a law, especially when referring to the context of the hadith.”

However, some people nowadays use the hadith about lengthening clothes with a strong
warning as a strict guideline for shortening their clothes above the ankles. They interpret it too
literally, making it a duty to shorten their clothes, which is not necessarily the intended meaning of
the hadith. When they see a Muslim ulama’ or da’i who does not shorten his clothes, they accuse
him of being ignorant of religion. According to Qaradawi, if they revisit the hadith related to this
issue, adopt a comprehensive understanding of the purpose of Islam, and return to the principle
of uncomplicatedness in the Islamic teachings, they will understand the true meaning of the badith.
Thus, what Allah SWT broadens to all mankind will be not narrowly understood.*

43 Ibn Hajar Al-‘Asqalani, Fath A/-Bari Syarh Shabih Al-Bukhari, vol. 3 (Kairo: Dar al-Bayan al-‘Arabi, 2007),
315.
4 Qaradawi, Kaifa Nata'amal Ma’a Al- Sunnih Al-Nabawiyyah, 23.



Kamarudin et.al: Avoiding Mistakes in Undetstanding the Hadith ... | 57

The third is to compromise contradictory hadith. The nash of the Sharia fundamentally does
not conflict with each other because an hag cannot conflict with another sag. However, if it is
assumed that there is a conflict between two statements, the conflict may occur only in appearance,
not in essence and facts. In such a situation, it becomes our responsibility to carefully examine both
statements and find ways to remove the assumed contradiction. The suggestion of Qaradawi, as
quoted by el-Wereny, is to make a compromise (a/-janm’n) when it is deemed necessary, but only if
the hadith in question is worth compromising for.” If not, then the stronger hadith (at-tarjih) should
be chosen. Qaradawi priotitized compromise (aljan’u wa al-taufiq) rather than choosing a stronger
hadith (at-tarjih), because, in the at-farjih method, one text is ignored and one of them is prioritized.

In the context above, Qaradawi gives an example of a hadith about visiting graves for
women, as follows:

s gy ol oy ke ) o 1 g, OF: 50 T 0

Narrated from Abii Hurairah, Rasilullah Shallallabn ‘alaihi wa sallam said: May Allah bless her and give her
peace, and curse the visitors to the grave. (Hadith of Ahmad, 1bn Majah, and At-Tirmidzi)

In another narration, Ibn ‘Abbas wrote it with _sall &I 33 as was done by Hassan bin
Tsabit. In the text of the hadith, it can be seen that there is a ban on visiting graves for women.
Meanwhile, a study conducted by Kamarudin and Mokodenseho indicates that some hadith suggest
that it is permissible for women to visit graves, as permissible for men,* such as hadith in Shahih al-
Mislim, as follows:

156 (ﬁwbﬁdeb)@us MjcﬂJm\Mdmjcwd\Jﬁ°}\téi;
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Abi Bakar bin Abi Syaibah, Muhammad bin Abdullah bin Numair, and Muhammad bin al-Mutsanna bave
told us (the pronunciation is from Abn Bakar and 1bn Numair). They said that Muhammad bin Fudhail narrated
to them from Abi Sinan (namely Dhirar bin Murrah) from Mubarib bin Ditsar, from Ibn Buraidah, from his
Sather. He said that Rasilullah Shallallabn ‘alaibi wa sallam said, ‘1 forbid you from visiting the graves, so matke
a pilgrimage to the graves of all of you.”"’

Abu Daud and an-Nasai added to the hadith narrated by Anas the phrase e 8 5 Y
(because visiting graves can remind you of the afterhfe) On the other hand, Hakim added to the
hadith narrated by Anas the phrase 333 CAlil) a5y (il Sl 15158 1534 (and softens the heart and
sheds tears, and do not speak with vile words). He also added to the badith narrated by Ibn Mas’ad
the phrase Sl P AT H (because visiting graves causes one to dislike the world). Meanwhile,
the editorial from Muslim from hadith narrated by Abu Hurairah R.A. with the status of marfu’ is
Csall "R 86 53801353500 20 the grave becanse the grave reminds of death).®

4 Mahmud El-Wereny, “Tajdid Ad-Din: Islam and the Question of Renewal in the Thought of Yasuf Al-
Qaradawi,”  Infernational ~ Jouwrnal — of  Philesophy — and — Theology  (IJPT) 5, no. 2 (2017): 20-34,
https://doi.org/10.15640/ijpt.v5n2a3.

4 Kamarudin Kamarudin and Sabil Mokodenseho, “A Debate on the Islamic Practice of Pilgrimage to the
Grave: Study of the Hadith on Grave Pilgrimage for Women,” AL QUDS : Jurnal Studi Alguran Dan Hadis 6, no. 2
(August 9, 2022): 495-510, https://doi.org/10.29240/ ALQUDS.V612.4390.

47 Aba Husein Muslim bin Al-Hajjaj, Shahih Al-Mislim, vol. 1 (Beirat: Dar al-Fikr, 2011), 429-430.

48 Al-*Asqalani, Fath Al-Bari Syarh Shabih Al-Bukhari, 174.
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Qaradawi stated that there are more hadiths shahih that permit women to visit graves than
those that prohibit it. Therefore, it is possible to come to a compromise (a/~jam’s) by concluding
that visiting graves is permissible for women. The ban on visiting graves only applies to women
who frequently visit graves to the extent that they neglect their obligations to their husbands and
become excessively sorrowful. If it is safe, there is no prohibition on women visiting graves because
the remembrance of death is not only necessary for men but also for women. This is supported by
the indication of the term used, namely zawwairat, which has the form of sharfi shighat mubalaghah.”

The fourth is to understand the hadith based on the background, situation, conditions, and
purpose. To understand hadith correctly and accurately, it is essential to know the context and
circumstances that led to the emergence of the hadith. This will help to clearly express the meaning
of the hadith. ‘Ulama’ agree that understanding the asbab al-nuzil (reasons for revelation) is essential
to comprehend the Qur’an properly. Similarly, in understanding hadith, knowledge of the asbab al-
wurid (the occasions of revelation) is necessary and highly required. Due to its universal nature, the
Qur’an may not always provide specific details except when it comes to matters of principle. On
the other hand, the Sunnah deals with numerous local issues and provides additional details that are
not found in the Qur’an. Qaradawi exemplifies it with the following badith:

SUs el LT o
You know more abont the affairs of your world than I do. (Hadith of Muslim, no. 2363)

The hadith mentioned above is often misinterpreted and used by some individuals to argue
against implementing Sharia law in economic, social, political, and other affairs. They claim that
these fields are worldly matters and that Prophet Muhammad SAW granted them freedom in these
areas. Qaradawt’ suggests that this hadith cannot be understood solely based on its textual meaning
but must be considered in its proper context, particularly the reason behind its revelation (asbab al-
wurid). The context of the hadith is related to the pollination of date palms—an area in which the
farmers of Medina were more knowledgeable than the Prophet Muhammad SAW.”" In conclusion,
the hadith &S sl ehi elﬂ cannot be interpreted to mean that individuals can handle their worldly
affairs according to their respective desires. Such an interpretation, as Isma’il argues, would lead
people to adopt a secular view of life, which is inconsistent with Islamic teachings.”

The fifth is to distinguish between means that may change and goals that remain constant.
The misinterpretation of Sunnah often arises from people’s confusion between the unchanging goals
and objectives and the temporal and localized means of achieving them. It is commonly found that
people often focus more on the means rather than the actual goals, treating the means as if they
were the ultimate objectives. Although it is evident that the ultimate goal is of utmost importance,
the means of achieving that goal can vary and are subject to environmental factors, habits, and
other circumstances. For instance, Qaradawi demonstrated the application of this approach in his
interpretation of the hadith on hijamah (cupping).

dald| 4 gl e

The best of what you use for medicine is cupping. (Hadith of Ahmad, ath-Thabrani, and al-Hakim)

Qaradawi argues that the Jadith on cupping is often misinterpreted as treating it as an
ultimate goal rather than a means to achieve the goal of maintaining human health, preserving life,
and protecting the body and other essential elements in humans. This understanding is consistent

4 Qaradawi, Kaifa Nata’amal Ma’a Al- Sunnalh Al-Nabawiyyah, 133-135.

50 Qaradawi, 145-146.

S Imam Mauslim, Shabib Miislim, IN (Mesit: Isa al-Babi al-Halabi, n.d.), 1836.

52 H. M. Syuhudi Isma’il, Hadith Nabi Yang Tekstnal Dan Kontekstual (Jakarta: Bulan Bintang, 1994), 57.
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with the principles of tibbun nabawiy, which are applicable in all times and places. The nature and
means of treatment can change according to various situations and conditions. Even the most
effective means may need to be updated over time.” Therefore, while cupping (bzjamah) was
considered one of the best means of treatment at the time of the ladith, it may not necessarily be
the most effective means in modern times. This interpretation is not in conflict with the hadith’s
essence, which emphasizes the importance of maintaining human health and preserving life.

The sixth is to differentiate between the literal and figurative language (majaz). Arabic is a
language that is rich in figurative language, > as acknowledged in the field of balaghdh.
Understanding the differences between literal and figurative language (majaz) is crucial for
understanding badith, especially given the many sayings of the Prophet Muhammad SAW that
contain figurative expressions. These expressions may include various types of #ajaz, such as majaz
lnghawi, aqli, isti’arah, kindyah, isti’arab tamtsiliyyah, and other figures of speech that depart from the
literal meaning of words. Qaradawi provides an example of a hadith that employs majaz. The badith
in question is the one in which the Prophet Muhammad SAW says to his wives: (= Bsal (Se
\xy (S skal, In this badith, it is stated that the one who reaches the Prophet the fastest is the one with
the longest arms. According to Qaradawi, the expression Skl 1y contains majaz, and what is
meant by “long arms” is those who are generous and provide kindness.

Another example is the hadith < sl s &5 88N G 11 5 (And fnow that heaven is nnder
the shade of swords) (Hadith of Al-Bukhari, no. 2818). The expression <3 J3Ua o gl according to
Qaradawi, contains majaz.” The hadith contains the meaning of [ihdd fi Sabilillih which is symbolized
by a sword. Therefore, it cannot be understood literally. From this hadith, it can be understood
that Jihad fi Sabilillah is the closest way to heaven.

The seventh is to distinguish between the unseen and the tangible. The unseen (gazb) is a
concept that appears in the majority of verses in the Qur’an, while they are often alluded to in the
Sunnah. Unseen matters are detailed more broadly in the Sunnah, particularly concerning the afterlife,
life after death, the Day of Judgment, questions in the grave, retribution & punishment, the scales
of justice, the reckoning, the joys of heaven, the torments of hell, and others.

According to Yusuf Qaradawi, hadith shahih related to the unseen matters must be accepted
based on the principles of abli al-ilm and salif al-ummah.”® Therefore, he does not accept groups
that reject badith related to unseen matters (gazb) simply because they have not experienced it. For
instance, groups that deny the punishment of the grave.

The eighth is to ascertain the meaning of the words in the hadith. To properly understand
a hadith, it is important to determine the intended meaning behind the words used, as the meanings
of words can vary depending on time and context. This matter is well understood by scholars who
study the development of language and the influence of space and time. At times, people assign
particular meanings to words by using terms that do not necessarily need to be disputed. However,
what is concerning is when new terms are used to interpret words in the Qur’an and hadith, as this

53 Qaradawi, Kasfa Nata'amal Ma'a Al- Sunnah Al-Nabawiyyah, 159.

5% Abu Hassan Abdul and Wahibah Twabhir, “The Disciplinary Issues in Malay Figurative Language and Its
Similarities with Majaz Concept of the Arabic Rhetoric,” European Journal of Langnage and Literature 4, no. 1 (April 30,
2016): 47, https://doi.otg/10.26417 /ejls.v4il.p47-55.; Lara Harb, “Arabic Literary Theory,” in Oxford Research
Encyclopedia of Literature (Oxford University Press, 2020), https://doi.org/10.1093/actefore/9780190201098.013.989.;
Issa ] Boullata, “Studies in the Majiiz and Metaphorical Language of the Qur’an: Abu "Ubayda and Al-Sharif Al-Racli,”
in  Literary  Structures  of  Religions ~ Meaning  in  the  Quran  (Routledge,  2021),  317-060,
https://doi.otg/10.4324/9780203037041-24.

5 Qaradawi, Kaifa Nata'amal Ma’a Al- Sunnah Al-Nabawiyyabh, 175.

56 Qaradawi, 191.
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may lead to confusion. For example, the word zashwir (drawing/painting) in many hadiths agreed
upon by the #lama’ focusing on interpreting hadith contains severe warnings to artists who engage
in it. Later, the term Zashwir—which is familiar in the context of the Arab nation at that time—
becomes synonymous with the term for “photography” today. At the time when the Sharia was
established, the term for Zashwir was al-Mushawwir, and this knowledge was not known to many
people.”

Conclusion

This research identifies eight steps to understanding hadith proposed by Qaradawi, namely
defining Jadith based on the Qur’an, collecting hadith thematically, compromising contradictory
badiths, identifying asbab al-wurid of the hadith (background, situation, condition, and purpose),
distinguishing changing and unchanging means, differentiating between the literal and figurative
language (majaz), recognizing the unseen and the real, and confirming the meaning of the words in
the hadith. In terms of characteristics, badith is comprehensive (syumali), balanced (fawaziin),
uncomplicated (msyassar), integral (takanmuli), and realistic (wagq:z). Qaradawl mentions some points
that must be avoided in interacting with Sunnah, namely the interpretation of the ignorant (#a'wil ab!
alyahil), the deviation of the extremes (Zabrif ahl al-guluw), and the manipulation of the heretics (zntihal
abl al-bati)). Qaradawi also mentions the basic principles in interacting with Swnnah, namely
examining the validity of hadith based on the scientific principles established by badith experts (al-
istisaq min subdit al-Sunnah), understanding the editorial hadith propetly according to the language
instructions and the context of the hadith (husnu al-fabm i al-Sunnah), and ensuring that the matan of
the hadith does not conflict with the #ash of the Qur’an or other hadith with a more powerful position
(salamah an-Nas an-Nabawi min Mu’arid Aqwa).

Qaradaw?’s methodology for understanding hadith can be seen as an attempt to prevent
errors in interpreting them. The methodology he offers shows that several variables need to be
considered to fully comprehend hadith. Additionally, Yusuf Qaradawi’s proposed methodology for
understanding and engaging with Suundh can be viewed as an effort to revive the relevance of Sunnab
in various historical and contemporary contexts of people’s lives. As one of the representatives of
contemporary ‘ulama’, it can be concluded that Yusuf Qaradawi is quite flexible in responding to
contemporaty issues. Although Qaradawi’s opinion may not be entirely novel, its significant
contribution lies in its applicability to contemporary issues. This is due to Qaradawi’s ability to
adapt and apply previous theories to address present-day problems.
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