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Abstract

Hermenentics is a classic theme that remains relevant in Islamic scholarly disconrse, particularly in the debate over its use
in interpreting the Qur'an. There are three main views among Muslim scholars and ulama: those who reject it completely,

those who accept it completely, and those who accept it with certain limitations. This debate is rooted in the origins of
hermenentics, a discipline developed by Western scholars to interpret biblical texts that raise issues of anthority and
anthenticity. This study aims to explore the hermeneuntic approach from a historical perspective throngh a literature study
and thematic analysis, employing steps of comparison, contrast, and criticism. The results show that, from the perspective
of Our'anic interpretation, hermenentics is viewed as a Western product originating from the Christian theological tradition
and developed within a modern philosophical framework emphasizing the bistoricity and relativity of textual meaning.

Therefore, this approach is not entirely in line with the principles of Islamic interpretation emphasiging the sanctity,

absolute anthority, and authenticity of divine revelation. Furthermore, hermenentics is also considered contrary to the

methodology of Ulnmul Qur'an, which has clear procedures and hierarchies of interpretation based on Islamic sonrces.

This study confirms the relevance of bhistorical criticism of Qur'anic hermeneutics as a scholarly effort to restore Qur'anic
interpretation to an authentic Islamic epistemological framework. Thus, this study makes a new contribution to

strengthening the methodology of interpretation based on the principles of the sacredness of revelation, the integrity of divine
meaning, and the scientific discipline of Ulnmul Qur'an, originating from the Islamic tradition itself.
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INTRODUCTION

Hermeneutics is one of the classic themes remaining a topic of intense discussion among
Muslim scholars. This discussion arose regarding whether hermeneutics can be used to interpret
Qur’an verses (Haitomi, 2019, p. 46; Larasingtyas et al., 2024, p. 5). In this context, there are
three main views among Muslim scholars: first, the group firmly rejecting hermeneutics; second,
the group fully accepting it; and third, the group accepting it with certain conditions or can be
said to be a group bridging the two parties (Arif, 2015, p. 85). This debate began with Western
scientists’ use of hermeneutics in interpreting biblical texts (Adhim, 2018, p. 141), sparking the
emergence of hermeneutics as a study among Muslim scholars.

Adian Husaini, one of hermeneutic critics, stated that applying hermeneutics in Islam
presents three serious problems. First, decisions made through a hermeneutic approach can be
influenced by the specific interests of the hermeneutic person and the society's culture. Second,
hermeneutics tends to overlook the transcendent (divine) dimension and focuses more on the
human aspect. Third, truth in hermeneutics is relative, making it difficult to reach a consensus
(Husaini, 20006, pp. 153—155; Reflita, 2016, p. 142). Ugi Suharto added that hermeneutics often
contradicts Islamic principles. He links the philosophical basis of hermeneutics with Protestant
Christian theology, Greek mythology, and problems in the Bible (Reflita, 2016, p. 144; Suharto,
2003, pp. 26-27). This view is also emphasized by Hamid Fahmy Zarkasyi, stating that
hermenecutics is a threat to Islamic thought and civilization. According to him, hermeneutics
originates from Greek mythology, which was later adopted into Jewish and Christian theology.
When used within the framework of Christian theology, hermeneutics reflects philosophical
problems that later became the basis for the development of Hermeneutic Philosophy. Hamid
Fahmy also highlighted the extreme impact of hermeneutics on Islamic law. He argued that the
application of hermeneutics could alter Islamic law, which is absolute, potentially leading to
conflicts with the principles of sharia, including in issues such as LGBT rights, inheritance,
Islamic criminal law (hudud), and adultery (Tangahu, 2017, pp. 272-275). This perspective
reflects deep concerns about the implications of hermeneutics in the context of Islam.

On the other hand, Quraish Shihab, a prominent mufassir in Indonesia, has a different

view regarding hermeneutics. According to him, several theories in hermeneutics can be applied
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to interpreting the verses of the Qur’an (Haitomi, 2019, p. 46; Kojin, 2020, p. 62). Several other
Muslim scholars, such as Hassan Hanafi, Nasr Hamid Abu Zayd, Muhammad Syahrur, Fazlur
Rahman, Fatima Mernissi, Amina Wadud, and Muhammad Arkoun, supported this view. Their
studies often produced controversial conclusions in the realm of Islamic thought. For example,
in his work, Mafhum al-Nass, Nasr Hamid Abu Zayd argues that understanding the Qur’an is
inseparable from the social, political, and cultural context in which the interpreter lives.
According to him, the text of the Qur’an is passive and only gains meaning through
interpretation influenced by certain conditions. He also emphasized that revelation must be
understood within the context of the culture in which it emerged. In his view, the Qur’an is a
cultural product (al-Muntaj al-Tsaqafi) because the language used in the Qur’an is a symbol of
humans expressing their consciousness. This idea sparked significant controversy, including a
report against him to the Egyptian High Court, considering him deviant and misleading (Franz
Magnis-Suseno, 2016, pp. 95-97; Hardiman, 2015). On the other hand, Hassan Hanafi offers a
hermeneutic interpretation method called al-Manhaj al-Ijtima’i fi al-Tafsir. He secks to
transform traditional theocentric theology into a more anthropocentric theology. This approach
seeks to connect the interpretation of the Qur’an with social dynamics, making religion more
relevant to contemporary reality (Badruzaman, 2005, p. 20; Faiz, 2003, p. 20; Faiz & Usman,
2019, p. 28). Thus, Hanafi and Abu Zayd contributed to the hermeneutical discourse that
challenged traditional views in interpreting religious texts.

A literature review relevant to this study is needed to strengthen the above argument.
Based on the authot's observation, the study of hermeneutics has become a widespread concern
among academics, as evidenced by undergraduate theses, dissertations, journals, proceedings,
and other scientific articles. In general, research on hermeneutics can be classified into three
large categories. The first is research examining supporters' thoughts on the application of
hermenecutics. The second is research rejecting the adoption of hermeneutics in Islamic studies.
The third is research attempting to reconcile or confront the thoughts between proponents and
opponents of hermeneutics. Research in the first category has been widely conducted, including
Critical Hermeneutics: Critique of Religious Discourse in Understanding Religious Texts
(Review of the thoughts of Nasr Hamid Abu Zaid) (Latief, 1998, 2003); Islamic Hermeneutics:
Building God's Civilization on the Global Stage (Al-Jauhari, 1999); Quranic Hermeneutics:
between Text, Context and Contextualization (Faiz, 2003; Faiz & Usman, 2019); Hacking
Critical Scholarship of the Qur'an: The Hermeneutic Theory of Nasr Hamid Abu Zaid (Ichwan,
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2003); Methodology of Religious Text Criticism (Study of Nasr Hamid Abu Zaid's Hermeneutic
Thought) (Ridwan, 2000); Religious Hermeneutics of Ricoeur (1913-2005) and Fazlur Rahman
(1919-1988) (Hery, 2008); and Hermeneutics of Hadith (Study of the Theory of Understanding
Hadith According to Fazlur Rahman and Muhammad Syahrur) (Haris, 2011).

Research in the second category, examining the rejection of hermeneutics, includes works
such as Hermeneutics as a Method of Interpreting the Qur’an: An Analytical Study of Islamia
Magazine by Subhan Asshidiq, discussing INSISTS’ criticism of hermeneutics in the journal
Islamia (Asshidiqg, 2009). Other works, such as Al-Qur'an Dihujat (Shalahuddin, 2007) and Studi
Al-Qur'an Islam Liberal (Salim, 2010), criticize Muslim hermeneutics figures such as Nasr
Hamid Abu Zaid, Hassan Hanafi, and Muhammad Arkoun (Furqan & Sakdiah, 2022, p. 40). In
“Kritik Hamid Fahmy Zarkasyi tentang Hermeneutika dalam Islamisasi Ilmu,” Rajendra Rahmat
Ramadhan reveals two main conclusions. First, Hamid’s framework of thought is influenced by
Syed Muhammad Naquib al-Attas and the concept of the Islamic worldview, which is the basis
of the Islamization of science (Islam, 2017, pp. 406—407). Second, Hamid criticized
hermeneutics because it was considered incompatible with Islamic tradition, rooted in Western
Christian theology, and could endanger the Islamic faith. As a solution, he offered the Islamic
wotldview as an epistemological alternative (Ramadhan, 2024). Other works, such as
Hermeneutics of the Qur'an: Controversial Themes (Faiz, 2005) and Theory of Understanding
the Holy Book: Comparative Study between Hermeneutics and Tafsir of the Qur'an (Shiddiq,
20006), discuss criticisms of hermeneutics and reveal differences in hermeneutic and tafsir
methods. Although highlighting the controversy of hermeneutics, these studies show that the
differences are more due to the difference of epistemological backgrounds between the Islamic
and Christian traditions (Shiddiq, 2000).

The third category of hermeneutics research is research bridging the two, one example of
which is Safrudin Edi Wibowo’s dissertation, “Controversy over the Application of
Hermeneutics in the Study of the Qur’an in Indonesia,” finding that the application of
hermeneutics in Indonesia developed through three stages: introduction, discourse by Liberal
Islamic groups, and integration in academia. Massive rejection emerged in the second stage. The
proponents of hermeneutics consider this method capable of answering the crisis in classical
interpretation, while the opponents consider it inconsistent with Islamic tradition and rooting
in Western Christianity. Socio-political dynamics also influenced this polemic after the 1998

reformation (Wibowo, 2017). Izza Rohman, in his thesis “Rethinking Approaches to
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Interpreting the Qur’an in Contemporary Indonesian Muslim Thoughts,” identifies three new
approaches to interpretation: thematic method, historicity theory, and hermeneutics. This study
highlights the efforts to contextualize the Qur’an to answer contemporary issues (Rohman,
2006, 2007). Reflita, through his work “Hermeneutics Controversy as a Manhaj of
Interpretation,” concludes that hermeneutics is still a debate. Some scholars accept this method
to understand modern issues, while others reject it because hermeneutics comes from the
Christian-Western tradition. He emphasizes the importance of a selective and wise attitude in
adopting new methods while still adhering to the rules of Islamic interpretation (Reflita, 2016).

Based on the data presented above, this research is interesting to examine in more depth
because previous studies have generally been limited to debates regarding the permissibility of
using hermeneutics in interpreting the Qur’an. This research offers novelty by not only
discussing the normative aspects of the debate but also comprehensively describing the
definition and scope of hermeneutics, historical schools of thought in its development, the
contributions of Islamic thinkers to hermeneutical theory, and its application in interpreting the
Qur’anic text. Furthermore, this study also presents a historical critique of the hermeneutical
approach to Qur’anic interpretation. Thus, this research’s scientific contribution lies in its effort
to broaden the horizon of interpretation studies through a multidisciplinary approach
combining philosophy, intellectual history, and interpretive methodology, thereby providing a
new perspective for contemporary discourse on Qur’anic interpretation methodology.

Therefore, this study does not intend to reject hermeneutics outright or accept it entirely,
but rather to conduct a critical and constructive synthesis from within the framework of
traditional Islamic exegesis. This position is based on the understanding that although
hermenecutics originates from Western theological and philosophical traditions, certain aspects,
such as historical awareness, contextual interpretation, and interpretive dynamics, can serve as
reflective tools in understanding Qur’anic texts. Hence, this research positions hermeneutics
not as an alternative method to tafsir (interprete) but as a historical and epistemological object
of study that should be critically examined to enrich Qur’anic interpretive methodology without
compromising the sanctity, authority, and authenticity of divine revelation. In this way, the study
aims to offer a balanced synthesis between the integrity of the Islamic tafsir paradigm and the
intellectual challenges of modern hermeneutics.

This study uses a literature review method (literature review) (Fahrudin, 2020). A literature

review is a systematic and straightforward method for identifying, evaluating, and synthesizing
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works produced by previous researchers and practitioners (Okoli & Schabram, 2010, pp. 1-3).
This study focuses on the historicity of contemporary hermeneutics, so the sources used include
books, journals, proceedings, magazines, and articles related to the theme. In analyzing data,
thematic analysis techniques were used. Thematic analysis is a method used to identify patterns
or determine themes through data the researchers have collected. This analysis technique has
three stages or steps. The first is compare, looking for similarities from several reading sources.
The second is contrast, looking for differences between several reading sources and the
conclusion. The third is criticism, giving opinions based on the results of the analysis of the

readings that have been collected (Heriyanto, 2018, p. 317).

RESULTS AND DISCUSSIONS
1. Definition of Scope of Hermeneutics

Linguistically, the term hermeneutics comes from Greek, namely hermeneuein, meaning
“to interpret”, and the noun hermeneia, meaning “interpretation” (Palmer, 1969, p. 13). In
Ancient Greek, the word hermeneutic has three main meanings: to say, to explain, and to
translate (Palmer, 2005, pp. 14-16). These three meanings are then summarized in English to
interpret, including three important elements: oral recitation, rational explanation, and
translation from one language to another (Palmer, 1969, p. 23).

Meanwhile, terminologically, hermeneutics is often defined as “the art and science of
interpreting especially authoritative writings; mainly in application to sacred scripture, and
equivalent to exegesis” (the art and science of interpreting, especially authoritative writings such
as scriptures, are often identical to interpretation). In addition, hermeneutics is also understood
as a branch of philosophy focusing on the problem of “understanding of understanding,”
especially related to sacred texts that come from different times, places, and social contexts than
their readers (Susanto, 2016, p. 2).

The term hermeneutics has a historical connection with the name Hermes, a figure in
Greek myth who acts as an intermediary between the God Zeus and humans. In Islamic
tradition, Hermes is often identified with the Prophet Idris, known as a pioneer of writing,
weaving technology, and medicine (Nasr, 1989, p. 71). In this context, the main challenge is
how God’s message using the “heavenly” language can be translated into the “earthly” language
that humans understand (Subir et al., 2024, p. 6097). The profession of the Prophet Idris as a

weaver is then metaphorically analogized as the process of “spinning” or arranging God’s word

274 Historical Criticism of the Hermeneutical ... 269-298 (Muhammad Thoriqul Islam, et all)



ISSN: 1411-1632 (Print) 2527-5992 (Online) 1: RELIGIA

Vol. 28 No. 2 Oktober 2025

so that humans can understand it. Thus, hermeneutics can be defined as the art and science of
text interpretation. As a science, hermeneutics relies on scientific methods that are rational,
systematic, and testable. As an art, hermeneutics seeks beauty and clarity in interpretation so
that the resulting meaning is not only logically correct but also aesthetically and communicatively
(Ahmala, 2012, pp. 16—-17; Islam, Rahma, et al., 2024, p. 19).

In the Ancient Egyptian tradition, Hermes was known as Thoth, which some equate with
the Prophet Moses. In the Greek tradition, Hermes was known as Unukh, while in the Ancient
Persian tradition, he was called Hushang. In its development, hermeneutics, which was initially
understood as the science of interpretation, has expanded in meaning into a science related to
various linguistic disciplines.

Classical and modern scholars have a consensus that hermeneutics is a transformation
process from ignorance to understanding. This process involves moving from something
abstract and vague to a clear and understandable expression in language. The use of the term
hermeneutics is deeply rooted in the theological tradition (Trisnani et al., 2024, p. 40) and ancient
literature, including in classical works such as Aristotle’s Organon, especially in the section Peri
Hermeneias (On Interpretation). In this work, Aristotle explains that spoken words are symbols
of mental experience, while written words are symbols of spoken words (Palmer, 1969, p. 92,
2005, p. 14). In addition to Aristotle, the idea of hermeneutics is also found in the works of
Plato, Xenophon, and Euripides, further strengthening the relevance of this concept in classical
philosophy.

However, this linguistic and philosophical genealogy also reveals a fundamental
epistemological divergence between Western and Islamic conceptions of Interpretation. In
Western hermeneutics, the ontology of the text is historical mainly; texts are viewed as human
constructs shaped by cultural and temporal contexts, and meaning is contingent upon the
interpreter’s horizon (Regan, 2012). By contrast, in Islamic thought, the Qur’anic text possesses
a transcendent ontology as kalam Allah (the speech of God), eternal and immutable in its divine
origin (Bakar, 2024). Consequently, the authority of meaning in Islam is not located in the
readet’s subjective horizon but grounded in the revealed source and transmitted interpretive
tradition (turath) (Elass & Bennoudi, 2023). This distinction underscores that hermeneutics,
when applied to the Qur’an, must be critically reevaluated within the epistemological boundaries
of Islamic revelation and its established science of Interpretation (Ulum al-Qut’an).

2. History of Hermeneutics in the Muslim Intellectual
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Substantively, the study of hermeneutics in Islamic sciences began to develop more
systematically in the 19th century AD, marked by the thoughts of several Muslim scholars such
as Hassan Hanafi, Fazlur Rahman, Muhammad Arkoun, Nasr Hamid Abu Zayd, Riffat Hassan,
Aminah Wadud, and Farid Esack (Ikmah, Al-am, et al., 2025; Islam, Azmi, et al., 2025; Mubarok,
2010, pp. 35-36). These thinkers attempted to introduce hermeneutics as an alternative
interpretation of the Qut'an, arguing that classical interpretations needed to be reviewed to be
more relevant to contemporary social and intellectual contexts (Muzairi, 2003, pp. 60—63).

In the Islamic world, Hassan Hanafi is one of the leading pioneers of the use of
hermeneutics in Islamic studies, as reflected in his dissertation Les Methodes d'Exegese sur la
Science des fundaments de la Comprehension 'Ilm Usul al-Figh, which introduced hermeneutics
as an alternative method of interpretation (Dianah et al., 2020; Noorhidayati & Rasyid, 2023, p.
442). Fazlur Rahman also made significant contributions through his approach to understanding
the meaning of the Qur’an historically-contextually. At the same time, Muhammad Arkoun
developed an applied Islamology approach that criticized the methodology of classical
Islamology.

According to Nasr Hamid Abu Zayd (Abu Zayd, 2004, p. 3) hermeneutics is closely
related to the study of text interpretation, both historical and religious texts, by emphasizing the
relationship between the text and its interpreter. In the context of Islamic education,
hermeneutics offers in-depth reflection, where the Qur’an can be likened to a mirror reflecting
various interpretations according to the background, experience, and perspective of the
individual interpreting it. Thus, the hermeneutical approach in Islamic studies opens up space
for the dynamics of interpreting texts that are more contextual and multidimensional (Azmi et
al., 2024, p. 446; Ikmah, Neni, et al., 2025; Islam & Fawaz, 2017, p. 28).

There are several hermeneutic models developed by Islamic thinkers who support this
method. As mentioned eatlier, Fazlur Rahman formed a method known as Double Movement
Hermeneutics. There is also a hermeneutic with a gender approach by Amina wadud. In
Indonesia Sahiron Syamsuddin developed the Ma'na-cum'Maghza method. There are several

other models. The author will briefly explain this model below:

2.1. Double Movement Hermeneutics
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The approach to the Quran cannot be made atomistically, but it must be understood as
an interrelated unity to form a complete and coherent weltanschauung (Islam, Baqji, et al., 2025).
Fazlur Rahman criticized classical interpretations tending to be trapped in a literal-textual
approach due to the limitations of the methodology used (Ulya, 2011, p. 112). According to
him, this weakness is caused by the inaccuracy and imperfection of the interpretative tools
stemming from the stagnation of the methods applied (Syamsuddin, 2010, pp. 69-70).

In response to this problem, Rahman proposed the double movement hermeneutic
method, a logical, critical, and comprehensive approach. This method allows for a systematic
and contextual understanding of the Qur’an and produces an interpretation that is not atomistic,
literalist, or textualist. Instead, this method aims to produce an understanding that is relevant to
contemporary problems (Mufid, 2011, p. 32). The concept of double movement in Rahman’s
hermeneutics includes two main stages: moving from the present situation to the time of the
revelation of the Qur’an and then returning to the present (Rahman, 1982, p. 6).

The urgency to understand the socio-historical context of the revelation of the Qur’an is
based on the assumption that revelation is a divine response to the moral and social conditions
of Arab society during the time of the Prophet (Islam, Amelia, et al., 2025; Rahman, 1982, p. 6).
In this case, there is a dialectical process between the Qur’an and reality, including three primary
forms: tahmil (accepting and continuing traditions that are by Islamic values), tahtim
(prohibiting traditions that are contrary to Islamic teachings), and taghyir (accepting and
reconstructing traditions to be in line with Islamic values) (Sodiqin, 2008, pp. 116-117).

The first movement in the double movement method starts from contemporary reality
towards the era of revelation. This stage aims to understand the meaning of a statement in the
Qur’an by tracing its historical situation. In other words, every statement in the Qur’an must be
understood about the response to the specific conditions at that time. Furthermore, from the
study of these specific texts, universal moral principles can be extracted. In this process,
interpretation must not be separated from the overall framework of the teachings of the Qur’an
so that every law, value, and goal formulated remains continuous (Islam & Nasution, 2024;
Sholeh, 2007, p. 132; Syukri, 2005, p. 54).

The second movement in this method is the application of principles that have been
discovered from historical studies to the current situation. Considering existing social, cultural,
and economic dynamics, these principles must be contextualized in a specific social reality. This

stage also functions as a corrective mechanism for the results of understanding obtained from
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the first movement. If an interpretation result cannot be applied in the current context, it
indicates an error in assessing the current situation or an inaccuracy in understanding the Qur'an.
Therefore, a critical analysis of the differences in social conditions between the past and the
present is needed to ensure the relevance of the teachings of the Qur’an in modern life (Sholeh,
2007, p. 132; Syukri, 2005, p. 55).

According to Rahman, the double movement method’s success will keep the Qur’an’s
teachings alive and effective in guiding Muslims. The smoothness of the first stage in this
method is highly dependent on the contribution of historians examining the context of
revelation. Meanwhile, the second stage requires the active role of social scientists, such as
sociologists and anthropologists, to analyze contemporary conditions, and scholars responsible
for formulating moral orientation and ethical engineering based on Islamic principles (Islam,
Qodari, et al., 2024; Sholeh, 2007, p. 133).

In Rahman’s view, this methodology offers a systematic and comprehensive approach to
understanding the Qur'an. He believes that Islamic principles are specifically and uniquely
designed to create a just and stable social order. Rahman also emphasized that a correct
understanding of the needs of modern society and Islamic principles will not cause
contradictions. Therefore, the main goal of this method is not simply to rebuild the Islamic
tradition in the form that once existed in the past but to rediscover the fundamental principles
of Islam that are relevant throughout history and can be applied in the contemporary context
(Sholeh, 2007, p. 154).

In line with that, Rahman emphasized that revelation must be studied critically by
referring to the history of the Qur'an as a source of inspiration for Islamic reform, not only
partially or limited to certain aspects. Thus, the legacy of Islamic tradition and its institutions
need to be re-examined about the inspiration of the Quran. Rahman argued that only with this
kind of approach can Islamic society free itself from dogmatism that hinders intellectual
progress and build a more just social order by the actual values of Islam. The methodology
developed by Fazlur Rahman shows his concern for Islam and its society. He believes Islam
remains relevant to its adherents in every era. Through his approach, Rahman offers a holistic
understanding of Islam, in which theological, legal, and ethical dimensions are integrated with
each other. This is Rahman’s main contribution to the discourse on the renewal of Islamic
thought, maintaining the authenticity of Islamic teachings and ensuring that Islam remains an

applicable guideline in responding to the challenges of the times (Sholeh, 2007, p. 155).
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2.2. Gender Hermeneutics

Amina Wadud classifies the interpretation of the Qur’an into three main categories: (1)
traditional interpretation, (2) reactive interpretation, and (3) holistic interpretation (Jailani, 2024,
p- 238). The first category is the traditional interpretation. This interpretation model focuses on
the expertise of the interpreter in specific fields, such as law (figh), nahwu, Sharaf, history, and
tasawuf. The approach is partial, interpreting verses separately without considering the thematic
relationship between verses. This approach tends to ignore the application of hermeneutics in
interpretation, so it does not connect ideas, syntactic structures, or similar discussions in the
Quran. As a result, readers may have difficulty in understanding the worldview
(weltanschauung) of the Qur'an (Wadud, 2003). In addition, traditional interpretation is
generally dominated by the male perspective, so it does not consider women’s experiences,
visions, and perspectives. To avoid patriarchal bias that can cause gender injustice, the
perspectives of men and women should complement each other in interpretation (Abubakar &
Mutawali, 2020, p. 15).

The second category is reactive interpretation, an interpretation emerging as a response
to the obstacles experienced by women. This interpretation developed as a reaction to the ideas
put forward by feminists and rationalists, with a more analytical approach to related verses.
Although it aims to free women from various forms of injustice (liberation), this interpretation
still does not show a strong connection with the sources of Islamic ideology and theology (A.
A. Ridho, 2010). The third category is holistic interpretation, combining various approaches
comprehensively. This interpretation considers linguistic and textual aspects and relates them
to social, moral, economic, political, and women’s issues in a modern context. This
interpretation model is the basis for Amina Wadud’s interpretation of the verses of the Qur’an
(Wadud, 2003).

In holistic interpretation, Amina Wadud applies several main approaches: (1) philological
analysis, including the study of linguistics, the meaning of words, and expressions in the text of
the Qur’an; (2) thematic analysis (maudhu'i), examining verses that have similar themes both in
terms of wording and law, then interpreting them in an integrated manner; (3) social analysis,
considering the social context in understanding the verses of the Qur’an; and (4) analysis with a
female perspective, highlighting the patriarchal bias in interpretation that has developed so far
(Muhsin, 2006, p. 21).

In her efforts to uphold substantial equality between men and women, Amina Wadud
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uses seven main principles in her interpretation: first, the Principle of Tawhid: All humans have
the same position before God without distinguishing between social class, race, gender,
ethnicity, religious tradition, or country of origin. The only aspect distinguishing humans from
God is piety. Second, the Principle of Khalifah:Humans have a divine mandate as caliphs on
earth, including obedience to God’s will and responsibility in carrying out this role in the world
(Mubhsin, 20006, p. 32). Third, the Principle of Ethics: states that The Qur’an teaches ethical
principles that are the basis of life. However, differences in the interpretation of ethical values
cause variations in the meaning of the Qur’an (Muhsin, 2006, p. 38). Fourth, the Principle of
Taqwa: A person’s spirituality develops from birth. The Qur’an defines taqwa as piety
encompassing all moral and religious aspects (Muhsin, 2006, p. 40). Fifth, the Principle of
Justice: The principle of justice in Islam is universal and must continue to be contextualized to
remain relevant to the development of the times (Muhsin, 20006, p. 46). Sixth, the Principle of
Sharia and Figh; According to Amina Wadud, sharia is a law originating from the Qur’an and
hadith, while figh is the result of human understanding of sharia (Muhsin, 2000, p. 49). The
differences in methodology in figh must be understood as part of the intellectual dynamics of
Islam (Muhsin, 2006, p. 50). Seventh, the Principle of Power and Authority: Wadud
distinguishes two concepts of power: power over (dominative power) and to (constructive
power). In the context of women, power is needed so that they can play an active role in society,
get fair public services, and get equal opportunities in politics and leadership. However, to
achieve this, it is necessary to increase women’s intellectual and social capacity (Muhsin, 2000,
p. 53). With these methods and principles, Amina Wadud seeks to present a more inclusive,
relevant, and contextual interpretation of the Qut’an so that it can uphold gender justice and

contribute to the reform of Islamic thought.

2.3. Hermeneutics Ma'na-cum’Maghza

Sahiron Syamsuddin divides hermeneutics schools based on the meaning of the object of
interpretation into three categories: objectivist school, subjectivist school, and objectivist-cum-
subjectivist school (Setiawan, 2016, p. 232). He argues that these schools in hermeneutics have
similarities with contemporary models of Qur’anic interpretation. Therefore, he classifies the
typology of modern Qur’anic interpretation into three categories: traditionalist quasi-objectivist
views, modernist quasi-objectivist views, and subjectivist views (Syamsuddin, 2020, pp. 4-0).

According to Sahiron, among the three categoties, the modernist quasi-objectivist view is
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the most acceptable one because it can present a hermeneutical balance (Syamsuddin, 2020, p.
7). This approach emphasizes the balance between the literal meaning (al-ma'na al-asli) and the
main message (significance: maghza) contained in the text (Syamsuddin, 2007, pp. 201-202,
2017b, p. 132). By adding significance analysis, Sahiron formulated an interpretation theory
called ma'na-cum-maghza reading (Syamsuddin, 2017a, p. 85). In this approach, the literal
meaning of the text (explicit historical meaning) is used as the initial basis for understanding the
central message of the text (significance, more profound meaning) (Syamsuddin, 2007, p. 202).

Sahiron emphasized that the ma'na-cum-maghza interpretation theory elaborates on the
application concept (Anwendung) developed by Gadamer (Syamsuddin, 2017a, p. 85). He
juxtaposes this concept with al-Ghazali’s idea that distinguishing between al-ma'na al-zahir
(outward meaning) and al-ma'na al-batin (inward meaning). Nasr Hamid Abu Zayd also
developed a similar concept with the terms ma'na and maghza, while Hirsch calls it meaning
and significance. In his thinking, Gadamer formulated the concept of Sinn (meaning) and
sinnesgema (deeper meaning). Interpretation in this approach is carried out by considering the
textual context through language analysis and the historical background of the text using the
historical analysis method (Syamsuddin, 2017a, pp. 86—87).

However, the classification of typologies of Qut’anic interpretation carried out by Sahiron
tends to be generalized and too simple. His assumption of fundamental similarities between
general hermeneutical schools and the Qur”anic interpretation model is incorrect. The approach
used in this categorization seems to adopt a dichotomous and partial orientalist perspective. In
addition, terminology such as quasi, objective, and subjective is closely related to the Western
scientific tradition in hermeneutic studies, which is not entirely in line with Islamic epistemology.

From an epistemological perspective (Armas, 2004, p. 39), hermeneutics is based on
reason. It is generally applied to Biblical texts with a long history of textual problems and a
background of resistance to church authority (Husaini et al., 2003, pp. 7-9). Therefore, the
hermeneutic approach often involves conjecture, doubt, and subjective interpretation (Armas,
2004, p. 39). Meanwhile, the interpretation of the Qur™an has a different epistemological source,
namely the final revelation, and its authenticity is maintained (Wan Daud, 2004, p. 55).
Interpretation is bound by the explanation of the Prophet Muhammad SAW, his companions,
tabi’in, tabi’ al-tabi’in, and the muktabar scholars.

Therefore, the application of hermeneutical classification to the interpretation of the

Qur’an is not entirely relevant. In addition, Sahiron’s criticism of scholars, whom he categorizes
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as quasi-objective traditionalists, is considered too general and not supported by adequate
evidence (Syamsuddin, 2020, p. 7). His view that this group is a literalist and pays little attention
to maqasid al-shari'ah is an assumption that is not entirely accurate. The study of maqasid al-
shari'ah has been an integral part of the Islamic scientific tradition since classical times (Syafrin,
2004, p. 92). Ahmad Rasyuni noted that this study began in the era of Imam Tirmidhi through
his work al-Salah wa Maqasiduha, discussing the wisdom behind prayer. The concept of maqasid
was then further developed by scholars such as Abu Mansur al-Maturidi, Abu Bakar al-Qaffal
al-Syasyi, Abu Bakar al-Abhari, Imam al-Bagqilani, Imam al-Juwaini, Husayn al-Basri, Imam al-
Ghazali, al-Syatibi, and Ibn 'Asyur (Al-Raysuniy, 1995, p. 57).

In the context of the theory of interpretation of ma'na-cum-maghza, this idea is an
elaboration of various hermeneutic theories developed by figures such as Gadamer, Nasr Hamid
Abu Zayd, Hirsch, and Fazlur Rahman. All these theories assume that literal meaning is the
starting point in understanding the central message of the text. Therefore, criticism of the
hermeneutic theory that is the basis of the concept of ma'na-cum-maghza needs to be studied
further to assess the extent to which this approach can be applied in studying Qur’anic

interpretation without ignoring Islamic epistemology.

3. Contextualized Hermeneutics

Abdullah Saeced is a Muslim thinker offering a contextual hermeneutic approach to
studying the Qur’an. He calls this method “contextual Qur’anic hermeneutics.” Etymologically,
the word “context” in the Encarta dictionary means “surrounding condition,” while
“contextualize” means “to place a word, phrase, or idea in the appropriate context” (Saeed,
2000, p. 25). Thus, contextualization of the Qur’an can be interpreted as an effort to interpret
the Qur’an by considering the social, historical, and cultural conditions at the time of revelation
and its relevance to the modern era (Rachmawan, 2013, p. 152).

Saced identifies himself as a “contextualist,” defining contextualization as a process that
allows revelations that were revealed 15 centuries ago to still provide relevant meaning for
contemporary Muslims. He explains, “I will refer to this approach as ‘Contextualist.” The thrust
of my argument, therefore, is toward a more flexible approach to the interpretation of these
texts by taking into consideration both the socio-historical context of the Qur’an at the time of
revelation in the first/seventh century and the contemporary concerns and needs of Muslims

today” (Saeed, 20006, p. 1).
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Saced applies this method consistently in his various works. The example is, among
others, his book Islamic Banking and Interest: A Study of the Prohibition of Riba and Its
Contemporary Interpretation (1997). In discussing the concept of riba, he relates it to the socio-
economic context of the Hijaz at the time of revelation. In his interpretation of Surah Ali Imran
verse 130, he emphasizes that the verse appeared to warn Muslims after the Battle of Uhud,
where a potential victory turned into a fatal defeat. According to him, this situation demanded
that aid be given to needy people based on generosity, not riba transactions (Saeed, 1996, p. 27).

In addition, in his work Muslim Communities in Australia (2002), Saeced emphasized the
need for contextualization in understanding Muslim identity in Australia. He emphasized that
Muslim communities in Australia have different experiences compared to Muslims in other
countries, so adaptation to the local social environment is a must. This is reflected in his
statement that Muslims in Australia must be able to explain the meaning of Islam in the context
of life in the country, including in demystifying concepts such as jihad and hijab so that they are
understood by the wider community (Saeed, 2003, p. v) .

Saced’s thoughts on contextualizing the Qur’an are increasingly systematic in his book
entitled Interpreting the Qur’an: Toward a Contemporary Approach (2006). According to him,
contextualization is a must because, in the last 150 years, the world has experienced significant
changes that have influenced the way of viewing and practicing religion, both among Muslims
and non-Muslims (Azmi et al., 2025; Islam & Syaifudin, 2024). Globalization, migration,
technological and scientific revolutions, space exploration, archaeological discoveries, and
developments in education and literacy have brought about significant changes in human life.
Therefore, contextualization aims to keep religious teachings relevant to the development of the
times (Saeed, 2000, p. 2; Zuhri et al., 2024).

The idea of contextualizing the Qur’an developed by Saeed has its roots in the thinking
of Fazlur Rahman, an intellectual from Pakistan who introduced the theory of “double
movement.” According to Fazlur Rahman, in understanding the Qur’an, one must return to the
time of revelation to understand its historical context and then bring these values into
contemporary life. This approach differs from the giyas method, only focusing on the similarity
of events without considering the broader context (Wahid, 2011, p. 178). One of Saced's
advantages is his ability to compile systematic and operational steps for contextualizing the
Qur’an. In his thinking, he not only offers theory but also provides a methodology that can be

applied in the practice of interpretation. This approach will be discussed further in the following
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discussion.

4. Pros and Cons of Hermeneutics in the Qut’an

The emergence of hermeneutics in the study of the Qur’an has caused controversy among
Muslims. In this context, there are differences of opinion between groups that accept and reject
the use of hermeneutics as a method of interpreting the Qur’an (Malik, 2019, p. 57). For those
who reject, there are several fundamental reasons behind their attitude, including (A. R. Ridho,
2017, pp. 284-285):

First, historically, hermeneutics is rooted in the interpretation of Greek mythology, which
later developed in the Christian tradition, especially in understanding the Bible (Rachmawan,
2013, p. 151). In the view of some Muslims, hermeneutics is a response to texts considered
inauthentic because they have undergone human interpolation and redaction (Habibie, 2016, p.
230). Therefore, this method is considered irrelevant to the Qur’an, which is believed to have
absolute authenticity as a divine revelation. Second, Hermeneutics is an interpretation theory
generally used to interpret human texts. Meanwhile, the concept of the Qur’an in Islam
emphasizes that its text comes directly from Allah SWT, both in terms of wording and meaning
(lafzan wa ma'nan) (Fauzan, 2015, pp. 80—-81). Thus, applying hermeneutics to the Qur’an is
inappropriate because it contradicts the basic principles of transcendent revelation. Third, in the
traditional interpretation method, the Qur’an is believed to have a structured interpretation
system and disciplines that maintain its authenticity, such as the science of asbab an-nuzul, the
science of nasikh-mansukh, and the science of gira’at (Kaharuddin & Jauhari, 2021, p. 57).

Meanwhile, in hermenecutics, interpretation is dynamic and influenced by various
subjective factors, such as the social context, the interpreter’s psychology, and the text’s
historical conditions. It is feared that this will result in an interpretation that is too relative and
has the potential to distort the original meaning of the Qur’an (Inayati, 2019, p. 77). Fourth,
most scholars agree that the authenticity of the Qur’an has been maintained since it was revealed,
unlike the Bible, which has undergone various revisions throughout its history (Djalal, 2016, p.
5). In the Christian tradition, hermeneutics is used to maintain the Bible’s status as a holy book,
although it actually dismantles its sacredness (Maranatha, 2024, pp. 138—139). Schleiermacher’s
thinking, for example, equates the text of the Bible with ancient Greek and Roman texts, which
has implications for reducing the sacredness of religious texts (Titus, 2021, p. 35). Therefore,

Muslims who reject hermeneutics are worried that applying this method to the Qur’an will have
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similar consequences, namely the loss of its sacred value as a book of revelation. The four
reasons above are the basis for some Muslims to reject hermeneutics as a method of interpreting
the Qutr'an. They assume that hermeneutics can threaten the authority of classical interpretation
and result in the deconstruction of established Islamic understanding. Therefore, they prefer to
continue using the interpretation methods formulated by previous scholars without adopting
new methods considered risky (Islam, Nasution, et al., 2025; Trisnani et al., 2025).

On the other hand, those supporting hermeneutics see this method as a solution to the
decline of Muslims in understanding Qur’an and hadith. They argue that various social and
intellectual problems in Muslim society today are inseparable from stagnation in interpretation
methods (Izzah, 2021, p. 98). Therefore, new tools and approaches are needed so that the
Qur’an can be interpreted more contextually and relevantly to the development of the times.
Proponents of hermeneutics emphasize that this method does not aim to change or desacralize
the Qur’an but rather to provide a refresher in interpretation so that the messages of the Qur’an
remain meaningful in every era (Ulum, 2022, p. 180).

Although the term hermeneutics is not known in the classical Islamic scientific tradition,
the practice of hermeneutics in certain forms has long been applied in the study of Qut’anic
interpretation(Ulum, 2022, p. 184). Farid Esack in Memlibkan yang Tertiwang: Al-Qut'an,
Liberalisme, Pluralisme reveals that the problematic of hermeneutics has been studied in various
aspects even though it is not explicitly called so (Essack, 2000; Sudarman, 2015, p. 83). This can
be seen in three main aspects:

First, the study of asbab an-nuzil and nasikh-mansukh shows that there is attention to
the historical context of the revelation of the verses of the Qur’an (Zuhdi et al., 2021, p. 10).
Second, the difference between actual interpretation and the principles and methodology
governing it has long been recognized in classical interpretation literature (Muallifah et al., 2022,
p- 316). Third, the categorization of interpretations in various schools, such as Shia, Mu’tazilah,
and Ash’ariyah, reflects the relationship between ideology, historical period, and social affiliation
of the interpreter with the results of his interpretation (Imadudin & Ain, 2022, p. 382).

Although the Islamic tradition has recognized aspects resembling hermencutics,
historical-critical studies of interpretation regarding the relationship between the interpreter’s
social aspects and his interpretation are still limited. Esack emphasized that hermeneutics is not
merely a product of Western science but has roots in the Islamic tradition itself (Padlan et al.,

2022, pp. 191-192). Therefore, the rejection of hermeneutics simply because it is considered a

Historical Criticism of the Hermeneutical ... 269-298 (Muhammad Thoriqul Islam, et all) |285



ISSN: 1411-1632 (Print) 2527-5992 (Online) »‘i RELIGIA

Vol. 28 No. 2 Oktober 2025

foreign method is considered inappropriate and tends to be excessive.

In addition, the concern that applying hermeneutics will equate the Qur’an with other
religious texts is also not entirely justified. Each religion has its hermeneutics according to the
characteristics of its holy book. For example, there are Qur’anic hermeneutics, Bible
hermeneutics, and Upanishadic hermeneutics, each of which has its characteristics based on its
historical, theological, and linguistic aspects (Arrasyid et al, 2024, pp. 495-496). Thus,
hermeneutics does not necessarily eliminate a holy book’s sacred dimension but functions as a
methodological approach to understanding its meaning. In studying the Qur’an, hermeneutics
does not deal with the process of revelation or the relationship between God and His
Messenger. Instead, hermeneutics focuses on the linguistic and historical aspects of the text
after the revelation was revealed, namely how the words of the Qut’an are understood,
interpreted, and conveyed to humanity (A. R. Ridho, 2017, p. 286). Thus, hermeneutics does
not view the Qur’an in its vertical dimension as a revelation but in its horizontal dimension as a

text that has a specific social and historical context.

5. Critique of Hermeneutics in the Interpretation of the Qur’an

The hermeneutical approach significantly impacts thought patterns, especially in
prioritizing an anthropocentric perspective. Therefore, this approach is often considered an
anthropocentric ta’wil, which differs from the traditional approach to God-centered sacred texts
(Abu Zayd, 2014, pp. 252-267). Many religious circles often reject this anthropocentric mindset
because it is considered to ignore the dimensions of sacredness and absolute submission to
Divine authority, as is usually associated with religious teachings, including the Qur’an.
According to this critique, the hermeneutical approach can erode the sacredness of sacred texts
by placing interpretation as a product of human subjectivity bound by space and time (Inayati,
2019, p. 75).

Criticism of hermeneutics by some Muslim scholars can be summarized as follows: First,
the historical origins of hermeneutics. Hermeneutics is rooted in the Christian, Western, and
Philosophical traditions, considered to carry specific ideological values not in line with Islam.
Initially, hermeneutics developed in the Biblical tradition, which faced the text’s problem of
historicity and authority (Husaini, 2004, pp. 7-15). Hermeneutics attempts to understand the
Biblical texts of many authors in a specific historical context. However, the shift of hermeneutics

to the realm of philosophy created a more secular method, making hermeneutics considered to
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have the potential to disrupt the foundations of religion, mainly because of the subordination
of religion to philosophy. As a philosophical method, hermeneutics ignores the metaphysical,
cosmological, and ontological dimensions essential in the Islamic tradition (Zarkasyi, 2004, pp.
16-29).

Second, the Existence of the Islamic Interpretation Method. Muslims have a well-
established tradition of using the Ulumul Qut'an as a methodology for interpreting the Qut’an.
This method is considered more relevant and profound than hermeneutics. Hermeneutics,
initially developed for the Bible and considered inauthentic and changeable, is not necessary for
the Qur’an, which is final, authentic, and unchanging (Armas, 2004, pp. 38-45). This
fundamental difference makes hermeneutics unsuitable for application to the Qur’an, which is
unique in its structure and authority (Wan Daud, 2004, p. 55).

Third, the Etymological Roots of Hermeneutics. Hermeneutics is often associated with
the mythological figure of Hermes, a Greek god tasked with conveying messages from the gods
to humans. In this context, Hermes can adjust the message according to his interpretation.
However, in Islam, the role of the Prophet is very different because he did not have the authority
to change or manipulate the revelation, which was always under the direct supervision of Allah
(Baidan, 2001, pp. 165-180).

Fourth, Differences in Interpretation Procedures and Hierarchies. The tradition of the
scholars of the Qur’an emphasizes authenticity and systematic interpretation procedures. The
process of interpretation in Islam has a clear hierarchy, such as using verses to interpret other
verses, referring to hadith, the opinions of companions, and so on. In contrast, hermeneutics
tends not to pay attention to the procedural sequence but emphasizes mastery of the text and
historical context (Kusroni, 2019, p. 87).

Fifth, Limitations of Hermeneutics in Religious Interpretation. Hermeneutics is
considered too simple because it only focuses on three main elements: text, reader, and context.
This approach is considered insufficient to provide detailed guidelines for interpreters to find
the correct and representative meaning. In addition, hermeneutics assumes that an interpreter
can understand the text better than its author, which is contrary to the belief in Islam that some
aspects of the Qur’an (such as the supernatural) cannot be fully reached by human reason, even
by the most brilliant individual (Victoria & Kelib, 2017, pp. 3—4).

In conclusion, the hermeneutical approach to interpreting the Qut’an has faced significant

criticism from Muslim scholars, primarily because it is perceived as being less in line with Islamic
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principles. The main criticism lies in the origins of hermeneutics, which are rooted in Christian,
Western, and philosophical traditions and are feared to bring secular values and foreign
ideologies. In addition, hermeneutics is viewed as inconsistent with the established methodology
of Qur’anic scholars, particularly in its approach to maintaining the sacredness, authority, and
authenticity of the Qur’an.

Hermeneutics, emerging from Christian, Western, and philosophical traditions, is built
upon a secular and historicist view of textual meaning. This orientation stands in contrast to the
Qur’anic epistemology, regarding revelation (wahyu) as a transcendent and authoritative source
of knowledge. Consequently, the application of hermeneutics to the Qur’an raises a problem of
epistemic inconsistency: it attempts to analyze a divine, timeless text through a framework
designed for historically contingent and human-authored scriptures.

While some critics express ideological apprehensions, fearing that hermeneutics might
import secular or foreign values into Islamic thought, the deeper issue lies in the methodological
incompatibility between the two paradigms. Hermeneutics’ anthropocentric orientation, its
tendency to prioritize the interpreter over the text, and its procedural ambiguity weaken its
suitability for preserving the sacred, authoritative, and authentic essence of Qur’anic
interpretation.

Therefore, this study affirms that the critique of the hermeneutical approach in Qur’anic
interpretation is primarily methodological rather than ideological in nature. It seeks to safeguard
epistemological coherence within Islamic scholarship, ensuring that interpretive efforts remain
faithful to the divine ontology of the Qur’an while encouraging the development of interpretive

methodologies that are contextually relevant yet epistemically rooted in revelation.

CONCLUSIONS

From the perspective of Qur’anic interpretation, hermeneutics is considered a Western
product because it originated from the context of Christian theology, aiming to interpret the
biblical text, facing problems of authority and authenticity. Hermeneutics developed within the
secular Western philosophical tradition, emphasizing the historicity and relativity of a text's
meaning. As a result, this method is not considered fully in accordance with the principles of
Islamic interpretation, prioritizing the sacredness, absolute authority of the Qur’anic text, and
the authenticity of unchangeable divine revelation. Hermeneutics is also seen as contradicting

the methodology of the ulumul Qur'an, having clear procedures and hierarchies of interpretation
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based on Islamic tradition.

Theoretically, this study contributes to strengthening the epistemological foundation of
Qur’anic interpretation by reaffirming the distinction between tafsir, a discipline rooted in
revelation and tradition, and hermeneutics, a product of Western philosophical reflection. By
tracing the historical and methodological differences between the two, this analysis enriches the
theoretical discourse of Qur’anic studies, especially in understanding how interpretive authority
and textual meaning operate within the framework of divine revelation. It also encourages the
development of a critical-comparative approach not merely rejects or adopts Western methods,
but also contextualizes them within the Islamic intellectual paradigm, thereby opening up a more
dialogical and integrative space for contemporary Qut’anic interpretation.

Practically, the findings of this study have implications for the teaching of tafsir and
Islamic hermeneutics in higher education. Educators are encouraged to design learning models
that help students critically distinguish between Islamic and Western interpretive frameworks,
emphasizing the theological, linguistic, and historical bases of the ulumul Qur’an. Such a
pedagogical otientation will not only strengthen students' methodological literacy but also
cultivate epistemic awareness, enabling them to engage with modern hermeneutical theories
while maintaining fidelity to Islamic interpretive principles. Consequently, Islamic higher

education can produce interpreters who are both intellectually open and theologically grounded.

BIBLIOGRAPHY

Abu Zayd, N. H. (2004). Hermeneutika Inklusif-Mengatasi Problematika Bacaan dan Cara-
Cara Pentakwilan atas Diskursus Keagamaan. ICIP.

Abu Zayd, N. H. (2014). Mathum al-Nash Dirasah fi Ulum al-Qur’an (1st ed.). al-Markaz al-
Tsaqafi al-Arabiy.

Abubakar, S., & Mutawali, M. (2020). Pandangan Amina Wadud Terhadap Perempuan
Menjadi Imam Sholat Laki-Laki (Suatu Pendekatan Tafsir Hemeneutik). Schemata:
Jurnal Pascasarjana IAIN Mataram, 9(1), 15-32.

Adhim, F. (2018). Filsafat Islam: Sebuah Wacana Kefilsafatan Klasik Hingga Kontemporer.
Literasi Nusantara.

Ahmala. (2012). Hermeneutika: Mengurai Kebutuhan Metode Ilmu-ilmu Sosial” dalam Belajar

Historical Criticism of the Hermeneutical ... 269-298 (Muhammad Thoriqul Islam, et all) |289



ISSN: 1411-1632 (Print) 2527-5992 (Online) »‘i RELIGIA

Vol. 28 No. 2 Oktober 2025

Hermeneutik (N. Atho’ & A. Fahrudin (eds.)). IRCiSoD.

Al-Jauhari, I. C. (1999). Hermeneutika Islam: Membangun Peradaban Tuhan di Pentas Global.
ITTAQA Press. https://api.semanticscholar.org/CorpusID:126475817

Al-Raysuniy, A. (1995). Nazariyyah al-Maqasid ‘Inda al-Imam al-Syatibi (4th ed.). Al-Ma’had
al-Alami Ii al-Fikri al-Islamiy.

Arif, M. (2015). Hermeneutika Heidegger Dan Relevansinya Terhadap Kajian Al-Qur’an.
Jurnal ~ Studi  Imu-Ilmu  Al-Quran  Dan  Hadis, 16(1),  85-105.
https://doi.org/10.14421/qh.2015.1601-05

Armas, A. (2004). Tafsir Al-Qur’an atau Hermeneutika Al-Qur’an. Majalah Pemikiran Dan
Peradaban Islam ISLAMIA.

Arrasyid, A. R., Nawawi, A. M., & Rofiah, N. (2024). Kontroversi Hermeneutika Al-Qur’an
Sebagai Metodologi Menafsirkan Al-Qur’an. Blantika: Multidisciplinary Journal, 2(5),
495-500. https://doi.org/10.57096/blantika.v2i5.143

Asshidiq, S. (2009). Hermeneutika sebagai Metode Penafsiran Al-Qur’an (Studi Analisis
Terhadap Majalah Islamia) [UIN Sunan Kalijaga Yogyakarta]. In Skripsi.
http://digilib.uin-suka.ac.id/3926/1/BAB 1, V, DAFTAR PUSTAKA.pdf

Azmi, M. U., Mushaffa, A., Islam, M. T., Fasya, Z., & Hidayati, S. N. (2024). Parasit Ilmu
Dalam Pendidikan Islam Perspektif Thya Ulumuddin. Al-Qalam: Jurnal Kajian Islam
Dan Pendidikan, 16(02), 445-457. https://doi.org/10.47435/al-qalam.v16i1.3473

Azmi, M. U., Oktaviani, I. N., Islam, M. T., & Mushaffa, A. (2025). Upaya Meningkatkan
Perhatian Dan Hasil Belajar Siswa Sman 1 Kandat Menggunakan Strategi Information
Search. J-CEKI: Jurnal Cendekia Ilmiah, 4(2), 2784-2796.
https://doi.org/https://doi.org/10.56799 /jceki.v4i2.7975

Badruzaman, A. (2005). Kiri Islam Hasan Hanafi: Menggugat Kemapanan Agama dan Politik.
Tiara Wacana.

Baidan, N. (2001). Tinjauan Kritis Terhadap Konsep Hermeneutika. ESENSIA: Jurnal Ilmu-
Ilmu Ushuluddin, 2(2), 165-180.

Bakar, O. (2024). The Qur’an’s Opening Chapter: Its Epistemological Significance for
Scientific Exegesis. Al-Shajarah, 29(2), 247-298.

Dianah, F., Sucipto, M. H., Djalal, A., & Kurjum, M. (2020). Altruisme Sebagai Benteng
Pertahanan Keluarga di Era 4.0 (Penafsiran QS. Al-Hasyr ayat 9 Perspektif Tafsir al-

Tanwir wa al-Tahrir dan al-Mizan fi al-Tafsir). Kontemplasi: Jurnal Ilmu-Ilmu

290| Historical Criticism of the Hermeneutical ... 269-298 (Muhammad Thoriqul Islam, et all)



ISSN: 1411-1632 (Print) 2527-5992 (Online) 1: RELIGIA

Vol. 28 No. 2 Oktober 2025

Ushuluddin, 8(1), 229-263.

Djalal, Z. F. (2016). Pembacaan Al-Qur’an Dalam Perspektif Mohammed Arkoun. Islamuna:
Jurnal Studi Islam, 3(1), 1-21. https://doi.org/10.19105/islamuna.v3i1.943

Elass, H., & Bennoudi, H. (2023). The Hermeneutic Positioning of the Translator in Quran
Translation. International Journal of Language and Literary Studies, 5(2), 61-80.

Essack, F. (2000). Membebaskan yang Tertindas: Al-Qur’an, Liberalisme, Pluralisme. Mizan.

Fahrudin, A. (2020). Dasar-Dasar Metodologi Penelitian: Kompetensi dan Strategi Jitu Riset
Peneliti (1st ed.). UIN Satu Press.

Faiz, F. (2003). Hermeneutika Qut’ani: antara Teks, Konteks dan Kontekstualisasi. Qalam.

Faiz, F. (2005). Hermeneutika Al-Qur’an: Tema-Tema Kontroversial. eLSAQ press.

Faiz, F., & Usman, A. (2019). Hermeneutika Al-Qur’an: Teori, Kritik dan Implementasinya
(1st ed.). Dialektika.

Fauzan, A. (2015). Teks al-Qur’an dalam Pandangan Nashr Hamid Abu Zayd. Kalimah: Jurnal
Studi Agama Dan Pemikiran Islam, 13(1), 63—84.

Franz Magnis-Suseno. (2016). F. Budi Hardiman, Seni Memahami Hermeneutik dari
Schleiermacher sampai Derrida. Jurnal Diskursus, 15(1), 95-97.

Furqan, M., & Sakdiah, S. (2022). Kajian Hermeneutika Kontemporer: Studi Analisis atas
Penafsiran Al-Qur’an Nasr Hamid Abu Zayd dan Hassan Hanafi. TAFSE: Journal of
Qur’anic Studies, 7(1), 40-60. https://doi.org/10.22373 /tafse.v7i1.12982

Habibie, M. L. H. (2016). Hermeneutik Dalam Kajian Islam. Fikri: Jurnal Kajian Agama, Sosial
Dan Budaya, 1(1), 211-242.

Haitomi, F. (2019). Menimbang Hermeneutika Sebagai Mitra Tafsir. Nun: Jurnal Studi Alquran
Dan Tafsir Di Nusantara, 5(2), 45-69. https://doi.org/10.32495/nun.v5i2.90
Hardiman, B. F. (2015). Seni Memahami Hermeneutik dari Scheleimaher sampai Derrida. PT

Kanisius.

Haris, A. (2011). Hermeneutika Hadis (Studi Teori Pemahaman Hadis Menurut Fazlur
Rahman dan Muhammad Syahrur). In Disertasi. UIN Sunan Kalijaga Yogyakarta.

Heriyanto. (2018). Thematic Analysis sebagai Metode Menganalisa Data untuk Penelitian
Kualitatif. Anuva, 2(3), 317-324. https://doi.org/10.14710/anuva.2.3.317-324

Hery, M. (2008). Hermeneutika Relijius Paul Ricouer (1913-2005) Dan Fazlur Rahman (1919-
1988). In Disertasi. UIN Sunan Kalijaga Yogyakarta.

Husaini, A. (2004). Problem teks Bible dan Hermeneutika. Majalah Pemikiran Dan Peradaban

Historical Criticism of the Hermeneutical ... 269-298 (Muhammad Thoriqul Islam, et all) |291



ISSN: 1411-1632 (Print) 2527-5992 (Online) »‘i RELIGIA

Vol. 28 No. 2 Oktober 2025

Islam ISLAMIA.

Husaini, A. (2006). Hegemoni Kristen-Barat dalam Studi Islam di Perguruan Tinggi. Gema
Insani.

Husaini, A., Indonesia, 1., Pasca, D., & Universitas, S. (2003). Problem teks bibel. 1-9.

Ichwan, M. N. (2003). Meretas Kesarjanaan Kiritis al-Qur’an: Teori Hermeneutika Nasr Hamid
Abu Zaid. Teraju. https://api.semanticscholar.org/CorpusID:173508956

Ikmah, A. D., Al-am, M. R., Setiawati, 1., Islam, M. T., & Novitasari, D. (2025).
Recontextualizing Islamic Education in the 21 st Century, A Study on the Thought of
KH. Ahmad Dahlan. Journal of Islamic Education Research, 6(02), 179—-196.

Ikmah, A. D., Neni, T. E. A., Novitasari, D., Azmi, M. U., & Islam, M. T. (2025).
Implementation Of The Index Card Match Strategy In Improving Learning Outcomes
In Islamic Religious Education. AL-ADABIYAH: Jurnal Pendidikan Agama Islam,
6(1), 96-106.

Imadudin, I., & Ain, A. Q. (2022). Kategorisasi Tafsir dan Problematikanya dalam Kajian
Kontemporer. Jurnal Iman Dan Spiritualitas, 2(3), 381-388.
https://doi.org/10.15575/jis.v2i3.18692

Inayati, U. (2019). Pendekatan Hermeneutika Dalam Ilmu Tafsir. Falasifa, 10(2), 68-88.
http://scioteca.caf.com/bitstream/handle/123456789/1091 /RED2017-Eng-
8ene.pdfrsequence=12&isAllowed=y%0Ahttp://dx.doi.org/10.1016/j.regsciurbeco.
2008.06.005%0Ahttps:/ /www.researchgate.net/publication/305320484_SISTEM_P
EMBETUNGAN_TERPUSAT_STRATEGI_MELESTARI

Islam, M. T. (2017). Islamisasi Ilmu Berbasis Ta’dib Terhadap Pendidikan Islam Menurut
Perspektif Syed Muhammad Naquib Al-Attas. International Conference on
Indonesian Islam, Education and Science International Conference on Indonesian
Islam, Education and Science ( ICIIES ): The Prospects and Challenges in the East
and the West, 406—415.

Islam, M. T., Amelia, F., Azmi, M. U., Al Baqi, S., Muzakki, S., Oktaviani, I. N., Novitasari,
D., & Habibah, U. (2025). The Advantages of the Uswah Hasanah Method in the
Perspective of Q.S. Al-Ahzab Verse 21 : Conceptual Analysis and Implementation.
Paedagogia: Jurnal Penelitian Pendidikan, 28(1), 103-113.
https://doi.org/10.20961/paedagogia.v28i1.98367

Islam, M. T., Azmi, M. U., Ikmah, A. D., Mushaffa, A., Saidou, O., & Novitasari, D. (2025).

292 Historical Criticism of the Hermeneutical ... 269-298 (Muhammad Thoriqul Islam, et all)



ISSN: 1411-1632 (Print) 2527-5992 (Online) 1: RELIGI A

Vol. 28 No. 2 Oktober 2025

An Analysis of KH. Ahmad Dahlan’s Thought in Islamic Education and its Relevance
in 21st-Century Learning. Tarbawi Ngabar: Jurnal of Education, 6(1), 1-37.
https://doi.org/10.55380/ tarbawi.v6i1.938.

Islam, M. T., Baqi, S. Al, Novitasari, D., Azmi, M. U., Mushaffa, A., & Nur, 1. (2025).
Historiography of the Development of Islam in the Classical Era. Electronic Journal
of  Education, Social Economics and Technology, 6(1), 132-142.
https://doi.org/https://doi.org/10.33122/ejeset.v6il.371

Islam, M. T., & Fawaz, E. T. (2017). Islamization Of Knowledge In Qur’anic Perspective.
Studia Quranika: Jurnal Studi Quran, 2(1), 23-38.
https://doi.org/http://dx.doi.org/10.21111 /studiquran.v2i1.1132 Islamization

Islam, M. T\, Nasution, A., Baqi, S. Al, Novitasari, D., Ikmah, A. D., Azmi, M. U., & Oktaviani,
I. N. (2025). Hikmah as a Solution to the Crisis of Adab in Buya Hamka’s Thought.
Religia: Jurnal Ilmu-Ilmu Keislaman, 28(1), 31-57.

Islam, M. T., & Nasution, K. (2024). The Meaning of Suhbah Tijaniyah Tariga in Building
Adab.  Al-Hayat:  Journal of  Islamic = Education, 8(2), 421-432.
https://doi.org/https://doi.org/10.35723 / ajie.v8i2.450

Islam, M. T., Qodari, I., & Marjany, N. (2024). Islamic Boarding School Education and Its
Renewal According to K.H. Abdullah Syukri Zarkasyi. Paedagogia: Jurnal Penelitian
Pendidikan, 27(1), 103-112.

Islam, M. T., Rahma, R. M., & Marjany, N. (2024). Esoteric Aspects of Said Nursi’s
Interpretation of Tawhid: Influence and Thought. Qof: Jurnal Studi Al-Qur’an Dan
Tafsir, 8(1), 15-34.

Islam, M. T., & Syaifudin, A. H. (2024). The Influence of Teacher Character and Achievement
Motivation on the Academic Procrastination of Al Muayyad Surakarta High School
Students. Journal of Islamic Education Research, 5(01), 21-30.

Izzah, 1. (2021). Pendekatan Hermeneutika Untuk Gerakan Gender (Studi Tentang
Metodologi Interpretasi Amina Wadud untuk Kesetaraan Gender). Al-Fikru: Jurnal
Pendidikan Dan Sains, 2(1), 98-116.

Jailani, M. (2024). Trending Hot Issue Kesetaraan Gender Dalam Shalat: Analisis Konstruksi
Pemikiran Amina Wadud Terhadap Peran Perempuan Sebagai Imam Shalat.
International Conference on Pesantren and Islamic Studies, 01(02), 231-244.

Kaharuddin, K., & Jauhari, M. (2021). Metodologi Tafsir Dalam Al-Qur’an. KREATIF: Jurnal

Historical Criticism of the Hermeneutical ... 269-298 (Muhammad Thoriqul Islam, et all) |293



ISSN: 1411-1632 (Print) 2527-5992 (Online) »‘i RELIGIA

Vol. 28 No. 2 Oktober 2025

Studi Pemikiran Pendidikan Agama Islam, 19(2), 55-63.
https://doi.org/10.52266/kreatif.v19i2.790

Kojin. (2020). Asror Uslub al-Qur’an al-Karim. Al-Tadris: Jurnal Pendidikan Bahasa Arab,
8(1), 62-76.

Kusroni. (2019). Mengenal Ragam Pendekatan, Metode, dan Corak Dalam Penafsiran al-
Qur’an. Jurnal Kaca Jurusan Ushuluddin STAI Al-Fithrah, 9(1), 87-104.

Larasingtyas, N., Aini, A. F., & Noorhidayati, S. (2024). The Concept of Leadership in the
Perspective of Al-Asma’Al-Husna (Tadabbur QS. Al-Hasyr Verses 22-24 in Mushaf
Al-Qur’an Tadabbur Maiyah Padhangmbulan). PROCEEDING
INTERNATIONAL CONFERENCE ON ISLAM, LAW, AND SOCIETY, 3(1).

Latief, H. (1998). Hermeneutika Kiritis: Kritik Wacana Keagamaan dalam Memahami Teks
Keagamaan (Telaah Terhadap Pemikiran Nasr Hamid Abu Zaid). In Skripsi. UIN
Sunan Kalijaga Yogyakarta.

Latief, H. (2003). Hermeneutika Kiritis: Kritik Wacana Keagamaan dalam Memahami Teks
Keagamaan (Telaah Terhadap Pemikiran Nasr Hamid Abu Zaid). eLSAQ press.

Malik, R. K. (2019). Hermeneutika Al-Qur’an dan Debat Tafsir Modern: Implementasinya
dengan Masa Kini. AT-TURAS: Jurnal Studi Keislaman, 6(1), 56-76.
https://doi.org/10.33650/at-turas.v6i1.583

Maranatha, C. A. (2024). Penafsiran Alkitab yang Dinamis: Hermeneutika Kontekstual sebagai
Pendekatan Multidimensional. Rerum: Journal of Biblical Practice, 4(2), 138—155.

Muallifah, M., Samosir, K., & Said, H. A. (2022). Metodologi Tafsir Modern - Kontemporer
di Indonesia. Al Furgan: Jurnal Ilmu Al Quran Dan Tafsir, 5(2), 312-326.
https://doi.org/10.58518/alfurqon.v5i2.1401

Mubarok, A. Z. (2010). Pendekatan Hermeneutik: Kajian Terhadap Pemikiran Muhammad
Syahrur  Dalam  Buku  al-Kitab wa  al-Quran  Qira’ah  Muasirah.
https:/ /api.semanticscholar.org/CorpusID:190641457

Mufid, F. (2011). Pendekatan Filsafat Hermeneutika Dalam Penafsiran Al-Quran:
Transformasi Global Tafsir al-Quran. ULUL ALBAB Jurnal Studi Islam, 12(1), 31-49.
https://doi.org/10.18860/ua.v0i0.2395

Muhsin, A. W. (2000). Inside the Gender Jihad: Women Reform’s In Islam. Oneword
Publications.

Muzairi. (2003). Hermeneutik Dalam Pemikiran Islam. Islamika.

294 Historical Criticism of the Hermeneutical ... 269-298 (Muhammad Thoriqul Islam, et all)



ISSN: 1411-1632 (Print) 2527-5992 (Online) 1: RELIGIA

Vol. 28 No. 2 Oktober 2025

Nasr, S. H. (1989). Knowledge and the Sacred. In Philosophy East and West (Vol. 43, Issue
1). State University of New York Press. https://doi.org/10.2307/1399476

Noorhidayati, S., & Rasyid, D. S. A. (2023). Contextualization of the Meaning of Hadith
Regarding the Exhortation to Increase Offspring from The Perspective of Hasan
Hanafi’s Hermeneutics: A Counter Effort against The Childfree Phenomenon.
Riwayah: Jurnal Studi Hadis, 9(2), 441—440.

Okoli, C., & Schabram, K. (2010). A Guide to Conducting a Systematic Literature Review of
Information Systems Research. Sprouts, 10(20), 10-26.
https://doi.org/10.2139/sstn.1954824

Padlan, M., Khairi, M. N., & I, R. (2022). Hermenuetika Terhadap Tafsir Al-Qur’an. MUSHAF
JOURNAL:  Jurnal Ilmu Al Quran Dan  Hadis, 2(2), 190-202.
https://doi.org/10.54443 /mushaf.v2i2.33

Palmer, R. E. (1969). Hermeneutics: Interpretation Theory in Schleiermacher, Dilthey,
Heidegger, and Gadamer. Northwestern University Press.

Palmer, R. E. (2005). Hermeneutika: Teori Baru Mengenai Interpretasi (2nd ed.). Pustaka
Pelajar.

Rachmawan, H. (2013). Hermeneutika Al-Qut’an Kontekstual: Metode Menafsirkan Al-
Qur’an Abdullah Saeed. Afkaruna: Jurnal Ilmu-Ilmu Keislaman, 9(2), 148-161.
https://doi.org/10.18196/AIIJIS.2013.

Rahman, F. (1982). Islam & Modernity: Transformation of an Intellectual Tradition.

Ramadhan, R. R. (2024). Krittk Hamid Fahmy Zarkasyi Tentang Hermeneutika Dalam
Islamisasi Ilmu (Perspektif Arkeologi Pengetahuan Michel Foucault). In Thesis. UIN
Sunan Kalijaga Yogyakarta.

Reflita, R. (2016). Kontroversi Hermeneutika Sebagai Manhaj Tafsir (Menimbang Penggunaan
Hermeneutika dalam Penafsiran al-Qut’an). Jurnal Ushuluddin, 24(2), 135-149.

Regan, P. (2012). Hans-Georg Gadamer’s philosophical hermeneutics: Concepts of reading,
understanding and interpretation. Meta: Research In Hermeneutics, Phenomenology,
And Practical Philosophy, 4(2), 286-303.

Ridho, A. A. (2010). Hermeneutika Qur’an Versi Amina Wadud, dalam Hermenutika al-
Qur’an dan Hadist. eLSAQ press.

Ridho, A. R. (2017). Metode Hermeneutika dan Implementasinya dalam Menafsirkan Alquran.
Al Burhan: Jurnal Kajian Ilmu Dan Pengembangan Budaya Al-Qur’an, 17(2), 273-302.

Historical Criticism of the Hermeneutical ... 269-298 (Muhammad Thoriqul Islam, et all) |295



296 |

ISSN: 1411-1632 (Print) 2527-5992 (Online) »‘i RELIGIA

Vol. 28 No. 2 Oktober 2025

https://doi.org/10.53828 /alburhan.v17i2.93

Ridwan, A. H. (2006). Metodologi Kritik Teks Keagamaan (Studi Atas Pemikiran
Hermeneutika Nasr Hamid Abu Zaid) [UIN Sunan Kalijaga Yogyakarta]. In Disertasi.
https://digilib.uin-suka.ac.id/id/eprint/14552/

Rohman, I. (2006). Rethinking Approaches to Interpreting the Qur’an in Contemporary
Indonesian Muslim Thoughts. In Thesis. UIN Syarif Hidayatullah Jakarta.

Rohman, 1. (2007). New Approach in Interpreting the Quran in Contemporary Indonesia.
Studia Islamika, 14(2), 203—264.

Saced, A. (1996). Menyoal Bank Syari’ah: Kritik atas Interpretasi Bunga Bank Kaum Neo
Revivalis. Paramadina.

Saeed, A. (2003). Islam In Australia. Griffin Press.

Saced, A. (2006). Interpreting Qur’an: Towards a Contemporary Approach. Routledge
Publishing.

Salim, F. (2010). Kritik terhadap Studi Qur“an Kaum Liberal. Gema Insani.

Setiawan, A. (2016). Studi Kiritis atas Teori Ma’na-cum-Maghza dalam Penafsiran al-Qur’an.
Kalimah: Jurnal Studi Agama Dan Pemikiran Islam, 14(2), 219-244.

Shiddiq, M. S. (20006). Teori Pemahaman Kitab Suci: Studi Perbandingan antara Hermeneutika
dengan Tafsir Al-Qur’an. In Thesis. Universitas Indonesia.

Sholeh, A. S. (2007). Metodologi Tafsir Al-Qur’an Kontemporer dalam Pandangan Fazlur
Rahman. Gaung Persada Press.

Sodiqin, A. (2008). Antropologi Al-Qur’an: Model Dialektika Wahyu dan Realitas. Ar-Ruzz
Media.

Subir, M. S., Islam, M. T., Darmawan, L., Azmi, M. U., & Mushaffa, A. (2024). Manusia Dalam
Perspektif Pendidikan Islam: Telaah Konseptual Tafsir Tarbawi. IMEI]: Indo-
MathEdu Intellectuals Journal, 5(5), 6096-6108.
https://doi.org/http://doi.org/10.54373 /imeij.v5i5.1941 6096

Sudarman, S. (2015). Pemikiran Farid Esack tentang Hermeneutika Pembebasan Al-Qur’an.
Al-Adyan, 10(1), 83-98.

Suharto, U. (2003). Apakah Al-Qur'an Memerlukan Hermeneutik. Tarjih, 6(1), 20-31.
https://ejournal.um.edu.my/index.php/JUD /article/view /4075

Susanto, E. (2016). Studi Hermeneutika: Kajian Pengantar (I1st ed.). Kencana.

Syafrin, N. (2004). Syari’at Islam: antara Ketetapan Nash dan Maqashid Syari’ah. Majalah

Historical Criticism of the Hermeneutical ... 269-298 (Muhammad Thoriqul Islam, et all)



ISSN: 1411-1632 (Print) 2527-5992 (Online) 1: RELIGIA

Vol. 28 No. 2 Oktober 2025

Pemikiran Dan Peradaban Islam ISLAMIA.

Syamsuddin, S. (2007). Tipologi dan Proyeksi Penafsiran Kontemporer terhadap al-Qur’an.
Jurnal Studi Ilmu-Ilmu Al-Qur’an Dan Hadis, 8(2), 201-202.

Syamsuddin, S. (2010). Hermeneutika Al-Qur’an dan Hadis. eLSAQ Press.

Syamsuddin, S. (2017a). Hermeneutika & Pengembangan "Ulumul Qur’an (Edisi Revisi dan
Perluasan). Pesantren Nawasea Press.

Syamsuddin, S. (2017b). Ma‘na-Cum-Maghza Approach To The Qur’an : Interpretation Of
Q.5:51. International Conference on Qur’an and Hadith Studies (ICQHS 2017),
137(Icqhs 2017), 131-130.

Syamsuddin, S. (2020). Pendekatan Ma‘na-Cum-Maghza Atas Al-Quran Dan Hadis:
Menjawab Problematika Sosial Keagamaan Di Era Kontemporer (Ist ed.). Lembaga
Ladang Kata.

Syukri, A. (2005). Metodologi Tafsir Al-Quran Kontemporer Dalam Pemikiran Fazlur
Rahman. Kontekstualita: Jurnal Penelitian Sosial Keagamaan, 20(1), 53-78.
https://media.neliti.com/media/publications/37111-metodologi-tafsir-al-quran-
kontemporer-d-4d24e623.pdf

Tangahu, D. A. (2017). Hermeneutika Dalam Studi Al-Qur’an. Rausyan Fikr, 13(2), 257-286.

Titus, T. (2021). Tinjauan Kiritis Terhadap Ajaran Fredrich Schleiermacher Dalam
Hubungannya Doktrin Dasar Kristen. Jurnal Teologi & Pelayanan (Kerusso), 6(1), 35—
46. https://doi.org/10.33856/kerusso.v6il.187

Trisnani, A., Islam, M. T., & Hidayatullah, E. A. (2025). Hamka’s Philosophy of Hikmah in
Tafsir al-Azhar: Addressing The Crisis of Adab in Muslim Societies. Islamica: Jurnal
Studi Keislaman, 19(2), 296-320. https://doi.otg/10.15642/islamica.2025.19.2.296-
320

Trisnani, A., Islam, M. T., Rahma, R. M., & Marjany, N. (2024). Interpretation of Tauhid
Verses from Said Nursi * s Perspective : An Esoteric Approach and Its Influence on
Islamic Thought. Fikri: Jurnal Kajian Agama, Sosial Dan Budaya, 9(1), 40-54.

Ulum, B. (2022). Kritik Metode Hermeneutika Pada Al-Qur’an: Sebuah Refleksi. El-Banat:
Jurnal Pemikiran Dan Pendidikan Islam, 12(2), 179-197.
https://doi.org/10.54180/elbanat.2022.12.2.179-197

Ulya, U. (2011). Hermeneutika Double Movement Fazlur Rahman: Menuju Penetapan Hukum

Historical Criticism of the Hermeneutical ... 269-298 (Muhammad Thoriqul Islam, et all) |297



ISSN: 1411-1632 (Print) 2527-5992 (Online) »‘i RELIGIA

Vol. 28 No. 2 Oktober 2025

Bervisi  Etis. ULUL ALBAB  Jurnal Studi Islam, 12(2), 111-127.
https://doi.org/10.18860/ua.v0i0.2385

Victoria, A., & Kelib, A. (2017). Kontroversi Hermeneutika Sebagai Manhaj Tafsir. Jurnal
Hukum Khaira Ummah, 12(1), 1-10.

Wadud, A. (2003). Al-Qur’an dan Perempuan, dalam Charles Chuzman, Wacana Islam Liberal
Pemikiran Islam Kontemporer Tentang Isu-isu Global, terj. Bahrul Ulum, Heri
Junaidi. Paramadina.

Wahid, S. A. (2011). Mengkaji Ulang Ilmu Al-Qur’an dan Ilmu Tafsir. Suara Muhammadiyah.

Wan Daud, W. M. N. (2004). Tafsir dan Ta’wil sebagai Metode Ilmiah. Majalah Pemikiran Dan
Peradaban Islam ISLAMIA.

Wibowo, S. E. (2017). Kontroversi Penerapan Hermeneutika Dalam Studi Al-Qur’an Di
Indonesia. In Disertasi. UIN Sunan Kalijaga Yogyakarta.

Zarkasyi, H. F. (2004). Menguak Nilai Dibalik Hermeneutika. Majalah Pemikiran Dan
Peradaban Islam ISLAMIA.

Zuhdi, A., Musafa’ah, S., Kholid, A., Muflihatul, K., & Rohman, A. (2021). Studi Al-Qur’an
(1st ed.). UIN Sunan Ampel Surabaya.

Zuhri, M. S, Islam, M. T., Nurdiyanto, Marjany, N., Ulufah, A. N., & Khoiry, U. U. (2024).
The Effect of the Implementation of Islamic Religious Education and Religious
Character on Independence for Class XI Students of SMA Negeri 3 Boyolali for the
2021/2022 Academic Year. Jurnal Syntax Transformation, 5(3), 784-799.

298| Historical Criticism of the Hermeneutical ... 269-298 (Muhammad Thoriqul Islam, et all)



