CHAPTER Il
THE * ULUM AL-QUR’AN

The message of The Qur'an contains of guidance and
wisdom in the form of laws, stories, parables, arglments
for those who have intelligence. Hence, it is eBakfor the
believer to deeply understand the meanings andicatns
of the Book of the Creator in order to truly refleand
correctly act upon it. For this purpose, ever siteeMuslims
received the Qur'an, they have not only dedicdtedthselves
to its message, but also to its setting and framlewioat
serve to facilitate its understanding and implimati Their
application and preoccupation with issues relatedthte
understanding of The Quran led to the developnunt
disciplines and branches of knowledge that are knaw

‘uldm al-qur'an(the sciences of The Qur'an)

A. The Definition of ‘Ulim al-Qur'an
Terminologically, ulim al-qur'an means a study of

The Qur'an, from its revelation, its orderlinesds i

codification, its canonization, its interpretati@s, miracle, its

abrogate and abrogated verses, its rejection todthedts
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confronted it and that seem&dwhile according to its
additional meaning,ulim al-quranis everything related to
The Qur'an. So, each of sciences related to Qig'arctlude
into ‘ulim al-quran such as:itm al-tafsir, ‘ilm al-qir@’at,
‘ilm rasm al-qur’an, ‘ilm I'jaz al-qur’an, ‘ilm askb al-nuzdl,
‘ilm al-nasikh wa al-mansOkh, ‘ilm I'rab al-quran;iim
gharib al- quran, ‘uldmuddin, ‘Imu al-lughahetc. It
because those kinds of science are tools to umaersthe
Holy Qur'an?

Based on this meaning, Abu Bakar Ibn al-Araby said
that the amount oulim al-qur'anreached up to 77.450. It is
possible by counting the vocabulary of The Qur'aitiplied
four (because each vocabulary tEmhir, bathin, hagand
mathla). Moreover, and if deemed from its order and the
relations existing between those orders, then tienees of
The Qur'an cannot be calculated.

Following its additional meaning,ufim al-qur'an
emerged since the second century of Hijriyah. Het#,to
arrangetafsir (exegesis) as the main science of The Qur'an

began to develop. While a part of linguists saidt tthe

! Muhammad Abdul ‘Adzim al-Zarganianahil Al-Irfan fi
‘Ulim al-Qur’an, Al-Faniyah, Kairo, tt, Vol 1, p: 22,

2 |bid. p: 23

® Ibid.



27

terminology of ulim al-qur'anwith its complete meaning
had just appeared after Ali ibn Ibrahim Ibn S&idrranged a
thirty volume book, namelyl-Burhan fi ‘Ul0m al-Qur’an
Besides containing an exegesis also contains aopantim
al-qur'an, it explains strange wordgrab and commentary.
Yet, Dr. Fahd bin Abdurrahman al-Rumi explains tkta
definition of ‘ulim al-qur'anterminologically emerged in the
last period of the "8 century or in the early age of th& 4
century of Hijriah when Muhammad bin Khalaf bin al-
Murazban (death. 309 H) arranged a book entifddHawi fi

‘Ulom al-Qur'an.®

B. History and Development of Ulim al-Qur’an
1. ‘Ulim al-Qur'an in the Early Period of Islam

The companions really knew and tasted the beauty of
verses revealed to prophet Muhammad (PBUH). Theg to
understand its meaning well, it just if they hagrablem in

understanding the text, they would back to promret ask

* Ali ibn Ibrahim Ibn Sa’id is famously called al-fy he died in
430 H.

*Tengku Muhammad Hasbi Ash-Shiddieqyimu-limu al-
Qur'an, llmu Pokok dalam Menafsirkan al-Quria(Semarang: PT.
Pustaka Rizki Putra, 2002) p: 4

® Dr, Fahd bin Abdurrahman al-Rumylim al-Qur'an, Study
Kompleksitas al-Qur'antranslator: Amirul Hasan and Muhammad
Halabi(Yogyakarta: Titian llahi Press, 1999) p: 66
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him to explain it. Prophet's (PBUH) existence as phoblem
solver made companions do not need to arrange & boo
discussing more abouulim al-qur'an. When the divine
revelation revealed, Muhammad (PBUH) continuousijed

the writers who were assigned to record the véxssammon
practice among the companions of writing The Quieanthe
prophet Muhammad forbade the people to write soimgth
from him except The Qur'an. He sai&nd who has written
anything from me other than The Qur'an, then hetmus
remove it/ He wished the companions write The Qur'an and
Hadith in different place, so that, there were mited text
and mistake#.

‘Ulim al-qur'anin the period of prophet, Abu Bakar
ra, and Umar ra was delivered in the waytaligin and
musyafahal{mouth to mouth). Only in Utsman government,
Arabian race had a very closer relationship wigjam.
Utsman asked the companions and muslimin to holchaim

" Shahih Muslim, Al-Zuhd;72

8 Prof. Dr. M.M. AL-A’zami, Sejarah Teks al-Quran dari
Wahyu Sampai Kompilasi; Kajian Perbandingan dend@erjanjian
Lama dan Perjanjian BaruTranslated: Dr. Sohirim solihin, et. al, (
Jakarta: Gema Insani Press, 2006) p: 73
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mushaf(mushaf al-imampand to remove the others into this
mushaf’

This step was the early developmentilof rasm al-
gur'an or ilm rasm al- ‘utsmaniAnd it's well known that Ali
ra ordered Abu al-Aswad al-Duwaly to write some l#ica
principles to save its long-lasting significancéefefore, it is
fine to say that Ali ra is the first pioneer @m I'rab al-
qur'an’®

Then, by paying attention to history of Qur'anic
science development, it is known that the foundatbers for
the development oulim al-qur'anfrom the companions are
Khulaféa” Rasyidin,lon Abbas (d. 687 AD), Ibn Mas’ud (d.
653 AD), Zaid ibn Tsabit (d. 665 AD), Ubay ibn Kb'4d.

® Muhammad Abdul ‘Adzim al-Zarganyop.cit.p: 30. The
following events led to the preparation of the mafsbf Usman: (a)
Disputes had arisen among the muslims about theeatomanner of
reciting the Qur'an; (b) Usman borrowed thehGfwhich were kept with
Hafsa; (c) Usman ordered four companions, amonq thayd ibn Tsabit
to rewrite the script in perfect copies; (d) Utsnsemt these copies to the
main centers of the muslims to replace other nalterihat were in
circulation. Ahmad Von Denffer, Ulum al-Qur'an, An Introduction to
the Science of the Qur'a(Kuala Lumpur: Percetakan Zifar Sdn Bhd,
1991) p: 53. Little bit different with Von Denffeal-A’dzami explains
that Usman ordered twelve of his believed writergdllectsuhifdotted
about companions’ hands, included Aisyah, the mgledimushafthen
being compared by theushafof Abu Bakar which was in Hafsa. The
copies ofmushafthen distributed to several areas along withatders.
Prof. Dr. M.M. al-A’zami,op. cit, p: 97-106

9 Dr. Subhi ShalihMembahas lImu-limu Al-Qur'artranslator:
Pustaka Firdaus Team, (Jakarta: Pustaka Firda@8) p9 145
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640 AD), Abu Musa Al-Asy’ary (d. 664 AD), Abdullatbn
Zubair (d. 692 AD). While fromtébi’ al-tabi'in are: Mujahid,
Atha’ Ibn Yasar, Ikrimah, Qatadah, Al-Hasan Al-BighSaid
Ibn Jubair, Zaid Ibn Aslam, etc.

2. ‘Ulim al-Qur'an in the 2" and 39 Century of Hijriah

Some exegesis books began to write in tieéntury
of Hijriah. Generally, those books cover some apisi of
companions and followers. The most well known satwin
this century are: Syu’bah ibn Al-Hajaj, Sufyan Ityainah,
dan Waki’ ibn Al-Jarratt?

‘Ulam al-qur'an (except exegesis) was arranged in the
3 century. Here, appeared some sciences sucishab al-
nuzdl, nasikh wa al-mansidkh, makkidmaddanj etc. They
who arranged ulim al-qur'anin this century are: Ali Ibn
Madany (d. 234 H) arranged a bookAsbab al-Nuzll Abu
Ubayd Al-Qasim (d. 224 H) wrotdlasikh wa al-Mansdkh
‘Ilm al- Qird’at and Fadhail al- Quran , Muhammad Ibn
Ayyub Adh Dhirris (d. 224 H) arrangedla nuzzila bi al-
Makkata wa Ma Nuzila bi al-Madinadnd Muhammad Ibn

™ The most qualified of these books is work of Itarid al-
Tabari because it not only contains of well-writesthentic hadith, but it
also containg’rab, assessments and valuable opinions. Dr. Subhh,Sali
op.cit.p: 146
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Khalaf Ibn Al-Marzuban (d. 309 H) has written a koo
entitledAl-Hawi i ‘Ulim al-Qur'an 2

3. ‘Ulim al-Qur'an in the 4" Century of Hijriah 3

'llm gharib Al-Qur'anand some other books aflim
al-quran appeared in this century. The scholars of this
century are: Abu Bakar Muhammad Ibn Al-Qasim Al-Amp
(d. 328 H) wroteAja’ib ‘Ulim al-Qur’an (discussing-adhail
al-Qur’an, the reason of revealing into seven language,
mudaf codification and number ofsurah verse and
sentence), Abu Hasan Al-Asy’ary (d. 324 H) arrandéd
Mukhtazan fi ‘Ulim al-Quén, Abu Bakar Al-Sijistany ( d.
324 H) wrote Gharib al-Quran, Abu Muhammad Al-
Qashshab Muhammad ibn Ali Al-Karakhi (d. 360 H)
arrangedNugat al-Quréan al-Dullat ‘ala al-Bayan fi Anwa’l
al-‘Ulim wa al-Ahkam al-Munbi’atin ‘an _|htilaf al-Aam,
Muhammad Ibn Ali Al-Adfuwi (d. 388 H) has writteAl-

Istighna fi ‘Ulam al-Quran.

4. 'Ulom al-Qur'an in the 5" Century of Hijriah **

2\bid,.p:6-7
13 Teungku Muhammad Hasbi Ash Shiddieqg,cit.p:7-8
bid., p;8
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From the scholars and his work of tHe &ntury are:
Abu Amar Al-Dany (d. 344 H) who wrote two of his
masterpiecesAl-Tafsir bi al-Qir&’at al-Sab’l and Al-
Muhkam fi al-NugathAli Ibn Ibrahim Ibn Sa’id Al-Hufy (d.
430 H) also wrote two book&l-Burhan fi ‘Ulim al-Qur’'an
and I'rab al-Qur'an and Al-Mawardi ( d. 450 H) who

arrangedAmtsal al-Qur’an.

5. ‘Ulam al-Qur'an in the 6" and 7" Century of Hijrah *°

The scholars of the"6century are: Abd Al-Qasim
Abd Al-Rahman, well known as al-Suhaily (d. 582 w)o
wrote Muhimmat al-Quran / Al-Ta'rif wa al-I'ldam bi ma
Ubhima fi al-Qur'an min al-Asma-l wa al-A’'lanibn Al-
Jauzy (d. 597 H) arranged two booksnin al-Afnan fi ‘Aja-
ib ‘Ulim al-Qur'an andAl-Mujtaba fi ‘Ul0m Tata’allaq bi
al-Qur’an

While Ulim al-Qur'andeveloped in the 7th century
are: Majaz al-Qur'an written by Ibn Abd Al-Salam, well
known as Al-Izz (d. 660 H), Alamuddin Al-Sakhawy. @43
H) arrangedHidayah al-Murtdb fi al-Mutasyabih(about
gird’at), well known by Mandzimah al-Sakhawiyyahnd

Jamal al-Qura-y wa Kamal al-Igra-(aboutqird’at, tajwid,

13 |bid.,p:8-9
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wagqaf, ibtida’, nasiklandmansikh And alsoAl-Mursyid al-
Wajiz fi ma Yata’allaq bi al-Qur'an al-‘Azierranged by Abu
Syamah Abd Rahman Ibn Ismail Al-Maqdisy (d. 665 H).

After that, developed other studies such as:

a. 'llm Bada-l al-Qur'an study about various kinds of
badi*® in The Quran. Among the authors of this
study is lbn Abi Ishba.

b. Hujaj al-Qur'an, which is also called theJadal al-
Qur'an, which maintains arguments used by The
Qur'an in setting something. Among the scholars who
compiled this knowledge is Najmuddin Al-Thufy (d.
716 H).

c. Agsam al-Qurandiscusses about God's curse in The
Qur'an. One of the scholars is Ibn Al-Qayyim (d275
H).

6. ‘Ulom al-Qur'an in the 8" and 9" Century of Hijriah *’
One of the 8 century scholars is Badruddin al-

Zarkasyi (d. 794 H), who arranged-Burhan fi ‘Ul0m al-

Qur'an. And in the §' century, appeared works such Ab:

Tafsir fi Qawaid Tafsiras the work of Muhammad Ibn

18 Badi’ is a part of linguistic science particularly talidsout the
beauty of language.
7 bid.,p:9
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Sulaiman Al-Kafiyaji (d. 873 H),Mawagi’ al-‘Ulidm min
Mawaqgi’ Nujamwritten by Jalaluddin Al-Buginy (d. 824)
and two phenomenal works written by al- Suyuthiqtil H),

Al-Tahir fi ‘Ul0m al-Tafsirand Al-ltgan fi ‘UlGm al-Qur’an.

7.‘Ulom al-Qur'an in the 14" Century of Hijriah 2

Some works emerged in this century akeTibyan fi
Ba'dhi al-Mabahis al-Muta’alligat al-Qur’'aralready written
by Al-Syekh Thahir Al-JazairyMahasin al-Ta'wil (first
volume of this book particularly discuss aboulim al-
gur'an) as the work of Jamaluddin Al-Qasimy (d. 1332 H),
then the work of well known scholaManahil al-Irfan fi
‘Ulim al-Qur’an written by Muhammad Abdul Azhim Al-
Zargany, Muhammad Ali Salamah wrd#anhaj al-Furgan
fi ‘Ulom al-Quran, Al-Quran wa al-‘Ulim al-Ashrigh
written by Al-Syekh Thanthawy Jauhary.

In this century also came many of famous scholars
who made such kind of reformation in the developiman
exegesis, such as: Musthafa Shadiq Al-Rafi'iy whiote/
I'jaz al-Qur’an, Al-Ustadz Sayyid Quthub wrotal-Tashwir
al-Faniyyu fi al-Qur'an,then Al- Malik ibn Nabiy arranged
Al-Zhahirah al-Qur’aniyyah, Al-Sayyid Al-Imam

18 bid.,p:10
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Muhammad Rasyid Ridla with his masterpietafsir al-
Quran al-Hakim also well known awl-Manar, Al-Syekh
Muhammad Abdullah Darraz Al-Nab&' al-‘Adzim ‘an
Quran al-Karim (Nadzarah Jadidah fi al-Qur'an),
Muhammad Al-Ghazaly wrot®adzarah fi al-Qur’an,and
also Al-Syekh Muhammad Musthafa Al-Maraghy has tent

his masterpiec&afsir al-Maraghi

8. ‘Ulim al-Qur'an after the 158" Century of Hijriah

As well as the holy book, The Quran is also a
guidance(Huda), that is why Muslim’s studies is mostly a
study to define the meaning of The Qur'an, or fasho
called by Qur'anic exegesis. Along with the growaugivity
of exegesis, developed special study of the scenéelhe
Qur'an which became the foundation as well as nadgeior
the activity of exegesis itself. Some of these rems are
continuation and systematization of the materiblt have
been available since the previously days, whileeishare
developed for new needs. The whole claim- inforomati
about these studies emerges in the discipline knasvithe
‘uldm al-qur'an It covers study ohasikh wa al-mansakh,

rasm al-qur'an, asbab al-nuzigtc.
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The 19" century AD or the 1Bcentury of Hijriah was
indicated by a meaningful progress in Muslim world.
Particularly in the field of exegesis, exegetesehakranged
many kinds of exegesis literatures. UnfortunatelyG.
Jansen said that their modern works, especiallyt ndlated
to author's way of thought in interpreting The @onvas not
really given any attention and discussed Well.

Since the authority held by the four lead@dsulafa’
rasyiddn), socio-cultural Muslims thrived in different
conditions to what happened in the time of the pebpThe
change and development walk as time goes by. Upav,
when the world civilization reached the medieval 2"
century. The teachings contained in The Qur'an nexeewal.

It demands more urgent after contiguity with steng
civilizations is becoming ever more intense, esgbciwith
the emergence of a number of problems surroundieg t

Hellenism?® Finally, many issues can not be solved by the

19 Quoted from Rosihon AnwaGamudra Al-Qur'an(Bandung:
CV Pustaka Setia, 2001) p: 282

% History of the Greek-speaking areas in Antic tintas: be
divided into three periods, namely: the periodrafdpendent city states,
which the history was covered by Philip and Alexanmdperiod of the
power of Macedonia, the last remnants were eragdtblman annexation
to Egypt after the death of Cleopatra, and theitasite period of Roman
Empire. From those three periods, the first is abrized by freedom
and chaos, the second by the conquest and the ahdabe third by the
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works of classical commentators. In termsadfbi ijtima’t
style, The Qur'an is felt no longer touch the a$faf the
Muslim community. This is what lay behind the ensrge
of modern exegesfs.

Modern exegetes realize that the essence of esegesi
is combining the text of The Qur'an and currentditoon. In
The Encyclopedia of ReligiprAndrew Ripphin wrote that
characteristics of modern exegesis are: (1) rdlizing the
doctrine found or justified by pointing to The Cur' (2)
removing The Qur'an from primitive idea, fantasstories
and irrational imagination (3) a more moderate wibirough

interpreting Qur'af®

conquest and order. The second period is knowheasli¢llenistic era. In
the field of science and mathematics, the workswheaie born during this
period is the best work of the Greeks ever achievedthe field of
philosophy, this period is considered importantause it witnessed the
birth of Epicurean and Stoic schools, although lesportant when
compared to the period of Plato and AristotelestrBad RusselSejarah
Filsafat Barat, Kaitannya dengan Kondisi Sosio-BkliZaman Kuno
hingga SekarangYogyakarta: Pustaka Pelajar, 2007) p: 297

2 According to the JMS Baljon modern interpretatisn“an
attempt to adjust the verses of the Qur'an withdiiimands of the times".
Its purpose is to deconstruct classical exegeaishifis no relevance to the
modern situation. See Rosihon Anvegr. cit.,p 283

22 Quoted from Rosihon Anwatoc. cit Modern interpretation
was introduced by Shah Wali Allah (1701-1762), fommer of India.
Two of his monumental works, namely-Hujjah al-Balighahand Ta'wil
al-Hadith i Rumiz Qishah al-Anbiya ihcludes modern thinking. His
effort stimulated other leaders to reforiid.,p: 22
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Attempts to solve human problems through religion i
this case with the present scripture in the mifishankind as
Hudan li al-Nassis stronger intensified, especially in the
‘uldim al-qur'anwhich is a tool of exploring contents of The
Quran. This phenomenon shows not only a betterlikhis
religious consciousness, but also indications adssit
Qur'anic commentators' achievement in formulatimgpties
of Qur'anic exegesis, although people cannot maplyi deny
the valuable contribution of classical scholarpeesally for
the treasures of Islamic knowledge, but it should b
reformulated in order to be able to solve currenbfems.

Nevertheless, the episteme of modernity has changed
Muslim’s perception towards The Qur'an and exegéddie
development of Qur'anic exegesis since Sayyid AhKtzah
(1817-1898) in India and Muhammad Abduh (1849-1905)
Egypt has witnessed changes in the exegesis ofQLin@an
from textual to rational-contextual. "Meaning" i® tonger
listed as static, but is dynamic and historic wtdelvelops as
the result of the change of time and sp@c®ince the 1970s,

scientific-critical works have been appearing. Ehegorks

% Moch. Nur IchwanMeretas Kesarjanaan Kritis Al-Qur'an,
Teori hermeneutika Nashr Hamid Abu Zaldkarta:Penerbit TERAJU,
2003) p: 36
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are rooted from social and humanity disciplinesjciwhare
inspired by mode of thought of three basic trenstscial
critical Anglo-American science, western Marxismnda
structuralism and post structuralism thought. Savigluslim
thinkers effort to review and reinterpret the Quicatext by
using new analyzing tools improved in the fieldtlms social
and humanity scienc®.

In the course of history, Muslim scholars apply the
notion of hermeneuti€ This use of hermeneutic walks
together with development of this discipline in aletns’ own

periods to understand their believed holy textthe course

24 Seelbid.,p: 37.

% Hermeneutic comes from Greek, from the verb
“hermeneueiy means “to express”, “to assert” and “to say’,
nevertheless, those three meanings is reflectecEnglish as “to
interpret”. Richard E. PalmerHermeneutika, Teori Baru Mengenai
Interpretasj translator: Masnur Hery and Damanhuri Muhammed
(Yogyakarta: Pustaka pelajar, 2005) p: 15-16. lfanhéc studies,
hermeneutic has been being known and includedegesis study. Terms
that are able to consider as its synonym tafsir, ta'wil, syarh and
bayan Those traditions have been a part of Islamicistudevelopment.
Classic and modern thinker have agreed about thendmeutic
terminology as a process to change the conditiom fdoes not know” to
“know” See Sahiron Syamsuddin, et Blermeneutika Madzhab Yogya
(Yogyakarta: Islamika, 2003) p: 53-54. Hermeneigia theory about the
operations of understanding in relation to therjmtetation of the text, the
central issue in the hermeneutic is interpretatidig term "hermeneutic”
it contains a basic sense, that the focus of hegoténis rules needed to
interpret the document, which is usually a writtletument, manifested
in a culture. Kris BudimanKosa SemiotikdYogyakarta: LKiS, 1999) p:
45
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of history too, the development of Qur'anic hermgrecan
not be separated from the development of Islamiense
(mainly Islamic legal theoryushdl figh), philosophy and
sufism) and the social sciences and humanitiesadt been
transformed into a multi and interdisciplinary sl
Interdisciplinary nature of the discipline is seery clearly
in the contemporary Quranic hermeneutic, where the
application of social sciences and humanities cah be
ignored®

One of the Muslim intellectuals who effort to reldui
scientific consciousness towards The Qur'an by theweries
such as hermeneutic, semiotic, and other moderigseis
Nashr Hamid Abu Zayd, an Egyptian thinker who tries
reread the tekt and to reconstructUlim Al-Qur'an as the
aid to interpret The Qur'df.

% Moch. Nur Ichwanop.cit,p: 60

2" In some of his works, Abu Zayd is often to use tiéven "al-
nash or "text' to refer to Qur'an. This term is intended to sHmath the
Qur'an as a whole as well as the smallest unih@fQur'an which is still
referred as text. Understanding the text here Wotlg the modern sense
is a record of verbal communication. Thus, althotlgh word is NasH
in Arabic but it is not in the sense of the texs$sira traditional Qur’anic
studies. The word in this phrase is interpretetlaasgng only one possible
meaning, choosing the word that refers to the ¢éxthe Qur'an is meant
to avoid the mystical theology connotations in stisdy.

% The theory of reconstructingulim al-qur@n stated in his

Mafhum Al-Nash; Dirasah fi’Ul0m al-Quén.
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C. ‘Ulim Al-Qur'an in the View of Nashr Hamid Abu
Zayd
A. The Qur'an as Cultural Product

According to Nasr Hamid Abu Zaid, The Qur'an may
be cited as a central text in the history of Arablization,
this means that the basic of sciences and the Ktatnic
culture grow and stand upright on the ground whibe
"text" as its center can not be ignored. But tluesinot mean
that the former of civilization is merely a texty fcivilization
and culture built by the dialectic between peopiéhvhe
reality on one hand and its dialogue with the taxthe other
hand. In human civilization, the text has a rolewhich
culture can not be ignored in shaping the faceiwhzation
and in determining the nature and character ofsttiences
that developed inside. If civilization is centeracbund the
"text" as one of its main axis, then no doubt, the
interpretation as the other side of the text-is afethe
mechanisms of culture and civilization that are om@nt to
produce knowledge. When the text becomes central of
civilization and culture, it is certainly that exasgs will vary;

the cause is none other than:
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a. The nature or character of science which is
touched by a text, because specific discipline
determines the purpose and approach of
exegesis.

b. Epistemological horizon used by an interpreter
in dealing with the text. Through the
interpreter try to understand the text, or make
the text seeks its own meaning.

The factors above do not stand alone, but moving
interactively and dynamically in the process of any
interpretations’

In the perspective of Abu Zayd, the main study @abou
the concept of the text is the study of the natarsl
properties of The Qur'an as linguistic text. Thisams that
this study treats The Qur'an as the Great Book rabis.
Further he says:

5 O s 6 s V) i B d (AN e 8 ) O]
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29 Nashr Hamid Abu ZaydWiafhum Al-Nash Dirasah fi 'Ul0m
al-Qur'an (Beirut: Markaz Al-Tsagafi al-A'rabi, 1994) p: 9.
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This study discusses the influence of its timeless
literature. For Abu Zayd, The Qur'an is the mostrea
Arabic stylisti¢®, thus, literary review of The Quréh-
without considering its religious aspect is mairalg@nly
after completing the study of literature, anyoneowtas an
interest is entitled to direct the aim of the botdking and
guoting as reference. It is common because Abu dagites
a “scientific consciousness” as the counter of dldgical

interest’®?

domination in the civilization and thougtit.
His opinion says that the text is a product of et

makes him refuse the text is approached by idecdbgi

*bid., p:10

3L stylistic is linguistic sub-discipline especialgoncerned in
literary texts. Stylistic implements devices ofustural linguistic method
to literary texts. Besides, viewed from anotheispective, stylistic is also
understood as an autonomous discipline, which isdectic attempt to
apply methods from linguistic and literary scientself. Kris Budiman,
op.cit.p:110

32 For him, linguistic tools are absolutely necessaryincover
the meaning of a text, ranging from language agstablished science
with its branches (phonology, morphology, syntaxd aemantics) to the
latest findings in this field, such as languagegpratics, discourse, and
all the science that spoke about the relationskifgvéen language and
social-cultural context. See his work in Indonesgglition, translated by
Khoron Nahdliyin, Tekstualitas al-Qur'an, Kritik Terhadap Ulum al-
Qur'an (Yogyakarta: LKiS Pelangi Aksara, 2005) p; x

% In general, Abu Zayd uses the word “ideology”éfer to bias,
interest, orientation, ideological trends, politiogoals and religious
beliefs. Ideology is all kinds of devices of ideasbeliefs that are not
proven to be an academic or scientific. Moch. Nimaan,op.cit.,p: 83

34 Nashr Hamid Abu Zaydyp.cit.,p:10
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mystical elements because it is formed in the tyeand
culture spanning more than twenty ye&rs.

Reality is a socio-political condition which inclesl
human actions as the target of the text, includimg first
recipient of the text (Muhammad), while culture tise
concept embodied in the language, the same langudlye
the language of The Qur‘an. This means that thedax not
be separated from linguistic cultural realitiesame hand and
produce a specific code that in turn shaping thguage and
culture on the other hand. Scheme of the formairocess of
the text is below?

% Text communication process is divided into 2 phagd)
tasyakkl phase; phase when the text forms and construseslf i
structurally underlying cultural system, where timguistic aspect is one
part of it, this phase describes the text of the'@uas a "cultural product
"(2) tasykil phase is the phase formation where text re-estasi and
reconstructs cultural systems, i.e. by creatingecisl language system
that differs from its original language, and thdmws the influence of
culture system. The original text is a culturalguot is now turned into a
producer of culture. See Fakhruddin Faitermeneutika al-Qur'an,
Tema-Tema Kontroversi@¥ ogyakarta: eLSAQ Press, 2005) p: 100.

% Adopted from the scheme of Moch. Nur Ichwap, cit.p: 70
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Muhammad
As receivel

The Qur'an describes itself asigélah (the message),

and the message represents the communication ditvkeln

sender and receiver through the code (languagesmsyst

because the sender in the context of The Qur'alal(jAtan

not be made the object of scientific study, thaefdhe

scientific entrance is reality and culture; rea8tithat govern

human movement as the target of the text, andheefirst

recipient (Muhammad) and culture manifested in legg.

In this sense, placing the culture and reality agaging point

in the study of text means that this study begingh w

empirical motior?’

37 Nashr Hamid Abu Zaydyp. cit.p::24-25
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Seeing the process and the historical facts of
revelation makes Abu Zayd call the text as a prodiic
culture (muntaj tsagafi). Because text is a response of
prevailing socio-Arab society at that time. That vy
reading of the text should consider the histormahtext of
revelation, the ulim al-qur'andefines asasbab al-nuzlbr
things or conditions that lead to the revelationtlod verse.
According to Abu Zayd, in looking at historical i as the
verse down, the first recipient’s conditions (Muhmad) can
not be separated from the people who were targeyetthe
text. The text provides a response to the cultreality that
has the objective conditions of theirs. Ontolobisasis of
the Qur'anic text must be built on the basis of iecally
historical facts, that is, the existence of thet twat comes
before is valid from the standpoint of history andture®

Nashr Hamid deplores the concept / method thatsgive
priority to the subject of God’'s Almighty (who dedirs the
text), then discussion of Muhammad SAW (first réamip),
and discussion of the reality under the topic "oea®f

revelation” (asbab al-nuzdl), makki-madaniand nasikh

¥ Based on epistemology above, Abu Zayd rejectsdneept
of Lawh al-Mahfiddhecause the existence of text in this concepnhoan
be proved empirically. Proving the truth subjedivecognized only for
believers. Sahiron Syamsuddin, etag,cit, p: 109 or se#id., p: 26.
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mansikh Such methods, he said, when equipped with a
holistic-critical methodological tool can be corevied as a
“dialectic-down” that approaches the text of The'@ufrom

the perspective of speakers of the text. The oppasi
"dialectic-up", which approaches the text from #@mapirical
and cultural reality that can be objectively saigdlly
assessed® In addition to a cultural product, the Quran is
also a producer of culturen(ntij tsagafj in the sense that the
text has become the hegemonic text that becanmsathe and

guidelines for other tex{s.

Culture Text Culture

| )

The scheme above illustrates that the text is a

response of reality or culture that existed by tiime text is
derived, then the existing text efforts to inspireulture of
exegetes. So, text is no longddihy text, butinsany text.

Starting from the framework above, Abu Zayd refuses

39 Nashr Hamid Abu Zaydoc. cit.

“° The difference between the two phases of texbhjss the
difference between the texts from and expressestilre, with text that
affects the culture.
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ideological-tendentious interpretatiofgira'ah mughridhah

aydulGjiyyah).

B. Mechanism of the Text

Textual character of The Qur'an is an importané sid

to understand. Abu Zayd mentions at least, theeetlaree

things show the textual character of the Qur'an.

a)

b)

The Qur'an is the message of revelation in which a
revelation is the communication process that in@slv
sender (God), receiver (Muhammad),
intermediate/channel (Gabriel), and the code of
communication (Arabic).

The difference between the ordersifrahand verse
and the chronological revelation of The Qur'an. In
this case the issue is not who organize The Quulatn,
why and on what basis of norms and values The
Qur’an is reconstructed. And how one verse or one
sUrah correlates to others. Those cases allow reader
and the text actively interactéd.

The Quran itself has mentioned that there are

muhkam and mutasyabihverses. One particular verse is

*1 Sahiron Syamsuddin, et@p. cit.p:108



49

consideredmuhkany mutasyabihput the case will probably
not for other, thus, it makes the text is more dyivd
Textuality of The Qur'an directs one's
understanding/interpretation to the messages ofQJur&an. It
needs the use of scientific devices which are nretettual
studies. Disregarding the textuality of The Qur'eanm
according to Abu Zayd will lead to the freezing tife
meaning of the message and mythological understgnafi
the text. When "meaning" is frozen and fixed, ituleb be
very easy to be manipulated following ideologigakrest of
the readef® Further, the next important concept of text
concept ista'wil (hermeneutiéf. For him, it is another side
of the text. It becomes one of culture and civii@a
mechanisms which is surely important to produce the
knowledge. In his viewta'wil (interpretation) is different

from tafsir (exegesisf> Ta'wil*® (interpretation) is related to

*2 Ipid.

“3See Moch. Nur Ichwamp. cit, p: 77

* Nashr Hamid Abu ZaydTekstualitas al-Quran, Kritik
Terhadap Ulum al-Qur’an, op. citp: 303

%> Among the scholars' there are who equate betwsefi and
tafsir, and there is also who distinguish. Abu Zayd digiishes between
mufassir (exegete) andmu'awwil {nterpreters). Therefore, including
exegete here means people who apply the Exegesis.aA interpreter
means people who apply interpretation. But the $elimterpreter” is also
used in a broad sense, i.e. including exegete @edpreter, because the
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istinbath (excavation of meaning) and emphasizes the role of
the reader or interpreter to express the intermammg of the

text. On the contrarytafsir *’ (exegesis / commentary) is

general interpretation also includes Exegesis lgeeh. Nur Ichwanpp.
cit.,p: 112.

6 Ta'wil is derived from the wordl-awl which means back
(rujd . Al4, ya'llu, awlan, ma'alameansraja’a. Awwala ilaihi al-syai
'means to return himlJltu ‘an al-syai means | pulled backra'wil is
form of taf'il from the verbawwalg yuawwily ta'wilan, and its basic
word is‘ala, ya'llu means “return home” or “back”. Thus, definition of
ta'wil is back to the origin of something. Back to thigioris intended to
express the meaning or significance. In addittaiwil also means reach
the goal. If returning to the goal means movingkbachieving the goal is
a dynamic motion.Wa'ala ma'lahu iyalatunmeans to improve and
manage; the wortltiyal means to make amends and set it. On that basis,
ta'wil means to improve and organize things in ordertiveaat the end
purpose. If the word means "return to origin" atgbaget to the goal" its
consequences is morphological meaning fr@afil form refers to the
meaning “motion”. This meaning is often ignored linguists in their
lexicographical analysis. Therefore, it can be shat the word'ta'wil”
is to move something or symptoms, whether returtogts origins or
treat and manage the goal and consequence. Butsit Ine remembered
that this motion is not motion of matter, but thetion of intellectual
mental in arresting symptoms or phenomena. NashritHAbu Zayd,op.
cit.,p: 229.

" There are differences among linguists about tiimelogical
meaning otafsir, whether it is derived frorfasaraor safara In Lisan al-
Arab, al-fasru means "observation of a doctor on water" whilfsirahis
"urine used to indicate the existence of the distaand the doctors
examined to demonstrate the existence of the diséassomeone.
Tafsirah means medium used to find something, this meamg th
interpretation is to find the disease, requires aenmal (object) and the
observer (subject). While the worddfara” has many meanings, its core
meaning is displacement and travel. From these imgamrise meaning
of disclosure and the emergence. Of this mateppkars also the word
“safir’ means a messenger and peacemaker between gralifafar
also be interpreted as a book, wtdlesafarahis the writer. The Word of
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based on the proposition or history, and only anekternal
side of the text. Both must go together. In additidbu Zayd
calls ta'wil as productive and objective readinggrd'ah
muntijal which opposed totalwin “® as ideological
tendentious readin¢pira'ah mughridhah) Both models are
distinguished in term of connections between oabin
meaning fha’naimeaning and new meaning (significance /
maghz3. When the original meaning has no relation to new
meaning (at least in terms of semarfticshe reading is

categorized as the secotid.

God: 6. oS 54w s3l) "(written by the hands of scribes, Honorable and
Pious and Just" and the word which first appearet] dasy sleall JisS
1_lauf))" himar like carrying books ". In connection with this méag, the
word “safar” that means the book afigifir” that means writer, each of
which can be returned to the meaning of “reveald &explain”, other
than relating to the “movement” and “displacemei@h that basis, the
tafsir, both came fronal-fasruor al-safruis the same, which is to express
something that is hidden through a medifiafisirah)that is considered as
a sign formufassir through these signs he can arrive at somethiatgish
hidden and vaguébid., p: 223-224.

“8 Coloring the text.

9 Semantics is the study of meaning, usually in lmgg. The
word "semantics" itself denotes a range of idet@snfthe popular to the
highly technical. It is often used in ordinary lamage to denote a problem
of understanding that comes down to word seleatiooonnotation. This
problem of understanding has been the subject ofyrfermal inquiries,
over a long period of time. In linguistics, it iset study of interpretation
of signs or symbols as used by agents or commanitithin particular
circumstances and contexts. Within this view, sauyrfidcial expressions,
body language, proxemics has semantic (meaninganjent, and each
has several branches of study. In written languageh things as
paragraph structure and punctuation have semaoniteit; in other forms
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Therefore, the linkage should be based on various
levels of context’ Abandonment of context ends on
tendentious reading$.According to Nashr Hamid, several

things distinguish  ta’wil and tafsir are:

No | Factor Tafsir (Exegesis) | Ta'wil (Interpretation)

of language, there is other semantic content. Téwndl study of
semantics intersects with many other fields of inguincluding
proxemics, lexicology, syntax, pragmatics, etymglognd others,
although semantics is a well-defined field in itwroright, often with
synthetic properties. In philosophy of languagemastics and reference
are related fields. Further related fields includghilology,
communication, and semiotics. The formal studyerhantics is therefore
complex.

0 Nashr Hamid Abu ZaydNaqd al-Khitab al-Dinn(Cairo:
Maktabah Madbuli, 1995) p: 210, see disial.,p: 140

L A text, including in this case the text of the @ur bringing
levels of their own context, which should be coesdl by the interpreter;
a. socio cultural context which consists of soaiatl cultural rules, and
traditions expressed in the language of the text.
b. External context, the context of the conversefsiyaq al-takhathubis

expressed in linguistic structure of a text.
c. Internal context associated with the "a notgraé' text structure and a
plurality of discourse levels

d. Linguistic context that is not only related he telements of a sentence,
or the correlation between sentenaesz(r) or related to the expansion of
figurative or metaphor in terms of grammatical atyle, but also related
to the implicit significance or the "unspeakablal-fhaskit ‘anhyin the
structure of discourse.
e. Reading context. See Moch. Nur Ichwapm, cit,p: 90-93

2 Sahiron Syamsuddin, et.ap. cit, p: 110
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1 Object | “External” part of| The deepest meaning
of The Qur’an| the text/ an exegeted te
Study | (zhahir)>3 (interpretation which is
not based on exegesis|i
denied}*
2 | Medium - Sign: - Tafsiral

“text’/langua

ge
Religious

sciences an
‘ulim al-
qur'an (
Riwayah)
Linguistic
sciences:
about
vocabulary®

and study of

“medium” is not
necessary,

Interpretation is
based on menta

intellectual
movement in
finding
"indication” and
"result™’

Interpretation g
possibly  done

through direct

3 Moch. Nur Ichwarop. cit,p:80

* |stinbath must be based on "facts" of text on one side and
language data on the other side. Nasr Hamid Abual &gy cit.p: 235

® The science of this vocabulary includes the stusfy
morphological and semantic form, then the scienc¢he relationship
between word and itsignified after that, the science of the derivation
process and the changes of its conjugationli8de p:237
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nahwu and interaction
I'rab > between
"subject” and
"object” °®
3 Aims | - Touching the- Uncovering and

external meaningfinding the deepest
and understanding itsmeaning
signs>® (significancefaghza

Tafsir (exegesis) is part of tha'wil process, and the
relationship between the two is the relationshipwieen the
hashand'amm® If the exegete's role in committing only to
recognize the exegesis signals, interpreters badpply

more than two fields of studies used in exegésisim al-

" Tafsir is limited to riwayah while ta'wil by dirayah, this
means thatmu'awwil has a more active role in revealing the meaning of
the text. This role is not limited only to the ase# ‘ulim al-qur'anand
language sciences, but also he extended his péesaraination towards
semantic when a meaning concentration- following tarm given by
previous scholars by the possibility of meaninghe horizon the level
beyond horizon of ordinary readers andfassiras well.lbid.

% Within linguistic science, thamufassir is to know are
balaghah sciences with its traditional three-divisions, mdynma’ani,
bayan andbadi'. Ibid.

%8 |bid. p: 232

%9 Moch. Nur Ichwanloc. cit

9 Nashr Hamid Abu Zaydp. cit.,p: 233
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gur'an and ‘uldm al-lughahjand other scientific devices in
human sciences to uncover the more meanings irexté*

Abu Zayd offers "contextual reading method"
(manhaj al-gird'ah al-siyagiyahwhich he describes as a
method of renewa(manhaj al-tajdid) This method, as he
admits is not new at all, in the sense that ihesdevelopment
of methods of traditionalushdl figh on one side and the
continuation of the hard work of supporters of rsia
renaissance, especially Muhammad 'Abduh and AmialiKh
%2 on the other side.Ushdl figh scholars applyulim al-
gur'an (especially the science @fl-asbab al-nuzlland al-
nasikh wa al-manstlho aspects of linguistic sciences as the
main instrument of exegesis to produce and perfieniaw
conclusion of the text. This instrument, accordiachim is
the most important part of the instrument methods o
"contextual readings'. But, different from thashdl figh
scholars who emphasize the importanceasbab al-nuzdl
to understand a meaning, the "contextual readingiw
problems from a more complete perspective.

1 Moch. Nur Ichwanpp. cit.,p: 80-81

%2 Amin al-Khulli is an Egyptian scholar who mostlyfluenced
the thought of Abu Zaydn understanding the text through literary
criticism

%3 bid., p: 99
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In his bookNaqd al-Khithab al-Din Abu Zayd said
that in the process of decoding the text, the pmeter must
consider the meaning of socio-cultural context, using
historical criticism as a preliminary analysis wathithen
followed by linguistic analysis and literary crismm by
making use of literary theories. If the text hameaning of
first level, it will stop at the historical critism and treat the
text as a historical fact that can not be integuatetlf the
meaning of the text has a second level, the procassbe
continued from historical criticism to literary tdism to
regard the text as a metaphor. In this case thaphetical
link between the meaning and true meaning (litgyahould
be kept. In relation to the third level, a signgince of text
should be sought and derived from the objective nimga
This meaning would lead interpreters to get thew'ne
message" to move from the "meaning” of the texthe
"significance"” in the context of socio-cultural cbmon of
interpreter. Furthermore, the interpreter will eixt result”
‘(ittjah al-nass) by analyzing the transformation of pre
language of The Qur'an to the religious languageThbé
Qur‘an. This will also make the interpreter recagniwhat
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"historical" and what "temporal" in the text of Tiq@ur'an
are®
Speaking more about “meaning” and “significance”

will surely lead to the discussion of semiotic ogpic Abu
Zayd follows the theory of De Sausstravho said that the
language signs do not point to “something” but éstain
“mental concept”. This concept of mentality is edll
“signified”. “Signified” is not “spoken things” or “written
symbols”, but “voice image”, which is psychologicspect
left by “heard voice” or “written symbol®® In addition to
creating its specific linguistic system, The Qunatality is in
its attempts to make its original language as pfreligious
language. This last effort is not realized throagprocess of
transformation of meaning, however it is very basat

through overall transformation of language, from a

® Nashr Hamid Abu ZaydNaqd al-Khitab al-Dinn(Cairo:
Maktabah Madbuli, 1995) p: 210, see disidl.,p: 101

® Ferdinand De Saussure was born in Jenewa, 185i. digon
of educated well known family. He lived in the peatiof Sigmund Freud
and Emile Durkheim. He studied in department ofgitg/and chemists
in University of Genoa in1875 but then moved touénsity of Leipzig to
study linguistics. Before 1960, only a few of peo academic circle
knew him, but it just after 1968, Europe intelledtutalked so much the
work of this structuralism founding father. Johrchee,50 Filsuf
Kontemporer, dari Structuralisme sampai Postmodema translator: A.
Gunawan Admiranto (Yogyakarta: Penerbit Kanisk@)1) p: 232

% bid., p: 88
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meaningful arrangement relation to "sign" in theteyn of
religious language.

Abu Zayd proposes two aspects to explain it, they a
a. text structure, b. reception process of theligxhe reader.
In the first aspect, Qur’anic text structure hassformed all
previous religious traditions as signs pointing smgle
absolute and universal truth through different waiyguistic
tradition meant here is the language as a sigesyst which
“signifier” and “signified” are two aspects of one reality.
Here the linguistic system iSsignifier* for the cultural
system which is itssignified".

In the text structure, cultural systefagnified' which
is reflected linguistically in the system of langeahen turns
into semiotic signs(al-samtagah). Through this semiotic
process, The Qur'an transforms its original languagm the
sense of "naming(al-Muwadda’ah)to the sense of “logical
deduction”, means transforming it to non-linguistigns. In
this semiotic sign, "meaning that comes from lisgjai
system changed to" mental visible "which is a sigmich
refers to a higher level, namely" the meaning ohnieg ".
This is what The Quran does to its original langgiavhich
then transforms it into signs that refer to newnkiable

definition and meaning. By studying The Qur’an imenetic
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and semiotic level, Abu Zayd desires that a reader
ideological tendencies can be avoided. By emphasgian its
mimetic level, the historical background of a texdén be
adequately explained, while the level of semiotieams text
vitality is determined by the strength of semidtignificance
of these text§’

Thus, there are two poles of readings to be taktm i
account for the new significance of the text:

1. Text of The Qur'an and its dynamics within treim
historical context. The readings should be departed
from historical texts in sociological sense of the
social-cultural context of their own.

2. Horizon of currently reading. Readings depantrithe
present historical context so that the horizoneaifder
expectations that encourages the reader's owmigeadi

process can be showh.

C. Al-Qur'an and Poetry
While loudly boasts the literary mind of The Qur'an
and considers the similarities between poetry amel Qur'an

in terms of both have the same essence as comrtionica

68 %7 See Syahiron Syamsuddap. cit,p: 115-118
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but Abu Zayd does not necessarily say that theytersame.

According to him, The Quran is different from ppetin

many ways. This difference is proven in the follogi

No Concept

Al-Quran

Poetry

1 Communication

Process

Vertical (God--
>Human), by

channel (Jibril)

Poet (Poet >
Genie), without

channel

2 Text Structure

The Quran
The Quran, it is
not a poetry
prose, speech,
poetic utterancg
of shaman an(
nor parable

text®®

Poetry is 4
qualified
literary work in
aArabian
2 culture.
)

3 Function

The Quran is
text whose aim is

to reconstruct the

aText which
5 voices a

2group’s interes

% Abu Zaid quotes the words of Taha Husayn thauatkg is al-
qgur'an, it is not a poetry, therefore, Muslims &mgng to distinguish
between the terms used in poetry. As the t&afiyah (in poetry)

becomesfashilah (in al-Qur'an), the palindrome (in poetry) becomes

verses (in the Qur'an), anglshidahto slrah see Nashr Hamiid Abu

Zayd,op. cit.p; 139
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reality and| to sacrilege itg
transform it tol enemy and helj

O

the better. its ally or to
praise its
figures and
leaders.

Text denies it self regarded as poetry and Muhammad
as a poet; it does not mean that text looks pasryn, as
what is understood in later generations, text byxomedan
generations likely drawn into the horizon of pgetn turn,
they tried to pull the whole phenomena of revelaiitto the
established and dominant culture system that voiited
minority interests at the expense of majoritieserélfore, the
text provides support for realizing useful poetyttfunction,
and criticizes poems that prevent the realizatibnthese
functions’®

The Muslims start to realize that the text is not

separate from realit{. And therefore they are not reluctant to

" Nashr Hamid Abu Zaydyp. cit.,p: 140

™ The description of the Qur'an as given by the atiok of
Mecca as an act of speech-like utterances of thenah, or as a poetic
utterance that resembles the poet’s remarks, ie otrer than expression
of the fact that the Qur'anic nature arrested Egi@ry text.
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understand the text according to other text petsms;
especially poetry; this is because poetry is arbAnatology.
Abu Zayd cites the explanation of Suyuthi about the
principles made by Ibn Abbas, Ibn Abbas sdiBoetry is an
Arab ontology, if there are words in The Qur'anttiAdlah
revealed the subtle Arabic meaning, then we ma&eAtiab
ontology as a reference, we find out about it iclitt words)
from the poem™

Thus, the poem turned into a reference in interpget
The Qur'an. This means that the relationship betwEee
Qur'an and poetry can not be viewed only from ade, ut
must be viewed from the side of relationship ergsti
between the text and culture. Changing the poenplgims
evidence for the meaning of texts from the stanalpoi this
study, at least is a change of cultural orientatibthe text to
other texts. Or let's say from a type of text toeottext types,
from poetry to The Qur'an. After the poem becomas t
dominant text and The Qur'an as opposite text,siheation
is reversed, The Qur'an becomes the dominant Bextause

dominant text (The Qur'an) takes poetry to expréss

"2 Nashr Hamid Abu Zaydp. cit.,p: 141
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meaning, thus, text makes poetry as not as oppesédbut
the text partnef®

In the view of 'Abd al-Qahif* poetry is not merely
aids to understand the science of The Qur‘an. Ntwaa that,
the poem is the "knowledge" which cannot be ignpied
occupies the earliest position before any otheersas,
because it is in a “must” position religiously. Eepoetry
becomes core of knowledge, not only in expresdlj&z
(miracle), but also in reducing the difference ia hroblems
of "tafsir andta’wil" and in protectingnu'awwilandmufassir
from mistakes in making claims or lapse into sheskbf

ideological illusions’>

D. Application of the Theory

The characteristic of Abu Zayd’s theory can be seen
in his view of inheritanc® He says that in current Islamic
legal tradition, woman is always positioned asgbeond sex
after man. In the case of inheritance, woman gédtalfapart
of man’s, this division relies oml-Nisd’; 7-14, which is

73 i
Ibid.

" al-Syaikh Abd al-Qahir al-Jurjani (d. 470 H/1078.Miis well
known work is“Asrar al-Balaghahi dan “Daléil al-I'jaz al-Qur'an al-
Karim.

> Amin Khulli and Nashr Hamid Abu Zaydp.,citp:120.

8 See Moch. Nur Ichwamp. cit: 144-148
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considered fixed and could not be changed anynioréhe
view of Abu Zayd, a woman should not be treatedhes
second after man. Referring to the same verse, 2did
points two things that should be considered in tstdading
The Qur'an about inheritance.

a) The Qur'an actually strengthens the relationship
between relatives, orphans and poor people who
actually in traditional law do not have rights.

b) The Qur'an does not emphasize the relationship of
the clan(‘ashabiyah)

Conclusion that can be drawn is the Qur'anic theory
about economic justice is broader rather thaakat,
shadagah and inheritance since the goal is to eliminat th
circulation of wealth among the riches.

Abu Zayd then switches to analyze socio-historical
context of women in pre-Islamic societies, signified of
some Islamic laws relating to women, and also its
significance, can not be expressed without consigethe
culture of pre - Islam.

In pre-Islamic culture, women and children do not
have the right to get such kind of inheritance,aose they

were considered non-productive. While men earnedvay
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of war. In this kind of cultural context, The Qur'atates that
women inherit half of men.

Based on a principle of Islamic law " the law chasg
based on reasons, or lack of legal reagahbukmu yadaru
ma'a al-'illah wujidan wa 'adamanfbu Zayd said that the
context and legal reasons of women's right to det t
inheritance has changed. At the time of the Prgphet
economically, women were not productive, while he t
present time the average woman is economicallyymtoce.
Thus, the law in this case must be changed.

Furthermore, Abu Zayd analyzes that the phrase "
the male, a portion equal to that of two fem3i€ss that the
text firstty emphasizes on the male section and ttiee
female’s. It shows that The Qur’an limits the mal#ian the
female’s as much as “proportional to the two fersale
However, this female’s part is actually minimum,tno
maximum. This means that men probably get lowen tha
part they should receive under the agreement. Bgidering
"aim of text" (ittjah al-nash) women should get a

7 Q.S. al-Maidah:11, Translation of Abd Yusuf Alihe Holy
Qur'an, Translation and CommentargiNew Delhi: Goodword Books,
2003)
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comparable inheritance with méhin this case, Abu Zayd
assesses inheritance law in the context of thd tlkewvel of

meaning that has revealed the significance of tegsage.

8 Although has different method of interpretationhuAZayd
view of inheritance is similar to Syahrour's theany limitation says
about maximum and minimum limitation of inheritanfir man and
woman. The similar results of interpretation alsarfd within his works
and any other modern scholars such as Fazlur Rghvharammad Sa'id
al-Asymawi, Muhammad Abduh, etc. although his mdthof

interpretation is quite different, but many of thieiterpretation are almost
similar.



