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Abstrak

Kata Kunci: Abrtikel ini bertujuan untuk mewacanakan genealogi sebagai perangkat analisis dan
Genealogi: Genre; demonstrasi metodologis guna memahami sejarab tafsir. Artikel ini mengajukan dna
Rekonstriksi; pertanyaan: apa pandangan dan gagasan pokok tradisi genealogi dalam kajian

Dekonstruksic sgjaral tafsir? Dan bagaimana tradisi genealogis merekonstruksi kajian sejarah

g . . . . . ..
Demonstrasi tafsir? Dengan meminjam gagasan tentang dekonstrukesi Jacques Derrida, artikel ini
Metodologis menjelaskan tiga temuan: pertama, genealogi menggagas kajian sejarab tafsir pada

kesinambungan bentuk tafsir (genre) serta analisis konfigurasi sejarab Islam yang
terbentuk melalui konvensi ideologi, teologi, wacana dan keilpnan; kedna, genealogi
memiliki lima gagasan pokok, yakni: penyandaran sumber ntama tafsir, rekonefksi
dan adaptasi tafsir, kutipan lafsir, ringkasan tafsir dan afinitas penafsiran; ketiga,
gagasan pokok  tersebut dapat difungsikan sebagai perangkat rekonstruksi
metodologi dalam kajian sejarab tafsir melalui empat instrumen analisis,: analisis
arkeologis, analisis filologis, analisis kritik sejarab dan kritik ideologi. Genealogi
menawarkan pendeatan kajian kesejaraban tafsir dengan menekankan analisis
integratif antara karya tafsir dan aktivitas di luar karya tafsir untuk memahami
keberadaan tafsir secara objektif serta memabami dengan cermat bagaimana tafsir
bekerja dalam memproduksi makna.

Received: Revised: Accepted: Published Online:
14 January 2026 17 April 2026 12 June 2026 30 June 2026

Corresponding author:

e-mail:_wathani89@gmail.com



98 | Syamsul Wathani, et.al.

Abstract

Keywords:
Genealogy;
Genre;
Reconstruction;
Deconstruction;
Methodological
Demonstration

This article aims to discuss genealogy as an analytical tool and
methodological framework for understanding the history of exegesis.
This article poses two research questions: What are the key perspectives
and ideas of the genealogical tradition in the study of the history of
interpretation exegesis, and how does the genealogical tradition
reconstruct the study of the history of exegesis. The analysis is
conducted using the deconstructionist approach proposed by Jacques
Derrida. This article presents several findings: First, genealogy
conceptualizes the historical study of exegesis through the continuity of
exegetical forms (gentes) and the analysis of the historical configuration
of Islam shaped by ideological, theological, discursive, and scholatly
conventions; Second, genealogy encompasses five key concepts: the
reliance on primary sources of exegesis, the recontextualization and
adaptation of exegesis, exegetical quotations, exegetical summaries, and
interpretive affinities; Third, these core concepts can function as
methodological reconstruction tools in the historical study of exegesis
through four analytical instruments: archaeological analysis, philological
analysis, historical criticism, and ideological criticism. Genealogy
provides an approach to the historical study of exegesis by emphasizing
an integrative analysis that connects exegetical works with activities
beyond them, allowing for an objective understanding of exegesis’s
existence and a careful examination of how it produces meaning.

Introduction

A historical study of exegesis from a Sunni historical perspective
emphasizes the development of the science of exegesis as it relates to
hadith and the science of hadith. Husayn al-Zahabi employed this
analytical model in a#Tafsir wa al-Mufassiriin. Al-Zahabi analyzed exegesis
from the perspective of the exegetes’ ideological schools as well as through
a categorical-differential framework, distinguishing between exegesis
based on tradition (a/-Ma’ssir) and exegesis based on reason (a/-Ra’i).! Al-
Zahabi also divides exegesis into five phases of development: first, exegesis
based on tradition but not yet compiled into books; second, exegesis divided
into chapters integrated with hadith collections; #5ird, transmitted exegesis
compiled separately; fourth, transmitted exegesis mixed with Israiliyat and

the opinions of scholars; and fif#h, exegesis drawing on transmitted sources,

1 Muhammad Husayn Al-Zahabi, A#Tafsiir Wa Al-Mufassirin (Kairo: Maktabah

Wahbah, n.d.).
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reason, and scientific knowledge.”

Al-Zahab?’s reading tends to emphasize the role of tradition in
exegesis and treats exegesis as part of hadith while denying that it
constitutes an independent discipline. Tradition is not the sole standard in
the history of exegesis. Since when has the science of hadith transmission
been used as the benchmark for the truth of exegesis?’ On the contrary,
cultural and intellectual transformations in Islamic history have provided
an impetus for exegetes to avoid being fixated on hadith transmission.*

The history of exegesis is also examined from a critical-historical
perspective.” Through the approaches of historical criticism and the
history of ideas, Goldziher provides a historical mapping and categorizes
shifts in exegetical methodology into four categories: al-Ma’sar, dogmatic,
mystical, sectarian, and modernist.” He used the ideological tendencies of
exegetes to catalog schools of thought in the development of exegesis, and
emphasized that exegesis is sectarian in nature and linked to sectarianism.
Goldziher viewed exegesis in the early classical period—the 1st or 2nd
century AH—as tending towards the mystical, with no critical scrutiny in

accepting exegetical interpretations. Meanwhile, in the medieval period,

2 Muhammad Husayn Al-Zahabt, Az-Tafsir Wa Al-Mufassirin., 104-108.

3 Walid A. Saleh, “Medieval Exegesis the Golden Age of Tafsir,” in The Oxford
Handbook of Qur'anic Studies, ed. Mustafa Shah dan Muhammad Abdel Haleem (Oxford:
Oxford University Press, 2020), 674.

4 Walid A. Saleh, “Hermeneutics: Al-Tha’labi,” in The Wiley Blackwell Companion to the
Qunr'an, ed. Rippin dan Jawid Mojaddedi (USA: Blackwell Publishing, 2017), 323.

> Ignaz Goldziher, Mazhab Tafsir: Dari Aliran Klasik Hingga Modern (Y ogyakarta: ELSAq
Press, 2010). The landscape of critical historicism, which links exegesis to Jewish tradition,
is based on the assumption that the Qur’an and its exegesis have their origins in the Jewish-
Christian scriptures and traditions. In addition to Goldziher, several other figures employed
critical historicism, including Maxime Rodinson, Tor Andrae, Arthur Jeffery, K. Luke,
William Muir, D.B. MacDonald, Alfred Guillaume, Richard Bell, W. Montgomery Watt, and
John Wansbrough. Goldziher and Wansbrough focused more on the tradition of exegesis.
H Ace Saefudin, “Metodologi Dan Corak Tafsit Modern: Telaah Terhadap Pemikiran J. ].G.
Jansen,” A/ Qalam 20, no. 96 (March 31, 2003): 57-76, accessed January 2, 2020,
https://jurnal.uinbanten.ac.id/index.php/algalam/article/view/651;  Syamsul =~ Wathani,
“John Wansbrough: Studi atas Tradisi dan Instrumen Tafsir Al-Qur’an Klasik,” A/~Araf:
Jurnal Pemikiran Islam dan Filsafat 15, no. 2 (December 31, 2018): 295-314, accessed January
2, 2026, https://ejournal.uinsaid.ac.id /al-araf/article /view/1247.

¢ Goldziher, Maghab Tafsir: Dari Aliran Klasik Hingga Modern.
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exegesis had a critical nuance, yet it displayed the face of ideological
exegesis.’

Goldziher’s view above ignores historical facts and scholarly
transformations, both in the early centuries and the Middle Ages. In fact,
during the 2nd century AH, Islam® expanded, requiring new ideas and
opinions from the Mujtahids. The existence of scholarly codification’, the
recognition of the equality of reason and hadith,', and progressive
discussions of the Qur’an all influenced interpretive activities."" Goldziher
also denies the existence of scholarly development within Islam, which
serves as the historical basis for the formative phase marking the beginning
of exegesis in the late 2nd century AH."

The two models of historical exegesis studies mentioned above have
led to stagnation in this field. This stagnation is evident in historical
accounts of exegesis, which are predominantly written by Sunni groups
and authored primarily by historians from al-Azhar (A/~Azhar Historians)
in Egypt.” The historical study of exegesis proposed by Goldziher and al-
Zahabi also presents a dilemma in the form of a choice between two
positions: remaining in stagnation or advocating a new scholarly approach
that will ultimately be legitimized outside the established tradition or

heritage characterized by a/-Mangil Ilaina (what we have inherited), a/-

7 Goldziher, Maghab Tafsir: Dari Aliran Klasik Hingga Modern.

8 Jane Dammen Mcauliffe, “An Introduction to Medieval Interpretation of the
Qur’an,” in With Reverence for the Word Medieval Scriptural Excegesis in Judaism, Christianity, and
Islam, ed. Jane Dammen Mcauliffe (New York: Oxford University Press, 2003), 313.

 Hussein Abdul Raof, Schools of Qur'anic Exegesis: Genesis and Development (London:
Routledge, 2013), 137, accessed January 13, 2026, https://www.routledge.com/Schools-of-

uranic-Exegesis-Genesis-and-Development/Abdul-Raof/p/book/9780415850476;
Hasyim ‘Abd Yasin al-Syuhrani, Sufyan AlSanri Wa ASarrubu Fi at-Tafsir (Beirut: Dar al-
Kutub al-‘Ilmiyyah, 1971), 39—45.

10 Yeshayahu Goldfeld, “The Development of Theory on Qur’anic Exegesis in Islamic
Scholarship,” Studia Islamica, no. 67 (1988): 5-27.

1 David S. Powers, “On the Abrogation of the Bequest Verses,” Arabica 29, no. 3
(1982): 246295, accessed January 13, 2026, https://www.jstor.org/stable/4056186.

12 Claude Gilliot, “Exegesis of the Qur’an: Classical and Medieval,” Encyclopacedia of the
Quwr'an (Briil, 2002), 104.

13 Walid A. Saleh, “The Place of the Medieval in Qut’an Commentary: A Survey of
Recent Editions,” in Practices of Commentary, ed. Christina Lechtermann dan Markus Stock
(Frankurt: Vittorio Klostermann, 2020), 45-54.
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Mafhim Lana (what we understand), and a~-Muwajjih lisulsikina (that which
guides our conduct)."*

Tafsir is often viewed as part of the science of hadith rather than as
a distinct academic discipline with its own scholarly framework. It is often
not regarded as a rule of interpretation (Qanmsin al-Tafhim)" nor studied as
an independent work (a/-Mustaqil) possessing its own style, method, and

distinct characteristics.'®

Therefore, the study of the history of exegesis
needs to be approached in a more critical-constructive manner by
proposing the concept of exegesis as a genealogical tradition.

This article poses two research questions: What are the key
perspectives and ideas of the genealogical tradition in the study of the
history of exegesis? And how does the genealogical tradition reconstruct
the study of the history of exegesis? This article develops Walid Saleh’s
concept of the genealogical tradition of exegesis in a constructive, applied
direction. The direction to be established is to realize the genealogical
tradition as a theoretical-applied framework and methodological
demonstration in researching the history of exegesis. Reading exegesis as
a genre is a scholarly effort to shift the normative question from “Which
exegesis is correct?” to the academic question “How does exegesis
function in producing meaning?”

This article offers a critical reading through deconstruction. The
term “deconstruction” is a concept from postmodern philosophy
proposed by Jacques Derrida. Deconstruction is a reading practice that
interprets texts in new ways, seeking to demonstrate that our
understanding of the world today may differ from perspectives based on

previous theories. The postmodernist school of thought does not limit

14 Muhammad Syahrur, A+Kitab Wa Al-Qur'an: Qir'aah Al-Mu'asirah (Damaskus: al-
Ahali, 1990), 30-32.

15 Aba Hamid Al-Ghazali, Qanin Al-Ta’wil (Damaskus: Dar al-Bayan, 1993), 15-20.

16 Although it has a distinct form and serves as the primary discipline for understanding
the Qur’an, tafsir is a field of study that lacks practical applications, and its epistemological
framework has yet to secure an ideal position in history. Tafsir is often viewed not as an
Islamic discipline designed to guide the Muslim community toward faith or to draw them
closer to God. Saleh, “Medieval Exegesis the Golden Age of Tafsir,” 666.
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understanding. For them, there is no definitive or universal understanding.
Instead, each person has their own method of understanding.
Postmodernists also view language not only in speech and writing but also
in cultural history. Thus, there is no stagnant, universal, or definitive
meaning; all meanings are dynamic. These views make deconstruction a
positive concept. It opens up closed minds, providing opportunities to
build new things and discover new meanings."’

Deconstruction is a form of internal criticism aimed at revealing the
various rules that were previously invisible and unspoken within a text."
It does not always imply something negative, such as destruction or
demolition. In the tradition of structuralism, deconstruction refers to a
process of breaking down an instrument or structure into its basic units."
The goal is to understand how it was originally constructed and to dispel
the impression of axiomatic certainty that the structure deliberately creates
for itself.

Deconstruction also involves dismantling and critically analyzing the
assumptions embedded in a methodology, then testing them through
application to one or more research subjects to identify the strengths and
weaknesses of that methodology.” Derrida’s concept of deconstruction is
also employed by Arkoun® as a critical tool for rediscovering meanings

sidelined by the closure and stagnation of Islamic thought.*

17 Kevin O’Donnell, Postmodernisme (Y ogyakarta: Kanisius, 2009), 58.

18 Suadi Putro, Mohammed Arkoun Tentang Islam & Modernitas (Jakarta: Paramadina,
1998), 23.

19 Derrida criticized the weaknesses of Levi-Strauss’s framework, which relies on binary
oppositions and incest. Deconstruction was proposed to distinguish the problematic issues
within all contradictions, thereby giving rise to multidimensionality and plurality. Dadang
Rusbiantoro, Babasa Dekonstruksi Ala Foucanlt Dan Derrida (Y ogyakarta: Tiara Wacana, 2001),
17-18, accessed June 8, 2026, https://balaivanpus.jogjaprov.go.id/opac/detail-
opacrid=40207.

20 Christopher Nortis;, Membongkar Teori Dekontruksi Jacques Derrida (Yogyakarta: Ar-
Ruzz Media, 2000).

2 Leonard Binder, Isiamic Liberalism: A Critigue of Develgpment ldeologies (Chicago:
University ~ of  Chicago  Press, 1988), 162, accessed June 8, 2026,
https://press.uchicago.edu/ucp/books/book/chicago/1/b05947951.html.

22 Muhammad Arkoun, Nalar Islami dan Nalar Modern: Berbagai Tantangan dan Jalan Baru
(Jakarta: INIS, 1994), 17-18, accessed June 8, 2026,
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Genealogical Traditions: Basic Perspectives and Conceptual
Directions

The perspective of the history of ideas—as proposed by
Goldziher—emphasizes interpretation as part of historical inquiry, with a
focus on the roles of culture and ideology. He viewed the emergence of
an interpretation as inseparable from the ideology espoused by the
exegete. In other words, Goldziher believed that every interpretation is
inevitably influenced by and embodies the ideology of its exegete. For
Goldziher, every emerging school of thought seeks justification for its own
truth in the holy scriptures. It uses them as a basis for demonstrating the
compatibility of its ideas with Islam. Thus, a person can claim to hold a
position within a particular religious system, which they will then
steadfastly defend.”

From the perspective of Sunni scholarly history, tafsir is regarded as
an integral part of hadith/the science of hadith and transmission. Tafsir is
a form of transmission, and in the early period, tafsir was essentially the
hadith itself before it was eventually recorded separately from the hadith.
Given the emphasis on “the science of transmission” as a hallmark of
Sunni scholarship, the historical development of exegesis cannot be
separated from the evolution of the science of transmission and hadith
itself.

Meanwhile, exegesis, as a genealogical tradition, offers an alternative
perspective on its own existence. Genealogy fundamentally asserts that the
science—or the body of knowledge—of exegesis and the exegetical texts
are inseparable. The science constitutes the scholarly discipline, while
exegesis is the outcome of that very process. Genealogy views exegesis not
merely as a series or sequence of practices for understanding the Qur’an
and ideological interpretations but as a complete, systematic, measurable,
and paradigmatic system of knowledge. Exegetes living in different eras

and holding different interpretive ideas form a continuous chain of

https://catalogue.uiii.ac.id/?p=show detail&id=11787.
2 Goldziher, Mazhab Tafsir: Dari Aliran Klasik Hingga Modern, 3.
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understanding that collectively shapes a distinct character and unity of
interpretation.

In historical studies, genealogy is used to trace genealogical
relationships, connections, influences, and the formation of a tradition or
school of thought.** Genealogy explains the connections between ideas,
concepts, and events within a specific period and their original forms of
emergence.” In the study of exegesis, genealogy positions exegesis as a
discipline whose primary elements are discourse and tradition. Genealogy
views the history of exegesis not only as analyzing socio-political-
ideological conditions and methodological diversity, but also as examining
the continuity of genres (forms of exegesis) and the historical context or
configuration of Islam, shaped by conventions in ideology, theology,
discourse, scholarship, and other factors.”

The historical context reveals that exegesis is a field that is constantly
evolving and taking shape.”” Genealogy views exegesis as a genre™ that has
a specific origin (genesis).”” The form of exegesis is fundamental to
understanding it. The forms of exegesis include traditional exegesis (a/-

Tafsir bi al-Ma’sar), rational exegesis (a/-Tafsir bi al-Ra’yi), and summaries of

2 Azyumardi Azra, Jaringan Ulama Timur Tengab dan Kepulawan Nusantara Abad X111
Dan XV1II, Melacak Akar-Akar Pembaruan Pemikiran Islam di Indonesia (Bandung: Mizan,
1998); Abdul A’la, Genealogi Radikalisme Muslim Nusantara: Akar dan Karakter Pemikiran dan
Gerakan Padri dalam Perspektif Hubungan Agama dan Politik Keknasaan (Surabaya, 2008), 11,
accessed January 2, 2020, http://digilib.uinsa.ac.id/6597/1/Genealogi Radikalisme Muslim
Nusantara.pdf.

25 M. Zaki Mubarak, Genealogi Islam Radikal di Indonesia: Gerakan, Pemikiran, dan Prospek
Demofkrasi (Jakarta: LP3ES, 2008), 4-7.

26 Walid A. Saleh, “Preliminary Rematks on the Historiography of Tafsir in Arabic: A
History of the Book Approach,” Journal of Qur'anic Studies 1, no. 12 (2010): 7, accessed January
2, 2026, https://www.jstor.org/stable/25831163; Andrew Rippin, “Tafsir,” ed. E. Van
Donzel, The Encyclopacedia of Islam (Leiden: Briil, 2000), X:84.

27 ‘Abd al-Fattah Al-Khalidi, Ta ‘7if A-Darisin Bi Manahij Al-Mufassirin (Damaskus: Dat
al-Qalam, 2008), 35-47.

28 Norman Calder, “Tafsir from Tabarti to Ibn Kasir: Problems in the Description of a
Genre Illustrated with Reference to the Story of Abraham,” in Approaches to the Qur'an, ed.
G. R. Hawting dan A. A. Shareef (London: Roudletge, 1993), 103—134.

2 Yusuf Olawale and Owa-Onire Uthman, “The Evolution of Qut’anic
Interpretation in the First Three Centuries of Islam,” IJISH (International Journal of Islamic
Studies and Humanities) 4, no. 2 (October 9, 2021): 5064, accessed January 2, 2026,
http://journal2.uad.ac.id/index.php/ijish /article /view/4462.
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exegesis (al-Mukhtasaraf), demonstrating the historical reality of exegesis
as a genre.”’

The genealogical tradition of exegesis grounds the term
“genealogical” in a fundamental perspective—or belief—that exegesis is
generative, passing from one generation to the next.”’ Exegesis is a genre
that serves as a medium or vehicle for addressing the central dilemmas of
the Islamic tradition. Every exegetical work is both coherent and
contradictory. This is because exegesis always seeks to synthesize ideas and
resolve the problems faced by its author, ultimately taking shape as a
tradition in its own right.”

Every exegesis has a dialectical relationship with part or all of the
preceding exegetical tradition.” For Walid Saleh, as one of the initiators of
exegesis as a genealogical tradition, exegesis exists within an already
established field, so a new author does not have the “luxury” of acting as
if that tradition had never existed. That is why an exegete cannot rely solely
on independent reading or a method he claims is new. He must
demonstrate access to and mastery of the traditional heritage, connect
himself to the works that preceded him, and then reposition them within
his own work.

Exegesis constitutes a lineage of authorship and a referential
framework that draws upon sources spanning different traditions,

> The continuity of the genre

generations, and regional contexts.
demonstrates that exegeses emerging throughout Islamic history exhibit
connections to earlier exegetical works, even as each reflects the author’s

unique perspective.” Thus, the genealogical tradition challenges the

30 Walid A. Saleh, The Formation of the Classical Tafsir Tradition: The Qur'an Commentary of
AlFThaLabi (Leiden: Briil, 2004), 14.

31 Walid A. Saleh, “Contemporary Tafsir: The Rise of Scriptural Theology,” in The Witey
Blackwell Companion to the Qur'an, ed. Andrew Rippin dan Jawid Mojaddedi (USA: Blackwell
Publishing, 2017), 693.

32 Saleh, “Medieval Exegesis the Golden Age of Tafsir,” 669.

33 Saleh, The Formation of the Classical Tafsir Tradition: The Qur'an Commentary of Al-
ThaTabi, 14-15.

34 Saleh, “Medieval Exegesis the Golden Age of Tafsir,” 676.

35 Muhammad Fadil Ibn ‘Asyar, A-Tafsir Wa Rijalubn (Kairo: Majma® al-Buha$ al-
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ideological aspect of exegesis by presenting the historical facts of scholarly
transformation within Islam and acknowledging that exegesis embodies
both uniformity and diversity—or even intellectual conflict—within it.*
However, this diversity and uniformity do not necessarily imply that the
ideological affiliations of their figures influence them. On the contrary,
exegesis retains its fundamental character as a “scholarly endeavor”
recognized by the exegete. This fundamental character is evident in both

the diversity and the variety of exegetical works.

Key Concepts of Genealogical Traditions

The genealogical tradition contains key concepts that can be applied
as tools for historical investigation and interpretation, for the study of
interpretation in both synchronic and diachronic phases, and for the study
of the forms and changes of interpretation throughout history. The key
concepts of the genealogical tradition can also serve as an alternative
analytical framework and a reference for the methodological
reconstruction of the historical study of interpretation.

First, the reliance on primary sources of interpretation. Genealogy
views interpretation as unable to stand on its own without being built upon
by preceding traditions. The tradition of exegesis recognizes the form of
concise exegesis (Summaries of Exegesis), which explains that it has a
“parent” as its primary source of interpretation. The structure of an
exegetical work is supported by the primary sources from previous
exegetical texts, shaping and guiding subsequent exegetical traditions,
whether comprehensively or not.

The use of genealogy as a primary interpretive source can be found
in several works of exegesis. Tafsir al-Azhar by Buya Hamka (d. 1981 CE)
uses the exegesis a/-Manar by Muhammad ‘Abduh (d. 1905 CE) and
Muhammad Rasyild Rida (d. 1935 CE) as the primary sources for

Islamiyyah, n.d.), 81-97.

36 Syamsul Wathani, “Konstruksi Ta’wil Al-Qur’an Ibn Qutaybah: Telaah Hermeneutis
Epistemologis” (UIN Sunan Kalijaga Yogyakarta, 2016), 48—49.
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interpretation and the writing of the exegesis.”’ Likewise, A/ Tafsir al-Munir
i Ma’alim al-Tanzil by Nawawi al-Bantani (d. 1897 CE) draws its primary
sources of exegesis from four books, including Futihat al-llabiyah by
Sulayman ibn ‘Umar al-‘Ujaili (d. 1204 AH), Mafatih al-Ghayb by al-Razi (d.
606 AH), Irsyad al-‘Aql al-Salim ila Mazaya al-Kitab al-Karim by Abu al-Su'ad
ibn Muhammad al-Imadi (d. 982 AH), and AXSiraj al-Munir f al-Tafsir by
Muhammad bin Ahmad al-Khatib al-Syarbini (d. 977 AH).”

Second, the reconnection and adaptation of exegesis. Reconnection
involves re-establishing a link between an exegesis and an earlier or earliest
tradition. Meanwhile, adaptation involves aligning an exegetical work with
previously established exegeses. Genealogy posits that exegesis typically
synthesizes authoritative exegetical thought. Genealogy, in the form of
reconnection and adaptation, can be found in several exegetical works that
use isnad to reconnect and incorporate exegesis into the hadith.

Al-TabarT’s (d. 310 AH) Jami’ al-Bayan transmits exegetical traditions
originating from the Companions and the Successors through hadith
chains.” Consequently, his exegesis consists largely of hadiths transmitted

by authoritative narrators.*

He also cataloged exegetical traditions with
complete isnads*' and cited the views of eatly exegetes. “Genealogy in the

form of reconnection and adaptation is also found in Zad al-Masir fi Tl

37 Afrizal Nur, Memahami Orientasi Dan Corak Penafsiran Buya Hamika: Tela'ah Surah Al-
Abnfal Ayar 1-20 (Yogyakarta: Kalam Media, 2021).

3% Anthony H Johns, “Qut’anic Exegesis in the Malay-Indonesian World: An
Introductory Survey,” in Approaches to the Qur'an in Contemporary Indonesia, ed. Abdullah Saced
(Oxford: Oxford University Press, 2004), 28.

3 Banyak riwayat dalam tafsir Al-Tabatl diambil dari Ibn ‘Abbas atau Mujahid dari Ibn
‘Abbas. Bahkan, sebagian besar tafsir Mujahid dimasukkan ke dalam tafsir Al-Tabari. Abdul
Wahab, “A Study of Surat Al-A’raf : Development in Tafsir Studies” (University of Glasgow,
1997), 17-46, accessed January 2, 2026, https://theses.gla.ac.uk/7234/.

40 Abdul Wahab, “A Study of Surat Al-A’raf: Development in Tafsir Studies”, 37.

4 Herbert Berg, “The Use of Ibn ‘Abbas in Al-Tabaris’s Tafsit” (University of
Toronto, 1996).

42 Ismail Lala, “An Analysis of the Sources of Interpretation in the Commentaries of
Al-Tabari, Al- Zamakhshati, Al-Razi, Al-Qurtubi and Ibn Katthir,” QURANICA -
International Jonrnal of Quranic Research 2, no. 1 (June 1, 2012): 17—46, accessed January 2, 2026,
https://ejournal.um.edu.my/index.php/quranica/article/view/5235.
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al-Tafsir by Abu al-Faraj Ibn al-Jawzi (d. 597 AH), which summarizes and
systematizes the discussion of Qur’anic verses from Jam1’ al-Bayan by Al-
Tabari (d. 310 AH).”

Third, cited exegesis (cited tafsir). Genealogy views exegesis as the
intellectual product of the scholarly knowledge the exegete has mastered.
If a book of exegesis is considered excellent and superior, it will serve as a
source for subsequent exegeses. The citation of tafsir grew with the
emergence of encyclopedic tafsir at the end of the third century AH.
Encyclopedic tafsit (Mutawwalat al-Tafsir) is written in many volumes or
compiled in multiple volumes (vo/uminons) and encompasses the summa of
tafsir or major works of exegesis in Islamic history.* Thus, encyclopedic
tafsir usually serves as the primary reference for later exegetes.

Encyclopedic exegesis is cited as an effort to connect meaning to a
prior tradition or to the intellectual context of Islam itself. “Furthermore,
the citation of exegesis also demonstrates openness or inclusivity as well
as recognition of a figure’s scholarly authority, regardless of their
ideological affiliation, such as the citation of Al-Baidawt’s (d. 685 AH)
exegesis Amwar al-Tanzil wa Asrar al-Ta'wil regarding A/-Kasysyaf by Al-
46

Zamakhsyari.
Ma’$7r by Jalaluddin al-Suyutt (d. 911 AH)—the pinnacle of the Tafsir bi

Another example is ad-Durr al-ManSir fi at-Tafsir bi al-

al-Ma’sur genre—‘wwhich quotes and draws upon exegetical traditions
from earlier exegetes, such as the exegesis of ‘“Abd bin Humayd bin Nasr

(d. 249 AH), the exegesis of Al-Tabari (d. 310 AH), the exegesis of al-

4 Andi Muhammad Ali Amiruddin, “Khazanah Tafsir Singkat Ibn Al-Jawzi: Zad Al-
Masir Fi Ilm Al-Tafsir,” Tafsere 1, no. 1 (2019): 40—41.

4 Saleh, “Preliminary Remarks on the Historiography of Tafsir in Arabic: A History
of the Book Approach,” 20-21.

4 Saleh, “Preliminary Remarks on the Historiography of Tafsir in Arabic: A History
of the Book Approach.”

46 Syamsul Wathani, “Al-I'tizalat dalam Tafsir Anwar Al-Tanzil Wa Asrar Al-Ta’wil
Karya Al Baidhawi,” e/-Umdah 1, no. 1 (January 1, 2018): 87-98, accessed January 2, 2026,
https://journal.uinmataram.ac.id/index.php/el-umdah/article/view/411.

47 Shabir Ally, “The Culmination of Tradition-Based Tafsir: The Qur’an Exegesis Al-
Durr Al-Mantsur of Al-Suyatt” (University of Toronto, 2012), 2.
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Munzir al-Nisaburt (d. 318 AH), the exegesis of Abi Hatim al-Razi (d. 327
AH), the exegesis of al-Sa’labi (d. 427 AH), and the exegesis of al-Wahidi
(d. 486 AH).*

Fourth, summary commentaries. The genealogy of commentaries in
the form of Hasyiyah® or Mukbhtasar® commentaries holds that a
commentary—especially an encyclopedic exegesis—is related to the
concise commentaries produced subsequently. Concise commentaries are
written for specific purposes, such as educational needs in madrasah
institutions, political power, religious authority, and others. The genealogy
in the form of a summary of exegesis seeks to rework existing
commentaries. This reworking takes the form of collective summaries and
the development of meaning. The meanings or interpretations found in
previous exegetical works are supplemented with new ones in accordance
with the cultural and intellectual developments within the Islamic
tradition.”

Genealogies in the form of Hasyiyah or Mukhtasar can be found in
several exegetical works. The exegesis Kitabullah al-‘Aziz by Hud bin
Muhakkam Al-Hawwari (d. 280-290 AH), who belonged to the ‘Ibadi
group (moderate Kharijites), is a condensed form of the exegesis a#-Tasarif
li Tafsir ALQur'an by Yahya bin Salam (d. 200 AH).”” Al-Hawwari

supplemented Yahya’s exegesis with additional explanations of ambiguous

48 Tafsir Ibn Abi Hatim dikutip sebanyak 10.940 kali, tafsir Al-Tabari 10.590 kali, tafsir
Ibn al-Munzir sebanyak 8.657 kali dan tafsir ‘Abd bin Humayd sekitar 7.644 kali. Ibid., 67;
Gilliot, “Exegesis of the Qur’an: Classical and Medieval,” 11:99-124.

49 Saleh, “Preliminary Remarks on the Historiography of Tafsir in Arabic: A History
of the Book Approach,” 13-14.

50 Walid A. Saleh, “The Last of the Nishapuri School of Tafsit: Al-Wahidi (d.
468/1076) and His Significance in the History of Qut’anic Exegesis,” Journal of the American
Oriental Society 126, no. 2 (2006): 235.

51 Saleh, “Preliminary Remarks on the Historiography of Tafsir in Arabic: A History
of the Book Approach,” 20-21.

52 Had bin Muhakkam Al-Hawwati, Tafsir Kitabullah Al-‘Aziz, ed. Sa’id al-Syarifi
(Beirut: Dar al-Ghatbi al-Islami, 1990), 1:17; Sami Mahmud Muhammad, “Manhaj Syaikh
Hud Bin Muhakkam Al-Hawwari FI Tafsirihi: Dirasatan Wa Naqdan” (Jami’ah Islamiyah
Ghaza, 2002), 41-42.

AL-A'RAF- Vol. XXITII, No. 1 June 2026



110 | Syamsul Wathani, et.al.

verses (Gamid), rebuttals of certain views, and explanations of the origins
of differences in opinion or interpretation.” Likewise, Tafsir al-Qur'an al-
‘Aziz by Abi Zamanin al-Andalust (d. 399 AH) is regarded as the second
abridged commentary on ar-Tasarif li Tafsir Al-Qur’an by Yahya bin Salam
(d. 200 AH). Abi Zamanin condensed the repetitions and summarized
some of the hadiths found in Yahya bin Salam’s exegesis.”*

Fifth, affinity. Genealogy views that the affinity or similarity of an
exegesis stems from the influence of a particular figure. This influence
reflects the closeness and similarity of an interpretation to the intellectual
currents of Islamic civilization. Genealogy emphasizes the historical
process of an interpretation’s influence before and after it is written.”

Affinities can be found in exegetical works from the Islamic Middle
Ages. During that period, the influence of exegesis spanned generations
and regions.” In exegesis, such affinities indicate continuity in tradition
and thought. For example, al-Raz1’s (d. 606 AH) Mafath al-Ghayb strongly
and consistently draws upon .4/-Kasysyafin every exegetical interpretation
and is influenced by Abi Hasan al-Wahid?’s (468 AH) .4/-Basit.”"Likewise,
Ad-Durr al-Man$ir fi at-Tafsir bi al-Ma'Sar by Al-Snyiti (d. 911 AH) was
influenced by Anwar al-Tanzil wa Asrar al-Ta’wil by Al-Baidawi (d. 685
AH).®

Through the five key concepts outlined above, genealogy—as an
approach to the historical analysis of exegesis—offers a more rigorous,

detailed, and superior explanation than the Sunni approaches of the

53 Al-Hawwati, Tafsir Kitabullah Al-‘Aziz, 1:32-36.

>4 Abl Zamanin, Tafsir Al-Qur'an Al-‘Aziz (Kairo: al-Faziq al-Hadi$ah, 2002).

55 Saleh, “Medieval Exegesis the Golden Age of Tafsir,” 675-676.

56 Walid A. Saleh, “Ibn Tayimiyah and the Rise of Radical Hermeneutics: An Analysis
of an Introduction to the Foundation of Qur’anic Exegesis,” in 1bn Taymiyah and His Times,
ed. Shahab Ahmed dan Yossef Rapport (Karachi: OUP Pakistan, 2010), 125; Saleh,
“Medieval Exegesis the Golden Age of Tafsir,” 675-676.

57 Saleh, “The Last of the Nishapuri School of Tafsir: Al-Wahidi (d. 468/1076) and
His Significance in the History of Qur’anic Exegesis,” 224.

58 Walid A. Saleh, “The Qut’an Commentaty of Al-Baydawi: A History of Anwar Al-
Tanzil,” Journal of Qur'anic Studies 23, no. 1 (February 26, 2021): 81, accessed January 2, 2020,
https://doi.org/10.3366/jgs.2021.0451.
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history of ideas and scholarly codification. Genealogy frames the historical
study of exegesis by emphasizing the formal aspects and the integrative
nature of exegetical forms within their historical context, or by focusing
on exegesis through its formal structures and continuity. Genealogy offers
an integrative analysis of works of exegesis and activities outside of
exegesis. Exegetical works are examined from a hermeneutical perspective
using a referential framework to analyze genre and genealogy. Meanwhile,
non-exegetical activities take the form of social network analysis—namely,
the examination, evaluation, and analysis of the territorial spheres of
exegetical figures, as well as the analysis of the contextual origins and the

circle of authorship during the time and place the exegesis was written.”

Genealogical Traditions: Reconstruction and Methodological
Demonstration

The author formulates the genealogical tradition of exegesis as a tool
for reconstructing and demonstrating the methodology of historical
exegesis studies through the following analytical instruments:

First, archaeological analysis. Archaeology refers to the approach to
understanding the emergence and development of exegesis within the
movement of exegetical ideas from one phase to another. Archaeological
analysis, as an initial phase in the formation of exegesis, can be traced
through the existence of exegesis itself. Archaeological analysis offers a
simultaneous examination encompassing four main aspects, namely;(1)
understanding the diversity of interpretations and the diversity of
discourse within exegesis; (2) understanding the continuity of ideas, forms,
and concepts within exegesis; (3) understanding the historical
development of discourse within interpretation; and (4) understanding the
structure of interpretation as a whole—as a discipline and the ideal form
of interpretation in its time.

Archaeological analysis can be used to understand the development

of discourse and the role of science in shaping interpretation. For example,

59 Saleh, “Hermeneutics: Al-Tha’labi,” 321.
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what is understood as exegesis representing the early classical period—the
2nd and 3rd centuries AH—actually underwent a discourse development.
Most exegesis in the 2nd century AH characterized the discourse of
exegetical ijtthad. The form (genre) of exegesis in the 2nd century AH was
jjtihad, in which the exegete was free to offer his views.” The activity of
jjtihad in exegesis signifies the central role of the exegete—or the exegete
as the focal point—in deriving the meaning or legal ruling of a verse, as
evident in Tafsir Mujahid by Mujahid bin Jabar (d. 102 AH), Tafsir Hasan al-
Basri by Hasan al-Basti (d. 110 AH), Tafsir Qatadah by Qatadah bin
Di'amah (d. 117 AH), Tafsir ad-Dahhdk by al-Dahhak ibn Muzahim (d. 105
AH), Tafsir Mugatil bin Sulayman by Muqatil bin Sulayman (d. 150 AH), and
Al-Jami’ Tafsir Al-Qur’an by ‘Abdullah bin Wahb (d. 197 AH).

Unlike in the second century AH, the discourse on exegesis in the
third century AH treated exegesis as a linguistic investigation. Exegetes
understood exegesis as a scholatly endeavor and inquiry®’ aimed at
uncovering what they considered the objective meaning of the Qur’an’s
language. As evident in Majaz Al-Qur'an by Abu ‘Ubaydah (d. 209 AH),
Ma’ani Al-Qur'an by Al-Akhfasy al-Awsat (d. 215 AH), Ma'ani Al-Qur'an
by Al-Farra’ (d. 207 AH), Ta'wil Musykil Al-Qur'an by Ibn Qutaybah (d.
276 AH), and Ma'ani Al-Qur'an wa I'rabubu by Abu Ishaq Al-Zajjaj (d. 310
AH).

Second, philological analysis. Philology refers to the study of origins
to determine the form and content of a tafsir text. The history and
philology of the exegetical text’s form are the primary focus, not the
narrative text within the exegetical work.” Philological analysis offers an
interrelated examination of the values within the exegetical

text/manuscript, the form of the exegetical work (Kitab), and the tracing

0 Feras Hamza dan Sajjad Rizvi, ed., An Anthology of Qur'anic Commentaries, 1/ol. I New
York: Oxford Umverslty Press 2008), 4, acces%ed January 13 2026

61 Mustafa al-Sawi Al-Juwaini, Manahij Fi AL-Tafsir (Iskandaria: Al-Ma‘arif, n.d.), 50— 51
92 Saleh, “Medieval Exegesis the Golden Age of Tafsir,” 666—679.
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of interpretive sources in surrounding or earlier manuscript notes.

Philological analysis can be used to understand the consistency of
the linguistic form of exegesis in the 3rd century AH. Linguistic exegesis
in the 3rd century AH not only cited contemporary exegetes but also
linguists. The form of exegesis consistently employs scientific grammatical
analysis that aligns with the development of grammatical studies of its
time. The framework of linguistic science serves as the standard analytical
tool for exegetical scholarship.” By the 3rd century AH, exegesis grounded
in linguistic science had become a technical term, and the use of Qsyas
lugawiin interpretation had begun.”* As seen in Ma'ani Al-Qur'an wa I'rabubu
by Al-Zajjaj,” I'rab Al-Qur'an by An-Nahhas, Ma'ani Al-Qur’an by al-Farra’,
and others.

The analytical approach of Arabic grammar is reflected in exegetical
works from the third century AH. For example, al-Farra’ employed
grammatical analysis to interpret the phrase “Hudan /i al-Muttagin” in Surah

Al-Baqarah: 2. Al-Farra’ wrote the following:
By Uy o o Wb il b 1 Js U
G 0187 (A3) J b 06 of (LST1) & o)l 13] cneors
e Y I wUs eds sUlT(E3) J s Y & 2 &
b alad (G3) Lasl by o 48 O35 Y e Oy L ad
ST s 1) ey e 1 JB LS (s 05 Y) sk
NS atio oy day o2Le Lday (oS Iy 1 JG &1 (S0

Sl e awmdy cai O :8)\ oo U g 4 L1AS,

03 Mustafa Shah, “Introduction,” in Tafsir: Interpreting the Qur'an: Critical Concepts in Islamic
Studies, ed. Mustafa Shah (London: Roudletge, 2013), 14.

4 Aisha Geissinger, Gender and Muslim Constructions of Exegetical Authority — A Rereading
of the Classical Genre of Qur’an Commentary (Leiden: Brill, 2015), 114, accessed January 12, 2026,
https://brill.com/display/title/15735?stslid=AfmBOop8z-

8avRgbl.e8GXFI.BX486xudmtftmrQB1RAJ6EuK4ylc]xhro.
5 Abu Ishaq Ibrahim Al-Zajjaj, Ma'ani A-Qur'an Wa I'rabubu (Beirut: ‘Alam al-Kutub,
1988), 5-17.
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Third, historical criticism. Historical criticism is used to verify the
authenticity of the exegetical tradition’s sources and to critique the
codification (tadwin) framework in the history of exegesis. In the
genealogical tradition, historical criticism is also used to map the phases of
exegetical development, which can be observed through trends in
scholarly development within the Islamic world. The genealogical tradition
within the framework of historical criticism is carried out through two
steps: (1) presenting historical data or evidence from an exegetical work;
and (2) presenting a counter-argument to the historical data of an
exegetical work.

Scholarly developments are invoked to interpret exegesis as a
product of thought shaped by the scholarly trends of its time. Thus, the
conception of classical exegesis—from the 1st to the 5th centuries AH—
needs to be reconstructed by presenting the facts of scholarly
transformation in the Islamic world. Scholarly thought in the Islamic
world underwent developmental trends that shaped the forms of exegesis.
Just as the differences in exegetical trends during the 2nd and 3rd centuries
AH were also significantly influenced by scholarly developments.

The transition from the first to the second century of the Hijri

% Yahya bin Ziyad Al-Fartd’, Ma'ani AL-Qur'an (Beirut: Al-Mazra’ah Binayah, n.d.), 11—
12.
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calendar marked a phase of fairly mature scholarly development.”” The
expansion of Islam, which necessitated the emergence of new ideas,” the
recognition of the equal standing of reason and hadith in exegesis, *’ and
debates regarding Qur’anic phenomena—such as Muhkan: and Mutasyabib,
and Nasikh and Mansikh—fostered progressive thought in exegesis.”
These conditions shaped the intellectual capacity of exegetes and
contributed to the development of exegetical works and to the expansion
of interpretation through exegetical ijtthad. In fact, this century is
considered the starting point of exegesis as a scholastic discipline.”

As for the third century AH, it marked a new phase in exegesis with
the introduction of grammar (zabwu), linguistics (a/-Lugah), and philology
into the field of exegesis, * and it became the phase in which a form of

exegesis emerged that focused on the lexical and grammatical features of

67 Several exegetes of the second century AH emerged within the context of tafsir as
an independent academic discipline, separate from hadith. The second century AH marked
a period of scholarly codification accompanied by the emergence of new ideas and ijtihad
within Islam. At least six Islamic disciplines were established in the second century AH,
including the science of qiraat—the majority of the scholars of the Fourteen Qiraat
originated from this century—the science of tafsit—such as the Tafsir of Mujahid, al-
Dhahhak, and others—the science of hadith—such as the hadith scholars Ibn Shihab al-
Zuhri, Ma’mar bin Rasyid, Malik bin Anas, Ibn Jurayj, and others—the science of figh, the
science of theology (a/-‘Agdid), and the science of Sufism. There is also a view that at least
four disciplines were established in the 2nd century AH, namely, the science of Qiraat, the
science of tafsir, the science of language, and the science of hadith. Raof, Schools of Qur'anic
Exegesis: Genesis and Develgpment, 137; Hasyim ‘Abd Yasin al-Syuhrani, Sufyan AlSanri Wa
Asarrubu Fi at-Tafsir, 39—-45.

8 Mcauliffe, “An Introduction to Medieval Interpretation of the Qur’an,” 313.

% Goldfeld, “The Development of Theory on Qur’anic Exegesis in Islamic
Scholarship.”

70 Powers, “On the Abrogation of the Bequest Verses”; Andrew Rippin, “Al-Zuhri,
‘Naskh Al-Qur’an’ and the Problem of Early Tafsir,” Bulletin of the School of Oriental and African
Studies 47, no. 1 (1984): 2243, accessed  Januaty 12, 2026,
https://www.jstor.org/stable/618316.

" Rizvi, An Anthology of Qur'anic Commentaries, 10l 1, 2.

72 Khaled Troudi, “Qur’anic Hermeneutics with Reference to Narratives: A Study in
Classical Exegetical Traditions” (University of Exeter, 2011), 44; Claude Gilliot, “The
Beginnings of Qut’anic Exegesis,” in The Qur'an Formative Interpretation, ed. Andrew Rippin
(London: Routledge, 2017), 2324, accessed January 13, 2026,
https:/ /www.taylorfrancis.com/chapters/edit/10.4324/9781315264295-1 /beginnings-qut-

anic-exegesis-claude-gilliot.
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the Qur’an.” During the third century AH, the Abbasid period, the science
of linguistics flourished in Basra and Kufa, whereas it did not develop in
the Hijaz.” The advancement of linguistics had a significant impact on the
emergence of a form of tafsir that emphasized linguistic analysis, including
grammatical analysis, stylistics, i’rab, and philological analysis of the
language. These conditions shaped the intellectuality of the exegetes and
contributed to the development of exegetical works in the form of
linguistic investigations. In fact, some researchers refer to the early 3rd
century AH as the formative phase of exegesis.”

Fourth, ideological criticism. A genealogical approach to exegesis
within the framework of ideological criticism aims to examine and
compare historical data regarding exegetical interpretations accepted by
the majority of the Muslim community with those that were often
unknown in their time but have resurfaced as standards of truth
(orthodoxy). Ideological criticism is used to analyze the dilemma of
interpretation, trace the connection between Islamic doctrinal concepts
and books of interpretation, and verify the methodological validity of the
concepts constructed within interpretation. Furthermore, ideological
criticism is also used to examine the extent to which ideology has buried
the tradition of interpretation throughout history.

For example, ideological criticism is used to understand the
emergence of the hadith movement and the development of Sunni
scholarly ideology, which altered the trajectory of exegesis. What is
understood as historical exegesis is, in fact, part of what is understood as
Early Islam. The development of hadith and its transmission are
inseparable from the emergence of the hadith movement,”® which took

place from the late second to the third century AH by the generation of

73 Geissinger, Gender and Muslim Constructions of Exegetical Authority — A Rereading of the
Classical Genre of Qur’an Commentary, 90.

7+ Gilliot, “Exegesis of the Qur’an: Classical and Medieval,” 108.

75 Gilliot, “Exegesis of the Qur’an: Classical and Medieval,” 104.

76 Scott Cameron Lucas, Constructive Critics, Hadith Literature and the Articulation of Sunni
Islam (Leiden: Brill, 2004).
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the atba’ al-Tabiin.”” This movement was led by groups of traditionists
(Muhaddisin) and Hadith scholars (Ah/ al-Hadis), who influenced the
shaping of Islamic intellectual and scholarly works, including figh and
exegesis.”” Likewise, the existence of the Sahih al-Bukhari and Sahih
Muslim hadith collections in history marked the initial wave of the Sahih
Movement (The Sahih Movement) by the Ahl al-Hadis.” The convergence of
traditions, the strengthening of hadith, and the hadith movement
generated exegetical material. Consequently, the transmission of hadith-
based exegetical material was quite stable by the 2nd century AH.* By
elevating hadiths regarding the superiority of a particular generation to the
status of a supreme authority, hadith scholars launched a massive
campaign to “counter’” other scholarly thinkers, including those from the
field of linguistics/grammar.”'

Ideological criticism can also be applied to the categorization of
exegesis into al-Tafsir bi al-Ma’$7ir and al-Tafsir bi al-Ra’yi. From a scholarly
perspective, no exegesis is entirely a/-Ma’Sir or entirely al-Ra’i. The
division of exegesis into a/-Ma’szr and a/-Ra’yi, along with the examples of
exegetical works within them, constitutes an ideological category used as
a standard of orthodoxy. It is called “orthodoxy” because this division
contains several ideological elements: (1) the terms and use of the science
of hadith in history were once employed as an effort to attack groups that

did not share their views (Sunni); ** (2) the science of hadith constitutes a

77 Scott Cameron Lucas, “The Arts of Hadith Compilation and Criticism: A Study of
Emergence of Sunnism in the Thitd/Ninth Centuty” (Chicago University, 2002), 213.

78 Nabia Abbott, Swudies in Arabic Literary Papyri 11; Qur'anic Commentary and Tradition
(Chicago: The University of Chicago Press, 1967), 26.

7 Rifqi Muhammad Fatkhi, “Kontestasi Nalar Dalam Periwayatan dan Kodifikasi
Hadis” (UIN Syatif Hidayatullah, 2010), 77.

80 Shahab Ahmed, Before Orthodoscy: The Satanic Verses in Early Islam (USA: Harvard
University Press, 2017), 48—49.

81 Asma Afsaruddin, “The Excellences of the Qut’an: Textual Sacrality and the
Organization of Early Islamic Society,” Journal of the American Oriental Society 122, no. 1
(January 2002): 5-6.

82 Nast Hamid Abu Zayd, Alltjah Al-‘Agli Fi Al-Tafsir: Dirasab Fi Qadiyyah Al-Majaz;
Fi Al-Qur'An ‘inda Al-Mn Tazilah (Beirat: Markaz al-Saqafi al-‘Arabi, 2007), 141-143.
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categorical claim used as the basis of authority in establishing Sunni
exegetical orthodoxy;” and (3) al-Tafsir bi al-Ma’ssir and al-Tafsir bi al-Ra’yi
are ideologically conservative terminologies that emerged from Ibn
Taimiyah’s Muqaddimah, in line with his ideological concepts of
purification and conservative exegesis.” Genealogically, Ibn Taimiyah was
a student of Ibn al-Jauzi, the father of exegetical conservatism.

The earliest traces of Hadith-oriented Qur’anic exegesis can be
found in the Hadith collections of early exegetical works, dating to the
early centuries of the development of the Sunni tradition in Islam. The
chapters on exegesis in these collections of Hadith represent the most
prominent manifestation of the tafsir bi al-Ma’sur paradigm itself.” The
most extreme pinnacle of this model’s orthodoxy is the emergence of Ibn
Taimiyah’s radical hermeneutics, which understands exegesis—or the
hermeneutics of interpretation—as a narrative of the Hadith rather than a
tradition of thought. Tafsir is the opinion of the Prophet Muhammad and
his followers—the early generations—as the guardians of his Sunnah.*
The birth of the orthodox model—and radical hermeneutics—in history
has led to a narrowing of the hermeneutical work of tafsir, where tafsir is
understood merely as a takhrij activity within the science of Hadith (i.e.,

istafsir formulated as a takhrij work).”

Conclusion
Genealogy views the history of exegesis as focused on seeking
continuity within the genre and the historical context or configuration of

Islam, which is shaped by conventions regarding ideology, theology,

83 Saleh, The Formation of the Classical Tafsir Tradition: The Qur'an Commentary of Al-
Thal.abi, 17.

84 Saleh, “Preliminary Remarks on the Historiography of Tafsir in Arabic: A History
of the Book Approach,” 24.

85 Al-Zahabi, A Tafsir Wa Al-Mufassirin, 104-108.

86 Saleh, “Preliminary Remarks on the Historiography of Tafsir in Arabic: A History
of the Book Approach,” 26.

87 Saleh, “Preliminary Remarks on the Historiography of Tafsir in Arabic: A

History of the Book Approach,” 32.
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discourse, and scholarship. Exegesis is generative, passing from one
generation to the next. Every exegesis maintains a specific dialectical
relationship with either part or the entirety of the preceding exegetical
tradition.

Genealogy has five key concepts, including (a) reliance on primary
sources, namely, the perspective that exegesis cannot stand alone without
being built upon the traditions that emerged previously; (b) the
reconnection and adaptation of exegesis, namely, the perspective that
exegesis typically synthesizes exegetical thought considered authoritative;
(c) cited exegesis (cited Tafsir), namely, the perspective that exegesis is a
product of the scholar’s mastery of the relevant body of knowledge; (d)
summary of exegesis, through the idea that an encyclopedic exegetical
work usually relates to concise exegeses produced subsequently as an
effort to rework the exegesis; and (e) affinity, through the idea that the
similarity of an exegesis arises from the influence of previous exegetical
traditions or schools of thought, rather than from the exegete’s ideological
influence.

The five key concepts of the genealogical tradition outlined above
can serve as a framework for reconstructing the methodology of exegetical
historical ~studies through four analytical tools, namely: Firs,
archaeological analysis to understand the emergence and development of
exegesis within the context of the evolution of exegetical ideas from one
phase to the next; second, philological analysis to trace the origins and
understand the form and content of an exegetical text; #hird, historical-
critical analysis to verify the authentic sources of the exegetical tradition
and map the phases of interpretive development from the perspective of
scholarly trends; and four#h, ideological criticism to examine the connection
between doctrinal concepts and exegetical texts, as well as to conduct
methodological verification against the concepts established within the
exegesis.

Reading exegesis through a genealogical framework is a scholarly
endeavor aimed at examining the nature of exegesis more objectively and
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carefully understanding how exegetes apply their knowledge and how their
exegesis functions in the production of meaning. Genealogy offers an
approach to the historical study of exegesis by emphasizing an integrative
analysis of the work of exegesis and activities outside it. Exegetical works
are analyzed from a hermeneutical perspective using a referential
framework to examine genre. At the same time, non-exegetical activities
focus on the analysis of social networks, the context of origin, and the

circle of authorship during the writing of the exegesis.
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