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Abstract:

This paper analyzes the exclusive paradigm in the interpretation of Muhammad bin Salih

al- ‘Uthaimin. The methodology used is qualitative descriptive-analytical to describe how
the exclusive paradigm of Muhammad bin Salih al-‘Uthaimin on his interpretation and
implications for the his religious concept. This paper using semantic-linguistic, theological,

and sociological approaches. This research found that exclusivism in the interpretation of
Muhammad bin Salih al- ‘Uthaimin was built by the textualist-literal interpretation
paradigm which is supported by romanticism towards the orthodoxy of traditional
interpretation so that it has implications for the conception of religious which exclusively
views Islam as one only true religion (truth claim), which can guarantee salvation (salvation

claim).
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INTRODUCTION

The interpretation of the Qur'an is not simply an implementation of the
methodology; it also interacts with religious motifs through perspectives generated
across the process of interpretation. As a result, interpretation is one of the
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components of the socio-religious structure. Muhsin Mahfudz explains the
consequences of religious attitudes interpretation, stating that two basic
interpretations can be distinguished from the various variations of interpretation:
Scripturalist (formalistic) and Substantialist (open). Scripturalist interpretation
leads to a rigorous and formalistic mentality, whereas Substantialist interpretation
leads to a more flexible and essentialist approach. According to Ahmad Izzan, both
esoteric and exoteric interpretations of the Qur'an text result in an exclusive and
inclusive religious attitude. Furthermore, Figh-style statements frequently result in
exclusivism. Meanwhile, the mode of Sufistic interpretation leans toward
inclusivism, therefore Sayyed Hossein Nasr and Bawa Muhayyaddin are quite
pleased to promote Sufism in the present Western world in order to portray Islam's
calm, humanist, and loving face.

Plurality and globalization present its own challenges for every religious
believer. The inclusive-pluralist paradigm at first glance is appropriate and fits the
facts of religious plurality for the sake of creating co-existence among religious
communities today. But on the other hand, religiosity cannot be separated from its
exclusivism aspect. Muhammad Baharun said that in theological thinking there are
basic assumptions, namely demands that are exclusive-particularistic, or known as
truth claims. Religion and truth claim are a unity that gives birth to a symbolic power
that binds its adherents.

Based on the description above, the element of exclusivism in the discourse of
interpretation has to be examined more thoroughly and in detail in order to be
presented in the academic world's constellation. Religious patterns impact the
amount of social cohesion in a pluralist and multi-cultural society since
interpretation has consequences for religious patterns. Furthermore, the syllogism
from exclusivism to radicalism-extremism must be reexamined, because instead of
serving the purpose of social harmony, these understanding tarnishes the face of
religion, such as cruising the mindset that religion is a source of social conflict,
otherwise religion's decent morals are also auctioned.

METHOD

This research used library research. This study relies heavily on data from
various literatures are library materials. This research is theoretical in nature.
remember, the object of this research is related to the verses of the Qur'an and the
usage used by Muhammad bin Salih al-'Uthaimin as one of the aspects that form the
paradigm his religion. Thus, this research can be classified into category of
qualitative research, which can generally be defined as research procedures that
produce data in the form of verbal and verbal text descriptions non-verbal and
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observable behavior. Sources of data in this study can look into two categories:
primary and secondary data sources.

The primary data source of this research is a book of commentary by Muhammad
bin Salih al-Uthaimln entitled Tafsir al- Qur'an al-Kanm and other works such as, al-
Qawl al-Mufid 'Ala Kitab al-Tauliid, Shark al-Aqldah al-Wasatiyyah Li Shaikh al-
Islam Ibn Taimiyyah, 'Aqldah Ahlu al-sunnah wa al-jama'ah, usui al-tafsir and
others. As for secondary data, the author refers to several related books and journals
with a research theme, covering the disciplines of exegesis, 'ulum al-Qur'an,
theology, linguistic-semantic, and the sociology of religion. This study includes
three interrelated discussions as the focus of the object to be studied: first, three
religious typologies; exclusivism-inclusivism-pluralism in socio-religious discourse.
Second, examine the method of interpretation of Muhammad bin Salih al-'Uthaimin
and its preparations in shaping the socio-religious construction. Third, application
study Muhammad bin Salih al-'Uthaimin on several theological and social- religion.
the method used in this research is interpretive by exploring the thoughts of the
characters contained in his works. In this study, the authors involved several
disciplines as an approach, namely; theological approach, semantic approach, and
sociological approach.

RESULT AND DISCUSSION
Biographical Sketch of Muhammad bin Salih al-'Uthaimin

Muhammad bin Salih al-'Uthaimin has the nickname (chew) Abu 'Abdillah,
this is attributed to his eldest son. As for his full name and genealogy, Abu 'Abdillah,
Muhammad bin Salih bin Muhammad bin Sulaiman bin 'Abd al-Rahman bin 'Uthman
bin 'Abdullah bin 'Abd al-Rahman bin Ahmad bin Mugbil al-Wuhaibi al-Tamimi.
The name al-'Uthaimin itself is actually the name for his fourth grandfather, namely
'Uthman bin 'Abdullah who was attributed to Muhammad as his grandson.

Muhammad bin Salih al-'Uthaimin was born to a simple family, on 27
Ramadan 1347 H., in the city of 'Unaizah, a city in the Qasim region, Najd, the
central part of the Arabian Peninsula , and died in Jeddah on Wednesday the 15th in
the month of Shawwal in 1421 H before maghrib, at 05:55 to be exact at the age of
74 years based on the Hijriyyah year. The beginning of al-'Uthaimin's intellectual
journey began with the teaching of his grandfather from his mother's path, al-Shaikh
'Abdurrahman bin Sulaiman al-Damigh, an imam and teacher at the al-Kharizah
mosque in the city of 'Unaizah, to him al-'Uthaimin 'Uthaimin studied al-Qur'an
kitabah (writing khat / calligraphy) and several other sciences. until at the age of
thirteen years, al-'Uthaimin began to learn from various sources in various places in
the city of 'Unaizah. based on the narrative of al-Shaikh Ibrahim al-Jatili, at a
relatively young age, al-'Uthaimin had memorized the Qur'an for 6 months under the
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teaching of his blind teacher, Ali bin 'Abdillah al-Shahi tan. when he was 18 years
old, al-'Uthaimin studied with al-'Alamah Shaikh 'Abdurrahman bin Nasiral-Sa'di.
At the initial stage, the teaching was carried out by two of his students, namely
Shaikh Muhammad bin 'Abd al-'Aziz al-Mutawwi' and Shaikh 'Ali bin Hamdi al-
Salihi. Then, in the next stage al-'Uthaimin formally entered Madrasah al-Sa'diyyah
or al-Jami'ah al-Sa'diyyah and received direct instruction from al-'Alamah Shaikh
'Abdurrahman bin Nasiral-Sa'di for about 11 years. In the year 1372 H, Muhammad
bin Salih al-'Uthaimin continued his studies at Ma'had al-'Ilmi, Faculty of Shari'ah,
in Riyad. At that time, he was 25 years old. he entered in the second year after the
opening of the Ma'had 'Ilmi. At that time, Ma'had 'llmi had two learning programs,
namely general (regular) and special (accelerated). Muhammad bin Salih al-
'Uthaimin took a special program, namely being able to take advantage of vacation
time to study or compaction, so that he completed his studies in just two years.
While in Riyad, Muhammad bin Salih al-'Uthaimin studied the book Sahih al-
Bukhari, Risalah Shaikh al-Islam Ibn Taimiyyah, and several other figh books to al-
'Alamah al-Mufassir al-Shaikh Muhammad al-Amin al-Shinqiti, al-Imam al-
Muhaddith 'Abd al-' Aziz bin 'Abdullah bin Baz, al-'Alamah al-Faqih 'Abd al-Razaq
'Afifi and others. This is a new nuance for al-'Uthaimin in his intellectual journey,
where he must combine the two learning characters between 'Unaizah and Riyad.
Shaikh 'Abd al-'Aziz al-Dawud (a member of Dar al-Ifta') revealed that Muhammad
bin Salih al-'Uthaimin had specialties in terms of knowledge and understanding In
the year 1374 H, Muhammad bin Salih al-'Uthaimin returned to 'Unaizah, that is,
after two years he finished his studies at Ma'"had 'llmi, continuing to study again
with the Shaikh 'Abdurrahman al-Sa'di while continuing his studies at the Shari'ah
Faculty at Imam Muhammad bin Su'ud al-Islamiyyah University. Muhammad bin
Salih al-'Uthaimin is a scholar who is active in da'wah, he often gives teachings and
fatwas at al-Haram al-Makki, he also often gives seminars and taklim majlis in many
big cities and various countries. So, it is not surprising if al-'Uthaimin served or was
involved in several organizations. Al-'Uthaimin was a member of Hay'ah Kibar al-
'Ulama' in the kingdom of Saudi Arabia in 1407 H, member of the Majlis al-'Tlmi at
the University of al-Imam Muhammad bin Su'ud al-Islamiyyah 1398 - 1400 H,
Member of the Majlis al-Shari'ah and Usuluddin University, branch of the University
of al-Imam Muhammad bin Su'ud al-Islamiyyah in Qasim and became the head of
the Akidah department there, as well as several other positions. Besides that, al-
'Uthaimin was also a prolific scholar in his work, he produced more than 50 books,
the first book what he wrote was Fathu Rabb al-Bariyyah bi Talkhis al-Hamawiyyah
(1380 H), which is a summary of the book al-Hamawiyyah by Shaikh Ibn Taimiyyah.
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The other works include; al-Qawa-id al-Mithali fi Sifatillah wa Asma-ihi al-Husna,
Risalah fa al-Hijab, Risalah fi al-Sala hwa al-Taharah li Ahl al-A'dhar, Risalah fi
Mawagqit al-Salah, Risalah fi Sujud al-Sahwi, al-Fata wa al-Nisaiyyah, Zad al-
‘Da'iyyah ila Allah'Aza wa Jalla, Fatawa al-Hajj, Usulal-Tafsir, Sharh al-Us ulal-
Iman, Liqa'i al-Bab al-Maftuh lineage, Ahkam min al-Qur'an al-Karim, Tafsir al-Qur'
an al-Karim.

The Exclusive Interpretation of Muhammad bin Salih al-'Uthaimin
1. Truth Claim and Orthodoxy of Traditional Interpretation

The truth claim of religion is closely related to orthodoxy (official) a
religious teaching that is collectively realized by the majority of its adherents. In
the Islamic world, al-Qur'an and al-Sunnah are the two corpuses left by the
Prophet Muhammad which became the foundation and legality of the orthodoxy
of Islamic teachings. Any religious understanding and practice that is not based
on or deviates from both; al-Qur'an and al-Sunnah, will be referred to as heterodox
(unofficial) teachings.

According to Charles Kimball, authentic religious truth claims are not as
rigid and exclusive as extremists may seem. Although Kimball vehemently
opposes religion with "absolute truth claims", i.e., truth claims against certain
interpretations that become propositions and are treated as rigid doctrines.
Kimball also calls it a religious truth claim that is perverted without any
awareness from humans about their limitations in finding and articulating
religious truth. Suhermanto Ja'far, in his writings which discusses religious
absolutism and its relation to the massive protracted conflict between religious
adherents. Ja'far asked, doesn't religion always teach goodness, or is there a
religion that has double standard teachings? Then Ja'far said that conflicts in the
name of religion are usually caused by political, social, economic problems, and
the education gap of the community.

Regarding the term orthodoxy-heterodoxy, Sheila Mc. Donough defines the
term orthodoxy as a true (official) teaching, while heterodoxy is a teaching that
seems true but is not true (unofficial). The term orthodoxy-heterodoxy exists in
all religious teaching traditions. In Islam, there are terms sunnah and bid'ah, in
the context of Sufism there are terms mu'tabarah and ghayr mu'tabarah, while in
the context of fatwa there are terms mu'tamad and ghyr mu'tamad. In the world
of interpretation, orthodoxy and heterodoxy can be found in al-Tafsir wa al-
Mufassirun by Muhammad Husain al-Dhahabi which is termed al-tafsir al-sahih
and al-tafsi r al-munharifah.. al-Zarqani in his book Manahil al-'Irfan fi'Ulum al-
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Qur'an, mentions deviant understandings (heterodoxy) about al-Qur'an with the
term al-shubuhat.

The orthodoxy of traditional interpretation was born from the paradigm
that the most authoritative and valid interpretation is tafsir al-Qur'an bi al-Qur'an,
then tafsir al-Qur'an bi al-sunnah, then tafsir al-Qur'an bi qawl al-sahabah, and
tafsir al-Qur'an bi gawl al-tabi'in. this is because the Qur'an is kala mullah and
only Allah knows best the meaning of his words. Then the Prophet is the recipient
of revelation, so he is the man who knows the most about the meaning of the
Qur'an. The companions and tabi'in are the two generations who are closest to the
Prophet. In addition, normatively, the roots of the orthodoxy of traditional
interpretation can be traced from the hadiths that condemn interpretation based
on personal opinion (tafsir bi al-ra'y). This hadith has had a great influence on the
claims of orthodoxy of interpretation, for almost a century, tafsir bi al-ra'yi was
very much avoided until it reappeared in the Abbasid era. Tahir Mahmud
Muhammad Ya'qub in his book Asbab al-Khata fi al-Tafsir (causes of errors in
interpretation) explicitly states that interpretation with al-Qur'an and narrations
of sahih are the best interpretations, so reason cannot go beyond texts (Qur'an and
narrations of sahih) in interpreting the Qur'an 'an.

The characteristics of classical-traditional interpretation are seen from the
source, it is an interpretation that originates from; al-Qur'an, al-sunnah, history
of the companions, history of tabi'in, history of tabi' al-tabi'in, israiliyyat, ijtihad
mufassir, and Arabic interior (Bedouin). In this period, the historical tradition (bil
al-ma'thur) has a very large portion compared to the ijtihad-ratio tradition in the
process of interpreting the Qur'an. This can be seen from the works of
interpretation of the classical-traditional period, such as the interpretation of the
works of al-Tabari, Jami' al-Bayan fi Tafsir al-Qur'an (310 H), and Ibn Kathir,
Tafsir al-Qur'an al-'Azim (774 H). In addition, the codification process in the
post-tabi'in era which collected and separated the hadiths of the Prophet and the
interpretations narrated from the Prophet, the Companions and tabiin, was
carried out by hadith scholars, including; Yazid ibn Harun al-Sulma (117 H),
Shu'bah ibn al-Hajjaj (160 H), and Sufyan ibn 'Uyaynah (198 H). This is very
possible if the dominance of the tradition of the method of transmission (bil al-
Mathur) was very strong at that time.

Through historical traditions, the romanticism of traditional interpretive
orthodoxy continues to this day, and Islamic exclusivism which is considered a
traditional interpretive orthodoxy is understood and continued by the next
generation through literal-decontextual interpretation of religious texts.
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This can be seen from the orthodoxy of Islamic exclusivism as a product of
interpretation, which can be found in classical-traditional commentary works, for
example; Ibn Jarir al-Tabari (839-923 AD), Fakhr al-Din al-Razi (1149-1209 AD),
Al-Zamakhshari (1074/1075 —1143/1144 AD) and Ibn Kathir (1300-1373 AD),
interpreting the term Islam in (Surah Ali 'Imran: 19), as the only true religion. For
example, in interpreting QS Ali 'Tmran: 19, al-Tabari takes several narrations, one
of which is a narration that comes from Qatadah that "inna al-din 'inda allah al-
islam" Islam is the true and exclusively safe religion.

Each religion has its own standard of truth. According to Ahmad Tajrid,
between "truth" and "truth" there is a fundamental difference in meaning, "truth"
is absolute-objective while "truth" is relative-subjective. To determine which is
"true" is a complicated and complex problem, as for "truth" is largely determined
by the factors that surround it. The tendency and loyalty to a group, deep
appreciation of its teachings, including the paradigm of interpretation of religious
texts, play a large role in determining the standard of truth. According to Amin
'Abdullah, loyalty to the group, deep appreciation of a teaching, and its total
manifestation in religious attitudes contributed greatly to the birth of a truth
claim, or in Ian G. Barbour's terms the three elements above are dominant factors
in the formation of fanaticism-dogmatic. In the Islamic world, the two sentences
of creed which were uttered by the Prophet Muhammad from the early days of
Islam then continued until now by his followers contain the theological-exclusive
truth claims, then God communicated with humans through many prophets and
apostles, and Muhammad was the closing and perfecting. This theological truth
claim was formulated by the scholars with the term monotheism. In the religious
concept of Muhammad bin Salih al-'Uthaimin, the aspect of monotheism is the
center of his thinking which is the foundation as well as the main requirement for
being Muslim. In this case, the two sentences of creed are understood by al-
'Uthaimin as the entrance to Islam, and are the complete construction of Islamic
monotheism. In addition, the two sentences of the creed are also the basis for al-
'Uthaimin's exclusivism argument, because only Islam worships Allah and
believes in Muhammad as His messenger. The logical consequence is that all
religions that do not believe in and worship Allah as God and do not believe in
and follow Muhammad as His messenger then that religion is wrong. Sayyid Qutb
also has a monotheistic centric paradigm, in understanding the two sentences of
the creed, Sayyid Qutb also concludes that the true religion is Islam which is
always consistent with submission to Allah.

Variously, religious truth claims are shaped by the authoritative teachings
of charismatic religious leaders and interpretations of religious sacred texts. The
criterion of "truth" which is exclusively held by al-'Uthaimin is built by several
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factors, including group affiliation, textual interpretation, and the mission of
religious purification. These three factors were then embodied by him in a
fundamental religious attitude, namely a return to the basics of religion (al-Qur'an
and Sunnah) in total to purify it to authentic religious teachings, with
romanticism to the early generations of Islam (salaf al-Islam). Then, all
understandings that deviate from the salaf al-salih will be considered as
misunderstandings. However, these sacred ideals seem quite complicated,
especially in the way of interpreting religious sacred texts as a way or way of
purifying and returning Islam to its authentic source. If you look at the
explanation above, the orthodoxy of the traditional interpretation used by
Muhammad bin Salih al-'Uthaimin to legitimize an interpretation has significant
implications in the formation of a truth claim against al-'Uthaimin's point of view.
"n on religion is at the same time one of the factors that builds an exclusive
religious construction.

2. Salvation Claim

Every religion has the concept of salvation (salvation concept) as a
theological guarantee for its adherents. The concept of salvation (salvation
concept) is also known as "soteriology", this soteriological aspect is an important
instrument to be able to determine a person's tendency towards his religious
attitude (exclusive-inclusive-pluralist). Linguistically, the term soteriology
comes from the Greek, namely soter which has the meaning of savior, helper,
protector, and liberator (savior, rescuer, preserver, and deliverer). Or from the
word soteria which means safety or freedom, covering both spiritual and physical
aspects. The term soteriology can also be associated with the verb sodzo which
means saving, maintaining, befitting, and preserving human health. Later the
term was adopted by theologians to define the concept of salvation in religion.

Muzammil H. Siddiqi mentions several examples in the Qur'an about salvation,
namely waqa (to save and protect), which has the meaning of saving and
protecting from all forms of evil, evil, God's wrath and negative things, then
known as taqwa, a concept to save oneself in this world and in the hereafter. Then
there is the word najja (to save and deliver), which is often translated as
"salvation" or "liberation". Allah saves His prophets and followers from the
pending calamities that befell the unbelievers, God will also save the believers in
the afterlife from the punishment of hell. Two other terms in the Qur'an that mean
salvation are falah and fawz (salvation, success, felicity, victory) which are often

"non;:

translated as "salvation" in the sense of "success", "joy" or "victory". The word
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falah appears more than forty times in various forms in the Qur'an. Sometimes it
means eternal happiness and success in the hereafter, and Katafawz in its various
forms also appears about twenty-eight times with the meaning of "success and
achievement". Al-Qur'an emphasizes two aspects of salvation, namely salvation
from evil, danger, hardship and finally Hell in the Hereafter, and salvation for
goodness, virtue, prosperity, happiness, success which in the end is eternal divine
happiness in Heaven.

Mun'im Sirry mentioned that there are at least three verses in the Qur'an
which serve as a scriptural basis for those who are exclusively theologically
oriented to claim the superiority of Islam over other religions as the only true
religion as a way of salvation. These verses are:

"Indeed, the religion (which is pleasing) with Allah is only Islam. There
is no difference between those who have been given the Book except after
knowledge has come to them, because of the envy (that exists) between
them. Whoever disbelieves in the verses of Allah, then verily Allah is
switt in reckoning.'(QS. 3: 19).

“Whoever seeks a religion other than Islam, it will never be accepted fiom
him, and he will be among the losers in the Hereafter." (QS. 3: 85).

" This day I have perfected for you your religion, and have completed My
favor on you, and have Kuridhai al-Islam as your religion.” (QS. 5:3).

Mun'im Sirry discusses the views of classical-orthodox Muslims and
reformist Muslims of the twentieth century regarding the three verses above.
Classical-orthodox Muslims tend to have an exclusive view, while some Muslim
theologians with reformist tendencies seek to reinterpret the superiority of Islam
and tend to have a pluralist-inclusive view. Some of the Muslim thinkers quoted
by Mun'im Sirry include Rashid Rida, whose views have shifted from classical-
orthodox Muslim views in general. Following the opinion of his teacher,
Muhammad 'Abduh, Rida believed that God's rewards and punishments were
balanced, one's salvation did not depend on one's religious affiliation, as stated by
'Abduh, "their lineage, religion, and sect have no impact on there is the pleasure
and wrath of God."

Another reformist Muslim that Mun'im Sirry followed was Maulana Abu
al-Kalam Azad, an Indian scholar who owned the book Tarjuman al-Qur'an. Azad
discussed at length the idea of religious unity (wahdat-e-din), Azad criticized the
exclusive view of salvation only in certain religions by revealing that hatred of
other religions has replaced devotion to God and good deeds. Similar to what Rida
and 'Abduh assumed, Azad also argued that God's truth is only one that is given
to all without exception and without specialization. Everyone who serves God
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and lives in piety will gain salvation, regardless of his affiliation to a particular
religious group.

At least, in both Rida and Azad, there are two basic ideas that form the
basis of their argument. First, about the concept of religious unity (wahdat-e-din).
Second, understand Islam as the universal spirit of religion, named by submission
and obedience to God. Thus, truth and salvation cannot be monopolized by one
religion.

Through the perennial philosophy approach, Frithjof Schuon separates the
exoteric and esoteric elements in religion, then he explains that the exoteric
aspects of a religion are open and may be known by others outside their religious
community, while the esoteric aspects are private-exclusive in a religious
community. According to Schuon esoteric all religions are essentially the same,
but exoteric religions are different. In perennial philosophy, it is believed that
there is a "Holy One" (The Sacred) or "The One" who emits various "truths" as
its manifestation, and religion is one of its manifestations. With this perennial
philosophy approach, truth claims and salvation claims on certain religions will
be considered irrelevant.

While the second rationale, about religious universalism, is referred to by
Jonathan Brown as moral theism. In his article entitled The Fate of Non-Muslims:
Perspectives on Salvation Outside of Islam, mentions that this thought only
emerged in the 20th century by names such as Rashid Rida (d. 1935), Pakistani
modernist scholar Fazlur Rahman (d. 1988), and South African liberation
theologian Farid Esack, are proponents of this idea. In understanding verses such
as QS. 2:62, they argue that the verse is a clear expression of the Qur'an's attempt
to oppose exclusivism and conclude that those — from any part of mankind —
who believe in God and the Last Day and do good deeds will be saved. by God."

Jonathan Brown criticizes the thought of moral theism by stating there are
two serious weaknesses in the argument of moral theism. First, several verses
criticize Christians and Jews for refusing to accept Muhammad's message, as in
(Surah 3:20-23). these criticisms are directed at certain deviant People of the
Book (farig minhum), mentioned in QS. 3:23. Then appreciation for the pious
people among the People of the Book who received the guidance that Allah had
sent through Muhammad. So, it will be difficult for those who have moral theism
thinking to interpret the term 'Islam' as the universal spirit of religion with the
meaning of general submission to God, or not all of the meanings of the Qur'an
can be interpreted literally. generic as a form of total surrender. The second
criticism of moral theism is about the difficulty of compromising moral theism
with a number of hadiths, such as those in sahihain, which specifically describe
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how the non-Muslim community is denied entry to Heaven on Judgment Day
because polytheism. For Brown, religion is not just being "good" or doing good,
because the predicate "good" or the term "good" is a term that has multiple
interpretations. In fact, God has sent His messengers to humans as a guide for
them as well as conveying the standard of goodness called religion. Brown advises
us to look at the concept of salvation of a religion from the perspective of that
religion. In line with the recommendation of British Muslim scholar T. J. Winter
who advised Muslims to reconcile the texts of the holy book about salvation in
Islam based on the perspective of the Islamic religion and not go out of it.

Muzammil H. Siddiqi formulated three basic principles of salvation in
Islam; al-tawhid, al-risalah, and al-akhirah. Muhammad bin Salih al-'Uthaimin
understood the message of salvation or the way of salvation exclusively, namely
the message of Muhammad. He mentioned that there is only one way to Allah,
that path is the Shari'a brought by Muhammad, and the survivors are those who
are on the Shari'a path.

Muhammad bin Salih al-'Uthaimin, in general, mentions that Allah will
never wrong his servants for what they do, whoever and from any group who
believe in Allah and the last day do good deeds, then Allah will reward him,
without feeling afraid and sad. At first glance, his opinion is similar to that of
some reformist Muslims. However, al-'Uthaimin's tendency towards exclusive
theology is clearly seen when he interprets the QS. Al-Maidah: 69, which has
editorial similarities to QS. al-Baqarah: 62. At length al-'Uthaimin interprets the
verse and states that what is meant by faith in Allah in that verse is faith in the
other pillars of faith, such as the obligation to believe in angels, apostles, the Last
Day, the Book of God. -the book, qadha and qadar. For al-'Uthaimin, faith is an
important factor that can encourage a person to uphold the shari'ah of Allah and
is a condition for the acceptance of good deeds to achieve salvation.

The faith referred to by al-'Uthaimin is the faith taught by the Prophet
Muhammad. In understanding the sentence al-yaum al-akhir which must be
believed, he equated it with al-qiyamah, namely the end for humans that there is
no day after it. Then, quoting the opinion of Ibn Taimiyyah, he believes that faith
in the Last Day is as described by Prophet Muhammad, such as slander in the
grave, torment in the grave, favors in the grave, doomsday, al-hisab (calculation),
intercession. and so forth. To achieve salvation, al-'Uthaimin further explained
that faith alone is not enough to save, but must be complemented by good deeds.
Then he explained two conditions for good deeds to be accepted by Allah; al-
ikhlas lillah wa al-mutaba'ah lishari'atihi.

Muhammad bin Salih al-'Uthaimin's exclusive soteriological concept was
built on his interpretation of the term Islam as a special religion (al-din), namely
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the treatise brought by Muhammad . In the fatwa collection of Muhammad bin
Salih al-'Uthaimin compiled by Fahd bin Nasir Ibrhahim al-Sulaiman, his
exclusive understanding believes that there is only one

Group of survivors, called firqah al-najiya. Jews will be divided into 71
groups, Christians 72 groups, and Muslims into 73 groups, all of these groups will
go to hell except for one group, namely the group that follows the Prophet and his
companions called al-firqah al-najiyyah. The characteristics of this group are
those who hold fast to the Prophet, both in terms of aqidah (theological), worship
(ritual), morals (moral), and mu'amalah (social).

CONCLUSION

Based on the explanation above, the author concludes that Muhammad bin
Salih al-'Uthaimin has an exclusive paradigm in interpreting the Qur'an which is the
implication of his textualist-literalist interpretation method supported by
romanticism. on the orthodoxy of traditional interpretation. Muhammad bin Salih
al-'Uthaimin's exclusivism is shown by his theological claim that Islam is the only
true religion (truth claim) and the claim of salvation only exists in Islamic teachings
(salvation claim).

BIBLIOGRAPHY

Amalia, Siti. "Hakekat Agama Dalam Perspektif Filsafat Perenial", Indonesian Journal of
Islamic Theology and Philosophy, Vol. 1, No. 1 (2019).

Baharun, Muhammad. /s/lam Idealitas Islam Realitas, (Jakarta: Gema Insani, 2012).

Bakar, Abu. "Argumen al-Qur’an tentang Eklusivisme, Inklusivisme dan Pluralisme",
Toleransi: Media Komunikasi umat BeragamaVol. 8, No. 1, (Januari — Juni 2016).

Burhani, Ahmad Najib. Is/am Dinamis: Menggugat Peran Agama Membongkar Doktrin
Yang Membatu, (Jakarta: Kompas, 2001).

Al-Baridi, Ahmad bin Muhammad bin Ibrahim.Juhud al-Shaikh Ibn ‘Uthaimin wa Arauhu fi
al-Tafsir wa ‘Ulum al-Qur'an, (Riyad: Maktabah al-Rushd, 2005).

Brown, Jonathan. The Fate of Non-Muslims. Perspectives on Salvation Outside of Islam,
(Yageen Institute for Islamic Research, 2019).

Coward, Harold." Pluralisme Tantangan bagi Agama-Agama”, (Yogyakarta: Kanisius,
1989).

Al-Dhahabi, Muhammad Husain.a/-/ttjjahat al-Munharitah i TafSir al-Qur'an al-Karim
Dawatfi‘uha wa Datiha (Kairo: Dar al-I'tisam, 1978).

---------------- Buhuth fi ‘Ulum al-Qur'an (Kairo: Dar al-Hadith, 2005).

Al-Dimashqi, Abu al-Fida Isma'lbin ‘Umar bin Kathir al-Qurashi. 7afsir al-Qur'an al-‘Azim,
(Beirut: Dar Ibn Hazm, 2000).

Al Qalam 205 Vol. 38 No. 2 (July-December 2021)



De Ridder,Jeroen. "Religious exclusivism unlimited", Religious Studies, Vol. 47, No. 4,
Cambridge University Press, (December, 2011)

Duderija, Adis. "Neo-Traditional Salafi Qur'an-Sunnah Hermeneutic and The Contruction
Of A Normative Muslimah Image", Hawwa, (Koninklijke Brill NV, Leiden, 2007).

———————————————— "Neo-Traditional Salafi Qur’an-Sunna Hermeneutics and Its Interpretational
Implications", Religion Compass 5/7 (2011).

———————————————— "Islamic Groups and their World-views and Identities: Neo-Traditional
Salafis and Progressive Muslims", Arab Law Quarterly 21 (2007).

Fadil, Marjan./su Radikalisme Dalam PenafSiran Al-Qur'an (Studi Perbandingan Al-Qur'an
dan Terjemahannya & Tarjamah Tafsiriyah), (Jakarta: Sekolah Pascasarjana UIN
SYarif Hidayatullah, 2017).

Fata, Ahmad Khoirul "Diskursus dan Kritik Terhadap Teologi Pluralisme Agama Agama di
Indonesia", Migot, vol. XLIL, no. 1 (Januari-Juni: 2018).

Faturrahman, Oman."Sejarah Pengkafiran dan Marginalisasi Paham Keagamaan di Melayu
dan Jawa (Sebuah Telaah Sumber)," Analisis1l. No 2 (2011).

Friedmann, Yohan. 7Tolerance and Coercion in Islam: Interfaith Relation in the Muslim
Tradition, (Cambridge: Cambridge University Press, 2003).

Ghazali, Abdul Mogsith. Argumen Pluralisme Agama, Cet. 2, (Depok: KataKita, 2009).

Al-Hakim, a/-Mustadrak ‘ala al-Sahihain (Beirut, Dar al-Kutub al-'Tlmiyyah, 1990).

Hasyim, Arrazy. Teologi Muslim Puritan Genealogi dan Ajaran Salafi, (Tangerang Selatan:
Maktabah Darus-Sunnah, 2017).

Al-Husain, Walid bin Ahmad.al-Jami‘ Ii Hayati al-‘Allamah Muhammad bin Salih al-
‘Uthaimin Rahimahullah. al- ‘limiyyah wa al-‘Alamiyyah wa Ma Qila Fihi Min al-
Marathi, (Madinah: al-Hikmah, 2002).

Husaini, Adib. "Kontradiksi dalam Konsep politik Islam Eksklusif Sayyid Qutb", Episteme,
Vol. 11, No. 1, (Juni, 2016)

Ibn Anas, Malik. Muwatta' Malik, (Mesir: Dar Thya al-Turath al-'Arabi, t.th.).

Izzan, Ahmad. Inklusifisme Tafsir: Studi Relasi Muslim dan Non-Muslim dalam TafSir al-
Mizan, (Jakarta: Sekolah Pascasarjana UIN Syarif Hidayatullah, 2013).

Ja'far, Suhermanto, "Absolutisme Agama, Ideologi dan Upaya Titik Temu", A/-Afkar, Edisi
I (Juli-Desember 2000).

Kimball, Charles. Kala Agama Jadi Bencana, Penj. Nurhadi (Bandung: Mizan, 2003).

Legenhausen, M. "Islam and Religious Pluralism”, penj. Arif Mulyadi & Ana Farida,
"Pluralitas dan Pluralisme Agama, Keniscayaan Pluralitas Agama sebagai Fakta
Sejarah dan Kerancuan Konsep Pluralisme Agama dalam Liberalisme”, (Jakarta:
Shadra Press, 2010).

Mahfudz, Muhsin. "Implikasi Pemahaman Tafsir Al-Qur'an Terhadap Sikap
Keberagamaan", Tafsere, Vol. 4, No. 2, (2016)

Al-Mari, ‘Asam bin ‘Abd al-Mun‘im.a/-Dar al-Thamin fi Tarjamah Faqgih al-Ummah al-
‘Allamah Ibn ‘Uthaimin Rahimahullah Ta‘ala: Tarjamah Shamilah Lihayati al-
Shaikh Min al-Nasha'ah Ila al-Waftah, (Iskandariyah: Dar al-Basirah, 2003).

Exclusivism: Religious 206 Zainal Khalid, Yusuf Rahman,
Constructs in TafSir Sabo Jamilu Saidu
Muhammad Bin Salih

AL'Uthaimin



Masykur, Said. "Pluralisme Dalam Konteks Studi Agama-Agama", Toleransi, Vol. 8, No. 1,
(Januari — Juni 2016).

Mc. Donough, Sheila."Ortodoxy and Heterodoxy" dalam Mircea Eliade (ed.), 7he
Enclyclopedia of Religion (New York: Simon & Schuster Macmillan, Vol. 2,
1993).

Meeker, Kevin. Pluralism, exclusivism, and the theoretical virtues, Religious Studies,

Cambridge University Press, Vol. 42, No. 2 (Jun., 2006)

Putra, Andi Eka. "Islam Toleran: Membangun Toleransi dengan Jalan Spiritual", Kalam,
Vol. 10, No. 2, (Desember 2016)

Al-Qahtani, ‘Ali bin Muhammad bin ‘Ali Ali Naumah.Mabahith ‘Ilimi al-Ma‘ani 11 Tafsir
al--Shaikh Ibn ‘Uthaimin (‘Ard wa Dirasah), (Umm al-Qura University: 2013), 9.

Al-Qattan, Manna‘. Mabahith fi ‘Ulum al-Qur'an (Riyad: Dar al-Rashid, t.th.).

Qodir, Zuly. "Membangun Pendidikan Inklusif-Pluralis: Pengalaman Islam", Orientasi Baru,
Vol. 17, No. 1, (April, 2008).

Al-Qurtubi, al-Jami‘ Ii Ahkam al-Qur'an, (Kairo: Dar al-Hadith, 2002).

Reese, William L. Dictionary of Philosopy and Religion, Eastern and Western Thought
(New York: Humanity Books, 1996).

Rosadi,Aden. "Gerakan Salaf," 7oleransi, Vol.7, No.2 (Juli-Desember 2015), 194.

Salam, M. Isa HA dan Rifqi Muhammad Fathi, Pemetaan Kajian Tafsir Al-Qur'an pada
Program Pascasarjana UIN Syarif Hidayatullah Jakarta dan UIN Sunan Kalijaga
Yogyakarta: Analisis Sitiran Pengarang yang Disitir Disertasi Mahasiswa Tahun
2005-2010, (Fakultas Ushuluddin UIN SYarif Hidayatullah Jakarta, 2011).

Saragih,Erman S. "Soteriologi Hyergrace dalam Persektif Teologi Martin Luther dan Al-
Kitab", Cultivation, Vol. 1, No. 2, (Desember 2017).

Sarwono, Sarlito Wirawan. "Hubungan Antar Agama dalam Pandangan Psikologi", dalam
Ahmad Khoirul Fata, "Diskursus dan Kritik Terhadap Teologi Pluralisme Agama
Agama di Indonesia", Migot, vol. XLII, no. 1 (Januari-Juni: 2018).

Siddiqi,Muzammil H. "Salvation in Islamic Perspective", Islamic Studies, Vol. 32, No. 1
(1993).

Sirry, Mun'im. Polemik Kitab Suci, Pen., R. Cecep Lukman Yasin, (Jakarta: Gramedia
Pustaka Utama, 2013).

Al-Sulaiman, Fahd bin Nasrbin Ibrahim.Majmu‘ Fatawa wa Rasa-il Fadilah al-Shaikh
Muhammad bin Salih al- ‘Uthaimin, (Riyad: Dar al-Watan, 1407 H).

Al-Tabari, Jami' al-Bayan 'an Ta'wil Ayi al-Qur'an, (Beirut: Muassasah al-Risalah, 1993).

Al-Tabari, Muhammad Ibn Jarir.Jami’ al-Bayan fi TafSir al-Qur’an, (t.tp: Muassasah al-
Risalah, 2000).

Tajrid, Ahmad."Kebenaran Hegemonik Agama, Walisongo, Vol 20, No 1 (Mei 2012).

Usuluddin, Win."Elusidasi Filosofis Kebhinekaan keagamaan: Refleksi atas Pluralisme
Keberagamaan Era Postmodern", Ulumuna, vol. XIV, no. 1 (Juni, 2010).

Al Qalam 207 Vol. 38 No. 2 (July-December 2021)



Al-‘Uthaimin, Muhammad bin Salih. 7afsir al-Qur'an al-Karim, (Jeddah: Dar Ibn al-Jauzi,
1423 H).

———————————————— Sharh Usul fi al-Tafsir, (Unaizah: Mu-assasah al-Shaikh Muhammad bin
Salih al-‘Uthaimin al-Khairiyyah, 1434 H).

———————————————— Sharh Mugaddimah al-Tafsir Shaikh Ibn Taimiyyah, (Riyad: Dar al-Watan,
2010).

———————————————— Usul i al-Tafsir, (Ain Shams al-Sharqiyyah: al-Maktabah al-Islamiyyah,
2001).

———————————————— al-Qawl al-Mufid ‘ala Kitab al-Tawhid, (t.tp: Dar Ibn al-Jauzi).

Ya‘qub, Tahir Mahmud Muhammad. Asbab al-Khata fi al-Tafsir (Riyad: Dar Ibn al-Jauzi,
1425 H).

Al-Zahrani, Nasirbin Musfir./bn ‘Uthaimin al-Imam al-Zahid, (Jeddah: Dar Ibn al-Jauzi,
2001).

Al-Zarqani, Lihat Muhammad ‘Abdul al-‘Azim.Manahil al-‘Irfan fi ‘Ulum al-Qur'an,
(Beirut: Dar al-Kitab al-'Arabi, 1995).

Exclusivism: Religious 208 Zainal Khalid, Yusuf Rahman,
Constructs in TafSir Sabo Jamilu Saidu
Muhammad Bin Salih

AL'Uthaimin



