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ABSTRAK
In the aftermath of the 9/11 attacks in 2001, Muslim-majority countries, including Indonesia, have witnessed an escalation in their counter-terrorism initiatives. This escalation in activity is a response to the promotion of radicalism by Islamist groups such as ISIS and al-Qaeda within Indonesia. To ensure the efficacy of this counter-radicalism promotion, the Ministry of Religious Affairs (MoRA) has sought to construct religious discourse using Thematic Interpretations of the Ministry of Religious Affairs (TIMRA). The present article aims to identify the construction process of counter-radicalism discourse carried out by MoRA through TIMRA in Indonesian society. A comprehensive set of interview data, a detailed TIMRA content analysis, and the extensive TIMRA drafting archives were drawn upon to formulate this article’s argument; the article argues that the act of tafsir al-Quran being produced by groups at the inception of institutions has the potential to diminish the religious authority of the individual or minority of mufassir. Consequently, utilizing institutional interpretation as a counter-narrative instrument is ineffective, as the interpretation outcome is no longer regarded as the exclusive domain of individual scholars. Instead, it is perceived to be influenced by ideology, state power agendas, and majority mufasir. 

Pasca tragedi 9/11 tahun 2001, negara-negara mayoritas Muslim termasuk Indonesia kian gencar melakukan gerakan kontra terorisme. Aktivitas ini merupakan respons atas promosi paham radikalisme yang gencar dilakukan oleh kelompok Islamis seperti ISIS dan al-Qaeda di Indonesia. Agar promosi kontra radikalisme berjalan efektif, Kemenag berusaha mengkonstruksi wacana keagamaan menggunakan Tafsir Tematik Kementerian Agama (TTKA). Artikel ini bertujuan mengidentifikasi proses konstruksi wacana kontra radikalisme yang dilakukan oleh Kemenag melalui TTKA di masyarakat Indonesia. Didasarkan pada data wawancara, analisis konten TTKA, dan arsip-arsip penyusunan TTKA, artikel ini berargumen bahwa tafsir institusi yang ditulis secara berkelompok di bawah arahan negara dapat digunakan sebagai alat konstruksi wacana keagamaan di Indonesia. Namun, tafsir tersebut dapat mendegradasi otoritas keagamaan individu atau minoritas mufasir. Sehingga, penggunaan tafsir institusi sebagai alat kontra narasi tidak dapat berjalan secara efektif karena produk tafsir dianggap tidak lagi murni hasil interpretasi individu ulama dan dinilai terpengaruh oleh kepentingan ideologi, kekuasaan negara, dan kehendak majoritas mufasir. 
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Introduction 
In the aftermath of the 11 September 2001 attacks on the United States, the issue of radicalism emerged as a central point of discussion in Muslim countries worldwide (Smith et al., 2019). The problem of radicalism has escalated in tandem with the proliferation of Islamist extremist groups, such as ISIS and al-Qaeda (Kumar Ramakrishna, 2017). These groups have expanded their activities to several regions, including Western countries, Europe, and Southeast Asia (Styszynski, 2014: 9-14). Following the World Trade Center bombing, Western countries began to accuse Muslim-majority countries of producing terrorist groups. This tendency is evident in the West’s espionage activities and its proclivity to accuse Islam unilaterally (Nabers, 2010; Powell, 2011, 97). Indeed, certain Western researchers and scientists have advanced the notion that the proliferation of radical groups can be attributed to Islamic teachings, such as jihad (Kumar Ramakrishna, 2017: 5-10).
Following the 1998 reformation, groups identifying as “left Islam” — including Salafi-Wahabi, HTI, and FPI — experienced notable growth on a national scale (Fealy, 2004: 100). This growth can be attributed to two key factors. Firstly, there was a noteworthy increase in Indonesia’s openness to “new ideologies.” Secondly, substantial financial support from the Middle East, particularly Saudi Arabia, played a significant role in this development (van Bruinessen, 2002). These groups have been accused of propagating Saudi Arabia’s Wahhabi ideology (Jahroni, 2015).In response to these allegations, Muslim countries such as Indonesia, Malaysia, and Jordan have augmented their counter-radicalism and terrorism measures (Al-Shalabi, 2011: 36–40; Jahroni, 2020). In this context, the Government of Indonesia, through the Ministry of Religious Affairs (MoRA), has convened a group of experts, including Qur’an experts, tafsir scholars, and Qur’an scholars, from Indonesia to provide a counter-narrative to radical religious interpretations through the preparation of TIMRA (Ministry of Religious Affairs, 2012).
According to Qur’anic scholars, the content aspect of TIMRA has been the focus of attention to date. These scholars have asserted that, as a book of interpretation written in groups, TIMRA can produce interpretations characterized by objectivity, contextuality, and impartiality. However, interpretations produced by groups under the auspices of the state are susceptible to influence from ideological and power perspectives. Consequently, these interpretations become less representative of the individual opinions of mufasirs and more representative of the ideological and power interests of the state. In light of these concerns, the present study eschews the counter-narrative process initiated by the state (Ministry of Religious Affairs through LPMQ) of employing TIMRA as a means to shape religious discourse within a society and its impact on the formation of al-Qur’anic interpretation.
This article underscores the overlooked study by examining the search for archival records, interview data, and several literary sources. It posits that the interpretation of the Qur’an by groups at the inception of institutions can diminish the religious authority of the mufasir. Consequently, the efficacy of institutional interpretation as a counter-narrative instrument is impeded, as the interpretation outcome is no longer regarded as exclusively the product of individual scholars’ efforts. Instead, it is perceived as being influenced by the interests of ideology and state power.  
	To demonstrate this argument, the present article is divided into several sections. After the introduction and research method, this article will construct the writing process of TIMRA, including the appointment process of the writing team, the ideology behind the writing of TIMRA, and the determination of the theme of interpretation. The subsequent section will entail an analysis of the form of TIMRA’s counter-narrative, which is employed to address several socio-religious issues, including jihad, the concept of statehood, radicalism, and extremism. In the final stage, the researcher will trace the responses of TIMRA readers and users through literature survey and interview data.

[bookmark: _Hlk148123317]Method
	This article employs a qualitative research method, utilizing Michael Faucoult’s power relations and descriptive-analytical approaches. The employment of Faucoult’s power relations theory is intended to trace the process of religious discourse construction carried out by the state through the TIMRA. The literature data source is the TIMRA, written from 2008 to 2012. It consists of 26 main themes of the Quran, such as Muslim and non-Muslim relations, radicalism, and inter-religious relations. In addition to literature data sources, this article is supported by interview data with several writing teams, committees, secretariats, and archives related to the writing of TIMRA, as well as with parties involved in the process of compiling TIMRA either from LPMQ or from MoRA of the Republic of Indonesia. Secondary data sources include writings related to the process of writing and compiling the TIMRA.
	The present research data collection is divided into two primary components. The initial stage entails compiling counter-narrative data concerning gender perspectives within the context of TIMRA. These data are found in women's leadership in public spaces. The research is further supported by interview data from several TIMRA committees and writing teams affiliated with MoRA and LPMQ. The integration of interview and observational data aims to illuminate the intricacies of the writing process and the dynamics of power relations within the context of TIMRA. To further understand the prioritization, notoriety, and acceptance of TIMRA, researchers surveyed 100 academics consisting of lecturers and tafsir students at three state Islamic universities. A comprehensive search of literature addressing the emergence of TIMRA was also conducted to ascertain scholars’ responses and the level of acceptance of TIMRA.

TIMRA Writing Construction 
The state’s profound influence on the production of tafsir content is evident in the structuring of writing TIMRA. This is exemplified by the appointment process of the mufasir team by MoRA, which selects scholars adhering to religious beliefs and ideologies that align with the prevailing state ideology. An additional indication of the state’s involvement is the determination of the theme of TIMRA, which was undertaken in 2008. The role of the Ministry of Religious Affairs (MoRA) in directing and determining the title and theme of the TIMRA writing is significant. In the final stage, the Ministry played a crucial role in the final editing and revision process of the TIMRA before its printing and circulation.
The notion of initiating the composition of TIMRA emerged from the endorsement of scholars from diverse geographical regions within Indonesia during the Mukernas Ulama al-Qur’an events, held on May 8-10, 2006, in Yogyakarta and on December 14-16, 2006, in Ciloto (Ministry of Religious Affairs, 2009: xii). However, since the inception of the mukernas in the early 2000s, the concept of compiling thematic tafsir books in Indonesia has emerged and persists as a subject of discussion at each mukernas. Delegates at that time recommended that MoRA compile tafsir with a thematic format, proposing an alternative to the limitations of tafsir in the tahlili format. Following deliberation, the Mukernas Ulama al-Qur’an Forum 2006 formally endorsed the composition of TIMRA.  
During the drafting process, the composition of the TIMRA underwent multiple stages. Initially, the selection of the head of the TIMRA writing team was determined by Ministry of Religious Affairs officials, one of whom was Atho’ Mudzhar. This decision was made after consultations with LPMQ officials and several stakeholders in preparing the TIMRA. At Mudzhar’s direction, Muchlis Hanafi was appointed as the head of the TIMRA writing team. According to some sources, another candidate, a professor specializing in Quranic studies, was under consideration before Hanafi’s name was approved. However, after careful deliberation, Mudzhar selected Hanafi to lead the TIMRA writing team. Mudzhar’s decision to choose Hanafi was influenced by several factors, including his academic background as an alumnus of al-Azhar University in Egypt with expertise in Tafsir. Hanafi’s youth and tenacious disposition were also deemed advantageous, contributing to his perceived aptitude for leading the TIMRA writing project. 
According to Darwis Hude (2022), the TIMRA writing committee secretary, the mufasirs were selected with several key considerations in mind. Chief among these considerations was the mufasir’s mastery of the Qur’an and Islamic law. Along with a firm grasp of Qur’anic knowledge, the ability to comprehend the methodology and content of Islamic law was also deemed crucial. The 26 themes of TIMRA encompass a wide array of subjects, with a significant proportion focusing on Islamic law. These themes include inheritance rights, testimony, marriage, crime, and contemporary issues in the field of medicine. A further point of consideration is the representation of religious organizations, including Nahdatul Ulama (NU), Muhammadiyah (MU), Indonesian Ulema Council (MUI), Islamic Unity (Persis), al-Azhar University alum network, Indonesian Institute of Sciences (LIPI), and teaching lecturers at IAIN/UIN in Jakarta and Yogyakarta.
The notion of authoring TIMRA emerged from the counsel of scholars from diverse regions in Indonesia during the Mukernas Ulama al-Qur’an event, which transpired from May 8-10, 2006, in Yogyakarta and from December 14-16, 2006, in Ciloto (Ministry of Religious Affairs RI, 2009: xii). However, since the inception of the mukernas in the early 2000s, the notion of producing thematic tafsir books in Indonesia has emerged and persists as a subject of discourse at each mukernas. Delegates at that time recommended that MoRA compile tafsir with a thematic format, proposing an alternative to the limitations of tafsir in the tahlili format. Following deliberation, the Mukernas al-Qur’an Ulama Forum 2006 formally endorsed the composition of TIMRA. 
The representation of the religious organization background of TIMRA writers is considered important as a form of assurance that TIMRA writing accommodates many different ideologies and religious views. Thus, TIMRA does not appear to be dominated by a particular ideology or sect. However, it should be noted that the writing team appointed above are individual scholars whose religious organizational backgrounds align with the state’s religious ideology and understanding, which is moderate, tolerant, and inclusive. Consequently, religious leaders affiliated with organizations such as the Islamic Defenders Front (FPI), Hizbut Tahrir Indonesia (HTI), and Jam’iyyatul Islamiyyah (JI) were not included in the composition of the TIMRA writing team. This observation indicates that the government’s decision to appoint mufasirs has enabled the state to exercise control over the content of TIMRA.
A further consideration in the appointment of the TIMRA writing team is the author’s commitment to completing the TIMRA writing task according to the deadline established by the committee. This third requirement is given primary consideration because many writing teams cannot complete the writing draft task, impeding the TIMRA publishing process. This is because the committee’s demands are substantial. The drafting of a single TIMRA theme is entrusted to two or three teams of writers, with pages ranging from 400 to 600. Furthermore, within one year, the TIMRA writing team must attend up to three meetings to present the outcomes of their writing. After these presentations, revisions are made based on forum feedback and criticism. It has been documented that several scholars were approached with offers to contribute to the TIMRA, yet they declined for several reasons.  
The committee’s selection of themes for the Qur’an’s study is determined after the appointment of the TIMRA writing team. The choice of themes in the early stages of TIMRA preparation was based on recommendations from MoRA.Conversely, in the post-2008 TIMRA theme selection, the mufasir team was granted autonomy in determining relevant and aligned themes with the National Medium-Term Development Plan (RPJMN). The government’s involvement in deciding the theme is significant because it ensures that the content of the TIMRA aligns with the ideology and RPJMN. The government seeks to ensure that the interpretive thoughts that emerge in the TIMRA are moderate and inclusive, thereby ensuring that they become solutions and do not cause uproar and societal controversy.
Following 2008, the determination of the theme was no longer conducted in isolation by MoRA or the head of the committee; instead, it was decided collectively in a designated forum. According to Nurdin and Hude, the outcomes of the TIMRA drafting team meeting informed the selection of primary themes and sub-themes. However, the composition of specific themes continues to be influenced by directives and instructions from MoRA (Nurdin, 2022). After determining themes, the committee delegated the mufasir team the autonomy to elect the themes they would undertake, contingent on each writer’s educational background and expertise. According to Hanafi’s information, each author was allotted less than a year to complete the draft tafsir. For instance, the draft entitled “Role and Position of Women,” authored by two mufasirs, was completed within this timeframe.
The third phase entails the presentation of draft thematic interpretations by the mufasirs to the committee team, which subsequently leads to further deliberations during the plenary session. This session constitutes the crux of the TIMRA writing process (Muchlis Hanafi, 2022). During this session, teams of writers from several scientific disciplines, including tafsir, law, science, and other scientific fields, are convened and tasked with commenting on the draft TIMRA interpretation, which is prepared by two or three responsible individuals based on their respective areas of expertise and knowledge. The committee then presents the entire team of mufasir, comprising the resource persons and all the members of the tafsir writers.
In the TIMRA plenary session, the resource persons and the TIMRA writer participants engaged in rigorous debates and discussions, during which they argued, debated, and provided corrections to the TIMRA draft. These debates predominantly centered on contentious subjects such as jihad, radicalism, extremism, the status of women, sexuality, and other controversial themes (Darwis Hude, 2022). This discord is attributable to the ideological, perspective, and school of thought differences among the mufasirs. Notwithstanding, the committee reports that the debate among the mufasirs was resolved through deliberation and consensus.
In the context of plenary sessions, consensus and deliberation do not always resolve problems. Indeed, the consensus in the formulation of tafsir tends to constrain the intellectual freedom and expression of individual mufasirs. According to the account of one mufasir, junior mufasirs frequently refrain from expressing their own opinions or challenging the views of senior mufasirs, even when these views contradict their own. This dynamic has led to excluding numerous mufasir aspirations and viewpoints from the TIMRA. Notably, if an opinion expressed by a TIMRA mufasir is regarded as unfamiliar, controversial, or prone to conflict, it may be rejected. Consequently, some interpretations in the TIMRA may contradict the mufasir’s opinions expressed in other writings.
In the context of TIMRA, there exists an interpretation that women are not permitted to assume the roles of president, regional head, or minister, which is evidently at odds with the progressive stances espoused by figures such as QS, NU, HTY, and NR. Notably, the delineation of women’s aurat encompassing the entire female body, except the face and palms of the hands, does not align with QS’s perspective. In Tafsir al-Misbah and select writings, he advances the concept that the jilbab is a garment of honor, thus not necessitating full body coverage (Shihab, 2004; Umar, 2001). This incongruity in thought and interpretation among mufassirs underscores the susceptibility of compromise and consensus to impede the autonomy of mufassirs to articulate and express their ideas in tafsir literature.
In the final stage, the revised TIMRA draft resulting from the plenary session was printed on a limited basis for review at the Mukernas Forum of Qur’anic Scholars. The TIMRA draft was then revised according to the input of the Mukernas participants. According to the statement of the team of interpreters, criticism and input from the Mukernas participants were only suggestions and recommendations because the final decision rested with the writing team (Hanafi, 2022). The culmination of the revision process for this thematic interpretation was marked by its dissemination in printed form to several institutions, including high schools, MA-level schools, IAIN/UIN, seminar forums, and other institutions under the purview of MoRA.In addition to the printed version, the E-book version of TIMRA was published online on the LPMQ website and made available for download at no cost.  
The data presented herein demonstrates the substantial impact and authority wielded by MoRA in shaping the content of TIMRA. The organization’s financial support, the selection of mufasir, the determination of themes, the editorial process, and the publication of TIMRA content all underscore its ability to exert a considerable influence over the written form of TIMRA. As previously discussed, the state’s pervasive influence on the content of TIMRA is further substantiated by its control and domination over the process of TIMRA writing. In the subsequent section, this article will methodically analyze TIMRA content on several key themes, including jihad, the concept of statehood, and the congruence of interpretation products with state ideology.    

[bookmark: _Hlk148123345]Counter-Narratives of Radical Religious Beliefs in TIMRA
The counter-narrative of radicalism and extremism in TIMRA manifests in numerous discursive iterations, prominently encompassing discourses on jihad and the notion of statehood. These two themes are of particular significance as they serve as foundational principles for the religious tenets of radical and extreme groups. In Indonesia, for instance, jihadist-radical groups cite the ideations of Sayyid Qutb and Islamist organizations concerning jihad and statehood. This section aims to elucidate how TIMRA content offers a counterpoint to radical and extreme perspectives on the subjects of jihad and statehood.

The Doctrine of Jihad: From Offensive to Defensive
The interpretation of jihad in TIMRA is predicated on the notion that it serves as a counterpoint to the views espoused by radical and extreme Islamic groups. For TIMRA, the principle of jihad is not, as Sayyid Qutb calls it (Qutb, 1993), offensive but somewhat defensive. The condition for jihad action, according to TIMRA, is that Muslims be attacked first. The doctrine of jihad in Islam, as interpreted by TIMRA, does not permit jihad action against non-Muslims or certain institutions because they do not practice Islamic law. Indeed, the TIMRA interpretation of jihad extends beyond the conventional conception of armed conflict with enemies, encompassing a more extensive scope. This expanded interpretation encompasses jihad with property and the pursuit of knowledge, among other facets. Furthermore, the TIMRA variant of Islam stipulates stringent criteria that must be fulfilled for an individual to qualify for jihad. Consequently, not all Muslims possess the prerequisites to engage in this spiritual act.     
The jihad theme raised in TIMRA is motivated by several factors. Since the events of 9 September 2001, TIMRA has observed a misinterpretation among Muslims, who have attempted to interpret jihad in a limited sense. This misinterpretation has resulted in the emergence of a violent and extreme attitude among Muslims—Ministry of Religious Affairs of the Republic of Indonesia, Jihad; Its Meaning and Implementation. The argument is that the jihad verses revealed in the Meccan period (Makkiyah), which are predominantly da’wah-oriented, tolerant, and moderate, have been superseded by the verses revealed in Madinah (Madaniyyah), which are predominantly about war (Ministry of Religious Affairs, 2012).
In this context, the theme of jihad in TIMRA aims to refute and erase the West’s negative stigma against Islam. They contend that Islam has been propagated through the use of force, as evidenced by the doctrine of jihad (Ministry of Religious Affairs, 2012). This perspective asserts that Islam is a religion that fosters violence during its expansion. This misinterpretation is not exclusive to the West; within Islam itself, certain groups interpret jihad as a struggle for weapons that offers the alternative of a noble life or martyrdom (Kementerian Agama RI, 2012).
TIMRA asserts that both the West and some Muslims possess a constrained understanding of the term jihad. The term jihad in the Qur’an encompasses a broad spectrum of meanings, extending beyond mere warfare to include more profound spiritual dimensions. Moreover, numerous verses in the Qur’an and Hadith explicitly delineate limits, rules, and ethical principles for implementing jihad. In this regard, the TIMRA endeavors to furnish a comprehensive understanding of the verses concerning jihad in the Qur’an and Hadith and to interpret them in the context of their respective sources (Ministry of Religious Affairs of the Republic of Indonesia, 2012). 
According to the Ministry of Religious Affairs of the Republic of Indonesia (2012), jihad is defined as expending all potential, power, effort, and strength in earnest to fight a despicable object to uphold the religion of Allah SWT. This definition distinguishes between two forms of jihad: non-physical and physical. Non-physical jihad is defined as a jihad against lust or Satan. Physical jihad, in contrast, is waged against unbelievers, polytheists, hypocrites, apostates, rebels, and security disturbers. The attainment of non-physical jihad is contingent upon the subjugation of lust and the augmentation of faith, determination, and firm belief (Ministry of Religious Affairs of the Republic of Indonesia, 2012).   
	Contrary to the concept of non-physical jihad, the practice of physical jihad entails engagement in combat with physical weapons and necessitates significant personal sacrifice. This type of jihad is directed towards individuals who do not adhere to the Islamic faith or those who worship multiple deities. The permissibility of confronting such individuals hinges on specific criteria, which include: These circumstances include, but are not limited to, the following: (1) the violation of a treaty; (2) the initiation of armed conflict; (3) the expulsion of Muslims from their country of origin; and (4) the instigation of defamation, vilification of Islam, and expression of animosity and hostility toward Islam and Muslims (Ministry of Religious Affairs of the Republic of Indonesia, 2012).  
	According to the TIMRA, if one of the four conditions is violated, engagement in combat with non-believers or polytheists is permissible. The four prerequisites demonstrate that the TIMRA’s conception of physical jihad is defensive rather than being of an offensive character. The term “defensive jihad” is a form of jihad undertaken to protect oneself and one’s rights from attacks by enemy forces. In contrast, offensive jihad is classified as open jihad (Ministry of Religious Affairs of the Republic of Indonesia, 2012). Muslims may initiate hostilities even without infidel transgressions against the four provisions above. For groups adopting an offensive stance, such as Sayyid Qutub and Sa’id Hawwa, the absence of a legal system based on the Qur’an and Hadith is sufficient to be a prerequisite for a country to be considered a legitimate target (Hawwa, 1985; Ministry of Religious Affairs, 2012; Qutb, 1993).
	TIMRA references several provisions of jihad, as outlined by the Prophet’s practices, which effectively transformed the paradigm of warfare during the jahiliyah era, characterized by plunder, robbery, murder, and the abuse of women and children. During the Islamic period, jihad was interpreted as following the orders of Allah SWT to liberate humans from the authoritarian system. Jihad, or war, was executed by Islamic principles and the teachings of the Prophet Muhammad SAW, emphasizing the avoidance of killing weak people, women, and children. Furthermore, it was not done in public places (Ministry of Religious Affairs of the Republic of Indonesia, 2011).   



State Concept
 State discourse in TIMRA has emerged as a means through which the government seeks to counter groups that advocate for the transformation of the Unitary State of the Republic of Indonesia (NKRI) into a caliphate system. According to the TIMRA perspective, the present form and system of the Indonesian state are the outcome of a scholarly consensus that must be adhered to. Furthermore, this consensus does not conflict with Islamic teachings. The Qur’an and hadith, the primary sources of Islamic law, do not explicitly delineate the form and system that must be adopted. Consequently, the arguments surrounding the system and form of statehood are understood by the TIMRA mufasir in a contextualist and substantive manner.
According to the Ministry of Religious Affairs (2011: 20), a state in the context of TIMRA is defined as an area on the surface of the earth whose political, military, economic, social, or cultural powers are governed by the government residing in that area. For a region to be considered a state under TIMRA, four conditions must be satisfied: the presence of a population, the existence of a defined territory, the establishment of a sovereign government, and the recognition of that state by other nations.
According to the definition above, the state has numerous benefits because it plays an instrumental role in regulating people’s lives.TIMRA asserts that the existence of a state is absolute in the Qur’an and that the head of state has multiple titles, including caliph, amirul mukminin, president, sultan, or king (Ministry of Religious Affairs of the Republic of Indonesia, 2011: 1). The term “state” in the Qur’an can be identified in several terms, namely mulk, khalīfah, ulul-amr, imām, sultān, and syūrā (Ministry of Religious Affairs, 2011: 3).
In Islam, Muslim thinkers are divided into three opinions on the form of the state. The first group, which includes prominent figures such as Abu’ Ala al-Mawdudi, Hasan al-Banna, and Sayyid Qutub, advocates for the establishment of a government based on Islamic sharia, as exemplified during the Prophet Muhammad’s era in Mecca and Medina. They contend that the state must be founded on the principles outlined in the Qur’an and Hadith. In the contemporary Indonesian context, Hizbut Tahrir Indonesia (HTI) is among the groups that advocate for this perspective.
The second school of thought posits that religion (Islam) ought to be disentangled from the state. This secular perspective positions religion as a private matter, akin to its practice in Turkey during the era of Mustafa Kemal Attaturk or in communist China. The third viewpoint asserts that Islam does not possess a distinct constitutional framework; instead, it is characterized by a set of ethical values for state life (Ministry of Religious Affairs of the Republic of Indonesia, 2011: 7). This third form of state is exemplified by modern countries that substantively incorporate ethical values based on the Qur’an, such as Indonesia and other Islamic countries (Ministry of Religious Affairs, 2011, 1).
According to the TIMRA, Islam does not strictly regulate the form and system of statehood. Muslims can develop their form concerning the values taught in the Qur’an. This is exemplified by the appointment of the four Khulafa’ al-Rashidin, who were selected through diverse systems according to society’s prevailing circumstances and conditions during their tenure (Ministry of Religious Affairs, 2011, 1). The third caliph, Abu Bakar al-Siddiq, was chosen through ijma’ (consensus) of the companions after deliberation and consensus. The second caliph, Umar bin Khatab, was selected through a will from his predecessor. Following this, he was enthroned at the Prophet’s Mosque (Ministry of Religious Affairs, 2011: 8-9).
The third caliph, Uthman bin’ Affan, was selected by the senior Companions and appointed by the preceding caliph. Meanwhile, Ali bin Abi Talib was elected as the fourth caliph with the endorsement of the senior Companions through an electoral process. The several electoral systems employed for each caliph indicate that Islam did not establish a specific method for selecting a head of state. How the head of state is elected may vary, but it must still be consistent with Islamic values (Ministry of Religious Affairs of the Republic of Indonesia, 2011: 9).
The TIMRA’s position is that the Qur’an merely provides the fundamental principles of governance without offering a detailed framework for establishing a state. This, the TIMRA contends, enables state officials to select their preferred system of governance while still adhering to Islamic principles to the evolving needs and circumstances of the era (Ministry of Religious Affairs, 2011: 185). The TIMRA further asserts that numerous principles govern the state, including trustworthiness, justice, and deliberation, among others (Ministry of Religious Affairs, 2011: 98). According to the TIMRA, state-related issues can be resolved through a multifaceted approach, encompassing the Qur’an, Sunnah, and ijtihad / ra’yu (Ministry of Religious Affairs, 2011: 148). 
The TIMRA’s perspective challenges the positions of those who advocate for establishing an Islamic state or the Khilafah Islamiyyah, asserting that the Khilafah represents the authentic Islamic system. Additionally, it challenges the perspectives of groups such as ‘leftist Islam’ organizations, exemplified by Sayyid Qutb’s accusations that the majority of Muslim nations are jahiliyyah states. It also counters the viewpoint of Abu’ Ala al-Mawdudi, who advocates for establishing an Islamic state governed by shari’a law (Qutb: 123; Mawdudi: 195). Consequently, this perspective can serve as a substantial foundation for asserting that the Indonesian state does not contradict Islamic principles, as outlined in the Qur’an and Sunnah.
In light of these considerations, TIMRA does not offer a definitive endorsement of any specific form of state, whether it be the Khilafah Islamiyyah advocated by the HTI group or a secular state espoused by the communists. Instead, TIMRA asserts that the form of state can vary, provided it aligns with the tenets of Islamic teachings. The notion of freedom in the selection of the state form is further substantiated by the historical precedent of the appointment of caliphs, which has manifested in diverse forms, including the election of Caliph Abu Bakar al-Shiddiq and Caliph Ali bin Abi Talib.

TIMRA Readers’ Response: Degradation of Authority and Ideological Bias
The writing of the TIMRA, which was produced by scholars at the behest and under the direction of the government, has led to a degradation of the religious authority of the mufasir. This, in turn, has resulted in an ineffective counter-narrative process within the TIMRA. Readers no longer regard the TIMRA’s writing as the result of the ulama’s interpretation. Instead, the mufasirs are seen as being influenced by ideological interests and the pressure of state power. This ideological influence, perceived by readers as a potential threat to the integrity of mufasir scholarship, has led to a decline in the religious authority of the mufasir. This decline can be observed in the reluctance of readers to refer to or even reject the works of the TIMRA, perceiving them as influenced by the state’s ideological bias.
The practice of composing TIMRA in a group setting has diminished scholars’ esteem for the mufasir. This decline is discernible in the responses of scholars who have authored articles on TIMRA and in the reactions of teachers, students, and activists of Qur’anic tafsir studies in Indonesia. Many factors have contributed to this phenomenon, leading to a decline in the status of TIMRA’s mufasir.
The readers claim that TIMRA is a Quranic interpretation written at the initiative of a government agent, in this case, the LPMQ, which is under the institution of the Ministry of Religious Affairs. Tafsir al-Qur’an, initiated by government officials, restricts the mufasir’s freedom to express his thoughts and interpretations. This restriction can be seen when mufasirs cannot freely express their opinions on issues that are considered sensitive and controversial, especially on gender issues. In fact, on some contentious issues, the views of some TIMRA mufasirs who are somewhat different tend to be marginalized and even not presented. Even if given, they tend to be criticized and set aside.
The erosion of authority by TIMRA readers is also predicated on using hermeneutic or power relations theory. According to the latter, the TIMRA content is significantly influenced by governmental pressure and power. This assertion is further substantiated by the observation that, from the initial funding stage to the selection of the mufasir team, the choice of themes, the editorial process, the publication stage, and the dissemination of TIMRA, the organization is heavily influenced by agents in collaboration with government institutions. Despite the TIMRA’s efforts to assemble a group of mufasirs perceived to be autonomous, it is challenging for the TIMRA to completely disassociate itself from the influence and objectives of state power. 
The content of TIMRA frequently opposes the interpretations put forth by individual mufasirs. About feminist issues, TIMRA asserts that women should not assume leadership roles in the state or government, nor should they occupy positions that demand physical strength or arduous labor. TIMRA asserts that women’s leadership is more effectively suited to roles and professions that align with their bodily nature, such as leading educational institutions, healthcare, and other institutions congruent with women’s physical form. In response to these misogynistic and patriarchal interpretations, TIMRA readers contend that TIMRA’s mufasirs have compromised their independence.
According to Shihab, Umar, Khuzaimah, and Rofi’ah, the aforementioned mufasirs and other scholars within the TIMRA espouse progressive ideologies and advocate for gender justice. Consequently, it is improbable that their interpretations of the Qur’an will contradict the principles of gender justice. However, their stance on women’s leadership contradicts the views of feminists. In Tafsir al-Misbah, Shihab’s interpretation of Surah al-Nisa [4]: 1 and 34 asserts that men and women possess equal opportunities to compete for the role of head of state, disregarding the notion that physical differences preclude women from assuming such positions (M. Quraish Shihab, 2002; Shihab, 2004).
Two Qur’anic scholars, Huzaimah and Rofi’ah, who have produced several gender-progressive ideas, are regarded as unlikely to issue misogynistic Qur’anic interpretations and subjugate women. Similarly, Umar, a scholar who strongly criticizes gender bias in the understanding of the Qur’an, is regarded as impossible to issue misogynistic religious views that demean women. In light of these contradictory facts, TIMRA readers believe that the spiritual authority of tafsir writers has been diminished due to the influence of state control and public opinion.
In addressing the concept of aurat, TIMRA asserts that the entire female body, except the face and palms, is considered aurat. Consequently, both regions must be covered, and the law of wearing the jilbab is obligatory for Muslim women. However, the interpretation of the jilbab varies among TIMRA authors, with M. Quraish Shihab holding a distinct view. In several of his written works, Shihab conceptualizes the jilbab as a garment bestowed upon women as a symbol of honor. Consequently, the jilbab’s design does not necessitate comprehensive body coverage, excluding the face and palms. This discrepancy in opinion among mufasir, or Islamic scholars, on the same issue, as evidenced by the varied interpretations of the jilbab in different literary works, gives rise to the notion among readers that the mufassir’s capacity to express interpretative creativity may be constrained.
The same can be said of the theme of the state system. For readers of TIMRA, the Islamic Khilafah system is a proven system that the Companions of the Prophet have practiced. Indeed, several texts command us to follow the Salaf al-Salih, including the Companions, one of the references in Islam. While the Qur’an does not explicitly address the establishment of the Islamic Caliphate system, the period of Islamic history during the time of the Prophet, who himself practiced the Caliphate system, provides compelling evidence that the system was a viable solution to the several challenges faced by the people.
Concerning the composition of the mufasirs, the TIMRA is regarded as an ideological interpretation of the government due to its failure to accommodate the perspectives of alternative religious groups. Notably, the mufasirs involved in the composition of the TIMRA are exclusively affiliated with the Ministry of Religious Affairs and mainstream religious groups. This suspicion of ideological interpretation is further compounded by the fact that the TIMRA refers to this interpretation as an RPJMN project. Additionally, the absence of accommodation for dissenting opinions from minority groups within the TIMRA contributes to this suspicion. Furthermore, the diminution of the music’s authority in the TIMRA is attributable to the substantial dissemination of classical tafsir in Indonesia, encompassing both the original electronic version and its translated iterations. These commentaries are widely accessible, significantly influencing the evolution of Islamic studies in Indonesia. Furthermore, individual classical commentaries from the Middle East are often regarded as more authoritative than Qur’anic commentaries produced by Indonesian scholars.
	In addition to the aforementioned internal factors, the socialization factor of TIMRA is suboptimal, thereby contributing to the degradation of this tafsir. Surveys and interviews with respondents from several backgrounds, including academics, community members, students, and activists specializing in al-Qur’anic studies, revealed a lack of familiarity with and recognition of TIMRA among the surveyed population. Despite its publication from 2008 to 2012, the discourse of al-Qur’anic studies in Indonesia remains predominantly influenced by other publications. A survey of the extant literature reveals no more than 30 writings in articles and theses/dissertations about TIMRA, either in Indonesian or foreign languages. This figure is particularly noteworthy because TIMRA has been published and circulated since 2008. Furthermore, studies on TIMRA have been undertaken with a certain degree of superficiality, with the majority being conducted by researchers with limited expertise in the field. Notably, prominent Indonesianists such as Riddel, Pink, Feener, and Saeed have not referenced TIMRA in their extant writings (Feener, 2007; Johns et al., 2004; Riddell, 2014).
	Furthermore, the Ministry of Religious Affairs/LPMQ has mainstreamed counter-narratives in TIMRA through conventional media outlets, with minimal utilization of digital media platforms. The dissemination of TIMRA tafsir books via traditional media channels encompasses government agencies, STAIN/IAIN/UIN campuses, foundations, boarding schools, and other religious institutions. In contrast, the digital space has been addressed through social media platforms such as Facebook and YouTube, albeit with limited effectiveness (Tapsell, 2014). The Ministry of Religious Affairs’ approach demonstrates a preference for conventional media over digital media, contributing to the lower popularity of TIMRA compared to other interpretation products. The unpopularity of TIMRA can also be attributed to limited socialization funds, which have hindered its widespread reach and contributed to its relative unpopularity within Indonesian society (Rakhmani, 2013).

Conclusion 
	This article concludes that the TIMRA, a text produced by groups initiated by the Ministry of Religious Affairs, can potentially diminish the religious authority of the mufasir. The process of making the TIMRA, from the initial funding stage through the selection of the mufasir team, the determination of the theme, the editing, the publishing, and the dissemination, lends itself to the perception of the TIMRA as the government’s rendition of ideological interpretation. Consequently, the content of the TIMRA is no longer regarded as solely the product of individual scholars’ interpretations but rather as being influenced by ideological interests, state power, and the will of majority interpreters. This viewpoint has led to the perception that the TIMRA functions as a counter-narrative instrument of the Ministry of Religious Affairs, hindering its effectiveness. Scholars’ responses to its content can gauge the effectiveness of the TIMRA. These scholars have been known to disparage the authority of the mufasir, citing the Ministry’s utilization of the TIMRA as a governmental interpretation of the Qur’an. The validity of this assertion is substantiated by the observation that, in numerous instances, the mufasir within the TIMRA framework cannot articulate divergent viewpoints independently. Furthermore, these perspectives often contradict the mufasir’s articulated positions in separate writings. Additionally, the rejection of the Ministry’s interpretation is also based on minimal socialization, so readers are not familiar with the content of TIMRA.
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