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Abstract

This study examines the application of gira’at in an ancient Qur'anic manuscript from Sinjai,
with particular emphasis on the principles of gira’at from the perspective of tarig asy-
Syatibiyyah. The object of this research is the ancient manuscript of Syaikh Abdul Majid,
focusing specifically on the gira’at annotations found on the manuscript margins. This study
aims to analyze the patterns of gira’at application and to assess the consistency of the gira’at
transmissions represented in the manuscript. The research is motivated by the limited number
of studies on ancient Qur'anic manuscripts in the Nusantara that place the science of gira’at as
the primary focus of academic inquiry. Therefore, this study is expected to contribute to and
enrich the scholarly discourse on ancient Quranic manuscripts from the perspective of
Qur'anic sciences. This research employs a qualitative method with a library research approach.
The primary sources consist of the Sinjai ancient Qur'anic manuscript and the commentaries
(syuraih) on the gira’at works of Imam asy-Syatibly (w. 1388 M). The findings in the aspect of
gira’at indicate that in juz 30 of the Mushaf of Syaikh Abdul Majid, there are 46 words in the
manuscript margins that contain ikhtilaf al-gira’at, including differences related to both
usuliyyah rules and farsy al-huraf. The qira’at presented in the margins of the Mushaf
consistently follow al-gira’at as-sab’. Although the presentation of gira’at in the margins is
relatively concise, this is due to the fact that only a portion of the possible gira’at variations is
displayed.
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Transmisi Qira’at dalam Manuskrip Al-Qur’an Sinjai:
Kajian Analitis atas Marginalia Mushaf Syaikh Abdul Majid (1845 M)

Abstrak

Penelitian ini mengkaji penerapan qird’at dalam mushaf kuno Sinjai dengan menitikberatkan
pada kaidah-kaidah qird’at dalam perspektif tariq asy-Syatibiyyah. Objek kajian adalah
Mushaf Kuno Syaikh Abdul Majid, khususnya keterangan qird’'at yang tercantum pada pias
mushaf. Penelitian ini bertujuan untuk menganalisis pola penerapan qird’at serta menilai
konsistensi penggunaan riwayat qird'at yang direpresentasikan dalam mushaf tersebut.
Kajian ini dilatarbelakangi oleh masih terbatasnya penelitian mushaf kuno di Nusantara yang
secara khusus menempatkan ilmu qird’at sebagai fokus utama kajian akademik, sehingga
penelitian ini diharapkan dapat memperkaya khazanah studi mushaf kuno dari perspektif
keilmuan Al-Qur’an. Metode yang digunakan adalah metode kualitatif dengan pendekatan
penelitian kepustakaan (library research). Sumber primer penelitian ialah mushaf kuno Sinjai
dan kitab-kitab syarah dari kitab gira’at milik Imam asy-Syatibiy (w. 1388 M). Hasil penelitian
dalam aspek qira’at menunjukkan bahwa dalam juz 30 Mushaf Syaikh Abdul Majid ditemukan
terdapat 46 kata pada pias mushaf yang mengandung ikhtilaf qird’at, baik ikhtilaf yang
termasuk kaidah ustliyyah maupun kaidah farsy al-hurtf. Adapun gira’at pada pias Mushaf
Syaikh Abdul Majid secara konsisten menggunakan al-qira’at as-sab’. Sekalipun penyajian
qira’at pada pias mushaf tersebut dapat dikategorikan cukup ringkas. Hal ini disebabkan
qira’at yang ditampilkan pada pias mushaf hanya sebagian dari keseluruhan qira’at yang
mungkin dapat ditampilkan.

Kata kunci: Qira’at, Manuskrip Al-Qur’an, Syaikh Abdul Majid, Mushaf Nusantara
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Introduction

In contemporary discourse, literacy is no longer confined to the basic abilities of
reading and writing; rather, it has expanded to encompass multiple domains, including
media, science, technology, information, economics, and ethics. Within this framework,
the integration of literacy with the Qur'an has gained academic relevance, as evidenced
by a growing body of research that employs the term Qur'anic literacy (Aji et al. 2022, 2-
3). Qur'anic literacy itself is closely linked to an activity that emphasises the ability to
read, write and understand the Qur'an (Ismail et al. 2025, 249). This is reflected in the
growth of educational institutions offering a wide range of academic studies of the
Qur'an (Syarifuddin, Munir, and Haddade 2021, 36). However, there are still students
who find it difficult to apply this knowledge, particularly in the context of the study of
ancient manuscripts (Hakim 2018, 79).

The copying of Quranic manuscripts in the Nusantara constitutes an important
part of the Islamic intellectual and cultural heritage. It is estimated that the practice of
manuscript reproduction began as early as the thirteenth century during the period of
the Samudera Pasai Sultanate, although no definitive physical evidence from that era
has yet been discovered. The oldest surviving copy of the Qur'an dates from the 16th
century, specifically the year 1585 AD (Sukamto et al. 2024, 1343), that is the William
Marsden manuscript collection’ (Syaifuddin and Musadad 2015, 2). The traditional
copying of the Qur'an continued until the late 19th or early 20th century in various cities
and regions across the Indonesian archipelago, such as Aceh, Padang, Palembang,
Banten, Cirebon, Yogyakarta, and others (Hastuti and Hasan 2020, 58). Those
manuscripts are still widely found today and are carefully preserved in museums,
Islamic boarding schools (pesantren), mosques, libraries, as well as by heirs and private
manuscript collectors (Hakim 2012, 232).

The potential for the study of Arabic manuscripts remains widely open, particularly
in light of the increasing intensity of manuscript digitization in the Nusantara, which
has significantly expanded access to these sources (Fathurahman 2024, 392). Scholarly
attention to Qur'anic manuscripts in the region has notably increased over the past few
decades, attracting both national and international academic interest (Syarifuddin
2018, 2). It is often asserted that while the Quran is divine in nature, the mushaf
represents the product of continuous scholarly engagement across generations,

supported by various disciplines such as dabt, rasm, waqf wa al-ibtida’, gira’at, and

' William Marsden was a prominent collector of manuscripts in the Malay world who worked in
Bengkulu, Indonesia, in the late 18 century. The ancient Qur'anic manuscripts he collected were
subsequently taken to Britain. Today, this collection is preserved at the School of Oriental and African
Studies Library, University of London.
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others, all of which are structured within an integrated and mutually reinforcing system
(Hakim 2021, 89). Indonesia possesses a rich corpus of ancient manuscripts as part of its
valuable cultural heritage, reflecting religious practices, social structures, and local
wisdom (Wahidi, Kholis, and AM 2024, 98). The information contained within the
manuscripts holds enduring value for both present and future generations (Hamsiati,
Hamid, and Mustolehudin 2021, 209). Moreover, Indonesia is recognized as the region
with the largest collection of ancient Qur'anic manuscripts in Southeast Asia, dispersed
across various institutions and communities. The tradition of copying mushaf—which
developed extensively in the Nusantara prior to the advent of modern printing
technology—was carried out manually in different regions (Syarifuddin 2018, 2).

Manuscript catalogs serve as an essential entry point for researchers seeking to
utilize manuscripts as primary sources in Islamic studies (Fadlan 2019, 595). According
to the book Mushaf Kuno Nusantara: Sulawesi dan Maluku, the documented collection
of Qur'anic manuscripts from South Sulawesi originates from several locations: three
manuscripts in the Museum La Galigo, Makassar; two manuscripts in Sinjai; one
manuscript in Wajo; and two manuscripts in the Museum Balla Lompoa, Gowa. Thus,
the total number of manuscripts from South Sulawesi recorded in the volume amounts
to eight. One of those manuscripts constitutes the object of the present study, namely a
manuscript preserved in Sinjai, which is part of a private collection owned by H. Puang
Arif. The manuscript was authored by H. Abdul Majid bin Syaikh al-Haj Abdul Hayy al-
Jawi al-Bugisi (Jaeni et al. 2018, 10).

Studies on Qur'anic manuscripts from the perspective of wulim al-Qur'an are
notably diverse. For instance, Mamluatun Nafisah, in her work entitled “Al-Qur'an
Mushaf Manuscript A 648 Collection of the National Library of Indonesia: Study of Several
Codicological Aspects and Mushaf Texts,” analyzes manuscript A 648 from the
perspective of rasm. Her study identifies a degree of inconsistency in its orthographic
system, noting that certain sections are written using rasm imla’, while other parts
employ rasm ‘Uthmani (Nafisah 2024).

In the context of ilm al-gira’at, the development of this discipline in the Nusantara
is estimated to have begun as early as the eighteenth century. This indication can be
observed in the discovery of gira’at annotations in the margins of an ancient Qur’anic
manuscript copied by Muhammad Arsyad al-Banjari, a prominent reformist figure in
the Banjar Sultanate of South Borneo (Munadi 2010, 65). This finding challenges the
view that the study of gira’at in the Nusantara only developed in the late nineteenth
century, as suggested by Wawan Djunaedi, who bases his argument on the emergence
of figures possessing sanad in qira’at during that period (Munadi 2010, 73).

Furthermore, variations in gira’ah within the practice of manuscript copying can
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already be identified prior to the nineteenth century, and became more prominent
particularly in the twentieth century (Mustopa 2014, 189).

Research conducted by Zarkasi, entitled “Qira’at dalam Mushaf Kuno dan Mushaf
Standar: Perbandingan Qira’at Mushaf Koleksi Museum La Galigo Makassar dan Mushaf
Standar Indonesia,” demonstrates that ancient Qur'anic manuscripts in South Sulawesi
reflect a diversity of gira‘at. Several manuscripts from the collection of Museum La
Galigo, such as those with the codes INV: 89/N-83 and INV: 52/N-'78, are written based
on the gira’at of Imam Nafi’. In addition, some manuscripts include marginal
annotations indicating other gira’at, which are not limited to those of Imam Nafi’ and
‘Asim ibn Ab1 an-Najud, but also encompass the readings of other canonical imams (Afif
2017, 408).

The existence of Quranic manuscripts that exhibit a diversity of gira‘at, or that
include annotations of variant readings in their margins, reflects the efforts of past
scholars to preserve and sustain the rich intellectual heritage of Islam. This tradition of
preservation continues into the present, notably through innovations by the Lajnah
Pentashihan Mushaf Al-Qur'an (Central Bureau of the Qur'an Affairs) under the
Kementerian Agama (Ministry of Religion Affairs) of the Republic of Indonesia, which
has published Qur'anic manuscripts representing various géira’at transmissions. To date,
the Lajnah has produced editions based on the transmissions of Qaltin from Imam Naff’,
Syu‘bah from ‘Asim ibn Abi an-Najud, and Warsy from Imam Nafi’. It is also in the
process of preparing editions based on the transmissions of al-Bazzi and Qunbul from
Ibn Kasir (Purnomo 2024).

This study constitutes a continuation of earlier research conducted by Indana
Zulfa, who examined the Sinjai ancient manuscript from the perspective of ilm ad-dabt
(Zulfa 2024). Building upon that work, the present study seeks to address a gap in the
scholarship on Nusantara Qur'anic manuscripts, particularly from the perspective of
gira’at, which remains relatively underexplored. This research aims to answer questions
regarding the implementation of gira’at and its consistency within the marginal
annotations of the Mushaf of Syaikh Abdul Majid. The selection of the Sinjai manuscript
as the object of study is based on its distinctive feature, namely the inclusion of variant
gira’at annotations in its margins. The presentation of gira’at in this manuscript is
relatively concise, as it only highlights selected lexical items accompanied by specific
references to the gira’at imams who recite them, rather than providing a

comprehensive account of all possible variant readings.
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Research Method

This research employs a qualitative approach with a library-based (library
research) design. The primary sources consist of the Mushaf of Syaikh Abdul Majid and
the commentarial works (syarah) on the gira’at text of Imam asy-Syatibi (d. 1388 CE).
Meanwhile, the secondary sources include relevant classical texts, books, academic
journals, and other scholarly works related to the theme of this study. The analysis in
this research focuses specifically on the diversity of gira’at found in the marginal
annotations of the Mushaf of Syaikh Abdul Majid, particularly in Juz 30.

The research procedures undertaken in this study are as follows. First, the selection
of the ancient Quranic manuscript to be examined. Second, the inventory of the
manuscript, which involves collecting relevant information regarding the Mushaf of
Syaikh Abdul Majid. Third, the description of the manuscript, including the
identification of both its physical condition and textual features. Fourth, the analysis of
consistency in the aspect of gira’at within the Mushaf of Syaikh Abdul Majid. Finally,

the formulation of conclusions as the outcome of the research.

Discourse on Qira’at

The notation of gira’at in the margins of Qur'anic manuscripts can already be
traced to eighteenth-century manuscripts, such as the Mushaf of the Sultan of Ternate,
copied by Haj Abdul ‘Alim bin Abdul Hamid, dated 9 Zi al-Hijjah n85 AH / 14 March
1772 CE. The presence of alternative gira’at annotations in the manuscript margins
indicates that multiple variant readings were acknowledged as valid and permissible for
recitation. During that period, no single recitation had yet come to dominate. The
records also indicate that there were communities who recited the Qur'an using other
recitations (Mustopa 2014).

Etymologically, according to Kamus al-Munawwir, gira’ah is a verbal noun (ism
masdar) derived from the root €l 33! ;_3(}4:\,9 which conveys the meanings of reading,
examining, studying, and reciting (Munawwir 1997, 1001). In Lisan al-‘Arab, \}f» is
underestood as the root of the word l;3, carriying the meanig of “collection” or
“gathering”. This implies that the Qur'an is so named because it brings together and
comprises multiple sirahs within it (Manztr n.d., 3589). Terminologically, gira’ah,
according to Manna' al-Qattan (d. 1419 AH), refers to a particular method of reciting the
Qur’'an adhered to by a gari’ imam, whose mode of recitation differs from that of other
imams (Mujtahid 2020, 289). In classical literature, as reflected in the works of
Muhammad ‘Abd al-‘Azim az-Zarqaniy, Badr ad-Din az-Zarkasyiy, and Ibn al-Jazariy,
the study of gira’at focuses on variations in pronunciation among the gira’at imams in

reciting Qur'anic verses through different chains of transmission (Muna and Ikhwan
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2023, 359). Fundamentally, the science of gira’at is not a discipline born out of creative
freedom in recitation; rather, it is a scholarly endeavor aimed at preserving and
maintaining the correct modes of Qur'anic recitation and pronunciation as transmitted
by the recognized gira’at imams (Ulya et al. 2023, 249).

In the early period of the codification of the science of gira’at, the term al-gira’at
as-sab‘ (the seven readings) was unknown. This was because scholars at the time
compiled works on gira’at based on individuals who possessed transmitted readings of
the Qur'an, rather than on the strict authentication of canonical chains of transmission.
Consequently, the study of gira’at was not just initially limited to seven imams. Each
region tended to follow its own recitational tradition, in accordance with the reading
taught by local Qur'an instructors. Moreover, it was not uncommon for some to claim
that their recitation was the most authoritative and directly linked in transmission to
the Prophet Muhammad (Mu’awwanah 2018, 232). This condition persisted until the
early third century Hijri, when a prominent gira’at scholar, Ibn Mujahid (Ahmad ibn
Mausa ibn al-‘Abbas ibn Mujahid at-Tamimi, d. 323 AH), emerged. He authored the
influential work Kitab as-Sab‘ah fi al-Qira’at, which subsequently gave rise to the term
al-gira’at as-sab“ (the seven canonical readings), referring to the seven gira’at imams
whose transmissions are regarded as mutawatir (Sunarsa 2014, 75).

In the work of Ibn Mujahid (d. 323 AH), Kitab as-Sab‘ah fi al-Qira’at, it is evident
that each gira’at imam had multiple transmitters (ruwat), though their number was not
yet standardized—some imams had three transmitters, others five, and so on. It was
not until the fifth century Hijri that Abt ‘Amr ad-Dani (d. 444 AH) composed a work
that systematized this structure by assigning two principal transmitters to each gira’at
imam (Fathoni 2019, 345). The selected transmitters are as follows: First, Imam Nafi* (d.
169 AH), with two transmitters: Qalan (d. 220 AH) and Warsy (d. 197 AH). Second, Ibn
Kasir al-Makki (d. 120 AH), with al-Bazziy (d. 250 AH) and Qunbul (d. 291 AH). Third,
Abu ‘Amr ibn al-‘Ala’ (d. 154 AH), with ad-Duriy (d. 246 AH) and as-Susiy (d. 261 AH).
Fourth, Ibn ‘Amir (d. u8 AH), with Hisyam (d. 245 AH) and Ibn Zakwan (d. 242 AH).
Fifth, ‘Asim ibn Abi an-Najad (d. 128 AH), with Syu‘bah (d. 193 AH) and Hafs (d. 180 AH).
Sixth, Hamzah az-Zayyat (d. 156 AH), with Khalaf (d. 229 AH) and Khallad (d. 220 AH).
Seventh, al-Kisa'iy (d.189 AH), with Abu al-Haris (d. 240 AH) and ad-D1riy al-Kisa'iy (the
same ad-Duriy who transmitted from Aba ‘Amr) (A. F. Al-Qadi n.d., 8-9).

Characteristics of the Mushaf of Syaikh Abdul Majid
The Sinjai ancient Qur'anic manuscript is a mushaf authored by Abdul Majid bin
Abdul Hayy al-Jawi al-Bugisi (d. 1878 CE). He was a prominent Bugis scholar who

exerted considerable influence on the society of Bone in the second half of the
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nineteenth century. He was born in Pompanua, Bone City, and pursued Islamic studies
in the Haramayn for approximately 25 years before returning to South Sulawesi in 1860
(Maulani 2023, 607). During his time in Mecca, Syaikh Abdul Majid immersed himself
deeply in the Islamic scholarly tradition of the Haramayn. Among his teachers were
Sayyid Muhammad bin Ali as-Sanusi, Yusuf Sumbulaweni, Usman ad-Dimyati, Ahmad
Zaini Dahlan, Muhammad bin Sulaiman Hasbullah Akbarliki, and others. Notably,
Syaikh Abdul Majid and Nawawi al-Bantani studied under Yusuf Sumbulaweni within
the same scholarly generation (Ibrahim 2022).

Abdul Majid bin Abdul Hayy al-Jawi al-Bugisi mastered a wide range of Islamic
disciplines, including hadis, figh, astronomy (‘ilm al-falak), and traditional medicine. He
also exhibited a strong inclination toward Sufism, shaped by his encounters with the
sufistic tradition and teachers of the Syaziliyah order in Mecca (Ibrahim 2022). This
inclination was further reinforced through his close relationship with Muhammad bin
Ali as-Sanusi, the founder of the Sanusiyyah tarigah. Their close connection is
evidenced by the fact that Syaikh Abdul Majid served (khidmah) for five years in the
household of his teacher, Muhammad bin Ali as-Sanusi, at Jabal Abii Qubays, and later
succeeded him in leading the dawn (subk) study circle after his passing (Ibrahim 2018,
17). Syaikh Abdul Majid was also a scholar deeply engaged in literacy practices. During
his time in Mecca, he was actively involved in copying classical texts and Qur’anic
manuscripts. These activities were carried out in mosques and in a wagqf residence
located in al-Qarah, Zuqaq al-‘Arab, where Muhammad bin Syaikh Yahya al-Bugisi
resided. One of the outcomes of this intellectual endeavor is the Sinjai ancient mushaf,
which has been documented in the book titled Mushaf Kuno Nusantara: Sulawesi &
Maluku.

This manuscript is part of the private collection of H. Puang Arif and is currently
well preserved at the residence of his descendant, Puang Haldum Yacub. More precisely,
the manuscript is located at J1. Persatuan Raya No. 212, Kampung Biring Ere, North Sinjai
District, Sinjai Regency, South Sulawesi. The manuscript was authored by Abdul Majid
bin Abdul Hayy al-Jawi al-Bugisi, a distinguished scholar who mastered various fields of
knowledge. A total of 40 manuscripts attributed to him have been identified. This
particular mushafwas completed in Mecca on Friday, 10 Safar 1261 AH / 17 February 1845
CE (Zulfa 2024, 45-46).

The manuscript measures 43 x 26 cm, with a spine thickness of 43 x 6 cm. The cover
is made of brown leather, and the writing medium consists of European paper (Jaeni et
al. 2018, 10). The mushaf'is complete, comprising all 30 juz’, with a total of 318 pages and
an interlinear spacing of approximately 2 cm. Each page generally contains 15 lines,

except for surah al-Fatihah, the opening of al-Baqarah, an-Nas, and al-Falaq, which
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consist of only 7 lines (Zulfa 2024, 46). Illumination is present on the opening and
closing pages of the manuscript. Each siirah heading includes information on the name
of the surah, the number of verses, and its place of revelation. Among the distinctive
features of the Mushaf of Abdul Majid bin Abdul Hayy al-Jawi al-Bugisi is that each
surah is accompanied by notes on its virtues, reports on its place of revelation, and
discussions related to ‘add al-ay placed in the margins. In addition, the marginal spaces
(pias mushaf) also contain annotations on giraat and rasm.

At the end of the manuscript, there is a colophon written below:

Jotd sl 23y 3 L e L) e g 6L i Y Ny By e s
438 Sl bl 20 SV 2 el 380 iy e OB ellsy R 3 i s pes e
e W e iy (gl e sl sl e U sl ) i) il o)
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Qms\&},,é};\’uof.ﬁa»\)jdg\,ﬁuxr@wwkkﬁwsﬁxﬁ%&;ﬁnw

el Al ety s iy i 873 s sy dl Lo s Y505l

“And the Word of your Lord has been perfected in truth and justice. None can alter His Words, and He
is the All-Hearing, the All-Knowing. (Completed) on the blessed day of Friday, at the time of ‘asy,
approaching the tenth of the month of Safar, in the year referred to as jjim.” This took place in the noble
location, namely Mecca, the honored and exalted. It was written by its owner and scribe himself, a poor
and humble servant before God Most High, namely al-Hajj ‘Abd al-Majid ibn Syaikh al-Hajj Abd al-
Hayy al-Jawi al-Bugisiy. May God conceal the faults and shortcomings of both of them and of all
Muslims. Amen. He is from the inhabitants of a village called Qanfit Barudu, a settlement from the
region of Funfanwa, situated between Boni and Wajo. This was in the year of the Hijrah of the Prophet—
may blessings and peace be upon him—one thousand two hundred and sixty-one (1261 AH). May God
send blessings upon our master Muhammad, his family, and his companions, and grant them peace,

with every blink of the eye and every breath, as vast as the extent of God’s knowledge. Amen.”

The manuscript also contains a variety of supplementary materials related to the
sciences of the Qur'an, including khatm al-Quran prayer, the information of tartib
nuzuli, discussions on nasikh and mansukh, the total number of letters, the number of
verses, the number of the lafz al-jalalah in the Qur'an, the names of the giraat imams
along with their transmitters (rawr), waqf explanations, the number of words, as well as
the divisions of al-a‘syar (one-tenth sections) and al-akhmas (one-fifth sections)
according to the scholars of Kufah and Basrah. The manuscript further records the
number of letters according to the scholars of Kufah, Basrah, and the Companions
(sahabah), as well as the number of séirahs on Companions view. It also contains a
prayer for memorizing the Qur'an. Furthermore, the manuscript provides an

explanation stating that al-Anfal and at-Taubah are counted as one sirah, ad-Duha and
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al-Yusra (al-Insyirah) are likewise regarded as a single sirah, and al-Fil together with
Quraysy are also counted as one siurah. Additionally, the manuscript includes
explanations concerning the numerical count of each letter in the Qur'an, the number
of ruku‘ according to ‘Usman ibn ‘Affan, and the total number of (jam signs in the

Qur’an, including fathah, kasrah, dammah, dots, madd, tasydid, and hamzah.

. . Figure 2. The illumination of Sinjai
Figure 1. The cover of Sinjai Manuscript )
Manuscript

Figure 3. The headings of Sinjai Manuscript Figure 4. Qira’at on the Margin of Manuscript
(Picture: Indana Zulfa)

Qira’at in the Marginal Annotations of the Mushaf of Syaikh Abdul Majid

The manuscript is written according to the transmission of Hafs from ‘Asim ibn Abi
an-Najud. One of the distinctive features of the Mushaf of Abdul Majid bin Abdul Hayy
al-Jawi al-Bugisi is the inclusion of variant gira’at readings from other transmissions in
the marginal annotations. However, not all off gira’at on those marginal annotations
are accompanied by explicit identification of their respective gira’at imams; rather, only
selected lexical items are provided with such attribution. This condition necessitates
further analysis. For the sake of brevity, this study will abbreviate “Mushaf of Syaikh
Abdul Majid” as MSAM. The following section presents selected examples of gira’at

found in the marginal annotations of Juz 30 in MSAM:
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1. An-Naba’

In verse 19, the word 25 is marked with an indication of ikhtilaf (variant reading),
then in the margin, it is written as .23, Those who recite it without tasydid on the letter
t@’ include ‘Asim, Hamzah, and al-Kis@’iy. Meanwhile, those who recite it with tasydid
are Imam Nafi‘, Ibn Kasir, Abt ‘Amr’, and Ibn ‘Amir (Al-Qadi 2021, 290).

In verse 20, the prhase ;2 236G is written with another gira’at in the margin of
manusrcipt g% 236G, by reciting of idgam when the ta’ sakinah is followed by the letter
sin. This gira’at corresponds to the positions of Abti ‘Amr, Hamzah, and al-Kisa'ty, who
apply idgam in this case. In contrast, Imam Nafi‘, Ibn Kasir, Ibn ‘Amir, and ‘Asim recite
it without idgam (Al-Qadiig99z, 131-132).

In verse 25, the word BL2&; is accompanied in the margin by BL-;, indicating a
difference in the presence or absence of tasydid on the letter sin. Those who recite it
with tasydid include Hafs, Hamzah, and al-Kisa'ty. Meanwhile, those who recite it
without tasydid are Imam Nafi, Ibn Kasir, Abu ‘Amr, Ibn ‘Amir, and Syu‘bah (Al-Qadi
1992, 352).

In verse 37, the words =5 and /#3)l are written in the margin by an alternative
reading written as 25 dan *:)l. Those who recite the letter 6@’ in &5 with kasrah are
Ibn ‘Amir, ‘Asim, Hamzah, and al-Kisa’iy. Meanwhile, those who read it with dammah
are Imam Nafi, Ibn Kasir, and Aba ‘Amr. Sedangkan yang membaca dammah yaitu
Nafi’, Ibn Kasir, dan Aba ‘Amr. Regarding the word ¢<33, those who apply kasrah to the
letter nin are Ibn ‘Amir and ‘Asim, while the remaining imams recite it with dammah
(Al-Qadi1992, 377).

Table 1. Qira’at on the margin of manuscript; sirah An-Naba’

No. Verse Phrase/Lafaz Margin of Mushaf
i -
P i
.. 2 |
1 19 CSowd -‘p
x
9(:——“
K an g

3y
7
4 37 <5 X/
o3 - ;f
: \
P s ‘
5. 37 o~ 5__ e

Source: Syaikh Abdul Majid manuscript that have been digitilized by Indana Zulfa.
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2. An-Nazi'at

In stirat an-Nazi‘at, three kinds of ikhtilaf are identified. First, in verses 10 and 11 in the
words \3);/6); on the marginal annotations of the manuscript are recited with tahgiqg on the
first hamzah and with tashil baina bain on the second hamzah accompanied by idkhal. In
contrast, according to Imam Hafs transmission, it was recited with tahqig without idkhal.

More specifically, the gira’at imams who recite with tahqiq without idkhal are Ibn
‘Amir, ‘Asim, Hamzah, and al-Kisa’iy. The one who recites with tahqiq accompanied by
idkhal is Hisyam. Meanwhile, those who recite with tashil accompanied by idkhal are
Qalin and Abt ‘Amr. In contrast, Imam Warsy and Ibn Kasir recite with tashil without
idkhal. (Fathoni 2022, 114).

Second, in verse 18, the word j % is recited without tasydid on the letter zay by Ibn
‘Amir, ‘Asim, Hamzah, and al-Kis&'iy. Meanwhile, the marginal annotation presents an
alternative reading with tasydid on the letter zay, 5,, which corresponds to the
recitation of Imam Nafi‘ and Ibn Kasir (Ad-Dibba’ 2006, 346).

Third, in verse 27, the phrase rsz is accompanied in the margin by notes on the
positions of the gira’at imams. It is explained that Qalin and ad-Duu1 recite it with
tahqiq on the first hamzah, accompanied by idkhal, and with tashil baina bain on the
second hamzah.

A more detailed explanation within the tarig asy-Syatibiyyah identifies five modes
of recitation for this word. First, those who recite with tahgig without idkhal are Ibn
Zakwan, ‘Asim, Hamzah, and al-Kis&'iy. Second, those who recite with tashil baina baina
on the second hamzah, accompanied by idkhal on the first, are Qaltn, Abi ‘Amr, and
Hisyam. Third, those who apply tashil baina baina on the second hamzah without idkhal
on the first are Warsy and Ibn Kasir. Fourth, it is recited with ibdal accompanied by
isyba“ (6 vowel counts) by Warsy.” And Fifth, it is recited with tahqig accompanied by
idkhal by Hisyam (Fathoni 2022, 99 dan 113).

Table 2. Qira’at on the margin of manuscript; An-Nazi'at

No. Verse Phrase/Lafaz Margin of Mushaf
L.  1w0&n I312/6lz
-~ c -
s < %
< o
2. 18 Sj \g ‘?:

* Ibdal refers to the substitution of the second hamzah with an alif.
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3. ‘Abasa

In this surah, five ikhtilaf are identified. The first is in verse 4 with the word <<£%, which
is annotated in the margin as 2225, The only imam who recites it with fathah on the letter
‘ayn is ‘Asim. In contrast, the other imams, Imam Nafi, Ibn Kasir, Abii ‘Amr, Ibn ‘Amir,
Hamzah, and al-Kisa'iy, recite it with dammah on the letter ‘ayn. (Al-Qadii992, 377).

Second, in verse 6, the word ¢3= is accompanied in the margin by the variant reading
3%, indicating a difference in the application of tasydid on the letter sad. Those who recite
it without tasydid on sad are Aba‘Amr, Ibn ‘Amir, ‘Asim, Hamzah, and al-Kis&'iy. In contrast,
Imam Nafi‘ and Ibn Kasir recite it with tasydid on the letter sad (Al-Qadi 1992, 377).

Third, in verse 9, the word 3a, is written in the manuscript as 3a;. Those who recite
it with dammah on the ha’ are Warsy, Ibn Kasir, Ibn ‘Amir, ‘Asim, and Hamzah.
Meanwhile, those who recite it with sukiin on the ha’are Qalian, Abt ‘Amr, and al-Kisa'iy
(Isma'1l n.d.,321).

Fourth, in verse 22, the phrase af.é\ :\z 13| is accompanied by a marginal note
indicating that the first hamzah is elided during was! (connected recitation). In contrast,
Hafs recites both hamzahs with tahqiq, whether in was! or waqf (pausal recitation). In
this expression, there are two hamzahs occurring in two separate words, both bearing

fathah. This gives rise to three modes of recitation: First, Abii ‘Amr, Qaliin, and al-Bazzi

omit one of the two hamzahs, whether the first or the second. If the first hamzah is
omitted, the result is madd munfasil; if the second is omitted, it becomes madd
muttasil? Second, Warsy and Qunbul have two modes: tashil baina baina, or replacing
the second hamzah with an alif, accompanied by isyba“ (six vowel counts), due to the
meeting of the alif (as a substitute for the second hamzah) with a consonant in a state
that produces madd lazim. Third, both hamzahs are recited with tahqig by Ibn ‘Amir,
‘Asim, Hamzah, and al-Kisa'iy (Fathoni 2022, 124-132).

Fifth, in verse 25, the word &l is noted in the margin as (. Those who recite it with

fathah on the hamzah are ‘Asim, Hamzah, and al-Kisa'ty. In contrast, those who recite

it with kasrah are Imam Nafi‘, Ibn Kasir, Aba ‘Amr, and Ibn ‘Amir (Al-Qadi 1992, 377).

3 If it becomes madd munfasil, then Qalan and al-Dari recite it with both al-gasr (two counts) and
at-tawassut (four counts), while al-SaisT and al-Bazzi recite it with the length of al-gasr. However, if it
becomes madd muttasil, it is recited with the length of at-tawassut.
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Table 3. Qira’at on the margin of manuscript; ‘Abasa

No. Verse Phrase/Lafaz Margin of Mushaf
P ’:Ir
1 4 (VFILT )d
< &
2 6 s \q &
gy
’ &
4. 22 a;,;a\ ACan) :3” "‘7'
E Iy
5. 25 o 4. :l
o

Source: Syaikh Abdul Majid manuscript that have been digitilized by Indana Zulfa.

4. At-Takwir

This séirah contains several variant readings recorded in the marginal annotations
of the manuscript. Among them are: in verse 6, the word 55, which appears in the
margin as &;-2; in verse 10, the word c);.\;s, for which a variant reading is noted as c);.\;s,
and in verse 12, the word %522, which is written in the margin as &;... Regarding the
word S5, those who recite it with tasydid on the letter jim are Imam Nafi‘, Ibn ‘Amir,
‘Asim, Hamzah, and al-Kis&’iy. In contrast, Ibn Kasir and Aba ‘Amr recite it without
tasydid on the jim. For the word &4, the reading without tasydid on the letter shin is
attributed to Imam Nafi‘, Ibn ‘Amir, and ‘Asim. Meanwhile, the other imams, Ibn Kasir,
Abu ‘Amr, Hamzah, and al-Kisa'iy, recite it with tasydid. Furthermore, for the word
&322, the reading with tasydid is attributed to Imam Nafi, Ibn Zakwan, and Hafs. In
contrast, Ibn Kasir, Abt ‘Amr, Hisyam, Syu‘bah, Hamzah, and al-Kisa'iy recite it without
tasydid (Al-Farrah 2003, 442).

Another instance of ikhtilaf in this sirah appears in verse 24 with the word .z,
which is annotated in the margin as :;.5, indicating a variation between the letters dad
and za’. Those who recite it with dad are Imam Nafi‘, Ibn ‘Amir, ‘Asim, and Hamzah. In
contrast, those who recite it with za’ are Ibn Kasir, Abti ‘Amr, and al-Kisa'iy (Al-Qad1
1992, 378).

Table 4. Qira’at on the margin of manuscript; At-Takwir

No. Verse Phrase/Lafaz Margin of Mushaf

)
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4' 24 ~:;.=. ° 7 y <

Source: Syaikh Abdul Majid manuscript that have been digitilized by Indana Zulfa.
5. Al-Infitar

There are two kinds of ikAtilafin this surah. First, in verse 7, the word Niziis written
in the margin as &35, indicating a variation in the application of tasydid on the letter
dal. ‘Asim, Hamzah, and al-Kis&'iy recite it without tasydid, while the other imams,
Imam Nafi, Ibn Kasir, Abu ‘Amr, and Ibn ‘Amir, recite it with tasydid on the dal. Second,
in verse 19, the word <y is written in the margin as %y. Those who read it with nasb
(accusative, fathah on the mim) are Imam Nafi‘, Ibn ‘Amir, ‘Asim ibn Abi, Hamzah, and
al-Kisa'ly. In contrast, Ibn Kasir and Aba ‘Amr recite it with raf° (nominative, dammah
on the mim) (Al-Qadi 1992, 378).

Table 5. Qira’at on the margin of manuscript; Al-Infitar

No. Verse Phrase/Lafaz Margin of Mushaf

L7 a3 457

2. 19 o ,::‘W

Source: Syaikh Abdul Majid manuscript that have been digitilized by Indana Zulfa.

6. Al-Mutaffifin

The ikhtilaf in this sirah is in verse 14 with the phrase !5 [, as explained in the
marginal annotation. It is noted that Hafs recites it with a saktah (brief pause) on the
lam of J;, in accordance with the explanation found in the syarh asy-Syatibiyyah.
Accordingly, the other imams, Imam Nafi‘, Ibn Kasir, Aba ‘Amr, Ibn ‘Amir, Syu‘bah,
Hamzah, and al-Kis@'iy, apply idgam to the lam in 3I5 [, which is indicated in the
manuscript by the addition of the sign .¢ above the letter lam (Ad-Dibba’ 2006, 291).

In verse 31, the phrase ﬂ,w J\ is written in the margin as | ;13 r@lﬂ\J\, reflecting a
variation governed by the rule of mim al-jam". This rule applies when mim al-jam* is
followed by a consonant (harf sakin) and preceded by a /a’ that itself is preceded by
either a ya’sakinah or a letter with kasrah. In this case, Abi ‘Amr recites it with kasrah

on the ha’ (tié’“b Meanwhile, Hamzah az-Zayyat and al-Kisa'iy recite it with dammah
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on both the ha’ and the mim (ﬁm) In contrast, the remaining imams, Imam Nafi‘, Ibn
Kasir, Ibn ‘Amir, and ‘Asim, recite it with kasrah on the ha’ and dammah on the mim
(@J) (Fathoni 2022, 32).

Another ikhtilafis in verse 31 appeared in the word J\&, which is annotated in the
margin as J.é i, indicating a variation in the presence of an alif after the letter fa’. Hafs
omits the alif after the fa’, whereas the other reciters, Imam Nafi‘, Ibn Kasir, Abti ‘Amr,
Ibn ‘Amir, Syu‘bah, Hamzah, and al-Kis@'iy, retain the alif after the fa’ (Al-Qadi 1992,
378).

Table 6. Qira’at on the margin of manuscript; Al-Mutaffifin

No. Verse Phrase/Lafaz Margin of Mushaf

: o
L 14 o5k | (“fﬁ
/ G555,
X -K\\
2. 31 ’d,u\ &.-;\ ),‘%%’ 4

3. 31 G5eSG ,.;% 3
De )

Source: Syaikh Abdul Majid manuscript that have been digitilized by Indana Zulfa.

7. Al-Insyiqaq
for this sirah, only one ikhtilaf is noted, namely in verse 12 with the word J“”'
which is written in the margin as J.,’ai Imam Nafi, Ibn Kasir, Ibn ‘Amir, and al-Kisa'iy
recite it with dammah on the ya’, tasydid on the lam, and fathah on the letter sad. In
contrast, Abii ‘Amr, ‘Asi, and Hamzah recite it with fathah on the ya’, without tasydid

on the lam, and with sukin on the sad (Isma’l n.d., 722).

Table 7. Qira’at on the margin of manuscript; Al-Insyigaq

No. Verse Phrase/Lafaz Margin of Mushaf
<, NC .
L 12 hizs \'g;.\

Source: Syaikh Abdul Majid manuscript that have been digitilized by Indana Zulfa.
8. Al-Burij

There are two kinds of ikAtilafin this surah. First, in verse 14, the word ;3} is written
in the margin as 3435 Those who recite it with dammah on the ha’ are Warsy, Ibn Kasir,
Ibn ‘Amir, ‘Asim, and Hamzah. Meanwhile, Qaliin, Abii ‘Amr, and al-Kisa'iy recite it with
sukuin on the ha’ (Al-Qadi1992, 201). Second, in verse 22, the word L }i’;’-is written in the

margin as 5 ,i2. The only imam who recites the letter za’ with kasrah is Imam Nafi’,
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while Ibn Kasir, Aba ‘Amr, Ibn ‘Amir, ‘Asim, Hamzah, and al-Kisa'iy recite it with raf* on
the letter za’ (Al-Farrah 2003, 444).

Table 8. Qira’at on the margin of manuscript; Al-Buraj

No. Verse Phrase/Lafaz Margin of Mushaf
e
Lou 5 //3/7
by -5
2. 22 D i &N
2545 Y

Source: Syaikh Abdul Majid manuscript that have been digitilized by Indana Zulfa.
9. At-Tariq

In the manuscript, the word & in verse 4th is written in the margin as ), indicating
a variation in the application of tasydid on the letter mim. Those who recite it with
tasydid on the mim are Ibn ‘Amir, ‘Asim, and Hamzah. In contrast, Imam Nafi, Ibn Kastr,
Abu ‘Amr, and al-Kisa'iy recite it without tasydid on the mim (Al-Qadi 1992, 293).

Table 9. Qira’at on the margin of manuscript; At-Tariq

No. Verse Phrase/Lafaz Margin of Mushaf

]
1 4 W y

Source: Syaikh Abdul Majid manuscript that have been digitilized by Indana Zulfa.

10. Al-A’la

In this sarah, the ikhtilaf appears in verse 16 with the word &, 3%, which is written
in the margin as (,3%. Abti ‘Amr ibn al-‘Ala’ recites it using the damir gh@’ib. In contrast,
Imam Nafi‘, Ibn Kasir, Ibn ‘Amir, ‘Asim, Hamzah, and al-Kis&'iy recite it using the damir
ta’ mukhatab (Ad-Dibba’ 2006, 3091).

Table 10. Qira’at on the margin of manuscript; Al-A’la

No. Verse Phrase/Lafaz Margin of Mushaf

)
1 16 :))’ j;)f /\%
B

Source: Syaikh Abdul Majid manuscript that have been digitilized by Indana Zulfa.

1. Al-Gasyiyah

In this surah, there are three kinds of ikhtilaf. First, in verse 4, the word &.@‘ is
written in the margin as |5 The letter ¢a’ is read with fathah by Imam Nafi‘, Ibn Kasir,
Ibn ‘Amir, Hafs, Hamzah, and al-Kisa'iy. In contrast, Aba ‘Amr and Syu‘bah recite it with
dammah. Second, in verse 11, the phrase éi...A N is annotated in the margin as both ’C;.i N
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and cw Y. Ibn Kasir and Abi ‘Amr employ the damir gh@’ib form (C.ﬂA Y), whereas the
other reciters, Imam Nafi‘, Ibn ‘Amir, ‘Asim, Hamzah, and al-Kisa'iy, use the ta’ form (Y
Cw) Furthermore, Imam Nafi, Ibn Kasir, and Abu ‘Amr recite the harf al-mudara‘ah
with dammah, while Ibn ‘Amir, ‘Asim ibn Abi an-Najud, Hamzah az-Zayyat, and al-
Kisa'iy read it with fathah. Third, also in verse 11, the word £V is written in the margin
as %(_C\T Imam Nafi‘, Ibn Kasir, and Abu ‘Amr recite it with raf* on the final ¢a’, while Ibn
‘Amir, ‘Asim, Hamzah, and al-Kisa'iy recite it with nasb on the final ta’ (Isma’il n.d., 722).

Table 1. Qira’at on the margin of manuscript; Al-Gasyiyah

No. Verse Phrase/Lafaz Margin of Mushaf
1 4 &_}..4”7 \,Q;
2. 1 28N &\Lﬁ_ y:
c %2 dan k\k’?

- /
3. 1 e PRI ,\>

0

Source: Syaikh Abdul Majid manuscript that have been digitilized by Indana Zulfa.
12. Al-Fajr

There are four kinds of ikhtilaf mentioned in this surah. First, in verse 4, the word
{..A is written in the margin as S J/Ns Imam Nafi, Ibn Kasir, and Aba ‘Amr retain the ya’
after the letter ra’, whereas the remaining reciters, Ibn ‘Amir, ‘Asim, Hamzah, and al-
Kisa'ly, omit the ya’ (Al-Qadi1992,194). Second, in verses 15 and 16, the word 3; is written
in the margin as ;. Ibn ‘Amir, ‘Asim, Hamzah, and al-Kisa'iy recite the ya’ with sukan,
while Imam Nafi, Ibn Kasir, and Abt ‘Amr recite it with fathah on the ya’. (Al-Qadi 2021,

153).

Third, the ikhtilaffound in verses 15 and 16 concerns the words é,:.;’f ; and ésuj, which
are written in the margin as &JS i and wu\ In the marginal notes, it is explained that
Qalan retains the letter ya’ OI;ly during wlzasl, while Hafs omits the ya’in both was/ and
wagqf. In the Syarh asy-Syatibiyyah further is explained that Imam Nafi‘ and al-Bazzi
retain the ya’in both phrases. In contrast, Qunbul, Abi ‘Amr, Ibn ‘Amir, ‘Asim, Hamzah,

and al-Kisa'iy omit the ya’ (Al-Qadi 1992, 194).

Fourth, in verses 18—21, the words &, )Kf, 4 );\; N5, & K :\5, and & }i; are written in the
margin as &5 5, 5522 V3 and 5,52 %5, 5,81, and 3445 respectively. In all four cases,
Abu ‘Amr ibn al-‘Ala’ employs the damir ya’ al-gha’ib (third-person pronoun form),

whereas Imam Nafi‘, Ibn Kasir, Ibn ‘Amir, ‘Asim, Hamzah, and al-Kis@'iy use the damir
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ta’ al-khitab (second-person pronoun form). Specifically, regarding the word &,5\Z,
‘Asim, Hamzah, and al-Kisa’iy recite it with fathah on the letter ha’ and retain the alif
following it. Meanwhile, the other imams, Imam Nafi‘, Ibn Kasir, Aba ‘Amr, and Ibn
‘Amir, recite it with dammah on the ha’and omit the aliffollowing it (Al-Qadi1992, 380).

Table 12. Qira’at on the margin of manuscript; Al-Fajr

No. Verse Phrase/Lafaz Margin of Mushaf
* 4 -~ 7%
5
2. 15&16 ey e )
Lo -
3 AR \
3. 15&16 I dan 3lal SIS oo
= 2 g 1
oz B e e
o Nse 5N »w)
Bro R ROEEY, N BT 05
4. 20, . - \
e <2 Sere ‘Kt
dan 21 3386, dan 534 \YQ
%3, dan o

Source: Syaikh Abdul Majid manuscript that have been digitilized by Indana Zulfa.

13. Al-Balad

There are three kinds of ikhtilafin this surah. First, the ikhtilafis in verse 5 with the word
:,_:_f\ , which is written in the margin as :,_:_4/{ Imam Nafi', Ibn Kasir, Abi ‘Amr, and al-Kisa'iy
recite it with kasrah on the letter sin. In contrast, the other reciters, Ibn ‘Amir, ‘Asim, and
Hamzabh, recite it with fathah on the sin (Al-Qadi 1992, 227). Second, in verses 13 and 14, the
phrases 13326 and AiL) are written in the margin as 3; &iand VAL\ Imam Nafi, Ibn ‘Amir,
‘Asim, and Hamzah recite i3 with raf* on the letter kaf and 1335 with kasrah on the t@’.
Likewise, in the word leJ;i, they recite it with kasrah on the /Lamzah, retain the alif after the
letter ‘ayn, and apply dammah together with tanwin on the letter mim.

In contrast, Ibn Kasir, Aba ‘Amr, and al-Kisa'iy recite i with fathah on the letter kaf;
i35 with nasb on the ta’, and E‘d‘\ with fathah on the hamzah, omission of the alif after the
letter ‘ayn, and fathah on the mim without tanwin (Al-Qadi 1992, h. 380). Third, in verse 30,
the word 8254 is written in the margin as i32,:. Aba ‘Amr, Hafs, and Hamzah retain the
hamzah sakinah after the letter mim. Meanwhile, Imam Nafi‘, Ibn Kagir, Ibn ‘Amir, Syubah,
and al-Kisa'iy replace the hamzah sakinah with awaw sakinah (Al-Qadi 1992, 380).

Table 13. Qira’at on the margin of manuscript; Al-Balad

No. Verse Phrase/Lafaz Margin of Mushaf

P

L 5 o)
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< )i‘ \-\ . ]
2. 13&14 x5 didanallbl J \4) T\é,—{»
#_s%dan /

3

o
3 30 g !"),Pf

Source: Syaikh Abdul Majid manuscript that have been digitilized by Indana Zulfa.

14. Asy-Syams

In this sarah,the ikhtilaf occurs in verse 11 with the phrase 3,5 W,S , which is written
in the margin as 3,5 ¢35, Imam Nafi¢, Ibn Kasir, and ‘Asim recite it with izhdar when the
ta’ ta’nith is followed by the letter ts@’. In contrast, Aba ‘Amr, Ibn ‘Amir, Hamzah, and
al-Kisa'ly recite it with idgam (Al-Qadi 1992, 131). Another ikhtilaf appears in verse 15
with the phrase S \/‘3, which is written in the margin as U YG. Tbn Kasir, Aba ‘Amr,
‘Asim, Hamzah, and al-Kis@'iy use the letter waw before the word N, whereas Imam Nafi¢

and Ibn ‘Amir replace the waw with the letter fa’ (Ad-Dibba’ 2006, 392).

Table 14. Qira’at on the margin of manuscript; Asy-Syams

No. Verse Phrase/Lafaz Margin of Mushaf
T
RPN~ 57
L u 35 ALY ,.1'3 "Jy

2. 15 Sy,

Source: Syaikh Abdul Majid manuscript that have been digitilized by Indana Zulfa.

15. Al-‘Alaq

All words of wH in this surah, namely in verses g, 11, and 13, the marginal notes
explain that Qalan recites the hamzah after the letter ra’ with tashil, whereas ad-Duar1
and Hafs recite it with tahqiq. Furthermore, in the Syarh asy-Syatibiyyah is explained
that those who recite it with tahqiq are Ibn Kasir, Abi ‘Amr, Ibn ‘Amir, ‘Asim, and
Hamzah. Meanwhile, al-Kisa'iy recites it by omitting the hamzah ‘ayn fi'l (the hamzah
located after the r@’). Qalun recites it with tashil baina bain on the hamzah ‘ayn fi’l, while
Warsy has two modes of recitation: tashil and ibdal of the hamzah ‘ayn fi‘l, accompanied

by isyba“ (six vowel counts) (Al-Qadi 2021, 211).

Table 15. Qira’at on the margin of manuscript; Al-‘Alaq

No. Verse Phrase/Lafaz Margin of Mushaf
,11 iz
v 0 aalsl
dan13

Source: Syaikh Abdul Majid manuscript that have been digitilized by Indana Zulfa.
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16. Surah Al-Bayyinah

An instance of ikhtilafis found in verse 6 concerning the word ;ui!’j\, which appears
in two places and is written in the margin as 5;4&\ Imam Nafi‘ and Ibn Zakwan replace
the y@’ mushaddadah with a ya’ sakinah followed by a hamzah carrying fathah.
Meanwhile, the other reciters, Ibn Kasir, Abta ‘Amr, Hisyam, ‘Asim, Hamzah, and al-

Kisa'iy, retain the ya’ mushaddadah after the letter ra’ (Isma’il n.d., 727).

Table 16. Qira’at on the margin of manuscript; Al-Bayyinah

No. Verse Phrase/Lafaz Margin of Mushaf
7
1 6 5 Al ‘%‘ ~
z }Mo

Source: Syaikh Abdul Majid manuscript that have been digitilized by Indana Zulfa.
17. Al-Qari’ah

The ikhtilaffound in this sirah is identical to that found in several previous surahs,
namely the variation in verse 7 concerning the word 3» when preceded by the letters
waw or fa’. In the manuscript, it is written as 34, while the marginal note records the
variant reading 355 Warsy, Ibn Kasir, Ibn ‘Amir, ‘Asim, and Hamzah recite the letter ha’
with dammah. In contrast, Qalun, Abu ‘Amr, and al-Kisa'iy recite the ha’ with sukun.
(Al-Qadi 1992, 201).

Table 17. Qira’at on the margin of manuscript; Al-Qari’ah

No. Verse Phrase/Lafaz Margin of Mushaf

PYEY A
LT e SR
Py

Source: Syaikh Abdul Majid manuscript that have been digitilized by Indana Zulfa.

18. Al-Humazah

There are two kinds of ikhtilaf in this surah, both of which correspond to the
variations previously found in Surah al-Balad, namely the ikhtilafin verse 3 concerning
the word c=% and in verse 8 concerning :i.23: Regarding the word 2=, the marginal
note records the variant reading ;,,4 Imam Nafi, Ibn Kasir, Aba ‘Amr, and al-Kisa'iy
recite it with kasrah on the letter sin. In contrast, the other Imams, Ibn ‘Amir, ‘Asim, and
Hamza, recite it with fathah on the sin (Al-Qadi 1992, 227). As for the word 5235, it is
written in the margin as $3.5,:. Abt ‘Amr, Hafs, and Hamzah retain the hamzah sakinah

after the letter mim. Meanwhile, Imam Nafi‘, Ibn Kasir, Ibn ‘Amir, Syu‘bah, and al-Kisa'iy

replace the hamzah sakinah with a waw sakinah (Al-Farrah 2003, 448).
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Table 18. Qira’at on the margin of manuscript; Al-Humazah

No. Verse Phrase/Lafaz Margin of Mushaf

-::5.

2. 8 ilé}; ,"/)’,;9

Source: Syaikh Abdul Majid manuscript that have been digitilized by Indana Zulfa.

19. Al-Ma’tiin

This siarah contains the same ikhtilaf previously mentioned in Surah al-‘Alaq,
namely in verse 1 concerning the word édjj The marginal note explains that Qalan
recites the hamzah following the letter ra@’ with tashil, while ad-Daui and Hafs recite it
with tahqiq. Furthermore, the Syarh asy-Syatibiyyah explains that those who recite it
with tahqiq are Ibn Kasir, Aba ‘Amr, Ibn ‘Amir, ‘Asim, and Hamzah. Meanwhile, al-
Kisa'iy recites it by omitting the hamzah ‘aynal fil (the hamzah located after the ra’).
Qalan recites it with tashil baina bain on the hamzah ‘aynal fi'l, while Warsy has two
modes of recitation: tashil and ibdal of the hamzah ‘aynalfil, accompanied by isyba“(six

vowel counts) (Al-Qadi 2021, 211).

Table 19. Qira’at on the margin of manuscript; Al-Ma'an

No. Verse Phrase/Lafaz Margin of Mushaf

Source: Syaikh Abdul Majid manuscript that have been digitilized by Indana Zulfa.
20. Al-Kafiran

In verse 6, the word Ci/ is written in the margin as J/ Imam Nafi‘, Hisyam, and Hafs
recite the letter ya’ with fathah. Meanwhile, al-Bazzi has two modes of recitation,
namely reciting the ya’with either fathah or sukin. The other Imams, Qunbul, Abt ‘Amr
ibn al-‘Ala’, Ibn Zakwan, Syu'bah, Hamzah, and al-Kisa'iy, recite the ya’ with sukan. (Al-
Qadiig92,191).

Table 20. Qira’at on the margin of manuscript; Al-Kafiran

No. Verse Phrase/Lafaz Margin of Mushaf

L 6 d )17

Source: Syaikh Abdul Majid manuscript that have been digitilized by Indana Zulfa.
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21. Al-Lahab

Ikhtlaf'in this siirah occurs in verse 4 concerning the word 4=, which is written in
the margin as A= Only ‘Asim recites the letter ta@’ with fathah. Meanwhile, the other
Imams, Imam Nafi, Ibn Kasir, Aba ‘Amr, Ibn ‘Amir, Hamzah, and al-Kis&'iy recite it with

dammah (Ad-Dibba’ 2006, 398).

Table 21. Qira’at on the margin of manuscript; Al-Lahab

No. Verse Phrase/Lafaz Margin of Mushaf

- I
L 4 S . >é>\"/

Source: Syaikh Abdul Majid manuscript that have been digitilized by Indana Zulfa.

22. Al-Ikhlas

There is ikhtilafin verse 4 concerning the word \}3)5, which is written in the margin
as \}ﬁ Hamzah, during wagl, recites it by giving sukin to the letter fa’ and placing the
hamzah carrying tanwin after it (\;S) During wagqf, however, he replaces the hamzah
with a waw (\}4}5) Meanwhile, Hafs recites it with dammah on the fa’ and places a waw
after it in both was/ and waqf (\)S) The remaining reciters, Imam Nafi‘, Ibn Kasir, Abu
‘Amr, Ibn ‘Amir, and al-Kisa'iy, recite it with dammah on the fa’ followed by a hamzah
in both was!/ and wagqf (\") ) (Al-Qadi1992, 204-205).

Table 22. Qira’at on the margin of manuscript; Al-Ikhlas

No. Verse Phrase/Lafaz Margin of Mushaf

»> V‘? e
L 4 I3 \_\Si

Source: Syaikh Abdul Majid manuscript that have been digitilized by Indana Zulfa.

Consistency and Qira’at in the Marginal Notes of the Mushaf of Syaikh Abdul Majid

As discussed previously, the Mushaf of Syaikh Abdul Majid primarily employs the
gira’at of Hafs. Nevertheless, one of the distinctive features of this manuscript is the
inclusion of alternative gira’at readings in its marginal notes. These variant readings
sometimes belong to the category of usuiliyyah principles and at other times to the
category of farsy al-huraf- However, the gira’at annotations in the margins of the
manuscript are not consistently accompanied by detailed explanations regarding the
imams who transmit the readings, as can be seen in the case of the recitation of the word
@.U (al-Ma’un [107]:1). However, in several instances, the manuscript merely records the
variant reading without specifying which gira’at imams recited it. This can be observed,

for example, in the word si23: (al-Humazah [104]: 8), where the marginal note only
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provides the alternative reading without mentioning the names of the reciters associated
with that particular variant.

This discussion focuses on the consistency of the use of gira’at transmissions in the
marginal notes of the Mushaf of Syaikh Abdul Majid. Based on the previous observations,
it can be seen that the gira’at recorded in the manuscript margins consistently follow
the framework of al-gira’at as-sab“. This is in accordance with the list of gira’at imams
mentioned at the end of the manuscript, together with the respective rumiiz (symbolic

abbreviations) assigned to each imam.

x':‘,ﬂé\-‘*l._t’ ® :
J‘-‘_

Figure 5. Explanation of the Names of the Imams of al-Qira’at as-Sab“and Thelr Symbols in the
Mushaf of Syaikh Abdul Majid (Picture: Indana Zulfa)

Although the marginal notes of the Mushaf of Syaikh Abdul Majid consistently
adhere to the framework of al-qira’at as-sab‘, the gira’at transmissions employed are not
confined to a single mode of transmission. Rather, they encompass various forms of
transmission, including both usuiliyyah principles and farsy al-hurif variants. The
presentation of gira’at in the manuscript margins may also be categorized as relatively
concise. This is because the variants displayed in the marginal notes represent only a
portion of the total possible gira’at that could have been included. From this analysis, it
becomes evident that the classical manuscripts of Nusantara scholars preserve valuable
intellectual treasures that remain relevant for the continuous development of Islamic
scholarship across generations (Erasiah and Zain 2025, 74).

The selection of a single principal recitational transmission in the Mushaf of Syaikh
Abdul Majid cannot be separated from the socio-historical context of the period. In the
19" century, the Islamic world, particularly the Nusantara, began to demonstrate a
growing tendency toward the standardization of Quranic recitation, in which the
riwayah of Hafs increasingly became dominant in both devotional practice and religious
education. Nevertheless, the diversity of gira’at recorded in the manuscript margins is
also closely related to the scholarly background of Syaikh Abdul Majid in the Haramayn,
which was deeply rooted in the tradition of sanad based transmission. Consequently, the

manuscript margins functioned as a space of articulation between the practical needs of
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ordinary Muslims, who required a single standardized recitation, and the intellectual needs
of learned circles who continued to engage with the plurality of gira’at traditions. This
phenomenon simultaneously reflects the cultural strategy of Nusantara scholars in
mediating between oral and written traditions, as well as between the processes of

standardization and the preservation of the rich intellectual heritage of Islamic scholarship.

Conclusion

This study demonstrates that the Mushaf of Syaikh Abdul Majid functioned not
merely as a medium for the transmission of the Quranic text, but also as a
representation of the intellectual practices of Nusantara scholars in integrating the
gira’at tradition into the process of manuscript copying. The presence of gira'at
annotations in the manuscript margins indicates that variant Qur'anic readings were
not transmitted solely through oral tradition, but had also been documented in written
form within local contexts, even prior to the nineteenth century. Based on the analysis
of the gira’at annotations found in the margins of the Mushaf of Syaikh Abdul Majid
(MSAM), it can be concluded that the primary text of the manuscript employs the
gira’at of Hafs from ‘Asim, while simultaneously providing annotations of alternative
gira’at transmissions in the manuscript margins as a means of preserving the diversity
of Qur'anic recitation traditions. Within Juz 30 of the manuscript, a total of 46 lexical
variants (lafz) containing qira’at ikhtilaf were identified, encompassing both usaliyyah
principles and farsy al-huraf.

Based on the analysis of Juz 30, it was found that the gira’at recorded in the margins
of the Mushaf of Syaikh Abdul Majid originate from the tradition of al-gira’at as-sab°
and are presented selectively, both in the form of usiuliyyah principles and farsy al-huraf
variations. Although not all variant readings are accompanied by explicit identification
of the gira’at imams, their presentation nevertheless demonstrates consistency within
the framework of the classical gira’at tradition. This confirms that the manuscript scribe
possessed an adequate understanding of the discipline of gira’at and intentionally
sought to provide supplementary information that supports a more comprehensive
reading of the Qur'an. More broadly, these findings indicate that the Islamic intellectual
tradition in the Nusantara, particularly in the field of gira’at, developed in an adaptive
and contextual manner. The inclusion of gira’at annotations in the manuscript margins
reflects the efforts of scholars to preserve the authenticity of Qur'anic recitation while
simultaneously expanding educational access for the broader community.
Consequently, the Mushaf of Syaikh Abdul Majid should be understood not only as a
historical artifact, but also as a living testament to the dynamic tradition of Qur'anic
literacy in the Nusantara, one that integrates oral and written traditions within a unified

epistemological framework.
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