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Abstract: This article analyzes the intertextual characteristics of Tafsir al-ltqan fi Ma’anit
Umm al-Qur’an by KH. Ahmad Haris Shadaqah, a prominent Nusantara scholar. The
study examines how Shadaqah extensively integrates classical texts, such as Hashiyah al-
Sawi ‘ala al-Jaldalayn, Marah Labid al-Nawawi, Tafsir Ibn Kathir, Anwar al-Tanzil Wa
Asrar al-Ta’wil, and Mafatih al-Ghayb, as well as Matn al-Hikam and Syarh al-Hikam,
to produce a Javanese-language tafsir. Employing Julia Kristeva’s theory of
intertextuality, this qualitative study combines literature review and fieldwork to identify
intertextual patterns, including transformation, modification, haplology, expansion, and
existence. The findings reveal that Shadaqah’s tafsir bridges classical Islamic thought and
local cultural contexts, emphasizing the significance of local languages in the
development of Qur’anic exegesis. This research highlights the adaptability of Islamic
scholarly traditions in addressing contemporary and regional needs, contributing to the
broader discourse on intertextuality and Qur’anic studies.

Keywords: Intertextuality, KH. Ahmad Haris Shadagah, Tafsir al-Itgan fi Ma’ani Umm
al-Qur’an.

Abstrak: Artikel ini menganalisis karakteristik intertekstual dari Tafsir al-Itqan fi Ma’anit
Umm al-Qur’an karya KH. Ahmad Haris Shadaqah, seorang cendekiawan Nusantara
terkemuka. Penelitian ini menelaah bagaimana Shadaqah secara ekstensif
mengintegrasikan teks-teks klasik seperti Hashiyah al-Sawi ‘ala al-Jaldalayn, Marah
Labid al-Nawawi, Tafsir Ibn Kathir, Anwar al-Tanzil Wa Asrar al-Ta'wil, dan Mafdatih
al-Ghayb, serta Matn al-Hikam dan Syarh al-Hikam dalam tafsir berbahasa Jawa. Dengan
menggunakan teori intertekstualitas Julia Kristeva, penelitian kualitatif ini
menggabungkan tinjauan pustaka dan penelitian lapangan untuk mengidentifikasi pola
intertekstual, termasuk transformasi, modifikasi, haplologi, ekspansi, dan eksistensi.
Temuan menunjukkan bahwa tafsir Shadagah menjembatani pemikiran Islam klasik dan
konteks budaya lokal, menegaskan pentingnya bahasa lokal dalam pengembangan tafsir
Al-Qur’an. Penelitian ini menyoroti adaptabilitas tradisi keilmuan Islam dalam menjawab
kebutuhan kontemporer dan regional, serta kontribusinya terhadap diskursus
intertekstualitas dan studi Al-Qur’an secara global.

Kata Kunci: Intertekstualitas, KH. Ahmad Haris Shadaqah, Tafsir al-Itgan fi Ma’ani
Umm al-Qur’an.
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Introduction

Nasr Hamid Abu Zaid asserts that the development of Islamic civilization can be
characterized as a "civilization of the text" (hadarat al-nas), highlighting the Qur'an's
pivotal role in addressing emerging societal challenges.! The existence and interpretation
of the Qur'anic text have been fundamental to the advancement of Islamic scholarship.
Historically, Muslims have relied on the Qur'an and its interpretations as foundational
sources for scientific and intellectual endeavors. The Qur'an's openness to interpretation
ensures that its meanings remain adaptable to contemporary contexts.? This practice of
Qur'anic interpretation endures because the Qur'an is believed to carry universal messages
that are relevant across all times and places.

The evolution of Qur'anic interpretation began in the Arabian Peninsula and
gradually expanded to the Nusantara region. The tafsir works produced in the Nusantara
reflect the richness of cultural diversity, continuously evolving in writing style, language,
and methodology.? Despite these developments, many Nusantara scholars' tafsir works
remain deeply rooted in earlier traditions. While their contributions are substantial, they
are often overlooked, particularly in the context of intertextuality. Nevertheless, the
scholarly contributions of Nusantara mufassirs are equally profound and comparable to
those of scholars from the Arabian Peninsula. As Azra explains, the growth of Islamic
scholarship in the Nusantara is closely tied to the Middle East, particularly during the
17th and 18th centuries CE.* One of the key elements of this connection is the spread of
neo-Sufism—a socio-moral reform movement—that significantly influenced the region.
This is exemplified in Tarjuman al-Mustafid by Abdurrauf al-Sinkili, which reflects

religio-cultural sentiments rooted in both regions.’

! Nasr Hamid Abu Zaid, Tekstualitas Al-Qur’an: Kritik Terhadap Ulumul Qur’an, ed. Khoiron
Nahdliyyin (Yogyakarta: LKiS, 2016), p. 1-2.

2 Differences of opinion among scholars have emerged regarding whether Prophet Muhammad
(peace be upon him) interpreted all the verses of the Qur’an. Some scholars believe that the Prophet
provided explanations for the entire text, while others disagree. The latter argue that even though the
Prophet offered clarifications, Muslims still need to engage in further interpretative efforts to comprehend
the Qur’an fully. See Muhammad Husein Dhahab1, Al-Tafsir Wa al-Mufassirin (Kairo: Maktabah Wahbabh,
2000), p. 1: 38-43; Muhammad ‘Umar Haji, Mawsii 'at al-Tafsir Qabla ‘Ahd al-Tadwin (Damaskus: Dar
al-Maktabi, 2007), p. 49-56.

3 Islah Gusmian, “Tafsir Al-Qur’an Di Indonesia: Sejarah Dan Dinamika,” Nun: Jurnal Studi
Alquran Dan Tafsir Di Nusantara 1, no. 1 (2015).

4 Azyumardi Azra, Jaringan Ulama Timur Tengah Dan Kepulauan Nusantara Abad XVII & XVIII
(Jakarta: Prenada Media Group, 2013), p. 32.

5 Fadhli Lukman, “Telaah Historiografi Tafsir Indonesia,” Suhuf 14, no. 1 (2021): 49-77,
https://jurnalsuhuf kemenag.go.id/suhuf/article/view/616.
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The scholarly axis between the Nusantara and the Middle East continued to
strengthen, particularly following the opening of the Suez Canal in the second half of the
19th century. This academic network shaped the identity of Islamic scholarship in the
Nusantara, particularly in the field of Qur'anic exegesis (tafsir).® Apart from Abdurrauf
al-Sinkilt (d. 1693 CE), a graduate of Middle Eastern education, other prominent figures
include Nawawi al-Bantani (d. 1897 CE), Soleh Darat al-Samarani (d. 1903 CE),
Muhammad Adnan (d. 1969 CE), and Bisri Mustafa (d. 1977 CE). These scholars were
among the Nusantara mufassirs who studied in the Middle East, particularly in the Hijaz
region.” Additionally, another intellectual axis linked Nusantara exegetes to Egypt,
producing notable figures such as Haji Abdul Malik Karim Amrullah (HAMKA) (d. 1981
CE), Mahmud Yunus (d. 1982 CE), and M. Quraish Shihab.? This academic connection
not only enriched the development of Qur'anic exegesis in the Nusantara but also
introduced new dimensions to its scholarly tradition through education and literary works.
In more recent years, particularly since 2000, KH. Ahmad Haris Shadaqah authored a
tafsir titled Zafsir al-Itgan fi Ma’ant Umm al-Qur’an, written in Pegon script and the
Javanese language. This thematic exegesis focuses solely on Surah Al-Fatihah and was
first published in Semarang in 2006.° Despite being classified as a contemporary tafsir
based on its periodization, its presentation reflects a traditional style, utilizing the
Javanese language and Pegon script entirely.!°

Several studies related to intertextuality in Qur’anic studies and exegesis have
been conducted, providing valuable insights into the field. For instance, Faila Sufatun

Nisak’s work, explores the characteristics of Tafsir al-Iklil Fi Ma'ani al-Tanzil through

® Martin Van Bruinessen, Kitab Kuning, Pesantren, Dan Tarekat (Yogyakarta: Gading Publishing,
2012), p. 13-14; Naser Dumairieh, Intellectual Life in Hijaz Before Wahhabism (Boston: Brill, 2022), p. 4-
11.

7 Achmad Zainal Abidin and Thariqul Aziz, Khazanah Tafsir Nusantara: Para Tokoh Dan Karya-
Karyanya (Yogyakarta: IRCISod, 2023).

8 Ahmad Avif Okjilshipia, “Tafsir Dalam Jejaring Intelektual Indonesia-Hijaz: Kajian Genealogi
Al-Ibriz Li Ma'rifati Tafsir Al-Qur’an Al-‘Aziz Karya Bisri Mustofa,” Nun: Jurnal Studi Alquran Dan
Tafsir Di Nusantara 9, no. 1 (2023): 1-25, https://jurnalnun.aiat.or.id/index.php/nun/article/view/429.

® Ahmad Haris Shadaqah, Tafsir Al-Itqan Fi Ma’ani Ummi al-Qur’an (Semarang: Ma’had Tafsir
Wa Sunnah Al-Itqon, 2006), p. 1.

10 Pegon is a form of Arabic script used to write the Javanese language in a distinctive style. This
script has become an identity marker for the Javanese community, particularly within the pesantren (Islamic
boarding school) circles. The Javanese pesantren community’s approach to Islam often employs pegon
script, both in direct literature and in translations. See Islah Gusmian, “Bahasa Dan Aksara Dalam Penulisan
Tafsir Al-Qur’an Di Indonesia Era Awal Abad 20 M,” Mutawatir 5, no. 02 (2015).
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an intertextual approach.!! Another relevant study focusing on KH. Ahmad Haris
Shadaqgah was conducted by M. Khairul Mustaghfirin and Abdul Aziz Monadhel that
examines the Sufi elements developed by KH. Ahmad Haris Shadagah in his works.!?
Additionally, regarding Javanese-language Qur’anic exegesis, Islah Gusmian’s work
highlights the significant development of Javanese-language Qur’anic interpretation
within cultural, social, and political contexts during the late 19th and early 20th centuries.
This study identifies three geosocial-cultural contexts from which Javanese-language
tafsir emerged: pesantren and coastal communities, royal courts (kraton) and kauman
(religious neighborhoods), and lay society alongside urban traditions. These studies
underline the importance of intertextual analysis in understanding the contributions of
Islamic scholars.!> However, the intertextual aspects of KH. Ahmad Haris Shadaqah’s
tafsir remain underexplored, necessitating a focused investigation.

By conducting an intertextual analysis of Tafsir al-Itqan fi Ma’ani Umm al-
Qur’an, this study aims to highlight the interconnectedness of Ahmad Haris Shadaqah's
work with broader scholarly traditions. The analysis further illustrates how his
interpretations engage in dialogue with other texts, enriching our understanding of his
contributions to Qur'anic exegesis. In summary, although Nusantara tafsir has evolved
significantly, a critical need remains for intertextual analyses to appreciate its depth and
complexity fully. This study seeks to position KH. Ahmad Haris Shadagah’s work within
the broader landscape of Nusantara Qur'anic scholarship, emphasizing its intertextual
dimensions and contributions to the field.

This study employs a qualitative methodology that integrates both library research
and fieldwork. The primary data source is KH. Ahmad Haris Shadaqah’s Tafsir al-Itqan
fi Ma’ani Umm al-Qur’an, while secondary data includes scholarly literature, classical
tafsir texts, and previous studies related to intertextuality. The library research component
involves a thorough examination of Tafsir al-Itgan fi Ma’ani Umm al-Qur’an, focusing

on its structure, content, and references to classical works. Classical sources such as

!1 Faila Sufatun Nisak Ali, “Penafsiran QS. Al-Fatihah KH Mishbah Mustafa: Studi Intertekstualitas
Dalam Kitab Al-Iklil Fi Ma’ani At-Tanzil,” A/ Iman: Jurnal Keislaman Dan Kemasyarakatan 3, no. 2
(2019): 150-79.

12'M Khairul Mustaghfirin and Abdul Aziz Monadhel, “Juhidu KH. Ahmad Haris Shodaqo F1
Nashri Al-Ahadis Al-Stfiyah F1 Indonesia,” Heritage of Nusantara: International Journal of Religious
Literature and Heritage 13, no. 1 (2024): 218-65.

13 Islah Gusmian, “Tafsir Al-Quran Bahasa Jawa Peneguhan ldentitas, Ideologi, Dan Politik
Perlawanan,” Suhuf'9, no. 1 (2016): 141-68.

Tafse: Journal of Qur’anic Studies, Vol. 9, No. 2, July-December 2024 157
https://jurnal.ar-raniry.ac.id/index.php/tafse



https://jurnal.ar-raniry.ac.id/index.php/tafse

Hadani et al.,: Intertextuality in Nusantara Qur’anic Exegesis: A Study of Tafsir al-Itgan fi Ma’ant Umm al-Qur’an
by KH. Ahmad Haris Shadaqah

Mafatih al-Ghayb, Tafsir al-Jaldalayn, and Anwar al-Tanzil Wa Asrar al-Ta’wil are
compared with KH. Ahmad Haris Shadaqah’s interpretations to identify intertextual
patterns. Fieldwork comprises interviews with KH. Ahmad Haris Shadaqah (or his
representatives) and other scholars familiar with his work to gain insights into his
academic background, interpretive methods, and motivations for composing the tafsir.
Data collection is complemented by documentation of written works, publications, and
relevant archival materials. The analysis employs Julia Kristeva’s intertextual theory,
focusing on identifying textual relationships within Tafsir al-ltgan fi Ma’ani Umm al-
Qur’an. Patterns such as transformation, modification, expansion, haplology, and
existence are examined to determine how KH. Ahmad Haris Shadaqah’s tafsir dialogues

with broader Islamic scholarship.

Discussion

Julia Kristeva’s Theory of Intertextuality

Julia Kristeva’s theory of intertextuality suggests that every text is influenced by
other texts. This theory posits that authors draw from external elements—such as
knowledge, social contexts, or previous works—when creating their texts.** In the context
of tafsir literature, a mufassir incorporates these influences into their interpretative
process. A mufassir not only engages with textual sources but also reflects the social and
cultural conditions of their environment.”> This interplay highlights the dynamic
relationship between texts and contexts in shaping interpretations.

Intertextuality was initially referred to as "dialogism," a concept introduced by
Mikhail Bakhtin. Dialogism views a text as a form of interaction between the written text
and other texts, emphasizing the dialogical nature of meaning creation. Julia Kristeva
later expanded on this idea and introduced the term "intertextuality," which encompasses
the intricate connections between texts and the sociocultural environments in which they
are situated. Kristeva argued that texts are mosaics of other texts, reflecting layers of

meaning constructed through historical and cultural references.*®

4 Julia Kristeva, Desire In Language: A Semiotic Approach to Literature and Art (Columbia
University Press, 1977), p. 66.

15 Moch Arifin and Moh Asif, “Penafsiran Al-Qur’an KH. Thsan Jampes: Studi Intertekstualitas
Dalam Kitab Siraj al-Talibin,” Jurnal Al-Itqan 1, no. 1 (2015): 1-25.

16 Mohd Sholeh Sheh Yusuff and Mohd Nizam Sahad, “Bacaan Intertekstual Teks Fadilat Dalam
Tafsir Nur Al-Thsan,” Jurnal Usuluddin 37, no. 2 (2013): 33-56. Mikhail Bakhtin first introduced this
dialogic theory in 1926 as an effort to analyze literary works and visual arts in Russia that were difficult to
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Kristeva’s intertextuality is grounded in three core assumptions: first, that a text
is a productivity, reshaping and redistributing linguistic elements within a given social
context; second, that the process of meaning formation involves both regulated
signification (defined by social norms) and free significance (emerging through creative
engagement with texts); and third, that the intertextual relationships within a text are
formed through patterns such as transformation, modification, expansion, and reduction.
As Kristeva explains, "The text is therefore a productivity, and this means: first, that its
relationship to the language in which it is situated is redistributive (destructive-
constructive), and second, that it is a permutation of texts. In the space of a given text,
several utterances, taken from other texts, intersect and neutralize one another. *’

Scholars such as Schmitz have further emphasized the significance of context in
intertextual analysis. Language operates within a specific sociocultural framework,
relying on external elements such as tone, intonation, and interaction with other texts to
create meaning. Without these contextual references, a text would lack significance.'®
This understanding is particularly relevant in the study of tafsir works, where the
interaction between a mufassir’s textual sources and their sociocultural environment
shapes the interpretative outcomes.

Before applying intertextual analysis, Kristeva suggests identifying two textual
dimensions: the genotext and the phenotext. The genotext represents the foundational
layer or source texts that inform a given work, while the phenotext refers to the actualized
text derived from these sources. These two dimensions interact in the process of
interpretation, shaping the patterns of intertextuality present in a work. Kristeva identifies
nine intertextual principles—transformation, modification, expansion, haplology,
demythification, parallelism, conversion, existence, and defamiliarization—that may

appear individually or simultaneously in a text.’ For instance, a transformation may

understand. Some of the literary works analyzed using Bakhtin's dialogic theory include The Gambler, The
Idiot, and The Brothers Karamazov by Fyodor Dostoevsky. See Mohd Sholeh Sheh Yusuff, Yusuf Haji-
Othman, and Wan Nazjmi Mohamed Fisol, “Investigating the Influence of Tafsir Works Using Parallel
Method of Intertextuality Theory in Tafsir Nur Al-Ihsan by Umar, M. S,” International Journal of
Academic Research in Business and Social Sciences 11, no. 11 (2021): 708-15.

17 Kristeva, Desire In Language: A Semiotic Approach to Literature and Art, p. 36.

8 T A Schmitz, Modern Literary Theory and Ancient Texts an Introduction (Victoria: Blackwell
Publishing, 2007).

19 Kristeva, Desire In Language: A Semiotic Approach to Literature and Art, p. 125-131; Azkiya
Khikmatiar, “Kisah Nabi Nuh Dalam Al-Qur’an (Pendekatan Intertekstual Julia Kristeva),” Jurnal At-
Tibyan: Jurnal Ilmu Alqur’an Dan Tafsir 4, no. 2 (2019): 209-26.
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involve adapting a source text to a new context, while expansion involves elaborating on
existing ideas to include additional perspectives.

In the context of KH. Ahmad Haris Shadaqah’s Tafsir al-Itqan ft Ma’ant Umm al-
Qur’an, these intertextual principles provide a framework for analyzing how his work
engages with classical tafsir literature and broader Islamic scholarly traditions. Through
patterns such as transformation and expansion, Shadaqah’s tafsir demonstrates a dynamic
dialogue with earlier texts, reshaping their meanings to address the needs of his
contemporary audience. This process not only highlights the enduring relevance of
classical Islamic scholarship but also underscores the creative agency of the mufassir in
bridging the past and present through intertextual engagement.

An Overview of the Tafsir al-Itqan Ft Ma’ani Umm al-Qur’an by KH. Ahmad
Haris Shadaqah

Tafsir al-Itqan Fi Ma’ani Umm al-Qur’an is one of the notable works of KH.
Ahmad Haris Shadaqah, a scholar with a strong inclination toward Sufism. In addition to
writing several Sufi-themed books, he authored this tafsir, which focuses exclusively on
Surah Al-Fatihah. During an interview, Ahmad Haris Shadaqah stated:

“This tafsir—Tafsir al-Itqgan Fi Ma’ani Umm al-Qur’an—is a thematic tafsir
focusing exclusively on the interpretation of Surah Al-Fatihah.®°

The composition of a tafsir is never detached from its author’s intellectual background
and the influences surrounding them, and this is also true for Ahmad Haris Shadaqah.
Reflecting on his upbringing, he explained:

“Since childhood, I have been familiar with the foundational subjects taught in
Islamic boarding schools, such as figh, sharaf, nahwu, and other Islamic sciences.
1 pursued this learning through the traditional pesantren system, which involved
the gandul method of interpretation, the use of Arabic pegon script, and the
sorogan style of learning, which I received directly from my father (KH. Shadagah
Hasan). "

The tafsir was completed after decades of dedication to Islamic education. Ahmad Haris
Shadaqah shared the context behind the work’s completion, saying:

“I began studying tafsir while I was at the pesantren. One of the memorable
experiences for me was learning Tafsir al-Baydawi with KH. Marzuqi Dahlan at
Lirboyo. As for tafsir studies, here at the pesantren, my congregation and I have

20 Ahmad Haris Shadagah, “Interview” (Semarang, 2024).
2! Shadagah.
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been studying Tafsir al-Ibriz by KH. Bisri Musthafa®* with the Majelis Ta'lim
Ahad Pagi since 1988, which has continued for approximately 30 years.”?

Tafsir al-Itgan Fi Ma’ani Umm al-Qur’an was written following the completion of the
Tafsir al-Ibriz study sessions in 2006. The date of completion is recorded in the work as
24 Rabi’ul Awal 1427 H, corresponding to April 22, 2006. It was first published by the
Lajnah Ta'lif Nasyr Ma’had Tafsir Wa Sunnah Al-Itqon in Semarang.* The tafsir is
entirely written in Javanese using Pegon script, reflecting the language preferences of its
intended audience. Ahmad Haris Shadaqah elaborated:

“The choice of language was influenced by the fact that the majority of my study
group’s audience were Javanese. Additionally, the book used in our sessions,
Tafsir al-1briz, was also in Javanese. This motivated me to write this tafsir in
Javanese Ngoko (an informal style), with the aim of making the explanations
easily understood by the general public.”

The title of the tafsir, Tafsir al-Itgan F1 Ma’ani Umm al-Qur’an, was inspired by
Jalaluddin al-Suyiitt’s renowned work Al-ltqan Fi ‘Ulim al-Qur’an. Ahmad Haris
Shadaqah explained his choice of title:

“The title was inspired by a renowned work on Qur’anic sciences written by
Jalaluddin al-Suyiti, namely Al-Itqgan Fi ‘Ulim al-Qur’an. The choice of this
name is an act of tafa 'ul (seeking blessings and inspiration) from a scholar whom
I deeply admire. My admiration stems from al-Suyiuti’s expertise in tafsir,
Qur’anic exegesis, and his mastery of Qur anic sciences.”*

In composing his tafsir, Ahmad Haris Shadaqah employed specific terms to structure and
organize his explanations, ensuring clarity and coherence for readers. One such term is
Tanbih, which he used to provide supplementary explanations that, while not directly
related to the core interpretation, remained relevant to the broader discussion. Another
term, Cerito, referred to narratives or stories, including those derived from israiliyyat
traditions or accounts of earlier scholars, adding depth and context to his interpretations.
Lastly, he utilized Tatimmah as a means to conclude discussions, serving as a closing

statement for the topics under consideration. This deliberate and methodical use of

22 The biography of KH. Bisri Musthafa can be found in Achmad Zainal Huda, Mutiara Pesantren:
Perjalanan Khidmah KH Bisri Mustofa (Y ogyakarta: Pustaka Kita, 2005).

23 Ahmad Haris Shadaqgah, “Wawancara” (Semarang, August 2024).

24 Ahmad Haris Shadaqah, Tafsir Al-Itqan FT Ma’ant Ummi al-Qur’an (Semarang: Ma’had Tafsir
Wa Sunnah Al-Itqon, 2006), p. 1.

25 Shadagah, “Wawancara.”
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structured terms reflects his systematic approach to organizing the tafsir, making it more

accessible and comprehensible for his audience.

Picture 1: Tafsir al-Itgan Fi Ma’ant Umm al-Qur’an

The Principles of Intertextuality

Transformation
The intertextual pattern of transformation is evident in Tafsir al-Itgan fi Ma’ani

Umm al-Qur’an, particularly in Ahmad Haris Shadaqah’s explanation regarding

isti‘adhah. The interpretation is as follows:
Olbs 3l 36 3 spials 335 148 S22 S ) Sl S i
w))é\au ) QLL..NL}JK» °j)j La.u \))\ \...A.CJM C_C\., La_C)M tb\» U)))i’\
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LS UET s $loke Skl ) Ol S Ly $1ok gy Lyl Olbars

o

Nasihat kanggo awakku lan konco-koncoku kabeh: kudu waspodo setiti lan ngati-
ati, syaitan iku weruh marang menungso, nanging menungso ora biso weruh
jenggrenge syaitan. Allah ta’ala wus ngendiko “saktemene syaitan lan balane iku
podo weruh marang sira kabeh, sekirane sira kabeh ora podo weruh marang
syaitan lan sak balane mahu”. Mulo kudu tansah nyuwun pangrekso marang
Allah ta’ala kang mirsani marang polah tingkahe syaitan, nanging syaitan ora

weruh marang Allah, supaya godane syaitan ora bebayani marang dunyo lan
agomo kito. Amin.*® (Advice for myself and all my companions: we must always

26 Shadaqah. Tafsir Al-Itqan Fi Ma’ani Ummi al-Qur’an, p. 3.
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be vigilant and careful. Satan sees humans, but humans cannot see Satan’s form.
Allah the Exalted has said: ‘Indeed, Satan and his allies see you from where you
cannot see them.” Therefore, we must always seek refuge in Allah the Exalted,
who observes Satan’s behavior, but Satan cannot see Allah. This is so that Satan’s
temptations will not endanger our worldly life and religion. Amen.)

This interpretation is derived from the hypogram found in Mafatih al-Ghayb by al-Razi,

which states:
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Point 14: One might ask: Why is it not said, “I seek refuge in the angels,”
considering that even the lowest-ranking angel is sufficient to repel Satan? So,
why is it that mentioning the dog (Satan) is in contrast with mentioning Allah
Ta’ala? The answer is, as if Allah Ta'ala is saying: “My servant, indeed, Satan
sees you while you cannot see him, as His statement: ‘Indeed, he (Satan) and his
allies see you from where you cannot see them’ (Al-A’raf: 27). Indeed, his deceit
can penetrate you because he can see you while you cannot see him. Therefore,
seek refuge in the One who sees Satan, and Satan cannot see Him, that is, Allah
SWT. Hence, say: ‘I seek refuge in Allah from the accursed Satan”.”

In his explanation, al-Razi uses QS. Al-A‘raf: 27 as the foundation for discussing

the nature of Satan. He elaborates on the idea that humans should seek refuge in Allah,

as Allah sees Satan while Satan cannot see Him. This original text is reinterpreted by

Ahmad Haris Shadaqah through the transformation pattern, which rephrases the content

in a simplified and culturally contextualized manner. His explanation, written in Javanese,

conveys the same essential message but adds a personal and devotional nuance by

including a prayer at the end. While the textual structure differs, the core meaning remains

consistent. Ahmad Haris Shadaqah does not directly replicate the original hypogram but

adapts it into a form more accessible to his target audience. This transformation reflects

his ability to bridge classical interpretations with contemporary cultural contexts,

ensuring the message resonates with Javanese readers.

27 Fakhr Al-Din Razi, Mafatih Al-Ghayb (al-Tafsir al-Kabir) (Beirut: Dar Thya al-Turath, 2000), p.
1: 94.
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Modification
The intertextual pattern of modification can be observed in Ahmad Haris
Shadaqah’s explanation of QS. Al-Fatihah, verse 2, which discusses the concept of

blessings (nikmat). His interpretation reads as follows:
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(Tanbih) kabeh perkoro kang maujud iki ora biso luput songko nikmat loro, nomer
siji nikmat Maujud, kito yen ora ono nuli dadi ono, umpamane kito ora diparingi
nikmat maujud, ora mungkin kito ono nang ndunyo iki, selagine kito ijih ono, kito
ijih tetep diparingi nikmat maujud, luwih-luwih wujude awak kito didade’ake rupo
menungso, ora rupo ulo dumung irus sing mangane tikus. Alhamdulillah. Nomer
loro, nikmat Imdad tegese sakwuse kito diwujudake, diparingi ugorampe rupo
akal, tenogo lan persediaan rizqi kanggo ngelestariake urip iki, sampe tumekane
titi mongso kang wus ditentuake deneng Allah ta’ala. Alhamdulillah!*® (Tanbih)
All things that exist are inseparable from two blessings. First, the blessing of
existence (nikmat maujud): if we did not exist, then we would not have been
created. For example, if we had not been granted the blessing of existence, we
would not be here in this world. And as long as we continue to exist, we are still
given the blessing of existence. Moreover, our form as humans—rather than
snakes or worms eating rats—is a blessing. Praise be to Allah. Second, the
blessing of sustenance (nikmat imdad): after we were created, we are granted
provisions, such as intelligence, energy, and sustenance, to sustain life until the
time determined by Allah the Exalted. Praise be to Allah.)

This explanation is derived from the hypogram text in Syarh al-Hikam by Ibn
‘Abbad, which reads:
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28 Shadaqah, Tafsir Al-Itqan FT Ma’ani Ummi al-Qur’an, p. 12.
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(Two blessings are inseparable from every created being: the blessing of existence
(ni‘mat al-1jad) and the blessing of sustenance (ni‘mat al-imdad). These two
blessings are essential for every creature because, inherently, every created being
is subject to perishing. The blessing of existence removes prior nonexistence,
enabling the being to come into existence. Meanwhile, the blessing of sustenance
removes subsequent nonexistence; without it, the being would vanish and cease
to exist.).

In his interpretation, Ahmad Haris Shadaqah does not explicitly reference the
source text but instead modifies the content to align with his audience’s cultural context
and language. He simplifies the philosophical description of Syarh al-Hikam by
presenting it in practical terms that are relatable to the Javanese audience. For instance,
he uses vivid imagery—such as humans being created as humans instead of snakes or
worms—to emphasize the uniqueness of human existence as a divine blessing. While
both texts convey the same essential message, Ahmad Haris Shadaqah’s version exhibits
a more personal tone and accessibility. His explanation transforms abstract theological
concepts into everyday language, ensuring his audience can grasp the profound nature of
these blessings. This modification demonstrates his ability to adapt classical teachings

while retaining their theological essence.

Haplology
The intertextual pattern of haplology is evident in Ahmad Haris Shadaqah’s
interpretation of QS. Al-Fatihah, verse 5, as follows:
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2 Tbn ‘Abbad Al-Nafil Randi, Ghayth Al-Mawahib al-‘Aliyah Fi Sharh Hikam al-‘Ata’Iyyah
(Beirut: Dar al-Fikr, n.d.), p. 77.
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(Tanbih) miturut pangendikane ba’du al-sufiyyah: derajate ibadah iku ono telu.
Nomer siji, ibadahe kawulo kerono kepingin oleh ganjaran utowo kerono wedi
sikso. Derajat iki paling rendah/asor. Sebab yen ngono mahu sing dikarepake,
sejatine sing dikawulani iku ganjarane, Allah ta’ala didadeake minongko
lantaran tumuju marang kang disejo. Umpamane ono wong solat, niate usalli li
talabi thawabillah ora lillahi ta’ala, solate rusak/batal. Nomer loro, ibadahe
kawulo kerono mulyaake marang perintahe Allah ta’ala utowo supoyo ben dadi
wong mulyo mungguhe Allah ta’ala, derajat iki luwih utomo katimbang sing
ngarep mahu. Nomer telu, ibadahe kawulo sing ngakoni yen deweke pancen
kawulo, tegese wajib ngagungake, wajib manut miturut marang perintahe Allah
ta’ala minongko pengeran kang nitahake, perkoro suargo lan neroko monggo
kersane pengeran. Derajat nomer telu iki derajat kang paling duwur/paling
mulyo.* ([Tanbih]: According to some Sufi scholars, there are three levels of
worship. The first level is worship done by a servant seeking reward or fearing
punishment. This is the lowest level, as the true object of devotion is the reward
itself, with Allah merely being a means to attain it. For instance, if someone prays
with the intention usalli li talabi thawabillah (I pray seeking Allah’s reward)
instead of lillahi ta’ala (for Allah the Exalted), the prayer is invalid. The second
level is worship performed out of honor and respect for Allah’s command, or to
attain dignity in the sight of Allah the Exalted. This level is higher than the first.
The third level is worship done with the recognition of being a servant. This entails
glorifying and obeying Allah’s commands as the Creator, leaving matters of
paradise and hell to Allah’s will. This third level is the highest and most noble.)

This explanation is adapted from the hypotext in Mafatih al-Ghayb by al-Razi, which
describes the levels of worship as f0110w5'
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30 Shadaqah, Tafsir Al-Itqan Ft Ma’ani Ummi al-Qur’an, p. 21.
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The scholars of tahqiq (verification) have stated: Worship (‘ibadah) has three
levels. The first level is when a person worships Allah seeking reward or out of
fear of punishment. This is referred to as mere ‘ibadah. This level is considered
the lowest and most ignoble because, in essence, the ultimate goal is the reward
itself, and Allah is treated merely as a means to achieve that goal. Whoever
prioritizes worldly benefits as their ultimate aim and regards Allah only as a tool
to attain them is truly debased. The second level is when a person worships Allah
to attain the honor that comes from worship itself, the dignity of fulfilling His
commands, or the distinction of being affiliated with Him. This level is higher
than the first but still incomplete, as the ultimate goal is still something other than
Allah. The third level is when a person worships Allah simply because He is the
Lord and Creator, and because they are His servant. Divinity demands reverence
and majesty, while servitude requires submission and humility. This is the highest
and most noble level, referred to as ‘ubiidiyyah (servitude). This is exemplified by
the statement of a person performing prayer at the beginning of their prayer: "I
pray for the sake of Allah." If someone says, "I pray for a reward from Allah" or
"to escape His punishment," their prayer becomes invalidated.*!

In Ahmad Haris Shadaqah’s interpretation, the original text is condensed, with
certain elements omitted or rephrased to better align with his audience’s cultural and
linguistic context. For instance, the hypothetical prayer intention (usalli li talabi
thawabillah) is used as a practical example to illustrate the deficiency of worship driven
solely by material expectations. Meanwhile, he simplifies al-Razi’s philosophical
explanation of divine attributes into a concise description of ganjaran (reward) and siksa
(punishment). Although Ahmad Haris Shadaqah’s explanation is less detailed than the
hypotext, the essential meaning remains intact. This reduction or omission of content—
known as haplology—ensures that the message is accessible without overwhelming
readers with complex theological details. Through this approach, Ahmad Haris Shadaqah
effectively bridges the gap between classical scholarship and contemporary
understanding, making the profound concepts of worship comprehensible for a wider

audience.

Exspansion
The intertextual pattern of expansion is evident in Ahmad Haris Shadaqah’s
explanation of QS. Al-Fatihah, verse 5, where he elaborates on the wisdom of Sheikh Ibn

‘Ata’illah al-Sakandari. His interpretation reads:

31 Razi, Mafatih Al-Ghayb (al-Tafstr al-Kabir), p. 1: 214.

Tafse: Journal of Qur’anic Studies, Vol. 9, No. 2, July-December 2024 167
https://jurnal.ar-raniry.ac.id/index.php/tafse



https://jurnal.ar-raniry.ac.id/index.php/tafse

Hadani et al.,: Intertextuality in Nusantara Qur’anic Exegesis: A Study of Tafsir al-Itgan fi Ma’ant Umm al-Qur’an
by KH. Ahmad Haris Shadaqah

ogsls s oy bae S (ol g Sl e A A s el (s
%M&\QJ}J JL&)\)} \AMM}JM)\;;%
Lssv wﬁw Rio t"“‘“ w{ Wu ) 2cl bl S vﬂ 2ol Juj
e LIS dﬁwduuj\ Js www;\,ﬁc byl S oS
nsd lagngy L Lyl Loty zis paps )8 3ho a8 ) LSS oS s
el o 5ao Sy g \ﬁiwﬂgwgwggﬂuﬂ@,ﬁ\ﬁuw
ASey byl Ll aiis e | gbST
(Tanbih) Syeikh Waliyullah Ibn ‘Ataillah al-Sakandart sahibu al-hikam paring
dawuh (sira kudu gondelan kelawan sifat-sifat kepengeranane Allah ta’ala lan
kudu nyatake temenan sifat-sifat olehe dadi kawulo). Kerono banget ora pantese
kawulo nyandang sifat-sifate Gusti. Tegese gondelan iku ojo ngaku-ngaku sifat
sifate Allah ta’ala. Umpamane sifat sugeh, kuoso, mulyo, perkoso, digdoyo iku
kabeh sifate pengeran, dudu sifate menungso, upomo siro rumongso duweni sifat
mahu iku mung rupo silihan. Nanging yen karo sifat ira dewe yoiku sifate kawulo,
nyatakno! akonono!, contohe sifat fakir, apes, ino, ringkih.** ([Tanbih]: Sheikh
Waliyullah Ibn ‘Ata’illah al-Sakandari, the author of al-Hikam, said: “You must
hold firmly to the attributes of Allah’s Lordship and manifest within yourself the
attributes of servitude.” It is highly inappropriate for a servant to claim the
attributes of Allah. To hold firmly means not to claim Allah’s attributes. For
example, wealth, power, glory, might, and sovereignty—all these belong to Allah.
They are not attributes of humans. If you think you possess these attributes, it is
only temporary. On the other hand, your own attributes are those of a servant.

Acknowledge them! Admit them! Examples include poverty, weakness,
helplessness, and fragility.)

This interpretation builds upon the wisdom of Sheikh Ibn ‘Ata’illah as presented in Sharh
al-Hikam by Ibn ‘Ajibah, which states:
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“Hold firmly to His attributes of Lordship (rububiyah) and manifest within
yourself the attributes of servitude (ubudiyah).” I say: The attributes of Lordship
include might, majesty, grandeur, richness, power, knowledge, and other qualities
of perfection that are limitless. Meanwhile, the attributes of servitude encompass

32 Shadaqah, Tafsir Al-Itgan Ft Ma’ani Ummi al-Qur’an, p. 20.
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humility, poverty, helplessness, weakness, ignorance, and other deficiencies that
align with servitude.*

In his interpretation, Ahmad Haris Shadaqah expands upon Ibn ‘Ajibah’s
explanation by incorporating culturally relevant analogies and practical language. For
instance, he emphasizes the impermanence of attributes such as wealth and power by
referring to them as temporary possessions (rupo silihan), aligning this idea with the
Javanese cultural understanding of impermanence. He also adds actionable guidance for
readers, urging them to "acknowledge" and "admit" their attributes as servants,
transforming abstract theological concepts into a relatable and instructive framework.
Furthermore, Ahmad Haris Shadaqah’s elaboration highlights the inherent humility
required of a servant, a concept that resonates deeply within both Islamic teachings and
Javanese societal values. By integrating cultural elements, he ensures that the wisdom of
Sheikh Ibn ‘Ata’illah remains accessible and applicable to his audience, thus
demonstrating a nuanced form of intertextual expansion. This pattern of expansion, as
observed in Ahmad Haris Shadaqah’s tafsir, not only illustrates his engagement with
classical sources but also underscores his role in contextualizing these teachings for a
contemporary audience. Through this approach, he bridges the gap between global
Islamic scholarship and local cultural traditions, enriching the interpretative tradition of
Nusantara tafsir.

Existence

The intertextual pattern of existence is evident in Ahmad Haris Shadaqah’s
explanation of the word Amin in the context of QS. Al-Fatihah, verse 7. His interpretation
is as follows:
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Amin, lafadh Amin iku ora kelebu surah fatihah lan ora kelebu dawuh al-Qur’an,
mulo perayugane di pisah saking fatihah, (wald al-dallin) kelawan meneng

33 Ahmad Ibn Muhammad Ibn ‘Ajibah Hasani, Igoz Al-Himam Fi Sharh al-Hikam (Beirut: Dar al-
Kutub al-Ilmiyyah, 2016), p. 251.

Tafse: Journal of Qur’anic Studies, Vol. 9, No. 2, July-December 2024 169
https://jurnal.ar-raniry.ac.id/index.php/tafse



https://jurnal.ar-raniry.ac.id/index.php/tafse

Hadani et al.,: Intertextuality in Nusantara Qur’anic Exegesis: A Study of Tafsir al-Itgan fi Ma’ant Umm al-Qur’an
by KH. Ahmad Haris Shadaqah

sedelo, supoyo bedo antarane Qur’an lan dudu Qur’an, anapun wacane Amin
keno diwoco Panjang hamzahe ugo keno diwoco cendek, maknane Amin iku: ya
Allah mugi panjenengan kerso midangetaken soho paring kasembadan dating
panyuwun kulo. Hukume moco Amin sakwuse fatihah iku sunnah podo ugo ono
ing sak jabane solat utowo ono ing jerone solat, podo ugo solat ijen, utowo
jamaah.?* (The word Amin is not part of Surah Al-Fatihah and is not included as
part of the Qur’anic text. Therefore, it is separated from the recitation of Al-
Fatihah (wala al-dallin) with a brief pause, to distinguish between what is Qur’anic
and what is not. The pronunciation of Amin can be elongated or shortened. Its
meaning is: “O Allah, may You hear and grant my supplication.” The ruling for
reciting Amin after Al-Fatihah is that it is sunnah, whether in or outside of prayer,
whether performed individually or in congregation.)

This explanation builds upon the interpretations found in classical sources, such

as Tafsir Ibn Kathir and Tafsir al-Baydawi. For instance, Tafsir Ibn Kathir states:
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It is recommended for anyone who recites Surah Al-Fatihah to say the word
“Amin” afterward, similar to the word “Yasin” and also “Amin” with a short
hamzah, as in the word “yamin,” which means “may Allah grant the request.” The
tendency of this recommendation is based on a hadith narrated by Imam Ahmad,
Abu Dawud, and Tirmidhi from the chain of Wail Ibn Hajar. He said: I heard that
the Messenger of Allah (SAW) recited the verse “Calliall ¥ 5 agile ¢ sladall 52 and
then he recited “Amin” with a prolonged voice. Abu Dawud mentioned that he
raised his voice. According to al-Tirmidhi, this hadith is classified as hasan and
has been narrated by Ali, Ibn Mas’iid, and others. In another narration by Abu
Hurairah, he said: When the Messenger of Allah (SAW) finished reciting the last
verse of Al-Fatihah, he then recited “Amin” so that it could be heard by the first

row of the congregation. This is narrated by Abu Dawud and Ibn Majah.
According to al-Daruqutni, the chain of this hadith is hasan.*

34 Shadaqah, Tafsir Al-Itqan FT Ma’ani Ummi al-Qur’an, p. 28.
35 Ismail Ibn Umar Ibn Kathir Al-Dimashqi, Tafsir AI-Qur’an al-‘Azim (Beirut: Dar al-Kitab al-
[Imiyyah, 1998).
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Similarly, Tafsir al-Baydawri explains:
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The word “Amin” is a verbal noun (ism fi’il) meaning “grant it” or “accept it.”
According to Ibn Abbas, he asked the Prophet Muhammad (SAW) about its
meaning, and the Prophet replied, “Do it.” The word is pronounced with a fathah
(short vowel) on the letter “Ain” because it ends in two consonants, and the letter
“alif” in “Amin” can be pronounced long or short. He also said, “May Allah have
mercy on the servant who says ‘Amin.”” It is also said: “Amin, may Allah keep
us distant from it.” “Amin” is not part of the Qur’an, as has been agreed upon.
However, it is recommended to conclude the recitation of Surah al-Fatihah with
it, according to the hadith of the Prophet Muhammad (SAW), who said: “Jibril
taught me to say ‘Amin’ after finishing the recitation of Al-Fatihah, and it is like
the seal on a book.” Regarding its meaning, Ali (RA) said: “Amin is the seal from
the Lord of the Worlds, as the conclusion of His servant’s supplication.” It is
recommended for the imam to say “Amin” aloud and to raise his voice during
prayers where the recitation is audible. This is based on the narration from Wa’il

ibn Hujr, who reported that when the Prophet Muhammad (SAW) finished reciting
“wala-dallin,” he said “Amin” and raised his voice.*®

Both the explanations of Ibn Kathir and al-Baydaw1 hold their own hegemony in
the explanation provided by Ahmad Haris Shadaqah. In these two explanations, Ahmad
Haris Shadaqah applies the principle of existence to reduce the meaning of the text. As a
result, Ahmad Haris Shadaqah’s explanation incorporates both interpretations. This can
be seen in his discussion of the meaning of the word “Amin,” its pronunciation, and the
ruling on its recitation. In this context, the principle of existence refers to the rewriting of
the explanation of “Amin” without removing the essential substance of the original texts.

The discussions above provide an analysis of the intertextual patterns found in the
book Tafsir al-Itgan Fi Ma’ani Umm al-Qur’an by KH. Ahmad Haris Shadagah. In his

interpretation, Ahmad Haris Shadaqah wuses only five intertextual patterns:

36 Nasiruddin Al-Baydawi, Anwar Al-Tanzil Wa Asrar al-Ta 'wil (Beirut: Dar Ihya al-Turath, 1998),
p- 1: 31.
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transformation, modification, haplology, expansion, and existence. Thus, based on the
theoretical exposition and analysis obtained by the researcher, it can be confirmed that
Qur’anic exegesis—being a nonfiction literary work—can indeed be studied using
intertextual theory. This tends toward the correlation seen in the analysis, which shows
that an intertextual study of tafsir works will uncover new styles of interpretation. In
addition to the fact that tafsir works generally consist of adaptations of opinions,
intertextuality also allows for the tracing of citation models and the scholarly background
of the mufassir.

The findings of this study on Ahmad Haris Shadaqah’s Tafsir al-Itqgan fi Ma’ant
Umm al-Qur’an reveal several intertextual patterns, including transformation and
expansion. Each of these patterns is illustrated with specific examples from both the
source texts and Ahmad Haris Shadaqah’s tafsir, providing a clearer understanding of
their implications. Transformation occurs when Shadaqah reinterprets concepts from
classical texts to align with contemporary issues. For instance, in his interpretation of
Surah al-Fatihah, he draws from Tafsir Ibn Kathir, adapting its explanations to resonate
with local cultural contexts. This transformation not only maintains the essence of the
original text but also makes it accessible to a Javanese-speaking audience. For example,
Ahmad Haris Shadaqah modifies the classical emphasis on prayer’s spiritual significance
by incorporating local practices and beliefs about communal worship, thereby
transforming the interpretation to be more relatable for his readers.

Ahmad Haris Shadaqah employs expansion by elaborating on key themes found
in earlier tafsirs. While referencing Anwar al-Tanzil Wa Asrar al-Ta 'wil, he expands on
the significance of prayer in Surah al-Fatihah, incorporating local traditions and practices
that enhance the reader’s understanding of its relevance in daily life. For instance, he
discusses how the act of prayer fosters community bonds within Javanese culture,
illustrating how his tafsir not only interprets the text but also contextualizes it within local
customs. The patterns of transformation and expansion identified in Ahmad Haris
Shadaqah’s work have significant implications for understanding the dynamics between
local and global Islamic scholarship. They highlight how Nusantara scholars engage with
classical texts while addressing contemporary issues, thus contributing to a more nuanced

understanding of Islamic thought. By situating local interpretations within a global
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framework, this study underscores the importance of recognizing diverse voices in

Qur’anic exegesis.

Conclusion

The intertextual practices in Tafsir al-Itqan F1 Ma’ant Umm al-Qur’an by KH.
Ahmad Haris Shadaqah predominantly reflect the transformation model, which includes
changes in form, translation, adaptation, and alteration of letters. Ahmad Haris Shadaqah
effectively recontextualizes classical Arabic texts into the Javanese linguistic and cultural
framework, drawing extensively from sources such as Hashiyah al-Sawi ‘ala al-Jalalayn,
Marah Labid al-Nawawi, Tafsir Ibn Kathir, Anwar al-Tanzil Wa Asrar al-Ta’wil, and
Mafatih al-Ghayb. His integration of Matn al-Hikam and the two volumes of Syarh al-
Hikam further underscores his reliance on foundational Islamic texts as a basis for his
interpretations.

The study identifies five key intertextual patterns in Tafsir al-Itqan.
Transformation emerges as a prominent feature, where classical texts are translated or
adapted to suit local audiences without losing their essence. Modification, on the other
hand, involves deliberate changes to the structure and wording of source materials,
aligning them with specific interpretive objectives. Haplology, characterized by the
reduction or omission of details, reflects an effort to maintain conciseness and clarity for
a broader readership. Expansion allows for the development of original ideas, adding new
insights that enrich the interpretive tradition. Meanwhile, the principle of existence
ensures that the substance of the original texts is preserved while presenting them in an
accessible and contextually relevant form.

These findings demonstrate that Ahmad Haris Shadaqah’s tafsir not only
preserves the theological depth of classical sources but also makes them accessible to
contemporary audiences in the Nusantara region. His approach bridges the gap between
global Islamic scholarship and local cultural contexts, ensuring that Qur’anic
interpretations remain relevant and meaningful. By integrating classical texts with
Javanese linguistic and cultural nuances, he provides an example of how tafsir can evolve
to meet the needs of diverse communities while maintaining its core Islamic values. In
conclusion, this research emphasizes the importance of intertextuality in Qur’anic studies,
particularly in validating local interpretations and fostering dialogue between diverse

scholarly traditions. Ahmad Haris Shadaqah’s work exemplifies the adaptability and
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universality of the Qur’anic message, showcasing how tafsir can remain dynamic and
responsive to the spiritual and intellectual needs of its audiences. This exploration
contributes to a deeper understanding of Islamic thought, highlighting the diversity and

unity inherent in the global tradition of Qur’anic interpretation.
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