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Abstract 

This study examines the textual relationship between the Arabic Maulid 

manuscript Syaraf al-Anām and its Gorontalonese Kitabi lo Dikili, a 

relationship that has not been systematically analyzed in previous research. 

Existing studies tend to focus either on Arabic Maulid texts or on local 

ritual manuscripts, leaving a gap in understanding how a canonical Arabic 

composition is reshaped through vernacular, performative, and paratextual 

adaptation within Indonesian ritual contexts. The study employed a 

qualitative comparative approach using two primary manuscripts and direct 

observation of the Modikili ceremony in Gorontalo. Data include Arabic 

and Pegon-script texts, which are analyzed through close reading and coded 

using Kristeva’s intertextuality and Genette’s transtextuality to identify 

structural, linguistic, and paratextual correspondences. The findings show 
three major patterns. First, Kitabi lo Dikili revoices its Arabic source 

through vernacular translation, condensed phrasing, and culturally 

embedded metaphors. Second, the manuscript introduces 62 jabu refrains 

and distinctive Pegon orthographic features that function as paratextual 

cues for oral performance. Third, ritual observation demonstrates that 

communal recitation sustains the authority and continuity of the text as 

living heritage. These results highlight how Islamic devotional literature 

circulates across linguistic and ritual environments through creative 
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adaptation. The study concludes that examining Arabic and vernacular 

Maulid manuscripts together provides a more integrated understanding of 

textual continuity, localization, and the dynamics of Islamic literary 

heritage in Indonesia. 

Keywords: Dikili, Intertextuality, Maulid, Syaraf al-Anām, Transtextuality 

Abstrak 

Penelitian ini mengkaji hubungan tekstual antara manuskrip Maulid 

berbahasa Arab Syaraf al-Anām dan padanannya dalam bahasa 
Gorontalo Kitabi lo Dikili. Hubungan ini belum pernah dianalisis secara 

sistematis dalam penelitian sebelumnya. Studi-studi terdahulu cenderung 

membahas teks Maulid Arab atau manuskrip ritual lokal secara terpisah, 

sehingga menyisakan celah pemahaman mengenai bagaimana sebuah 

komposisi Arab kanonik dibentuk ulang melalui adaptasi vernakular, 

performatif, dan parateksual dalam konteks ritual Indonesia. Penelitian ini 

menggunakan pendekatan kualitatif komparatif dengan memanfaatkan dua 

manuskrip primer serta observasi langsung terhadap pelaksanaan tradisi 

Modikili di Gorontalo. Data mencakup teks Arab dan Pegon yang 

dianalisis melalui pembacaan dekat dan pengodean berdasarkan teori 

intertekstualitas Kristeva dan transtekstualitas Genette untuk 

mengidentifikasi korespondensi struktural, linguistik, dan parateksual. 
Temuan menunjukkan tiga pola utama. Pertama, Kitabi lo Dikili 

menyuarakan kembali sumber Arabnya melalui penerjemahan vernakular, 

peringkasan frasa, dan metafora yang berakar pada budaya lokal. Kedua, 

manuskrip ini memperkenalkan 62 jabu serta fitur ortografi Pegon yang 

berfungsi sebagai penanda parateks bagi performa lisan. Ketiga, observasi 

ritual memperlihatkan bahwa pembacaan komunal mempertahankan 

otoritas dan kesinambungan teks sebagai warisan hidup. Hasil ini 

menegaskan bahwa literatur devosional Islam beredar lintas bahasa dan 

lingkungan ritual melalui proses adaptasi kreatif. Studi ini menyimpulkan 

bahwa membaca manuskrip Maulid Arab dan vernakular secara 

berdampingan memberikan pemahaman yang lebih terpadu tentang 
kesinambungan teks, lokalisasi, dan dinamika warisan sastra Islam di 

Indonesia. 

Kata Kunci: Dikili, Intertekstualitas, Maulid, Syaraf al-Anām, 

Transtekstualitas 
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Introduction 

Across the Indonesian archipelago, Maulid textual traditions form a 

dense devotional and cultural ecology in which Arabic canonical 

compositions and vernacular manuscripts circulate simultaneously. 

Canonical works such as Syaraf al-Anām, al-Barzanjī, al-Diba‘i, 

and Simṭ al-Durar have long shaped devotional practice, pedagogy, 

and social cohesion in diverse Muslim communities (Buchori & 

Lailiyah, 2025; Irsyad, 2024; Manullang et al., 2021). Recent 

scholarship highlights the wide transmission of these texts and their 

hybrid prose poetic structures, which contribute to their adaptability 

across regions (Cuciniello, 2024). In Southeast Asia, the circulation 

of Arabic Maulid manuscripts in interlinear Jawi and Pegon formats 

further demonstrates the breadth of their localization and the 

dynamic interaction between text and performance (Ricci, 2023b). 

These observations show that Maulid literature functions not only as 

devotional commemoration but also as a cultural institution that 

anchors identity, moral education, and communal memory. 

Within this broader landscape, Gorontalo presents a distinctive case 

where the Kitabi lo Dikili (KLD) manuscript structures the Modikili 

ceremony through approximately 321 stanzas and 87 melodic 

variants, involving wide communal participation (Panigoro, 2019). 

KLD integrates Arabic, Malay, and Gorontalonese expressions in 

Pegon script and is performed annually as a living tradition that 

reinforces social cohesion and religious identity (Baruadi, 2014; 

Fitriyani & Subiyanto, 2021). At the same time, the Arabic Maulid 

Syaraf al-Anām (SA) continues to circulate in Southeast Asia in 

interlinear Jawi and Pegon copies, indicating its long-standing 

influence and adaptability (Ricci, 2023b). Although both 
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manuscripts operate within the same devotional ecology, no study 

has yet placed SA and KLD in direct analytical dialogue to map their 

structural, linguistic, and performative correspondences. 

Existing scholarship tends to examine SA through philological or 

transmission-oriented approaches (Ricci, 2023; Syamsinar & 

Yasmin, 2024) and KLD through ethnographic or ritual studies 

(Baruadi, 2014; Fahmi, 2015; Panigoro, 2019). These separate 

trajectories leave a clear gap in understanding how a canonical 

Arabic Maulid text is absorbed, transformed, and revoiced within a 

local manuscript tradition. Furthermore, previous studies have not 

applied an integrated intertextual and transtextual framework to 

distinguish between shared Maulid conventions and specific textual 

relations within Indonesia’s Maulid ecology. 

This study addresses this gap by examining how intertextual and 

transtextual relations manifest between SA and KLD. The research 

focuses on three questions. First, which structural, thematic, and 

linguistic features of SA are reproduced in KLD. Second, how these 

features are transformed through vernacular language, performance, 

and cultural adaptation. Third, what these patterns reveal about the 

continuity and localization of Islamic literary heritage in Indonesia. 

This study offers two main contributions. First, it demonstrates that 

KLD is not merely a regional Maulid text but a hypertext that 

actively revoices and restructures SA through vernacular translation, 

melodic cues, and Pegon orthography. This provides a theoretical 

contribution by showing how Kristeva’s intertextuality and 

Genette’s transtextuality can illuminate the mechanisms through 

which sacred literature circulates across linguistic and ritual 
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environments. Second, the findings offer practical insight into how 

local communities sustain Islamic literary heritage through creative 

adaptation, positioning Maulid manuscripts as dynamic cultural 

artifacts that continue to shape communal religious life. 

Literature Review 

Maulid Text and Ritual Traditions in Indonesia 

Scholarship on Maulid literature in Indonesia consistently affirms its 

centrality as a devotional genre, yet the emphases and analytical 

orientations vary in ways that reveal the field’s conceptual 

fragmentation. Fauzan and Robiah (2025), Ghali (2022) and Ishak 

et al. (2020) foreground the theological and affective dimensions of 

Maulid texts, portraying them as literary vehicles through which 

communities articulate reverence for the Prophet. Their work 

highlights the genre’s capacity to cultivate emotional attachment and 

moral formation through a blend of narrative prose and poetic praise. 

In contrast, Cuciniello (2024) approaches the Maulid from a 

philological and structural perspective, mapping the internal 

architecture of al-Barzanjī and demonstrating how its prose sections 

and scriptural citations contribute to its widespread popularity. 

While devotional scholars emphasize affective resonance, 

Cuciniello’s analysis underscores the textual mechanics that enable 

Maulid compositions to travel and endure. Ricci (2023b) adds a 

manuscript-historical dimension by documenting the circulation of 

Syaraf al-Anām (SA) in interlinear Malay and Javanese copies, 

showing how material features such as script, layout, and translation 

practices mediate accessibility. These three strands, e.g., devotional, 

structural, and philological, collectively illuminate the richness of 
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Maulid traditions but also reveal that scholarship often treats textual 

form, ritual function, and manuscript transmission as separate 

domains rather than interconnected components of a single 

devotional ecology. 

This fragmentation becomes more apparent when examining 

vernacular mediation within Indonesian Maulid practice. Ricci’s 

(2023b) documentation of interlinear SA manuscripts demonstrates 

how translation and script adaptation facilitate comprehension, yet 

her focus remains primarily on textual transmission rather than ritual 

enactment. By contrast, Iswanto et al. (2023) conceptualize 

manuscript reading as “living heritage,” emphasizing the 

performative and communal dimensions that sustain textual life. 

Their ethnographic lens highlights how ritualized recitation 

transforms manuscripts into dynamic cultural artifacts. Studies on 

Kitabi lo Dikili (KLD) by Baruadi (2014), Hula (2024), and Zakaria 

(2024) further extend this perspective by showing how 

Gorontalonese communities embed Arabic, Malay, and local 

expressions within a Pegon-script poetic structure performed during 

the Modikili ceremony. These works collectively demonstrate that 

vernacular Maulid manuscripts are not passive translations but 

active revoicings shaped by local linguistic, musical, and ritual 

conventions. Yet, despite their insights, these studies rarely engage 

with the Arabic hypotexts that inform vernacular compositions, 

leaving unexplored the precise textual relationships between 

canonical Arabic Maulid works and their localized counterparts. 
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Revoicing and Vernacularisation of Islamic Devotional Texts 

A second body of literature examines how Islamic texts are revoiced 

and vernacularized as they move across linguistic and cultural 

boundaries. Drawing on Bakhtinian theory, Bakhtin (2010) and 

Sterponi et al. (2023) conceptualize revoicing as the appropriation 

of authoritative discourse into new social and linguistic contexts. 

Their work provides a theoretical foundation for understanding how 

communities infuse inherited texts with local intention and 

expressive nuance. Pollock (2000) and Lurie (2023) extend this 

discussion by framing vernacularisation as a historical shift from 

cosmopolitan to local linguistic orders, a movement that repositions 

communities while maintaining continuity with broader Islamic 

intellectual traditions. These theoretical models help explain how 

Arabic panegyrics acquire new idioms and performative forms 

without losing devotional authority. 

Empirical studies in Southeast Asia further illustrate the 

mechanisms of vernacularisation. Fakhriati et al. (2024) show how 

Acehnese scholars recontextualized transnational Islamic 

knowledge within local interpretive frameworks, demonstrating that 

vernacularisation is not merely linguistic but also epistemic. Ricci 

(2023a) highlights how translation, layout, and pacing in SA 

manuscripts mediate recitation and meaning, revealing the material 

and pedagogical dimensions of textual adaptation. Meanwhile, 

O’Connor and Michaels (1993) offer a discourse-analytic 

perspective on revoicing, showing how it structures participation 

and alignment in educational settings. Although their work is not 

situated within Islamic studies, it provides a useful analogy for 

understanding how vernacular ritual texts create frameworks for 
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collective engagement. When applied to KLD, these insights suggest 

that the manuscript should be read not as a derivative copy of SA 

but as a localized voice that rearticulates Arabic devotional 

expressions through Gorontalonese linguistic and performative 

codes. 

Across these two thematic strands, the literature demonstrates the 

complexity of Maulid traditions, the dynamism of vernacularisation, 

and the importance of manuscript mediation. Yet the studies remain 

largely compartmentalized. Devotional analyses seldom intersect 

with philological or manuscript-based approaches, and ethnographic 

accounts of local ritual rarely engage with intertextual theory. Most 

critically, no existing research places Syaraf al-Anām and Kitabi lo 

Dikili in direct comparative dialogue to map their structural, 

linguistic, and paratextual correspondences. This gap underscores 

the need for an integrated intertextual and transtextual analysis that 

can illuminate how a canonical Arabic Maulid text is absorbed, 

transformed, and ritualized within a Gorontalonese manuscript 

tradition. 

Method 

This study adopted a qualitative comparative textual design that is 

well suited to addressing the research questions concerning how 

intertextual and transtextual relations manifest between Syaraf al-

Anām (SA) and Kitabi lo Dikili (KLD). Because the study seeks to 

trace structural, linguistic and paratextual transformations rather 

than measure frequency or test hypotheses, a qualitative approach 

provides the necessary flexibility to examine narrative form, stylistic 

features, and performative cues in depth. The comparative design is 
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essential for identifying correspondences and divergences between 

the Arabic hypotext and its Gorontalonese hypertext, allowing the 

analysis to move beyond description toward interpretation of how 

textual meaning is reshaped across linguistic and ritual 

environments. This design is also appropriate because the study 

integrates Kristeva’s intertextuality and Genette’s transtextuality, 

both of which require close reading and relational mapping rather 

than quantitative modeling. 

The data for this study consisted of two primary manuscripts and 

observational material from the Modikili ceremony. The first 

manuscript is the Ottoman-printed Arabic edition of SA compiled 

by Abdurrahman Hilmi, which represents the canonical source text 

that circulated widely in Southeast Asia. The second manuscript is 

the edited version of KLD published by LP2M IAIN Sultan Amai 

Gorontalo, which reflects the vernacularized form used in 

contemporary ritual practice. These two manuscripts constitute the 

population of texts relevant to the study because they contain 

parallel narrative episodes and shared devotional motifs. Inclusion 

criteria required that the manuscripts contain overlapping sections, 

particularly the birth narrative and the episode of Halimah al 

Sa‘diyyah, which appear in both texts and therefore allow for 

systematic comparison. Manuscripts or textual variants that did not 

include these shared episodes were excluded because they could not 

support relational analysis. In addition to textual sources, direct 

observation of the Modikili ritual was incorporated to document 

how KLD is performed, recited and embedded within communal 

practice. This observational component does not involve human 

subjects in an experimental sense but provides contextual data that 
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clarify how paratextual features such as melodic notation and Pegon 

orthography function in lived performance. 

Data analysis proceeded through several structured stages. The first 

stage involved close reading of both manuscripts to identify sections 

suitable for comparison, focusing on narrative episodes and poetic 

stanzas that appear in both texts. The second stage consisted of 

intrinsic analysis, examining each manuscript’s internal structure, 

thematic organization, diction, and rhythmic style to establish its 

literary coherence. The third stage applied Kristeva’s intertextuality 

to trace lexical correspondences, thematic echoes, and narrative 

absorption between SA and KLD. The fourth stage employed 

Genette’s transtextuality to analyze hypertextual transformation and 

paratextual framing, including titles, marginal notes, melodic 

symbols, and Pegon orthographic features. During this stage, the 62 

jābu refrains in KLD were identified and cross-referenced with 

surrounding sair to determine their structural and performative 

functions. The final stage involved synthesizing textual and 

observational findings to interpret how KLD revoices SA within 

Gorontalonese ritual culture. This step-by-step process ensured 

analytical rigor and allowed the study to map the relational dynamics 

between the two manuscripts with clarity and precision. 

Result and Discussion 

Intrinsic Characteristic between SA and KLD 

This section examines the intrinsic structures of Syaraf al-Anām 

(SA) and Kitabi lo Dikili (KLD) to establish their narrative and 

stylistic coherence prior to intertextual analysis. Both manuscripts 

belong to the Maulid literary tradition and integrate narrative, poetic 
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and supplicatory elements that collectively articulate reverence for 

the Prophet. SA presents a balanced interplay of ornate prose and 

rhythmic verse that reflects the aesthetics of classical Arabic 

devotional literature. KLD, by contrast, reshapes this structure into 

a vernacular register by combining Arabic, Malay, and Gorontalo 

expressions to enhance accessibility during oral performance. 

Despite their linguistic differences, both texts share a common 

devotional architecture consisting of praise (madḥ), narrative 

(qiṣṣa), and supplication (duʿāʾ), which together form a cohesive 

cycle of remembrance and celebration. Comparison of intrinsic 

elements in both manuscript is presented below. 

Table 1. 

Comparative intrinsic elements of SA and KLD 

Aspect Syaraf al-Anām Kitabi lo Dikili 

Genre and 

Composition 

Integrates syiʿir 

(poetry), hikayat 

(prose narrative), 

and duʿāʾ 

(supplication); 

characteristic of 

Arabic Maulid 

literature. 

Adopts the same tripartite 

structure of syiʿir hikayat 

duʿāʾ maintaining 

devotional unity while using 

local linguistic variation. 

Structure and 

Plot 

Organized into a 

tripartite sequence 

consisting of 
opening praise, a 

narrative of the 

Prophet’s birth and 

mission, and a 

closing prayer. 

Divided into 18 chapters that 

sequentially recount the 

Prophet’s life events, from 
birth to the affirmation of 

prophethood, each framed 

by verses of praise and 

supplication. 

Characterization Centers on the 

Prophet 

Muhammad, 

idealized through 

his genealogy, 

virtues, and 

miracles. 

Centers on the same figure, 

with representation 

expanded through 

vernacular expressions that 

highlight compassion, 

humility, and divine 

wisdom. 

Theme Emphasizes the 
Prophet’s perfection 

Preserves these theological 
themes but expresses them 
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Aspect Syaraf al-Anām Kitabi lo Dikili 

(kamāl), divine light 

(nūr Muḥammad), 

and intercession. 

through moral exhortation 

and local metaphors of 

enlightenment and purity. 

Language and 

Style 

Employs classical 

Arabic with 

elaborate rhyme, 

parallelism, and 

metaphor, 

alternating between 

prose and verse. 

Utilizes a trilingual register 

(Arabic, Indonesian, 

Gorontalo) in Pegon script, 

characterized by simpler 

syntax, rhythmic repetition, 

and localized imagery. 

 

A closer examination of their internal composition shows that SA 

and KLD follow the canonical Maulid pattern in which the Prophet’s 

biography and virtues are narrated through a blend of poetry, prose, 

and prayer. This tripartite structure unifies madḥ, sīrah and duʿāʾ to 

produce both aesthetic and spiritual coherence. In SA, the classical 

Arabic milieu supports an elevated style characterized by balanced 

rhyme, parallelism and metaphor. These features align with Idris’s 

(2015) observations regarding Sufi-inflected imagery such as nūr 

(light), the full moon and celestial metaphors that evoke the 

Prophet’s sanctity and cosmic centrality. Manuscript studies also 

indicate that SA copies circulating in Southeast Asia often include 

interlinear Malay or Javanese translations to facilitate 

comprehension among non-Arabic speaking audiences (Ricci, 

2023b). 

KLD, while retaining the same tripartite Maulid structure, adapts its 

language and stylistic register to a vernacular, communal audience. 

Rather than employing the ornate diction of classical Arabic, KLD 

presents its narrative in simpler syntax and frequently blends 

indigenous language or local Malay/Indonesian variants with Arabic 

phrases to preserve sacred terminology while ensuring intelligibility. 

Ethnographic research confirms that KLD functions as a form of 
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local devotional literature embedded in communal memory and oral 

tradition (Baruadi, 2014). This process of localization does more 

than translate content. It transforms the expressive mode. Through 

stylized repetition, vernacular metaphors, and an accessible 

narrative voice, KLD becomes an instrument of communal 

remembrance and religious pedagogy rather than a text intended for 

elite recitation. 

The comparative reading demonstrates that SA emphasizes 

rhetorical elaboration and theological depth through metaphor, 

repetition, and elevated diction, whereas KLD prioritizes clarity, 

rhythmic flow, and collective participation. The Gorontalonese 

manuscript reduces syntactic complexity but heightens affective 

resonance through formulaic expressions and refrains. These 

adaptations show how vernacularization preserves the core spiritual 

message of the Arabic original while recontextualizing its literary 

form to align with local performative conventions. 

Intertextual and Transtextual Links between SA and KLD 

The intertextual relationship between Syaraf al-Anām (SA) and 

Kitabi lo Dikili (KLD) can be understood through Kristeva’s 

concept of intertextuality and Genette’s notion of trans-textuality, 

with particular attention to hyper-textuality and paratextuality. 

Within this analytical framework, SA operates as the hypertext, 

while KLD functions as a hypertext that reshapes the linguistic, 

stylistic, and performative features of its source. This transformation 

is not a simple act of reproduction. Rather, it reflects a dialogic 

continuity in which Arabic devotional discourse is absorbed, 

reinterpreted, and revoiced within a Gorontalonese cultural and 
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ritual environment. Through hypertextual transformation, KLD 

reformulates canonical narratives into rhythmic and performative 

verses suited for communal recitation. At the same time, paratextual 

elements such as section titles, melodic cues, and Pegon vowel 

notation guide interpretation and shape the embodied experience of 

performance. Table 2 below demonstrates the concordance between 

SA and KLD. 

Table 2.  

Intertextual and Transtextual Correspondences between SA and KLD 

Element 
Syaraf al-

Anām 
Kitabi lo Dikili 

Type of 

Relation 

Opening 

salutation 

and praise 

Repeated 

formula 

“Allāhumma 

ṣalli wa sallim 

wa bārik 

ʿalaih” 

marking 
transitions 

between 

sections. 

The same formula 

appears identically 

as a section divider, 

followed by 

additional jabu 

phrases, short 

invocations inserted 
between verses. 

Intertextual and 

paratextual 

extension 

Poetic 

praise and 

invocation 

Elaborate 

Arabic syiʿir 

describing the 

Prophet’s 

beauty, mercy, 

and perfection. 

Retains core 

imagery but 

expands it with 

vernacular 

expressions 

praising Allah and 

the Prophet using 

local idioms. 

Transformative 

intertext 

Infancy 

episode 

Narrative of 

the Prophet’s 
childhood, 

including the 

episode with 

Ḥalīmah 

al-Saʿdiyyah, 

presented in 

ornate prose. 

Freely translated 

into Gorontalo and 
simplified into 

rhythmic 

storytelling that 

emphasizes moral 

values and parental 

blessing. 

Hypertextual 

adaptation 

Narrative 

progression 

Structured in a 

sequence of 

syiʿir, hikayat, 

and duʿāʾ. 

Retains the triadic 

pattern but expands 

it into 18 chapters 

Structural 

hypertext 
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Element 
Syaraf al-

Anām 
Kitabi lo Dikili 

Type of 

Relation 

combining verse 

and narrative. 

Script 

system 

Written in 

Arabic script. 

Written in Pegon 

script adapted for 

local phonemes 

using special letters 

such as  ڠ (/ng/), ڽ 

(/ny/),  چ (/c/), and 

 .(/g/) ݢ

Paratextual 

adaptation 

Vowel 
notation 

Uses standard 
Arabic vowel 

marks (fathah, 

kasrah, 

dhummah). 

Adds special syakal 
for /o/ and /e/ using 

inverted hamzah 

shapes ( ݶ above for 

/o/, ݷ below for 

/e/). 

Paratextual 
innovation 

 

As presented in Table 2 above, one of the clearest intertextual links 

between SA and KLD is the preservation of the ṣalawāt formula 

“Allāhumma ṣalli wa sallim wa bārik ʿalaih.” In SA, this formula 

functions as a structural marker that signals transitions between 

praise, narrative and supplication. KLD retains the phrase verbatim, 

indicating a direct intertextual absorption that maintains theological 

authority and ritual continuity. However, KLD extends this structure 

by inserting 62 jābu, short invocatory refrains interwoven across 

seventeen poetic sections (sair). The distribution of jābu varies, with 

the fourteenth sair containing fourteen refrains and the fifth and 

sixth containing only one each (Fahmi, 2015). These jābu operate as 

paratextual extensions that regulate rhythm, tone, and emotional 

intensity during collective recitation. By synchronizing linguistic 

cadence with melodic flow, they transform textual reading into a 

performative act. This practice aligns with Kristeva’s view of 

intertextuality as absorption and transformation, while also 

reflecting Genette’s understanding of paratextuality as the set of 

elements that frame how a text is received and experienced. An 
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example appears in KLD: “alfa ṣallū ʿalan-nabiyyi khātimir-rusulil-

kirām,” translated as “Thousands of blessings upon the Prophet, the 

seal of the noble Messengers” (KLD, p. 19). 

A second layer of intertextual engagement emerges in the poetic 

praise and invocation sections. SA employs elevated Arabic syiʿir 

characterized by epithets, metaphorical imagery, and rhythmic 

parallelism to express the Prophet’s beauty, mercy, and perfection. 

This stylistic register reflects the classical aesthetics of Arabic 

devotional poetry. KLD preserves the core thematic content of these 

praises but performs a transformative shift by embedding Indonesian 

and Gorontalo expressions alongside the Arabic lines. Rather than 

offering a literal translation, the author revoices the praise in 

culturally grounded idioms that resonate with local audiences. This 

strategy maintains the sanctity of the Arabic original while 

enhancing semantic accessibility. The presence of bilingual or 

trilingual praise illustrates how localized manuscripts negotiate 

between fidelity to the source text and the communicative needs of 

the community. It also exemplifies what may be described as 

localized devotional literacy, in which vernacular languages extend 

the affective and pedagogical reach of Arabic textual heritage. 

The episode of Ḥalīmah al Saʿdiyyah provides a further example of 

hypertextual transformation. In SA, the narrative is presented in 

ornate prose rich with symbolic imagery such as light, fragrance, and 

celestial signs, emphasizing theological interpretations of the 

Prophet’s divine origin. KLD recounts the same episode through 

rhythmic vernacular phrasing that foregrounds maternal 

compassion, gratitude, and moral instruction. This shift from 

metaphorical to moral emphasis reflects an adaptation to oral 
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didacticism, prioritizing clarity and pedagogical resonance over 

rhetorical ornamentation. The revoicing of the infancy narrative 

demonstrates how sacred biography becomes localized pedagogy, 

aligning with the oral ethics and communal values of Gorontalonese 

society. A comparable episode appears in KLD, where the narrative 

is retold in Gorontalonese vernacular, further illustrating how the 

text integrates local linguistic and cultural sensibilities into the 

broader Maulid tradition.  

A comparable episode appears in KLD, where the same narrative is 

retold in Gorontalonese vernacular: 

“Lotombilu tilo Halimah uwalio tio lohama ma'o to Nabiyullah 

wau ma dilelo lio ma'o ode bele lo mbu'i, yio ma lolohubulu bu'i 

tanggulio Hubalu ta'uwa lio wau ma lopupulepelo bu'i 

ngopohiya lo tonulola bilulo'a lio, yio ma pilona'o lio lilo 

Halimah Nabiyullah ode hajar aswad…” translation “Halimah 

(raḍiyallāhu ‘anhā) recounted: “I took the infant Prophet and 
brought him home. My husband recognized the blessings present 

in him.” She further related that, on one occasion, she took him 

to the Black Stone (Hajar Aswad) and guided him to kiss it…” 

(Hikayat Halimah 12, Kitabi lo Dikili)  
 

 
Figure 1. Hikayat Ḥalīmah  
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(Majmū‘at al-Mawālīd aw Mawlid Sharaf al-Anām P.32-33) 

Figure 1 above presents the Hikayat Ḥalīmah episode from Syaraf 

al-Anām (SA), which recounts how Ḥalīmah al-Saʿdiyyah nursed 

the infant Prophet. The Arabic manuscript integrates rhymed prose 

and poetic segments, enriched with decorative headings and 

rhythmic notations that guide recitation. When juxtaposed with 

Kitabi lo Dikili (KLD), it becomes evident that the Gorontalonese 

version condenses SA’s ornate prose into a more rhythmic 

vernacular narrative. This transformation involves both the 

reduction of rhetorical embellishment and the re-expression of the 

episode through accessible syntax and a stronger moral focus. The 

vernacular retelling foregrounds themes of divine protection and 

gratitude, aligning closely with local pedagogical values. From 

Genette’s perspective, this constitutes a motivated re-narration in 

which the Arabic hypotext remains recognizable, yet the 

Gorontalonese hypertext reorganizes the episode to meet new 

linguistic, cultural, and performative expectations. The adaptation 

illustrates how local Islamic literary traditions prioritize clarity, 

didactic resonance, and communal intelligibility over the classical 

rhetorical density characteristic of Arabic Maulid literature. 

A significant paratextual innovation appears in the manuscript’s 

script and vocal notation. Whereas SA is transmitted in standard 

Arabic script, KLD employs Pegon, an adapted Arabic script 

designed to represent Indonesian and Gorontalo phonemes. This 

adaptation requires creative expansions of Arabic orthography, 

including the use of letters such as  ڠ (/ng/),  ڽ (/ny/), چ (/c/), and  ݢ 

(/g/), which do not exist in Classical Arabic. Even more distinctive 

is KLD’s use of specialized syakal marks to represent the vowels /o/ 

and /e/, indicated by inverted hamzah like forms placed above (ݶ) 
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or below (ݷ) the consonant. These orthographic innovations 

demonstrate how the manuscript’s paratextual features support 

accurate pronunciation, facilitate oral performance, and embed the 

text within the phonological system of the Gorontalonese 

community (see Figure 2).  

 
Figure 2. Kitabi lo Dikili 

 

Most Pegon manuscripts avoid full vocalization, yet KLD 

consistently preserves vowel markings throughout the text. This 

practice indicates a deliberate concern for phonetic accuracy and 

oral-fidelity recitation, enabling readers to chant the text with correct 

pronunciation. The orthographic creativity embedded in this system 

constitutes a significant paratextual layer that shapes how the text is 

interpreted and performed. In Genette’s terms, these features 

function as “thresholds of textuality” that mediate the relationship 

between script and sound, positioning KLD not only as a written 

manuscript but also as an instructional guide to its own performative 

realization. 
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Living Manuscripts of SA and KLD 

In scholarship on Southeast Asian Islamic manuscript culture, the 

concept of a “living manuscript” refers to texts that endure not only 

as archival objects but through ritual recitation, communal 

transmission, and performative use. Studies across the Indonesian 

archipelago show that manuscripts written in Arabic or local scripts 

remain active through reading sessions, oral transmission, and 

community rituals (Anto et al., 2024; Iswanto et al., 2023). These 

practices transform static codices into dynamic media of devotion 

and identity, blurring the boundary between textual artifact and 

living tradition. As Indiarti (2023) emphasizes, “Nusantara 

manuscripts live when read, voiced, and inhabited,” suggesting that 

their longevity depends more on the performative relationship 

between reader, text, and audience than on institutional preservation. 

Within this broader frame, Syaraf al-Anām (SA) functions as a 

transregional prototype of a living Maulid manuscript. Copies found 

across Java, Aceh, and Malay-speaking regions contain paratextual 

markers, interlinear glosses, and melodic annotations, indicating that 

they were designed for chanting, teaching, and collective devotion 

rather than silent reading (Iankovskaia, 2024; Ricci, 2023b). These 

features demonstrate how the canonical Arabic text was adapted for 

vernacular reception while maintaining its ritual authority. The 

manuscript’s ability to circulate, transform, and remain ritually 

active across linguistic and geographic boundaries underscores its 

status as a living devotional text.  
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Figure 3. Modikili Tradition in Gorontalo  

(Source: tagpohuwato.id) 

 

At the local level in Gorontalo (see Figure 3 above), the Modikili 

tradition animates Kitabi lo Dikili (KLD) as a fully functioning 

living manuscript. During the annual ritual coinciding with Rabiʿ al-

Awal, locally known as Pohutu Lo Palilati, the text is recited 

throughout the night in mosques across the region, with the most 

elaborate gathering held at Masjid Jamiʿ Baiturrahim. The recitation 

is led by an ahlulu, a ritual guide who oversees melodic chanting 

(wunungo) and ensures textual and ritual integrity, while 

congregants take turns chanting portions of the manuscript. The text 

is placed centrally and accompanied by tolangga offerings, 

traditional food trays symbolizing gratitude and devotion to the 

Prophet, which are distributed after the recitation (source: direct 

observation). This ritual configuration demonstrates how KLD is 

embedded within a performance ecology in which text, melody, 

embodiment, and communal memory intersect. 
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The coexistence of canonical and vernacular forms, represented by 

SA and KLD, illustrates the multilayered texture of Maulid 

textuality in Indonesia. SA represents a transregional layer 

preserved across broad Muslim networks, while KLD embodies a 

localized layer adapted to meet communal, linguistic, and 

performative needs. The continuous recitation of these manuscripts 

across places, generations, and social contexts shows that textual 

preservation in the archipelago relies less on static conservation and 

more on cyclical revoicing, reuse, and ritual activation. This 

dynamic aligns with Indiarti’s (2023) assertion that the vitality of 

Nusantara manuscripts is inseparable from the human and ritual 

systems that sustain them, forming what she describes as a “cultural 

ecology of textual vitality.” Through this lens, SA and KLD 

exemplify how Islamic texts persist as living heritage within 

intersecting networks of devotion, pedagogy, and performance. 

The living manuscript model also reveals tensions and 

vulnerabilities. Observations of Modikili show moments when ritual 

enthusiasm and social dynamics can compromise textual solemnity. 

Competition over vocal projection or completeness may 

overshadow devotional intention, and unequal distribution of 

offerings can create social imbalance (source: direct observation). 

Moreover, reliance on oral transmission raises concerns about 

textual fidelity, melodic variation, and generational continuity. 

These challenges indicate that living manuscripts are dynamic yet 

fragile, and their longevity depends on sustained communal 

commitment and ongoing negotiation of ritual practice. 

To conclude, the findings demonstrate that both SA and KLD 

embody the dialogic life of Islamic texts as conceptualized by 
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Kristeva and Genette. The Arabic source continues to “speak” 

through its vernacular counterpart, while local voices reshape its 

form and affective tone without disrupting genealogical continuity. 

The living manuscript traditions surrounding these texts, from 

interlinear glossing to ritual performance, show that textual survival 

in Indonesia depends on reinterpretation and re-voicing rather than 

mere conservation. Through this process, SA operates as a 

transregional hypertext of devotional authority, and KLD emerges 

as its localized hypertext that materializes faith through sound, 

rhythm, and communal participation. 

Conclusion 

This study demonstrates that Syaraf al-Anām (SA) and Kitabi lo 

Dikili (KLD) are connected through clear intertextual and 

transtextual relations that reveal how a canonical Arabic Maulid text 

is absorbed, transformed, and revoiced within a Gorontalonese ritual 

tradition. The analysis shows three core findings. First, KLD 

preserves key structural and devotional elements of SA, including 

praise formulas, narrative motifs, and the tripartite Maulid 

architecture. Second, KLD rearticulates these elements through 

vernacular translation, rhythmic condensation, and the insertion of 

jābu refrains that guide communal recitation. Third, paratextual 

innovations such as Pegon orthography and melodic notation 

demonstrate how the manuscript was intentionally adapted for oral 

performance. Together, these findings answer the research questions 

by showing that KLD functions as a localized hypertext that 

maintains genealogical continuity with SA while reshaping its form 

to meet local linguistic and ritual expectations. 
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The study’s methodological limitations lie primarily in its reliance 

on two principal manuscripts and a focused set of narrative episodes, 

which restricts the scope of comparative variation across other SA 

and KLD manuscript families. Direct observation was limited to a 

single Modikili setting, which may not capture the full diversity of 

ritual practice across Gorontalo. Future research should expand the 

manuscript corpus, incorporate multi-site ethnography, and examine 

melodic transmission and performative variation across generations. 

Comparative studies with other vernacular Maulid traditions in 

Indonesia would also deepen understanding of how Arabic 

devotional texts are indigenized across different cultural ecologies. 

Overall, this study contributes to Islamic manuscript studies by 

demonstrating that textual continuity in the Indonesian archipelago 

is sustained not through static preservation but through dynamic 

processes of revoicing, vernacularisation, and ritual activation. By 

integrating intertextual and transtextual analysis, the study positions 

SA and KLD as living manuscripts whose dialogic relationship 

exemplifies how Islamic literary heritage adapts, survives, and 

acquires new meaning within local communities. 
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