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CHAPTER 1

Introduction

The history of Arabic literature outside the Arab world remains surprisingly
under-researched. As the language of the Qurlan, of law and theology, Arabic
manuscripts circulated wherever there were Muslims, and numerous original
works were produced by authors who were not native speakers of Arabic, in
locations as diverse as Mali, India, the Maldives and Dagestan. Yet with a few
exceptions,! this body of literary production and its relationship to the tex-
tual culture of the Middle East has received very little scholarly attention. This
lacuna in research is especially evident in the region that is the focus of this
book, Muslim Southeast Asia. Despite the fact that Indonesia has the largest
Muslim population of any country in the world, the study of Southeast Asian
Islam is usually entirely neglected by scholars of Arabic and the Middle East.
The same is true of its indigenous Arabic literary production; only a handful
of authors from the region are mentioned in Brockelmann’s Geschichte der
arabischen Litteratur,? which remains the basic reference work on Arabic lit-
erature, and even these are beset with elementary mistakes. Meanwhile, spe-
cialists on Southeast Asia have tended to emphasise the importance of the

1 The most important exception is the major series of publications regarding Arabic in
Sub-Saharan Africa, The Arabic Literature of Africa (5 volumes out of 6 published, Leiden,
1993-). For India see M.G. Zubaid Ahmad, The Contribution of India to Arabic Literature
(Allahabad, 1946); for Daghestan see M. Kemper, “An Island of Classical Arabic in the
Caucasus: Daghestan,” in F. Companjen, L. Maracz and L. Versteegh (eds) Exploring the
Caucasus in the 21st Century: Essays on Culture, History and Politics in a Dynamic Context
(Amsterdam, 2010), 63—89. For a recent survey of the ways in which Arabic literary culture
linked the medieval Islamic world, see Muhsin Musawi, The Medieval Arabic Republic of
Letters: Arabic Knowledge Construction (Notre Dame, 2015).

2 Carl Brockelmann, Geschichte der arabischen Litteratur (Leiden, 1942—9), 11, 422, notes Yasuf
al-Maqasii's Zubdat al-Asrar, ‘Abdallah b. ‘Abd al-Qahhar’s Kitab fi Shurit al-Hajj, and Sultan
Ahmad al-Salih of Bone’s al-Nur al-Hadi. A further five authors are added in the Supplement,
Vv, 628—9, which includes the fairly egregious mistake of confusing a work from Bornu near
lake Chad with one from Borneo (no. 7). Clearly, Brockelmann is not wholly at fault here,
as he had little to go on beyond the published catalogue of the Jakarta collection at the
time of his first edition, and, apart from at Leiden, few Southeast Asia manuscripts survive
in European collections. The following catalogue of the Jakarta collection of Arabic manu-
scripts used by Brockelmann has not yet been superseded: R. Friederich and L.w.c. van den
Berg, Codicum arabicorum in bibliotheca societatis artium et scientiarum quae Bataviae flore
asservatorum catalogum inchoatum (Batavia and The Hague, 1873). This catalogue and the
circumstances of its production are discussed further in Chapter 7.

© KONINKLIJKE BRILL NV, LEIDEN, 2024 DOI:10.1163/9789004548794_002
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textual heritage of indigenous languages such as Javanese and Malay, and
assume Arabic is an alien language restricted to ritual use. A similar tendency
is also reflected in collections of Southeast Asian manuscripts held in the west,
mostly compiled in colonial times, in which Arabic texts are disproportion-
ately under-represented.?

This book concerns both the Arabic texts that were composed in seven-
teenth to eighteenth-century Southeast Asia, or for a Southeast Asian audi-
ence, and the Arabic texts that were read and copied in the region. Together
this complex of reading, writing and copying practices constitutes a ‘textual
culture’* As well as contributing to the understanding of the diffusion of
the Arabic written tradition, it also seeks to advance debates on the historic
characteristics of Islam in the region as reflected in the textual record, for as
A.H. Johns noted in an article which to date represents one of the very few
surveys of Arabic in the region, Arabic manuscripts “are not simply relics, of
interest only to specialists and of tangential interest at best to social or even
intellectual history. They reflect the texture of Muslim life and thought, and are
an important component of the processes by which Indonesia came to have
the largest Muslim population of any country in the world.”> Although some
attention has been given to the nature of the books studied in the region’s
pesantrens (religious schools, also known as pondoks, what would be called
in the Middle East madrasas),® to date the consumption of Arabic textual cul-
ture by elites in Southeast Asia has largely been ignored by scholarship. Yet in
Southeast Asia, the pesantren may be a relatively recent institution, with little
evidence for its existence before the eighteenth century, and it only became
widespread in the nineteenth century.” Indeed, this book will argue that the

3 These issues are discussed in Annabel Teh Gallop, “Shifting Landscapes: Remapping the
Writing Traditions of Islamic Southeast Asia through Digitisation,” Humaniora 32/2 (2020):
97-109.

4 For an introduction to this concept, see Joe Bray and Ruth Evans, “Introduction: What Is
Textual Culture?” Textual Cultures 2 (Autumn, 2007): 1-8.

5 A.H. Johns, “In the Language of the Divine: The Contribution of Arabic,” in Ann Kumar and
John H. McGlynn (eds), Illuminations: Writing Traditions of Indonesia (Jakarta, 1996), 33—48,
at p. 33.

6 Martin van Bruinessen, Islam di Nusantara: Kitab Kuning, pesantren dan tarekat (Selangor,
2018); Martin van Bruinessen, “Kitab Kuning: Books in Arabic Script Used in the Pesantren
Milieu: Comments on a New Collection in the KITLV library,” Bijdragen tot de Taal-, Land- en
Volkenkunde 146 (1990): 226—269; for Java and Madura a classic study is L.w.cC. van den Berg,
“Het Mohammedaansche Godsdienstonderwijs op Java en Madoera en de daarbij gebruikte
Arabische Boeken,” Tijdschrift voor Indische Taal-, Land- en Volkenkunde 31 (1886): 518—55.

7 Michael Laffan, The Makings of Indonesian Islam: Orientalism and the Narration of a Sufi Past
(Princeton, 2om), 26—7; cf. Martin van Bruinessen, “Shari‘a Court, Tarekat and Pesantren:
Religious Institutions in the Banten Sultanate,” Archipel 50 (1995): 195; Alex Soesilo Wijoyo,
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royal court, rather than the pesantren, was the major centre for the writing and
reading of an indigenous Southeast Asian Arabic literature before the nine-
teenth century.

In part, the marginalisation of Arabic’s role in the region is a consequence
of scholarship having often seen Southeast Asian Islam as somewhat remote
from Middle Eastern norms. Recently the existence of a ‘monsoon Islam’ has
been posited by Sebastian Prange, which he describes as a “particular form
of Islamic thought and practice” that emerged from the spread of Islam
through Muslim merchants and the effects on Islam of their interaction with
non-Muslim societies across the Indian Ocean. While this did not constitute a
theological departure, the practices, including the textual culture, of Muslims
of ‘monsoon Asia’ are said to be distinctive:

They produced new interpretations of Islamic law designed to meet
the specific needs of their heterogeneous communities; many prayed in
buildings that looked like Hindu temples, and some practiced matriline-
ality contrary to the otherwise staunchly agnatic Islamic tradition; they
professed new understandings of religiously sanctioned warfare ( jihad),
and to that end even redefined what constitutes the ‘Muslim world.®

Sebastian Prange argues that the ‘ulama’ in traditional centres of Islamic
learning, such as Mecca, Cairo, Baghdad or Fes did not address the concerns
of Muslims in the Indian Ocean world, either practically in terms of details
of commercial law, or in terms of the social problems with which they grap-
pled such as intermarriage between Muslim men and non-Muslim women.!°
The distinctive answers given to such questions by the Shafii Malabari jurist
Zayn al-Din (d. 991/1583) in his work of figh, Fath al-Mun, he argues, were
“of key importance to the formation of Monsoon Islam by Muslim trading
communities in other parts of maritime Asia. Southeast Asia in particular
was not only closely connected to the same maritime trade networks that
South India was part of but shared a similar trajectory of Islamization.” Prange
states that the Fath al-Mu‘in in particular is widely attested in Southeast Asia

“Shaykh Nawawi of Banten: Texts, Authority and the Gloss Tradition,” PhD thesis,
Columbia University, 1997, 34; Francis Bradley, Forging Islamic Power and Place: The
Legacy of Shaykh Da’ud Bin Abd Allah al-Fatant in Mecca and Southeast Asia (Honolulu,
2015), esp. chapters 6 and 7.

8 Sebastian R. Prange, Monsoon Islam: Trade and Faith on the Medieval Malabar Coast
(Cambridge, 2018), 3.

9 Prange, Monsoon Islam, 4.

10 Prange, Monsoon Islam, 116-8.
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where it remains a standard legal text.!! A similar argument has been made
by Mahmood Kooria, who has argued for a ‘cosmopolis’ of Islamic law shared
between South and Southeast Asia.!? This builds on Ronit Ricci’s concept of
an Arabic literary ‘cosmopolis’ in the Indian Ocean world, which itself is ulti-
mately indebted to Sheldon Pollock’s idea of a Sanskrit cosmopolis in the same
region. Ricci’s work examines how a single text, the Arabic Book of a Thousand
Questions, which was aimed at introducing the precepts of Islam to recent con-
verts, was transmitted in Tamil, Javanese and Malay versions. She identifies this
‘Arabic cosmopolis’ as a “translocal Islamic sphere constituted and defined by
language, literature and religion.”3

It is certainly valid to look for commonalities between the cultural and tex-
tual practices of South and Southeast Asia, which shared numerous commer-
cial, political and cultural ties. However, the studies undertaken to date have
not taken sufficient account of our manuscript evidence for the circulation of
texts. While the Fath al-Mu‘in may be a ‘standard text’ in modern Indonesia,'#
it is poorly represented in collections of Southeast Asian manuscripts, where
other Shafii texts, and even some non-Shafii ones, predominate. If anything, its
introduction to Southeast Asia is likely to date to the nineteenth century, and
possibly was facilitated by the emerging print culture of the period.!> Indeed,
the Fath al-Mu‘in may well have been disseminated to Southeast Asia not from
India but rather from Mecca, where commentaries on it by the émigré Banten
scholar al-Nawaw1 (1230/1813-1314/1897) and his younger contemporaries were

11 Prange, Monsoon Islam, 118; for an analysis of the Fath al-Mu‘n see Mahmood Kooria,
Islamic Law in Circulation: Shafi Texts across the Indian Ocean and the Mediterranean
(Cambridge, 2022), 226—278.

12 Mahmood Kooria, “Languages of Law: Islamic Legal Cosmopolis and its Arabic and Malay
Microcosmoi,” Journal of the Royal Asiatic Society 29 (2019): 705-722; see also Kooria,
Islamic Law in Circulation, esp. 246—255, including a critique of Prange’s reading of the
Fath al-Mu'in.

13 Ronit Ricci, Islam Translated: Literature, Conversion and the Arabic Cosmopolis of South
and Southeast Asia (Chicago, 2011), 4.

14  Its popularity was noted in 1886 by van den Berg, “Het Mohammedaansche Godsdien-
stonderwijs op Java en Madoera,” 533. For a rare reference to a manuscript see Achadiati
Ikram, Katalog naskah Palembang / Catalogue of Palembang Manuscripts (Jakarta, 2004),
53—4. No manuscripts are attested in the published collections from Aceh (Ali Hasjmy
and Tanoh Abee), Jakarta or Buton; however, Mahmood Kooria notes the existence of one
in the Museum Aceh (undated), and one in Leiden of Javanese provenance, dated 1860.
See Kooria, Islamic Law in Circulation, 228, n. 1.

15 A lithograph was published in Bulaq in 1870; an undated lithograph was published
at Surabaya by al-Hidaya press. See further on its circulation Kooria, Islamic Law in
Circulation, 228, n. 1, 269—270, 334-5, and ibid, 313-6 on the emergent print culture of the
period; for al-Nawaw1 al-Bantani see Wijoyo, “Shaykh Nawawi of Banten”.
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written.!'6 Manuscript evidence thus calls into question the date of the dissem-
ination of this text. Similarly, despite the undoubted popularity of the Book
of a Thousand Questions, this also certainly circulated widely far beyond the
Indian Ocean world, in Persian and Turkish versions, for example.!” Both these
phenomena raise questions about the nature of the ‘Arabic cosmopolis’ and
‘monsoon Islam’ that have been posited and their relationship to the tex-
tual and religious culture of the broader Islamic world. Whilst some recent
scholarship has underlined the connections between the Arabic literary cul-
ture of India and that of the central Islamic lands, to date such research has
been restricted to the western Indian Ocean, and the place of Southeast Asia
in the broader literary and intellectual networks of the Arabophone Islamic
world has been neglected.!® It is only on the basis of a study of the extant, but
almost entirely unexplored manuscript record, that we can understand these
relationships.

This book focuses on the manuscript evidence for Arabic textual culture
in Southeast Asia, as is unavoidable given the lack of printed editions of most
texts examined here. The manuscripts themselves, through the marginalia and
colophons providing places and dates of copying, collations, ownership, and
patronage, constitute the major source not just for the circulation of texts but
for intellectual culture and links between the Middle East, India and Southeast
Asia. By drawing on the manuscript evidence for Southeast Asian Arabic tex-
tual culture, a sharper picture of the intellectual history of the region and its
international connections emerges, complementing and in some respects
modifying that provided by Azyumardi Azra in his seminal study of networks of
scholars between the Southeast Asia and the Middle East in the same period.!®

16 VanBruinessen, “Kitab kuning: Books in Arabic Script,” 247; van Bruinessen, Kitab Kuning,
106; Kooria, Islamic Law in Circulation, 281-320.

17 See for example the discussion of the text in medieval Anatolia in A.C.S. Peacock, Islam,
Literature and Society in Mongol Anatolia (Cambridge, 2019), 191-202.

18  Some examples of such studies of the literary connections of South Asia and the Middle
East are as follows: Francis Robinson, “Ottomans-Safavids-Mughals: Shared Knowledge
and Connective Systems,” Journal of Islamic Studies 8 (1997): 151-184; Stefan Reichmuth,
The World of Murtada al-Zabidi (Cambridge, 2009); Christopher Bahl, “Histories of
Circulation: Sharing Arabic Manuscripts across the Western Indian Ocean, 1400-1700.”
PhD thesis, soas University of London, 2018; Christopher Bahl, “Arabic Grammar Books
in Ottoman Istanbul: The South Asian Connection,” in Esther Miriam-Wagner (ed.), A
Handbook and Reader of Ottoman Arabic (Cambridge, 2021), 65-86; James White, Persian
and Arabic Literary Communities in the Seventeenth Century: Migrant Poets between
Arabia, Iran and India (London, 2023).

19  Azyumardi Azra, The Origins of Islamic Reformism in Southeast Asia: Networks of
Malay-Indonesian and Middle Eastern ‘Ulama’ in the Seventeenth and Eighteenth Centuries
(Honolulu, 2004).
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The study is based in large part on the serendipitous survival of the library of
the sultanate of Banten in northwest Java, which was almost entirely in Arabic.
As the sultanate was abolished in 1813, and the library confiscated some two
decades later, it represents an unparalleled source for Arabic textual culture
in the region in the seventeenth to eighteenth centuries, and is preserved — at
least in part — in the collections of the National Library of Indonesia. This col-
lection is often the sole source for many of the texts discussed here, a testimony
both to their limited circulation, but also the conditions of preservation in a
region where relatively few manuscripts predate the nineteenth century, and
cultural imperatives mean manuscripts are often valued as pusaka or sacred
heirlooms, and sometimes not to be revealed to outsiders.2? Outside of public
collections, such as the National Library of Indonesia, manuscripts are often
poorly — or not at all — conserved, and stored in conditions that make them
extremely vulnerable to Southeast Asia’s humid climate and termites, despite
their sacred status. These factors naturally render this reconstruction of the
Arabic textual culture of Southeast Asia both tentative and liable to correction.
Recent digitisation work by schemes such as the British Library’s Endangered
Archives Programme?! and the Digital Repository of Endangered and Affected
Manuscripts in Southeast Asia (DREAMSEA) attached to Hamburg University
and Syarif Hidayatullah State Islamic University, Jakarta?? has uncovered many
previously unknown or little known collections and made them accessible,
and it is likely that the continuation of this work will present new insights.
This book is thus not intended as the final word on Arabic in Southeast Asia,
but rather it is written in the hope that it represents a significant advance in
the existing state of knowledge, given the lack of a single monograph-length
study of the subject (and indeed, barely any relevant articles addressing the
subject directly).

In addition, the present study contributes to the growing body of research
on libraries and book collecting in the Islamic world. This field has developed
considerably in recent years, with some highly sophisticated studies, but
remains focused on collections from the Middle East, with a particular empha-
sis on the medieval period.?® As we shall see, while the Banten sultanate’s

20  Cf William Cummings, Making Blood White: Historical Transformations in Early Modern
Makassar (Honolulu, 2002), 52-3, 49, 122. See also Timothy E. Behrend, “Small Collections
of Javanese Manuscripts in Indonesia,” Archipel 25 (1988): 23—42.

21 https://eap.bl.uk/.

22 https://dreamsea.co/.

23 A comprehensive survey is not possible here, but the studies of Konrad Hirschler offer
fine introductions, with references to earlier and ongoing scholarship: Konrad Hirshler,
Medieval Damascus: Plurality and Diversity in an Arabic Library — The Ashrafiya Library


https://eap.bl.uk/
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library clearly has its own distinctive features, many of the manuscripts it con-
tained were in fact of Middle Eastern provenance. It is hoped that the per-
spective on book culture in the region that the Banten library affords will also
contribute to the broader understanding of Arabic and Islamic manuscript
cultures and reading practices.

In terms of chronology, this book focuses on the Arabic literary culture of
Southeast Asia in the seventeenth and eighteenth centuries, excluding the
substantial textual production of the nineteenth and early twentieth centu-
ries. The reasons for this choice are severalfold. Firstly, the establishment of
colonial dominance across almost all of Islamic Southeast Asia (barring Aceh)
by the early nineteenth century marks a singular shift in the cultural as well
as the political climate. Secondly, by the nineteenth century, Southeast Asian
Muslims were influenced by religious trends from Cairo, rather than Medina,
with the texts they read constituting an “increasingly standardised path of
Islamic learning.”?* Thirdly, the development of new technologies, or their
introduction to the region, fundamentally altered the nature of Southeast
Asia’s relationship with the central Islamic lands and India. While steam ships
facilitated the hajj, enabling ever greater numbers of Southeast Asian Muslims
to visit and study in the holy cities of Mecca and Medina, the establishment
of printing presses allowed the circulation of new texts, previously unknown
in the region.?> Communities of Hadrami Arabs, though present in the region
since at least the seventeenth century, dramatically expanded during the nine-
teenth. These Hadramis were both merchants and holy men, and the latter in
particular propagated an Arabic textual culture of hagiographies and litanies
that endures into modern times in Indonesia and deserves separate study.2¢

Catalogue (Edinburgh, 2016); idem, A Monument to Medieval Syrian Book Culture — The
Library of Ibn Abd al-Hadi (Edinburgh, 2020). Mention should also be made of the recent
publication of the catalogue of the library of the Ottoman sultan Beyazid 11: Giilru
Necipoglu, Cemal Kafadar, and Cornell H. Fleischer (eds), Treasures of Knowledge: An
Inventory of the Ottoman Palace Library (1502/3-1503/4) (Leiden, 2019).

24  Laffan, The Makings of Indonesian Islam, 27, 39.

25  See Eric Tagliacozzo, The Longest Journey: Southeast Asians and the Pilgrimage to Mecca
(New York, 2013), and for a useful survey of the changes in this period, with particular
attention to the Indian Ocean world, see R. Michael Feener, “‘New Networks and New
Knowledge: Migrations, Communications and the Refiguration of the Muslim Community
in the Nineteenth and Early Twentieth Centuries,” in The New Cambridge History of
Islam, vol. 6, ed. Robert Hefner, Muslims and Modernity: Culture and Society since 1800
(Cambridge, 2006), 39—68. See also Michael Laffan, “A Sufi Century? The Modern Spread
of the Sufi Orders in Southeast Asia” in James Gelvin and Nile Green (eds), Global Muslims
in the Age of Steam and Print (Berkeley, 2014), 25-49, esp. 32—35.

26  Ismail Fajrie Alatas, What is Religious Authority? Cultivating Islamic Communities in
Indonesia (New Jersey, 2021), esp. 59-83, 126—7, 145, 192—4, 199—200.
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A second limitation is geographical scope, which needs some explanation.
Arabic literary culture did not spread uniformly across the region. In fact, up to
the beginning of the nineteenth century, it was concentrated in four regions that
form the focus of this book: Aceh in North Sumatra, Banten in northwest Java,
southern Sulawesi, and to a much lesser degree, Palembang in South Sumatra,
where, however, interest was more in Malay translations of Arabic classics than
the originals (Fig. 1.1). Subsequently, in the nineteenth century, Arabic texts are
composed by authors from disparate parts of the region, most prominently
Patani on the Malay peninsula, as well as Buton Island in Southeast Sulawesi.?”
Even here, there were substantial differences of approach. The works by Patani
scholars were largely composed, as far as is known, in Mecca, where several
other Southeast Asian scholars working in both Arabic and Malay were active,
most notably the Borneo scholar Muhammad Arsyad al-Banjari (d. 1233/1818)
and the aforementioned al-Nawawi al-Bantani, who wrote exclusively in
Arabic.28 Their works were and then brought back to the Malay peninsula by
returning hajjis and their students. In contrast, the principal Arabic author of
Buton was the sultan, Muhammad ‘Aydarts (r. 1824-1851), who is not known
ever to have left the island.

Clearly, a degree of caution is needed about the accuracy of this picture of
the geographical distribution of Arabic, given that survival rates for manu-
scripts from before the nineteenth century are poor, meaning much has been
lost to us. Indeed, the picture presented here is partly a consequence of one
unusual survival, the library (or at least parts of it) of the sultans of Banten. As
we shall see, Arabic played an especially important role in the Banten sultan-
ate, and many of our surviving texts, including those of authors from Aceh and
Sulawesi, have come down to us in copies made in Banten. Conversely, only a
handful of manuscripts from the Sultanate of Bone in southern Sulawesi sur-
vive to give an impression of Arabic literary culture there and in the neighbour-
ing and rival Makassarese sultanates of Talloq and Gowa. It is easy to imagine

27  The Arabic production by scholars from Patani remains largely unexplored; for an
introduction, which emphasises their Malay works, see Bradley, Forging Islamic Power
and Place. It seems clear that this activity on the part of Patani scholars did not signif-
icantly predate the nineteenth century (ibid, 2-4, 84—5). For Buton see A.C.S. Peacock,
“Arabic Manuscripts from Buton, Southeast Sulawesi, and the Literary Activities of Sultan
Muhammad ‘Aydaras (1824-1851),” Journal of Islamic Manuscripts 10 (2019): 44-83; idem,
“The Arabic Manuscripts of the La Ode Zaenu Collection, Buton,” in Majid Daneshgar and
Ervin Nurtawab (eds), Malay-Islamic Indonesian Studies: A Festschrift in Honor of Peter
Riddell (Leiden, 2023), 51-85.

28 On these see Wijoyo, “Shaykh Nawawi of Banten”; Basri Basri, “Indonesian Ulama in the
Haramayn and the Transmission of Reformist Islam in Indonesia (1800-1900),” PhD dis-
sertation, University of Arkansas, 2008.
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FIGURE 1.1 Southeast Asia in the seventeenth and eighteenth centuries

that the loss of earlier manuscripts distorts our picture. This is very likely to be
the case for Buton, where there are some hints that the vigorous Arabic literary
culture of the nineteenth century had antecedents dating back at least to the
eighteenth century, if not earlier. Yet the surviving evidence is exiguous in the
extreme, owing to the loss of earlier manuscripts.2® Those Buton manuscripts
that survive largely derive from the collections of two court functionaries, the
last sultan’s chief secretary, Abdul Mulku Zahari, and the last chief imam, La
Ode Zaenu. Moreover, the present study is circumscribed by the inaccessibility
of manuscript collections in the Hijaz and Yemen, especially Hadramaut, that

29  Peacock, “Arabic Manuscripts from Buton,” 50-51.
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may shed much light on the diffusion of Arabic to Southeast Asia owing to its
close links with these regions.3°

Nonetheless, there is good reason to believe that the picture painted above
of a decidedly uneven distribution of Arabic textual culture is broadly accu-
rate. In much of Java, where there was a long tradition of using Javanese as a
literary, administrative and epigraphic language dating back to the ninth cen-
tury, there was a strong preference for continuing to use Javanese, especially in
the centre and east.3! Thus in Mataram, which emerged as the major Muslim
kingdom in Java in the late sixteenth century and survived until 1755, there is
very little record of the use of Arabic at all, although the libraries of its suc-
cessor courts in Surakarta and Yogyakarta survive and are well documented.
Beyond the copying of magnificent Qur’ans, the Mataram court and those of
Surakarta and Yogyakarta seem to have evinced very little interest in the copy-
ing or composition of Arabic texts.32 Yet the majority of the Javanese literature
from the seventeenth to eighteenth centuries deals with Islamic themes and
is influenced to some degree, and probably often indirectly, by Arabic ante-
cedents. In central Java in particular, Sufism played a major role in mediating
between Islamic and pre-Islamic Javanese culture, in what has been described
as a ‘mystic synthesis’ that received courtly patronage.3? Despite the lack of
extant Arabic texts from this region, Arabic was valued; in courtly literature
Arabic and Javanese were compared to a person’s right and left eyes; the former
gives a vision of God, the latter of the self, but both must be mastered. As the
eighteenth-century Javanese text Sérat Wulang Pakubuwana puts it,

30  An example of the relevance of Hadrami material to the study of an Arabic author and
Sufi in nineteenth-century Southeast Asia is provided by Ismail Fajrie Alatas, “A Hadrami
Sufi Tradition in the Indonesian Archipelago: The Itineraries of Ibn Yahya (1794-1849)
and the Tariqa ‘Alawiyya,” in Michael Feener and Anne Blackburn (eds), Buddhist and
Islamic Orders in Southern Asia: Comparative Perspectives (Honolulu, 2019), 20—47. It is
not clear how useful such Hadrami manuscripts will be for earlier periods, given that
although links certainly pre-existed the nineteenth century, they intensified considerably
then. Still, research on such collections, especially in Tarim, should be a priority for future
scholarship.

31 A useful introduction to Indonesian textual traditions in different languages is Ann
Kumar and John H. McGlynn (eds), Illuminations: Writing Traditions of Indonesia (Jakarta,
1996).

32 See further the discussion in Chapter 7, esp. pp. 332—334 below.

33 M.C. Ricklefs, Mystic Synthesis in Java: A History of Islamization from the Fourteenth to the
early Nineteenth Centuries (Norwalk, 2006).
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What is wrong with not knowing Arabic

Is that you know not the order of life,

The Life of the All-Disposing ...

What is wrong with not knowing Javanese

Is that your speech is confused and far from good. ...

The proper manner of speaking is founded upon Javanese literature.3*

This synthesis is exemplified in a Javanese translation of a famous Arabic Sufi
text, Muhammad b. Fadlallah al-Burhanptui’s al-Tuhfa al-Mursala (discussed
further in Chapters 2 and 3) that circulated in courtly circles in late eighteenth
to early nineteenth-century Yogyakarta. The prose Arabic is rendered palatable
to a Javanese audience not simply by introducing Hindu-Javanese cultural ref-
erences, but also by transforming it into verse, the preferred means of literary
expression in Javanese court circles. More dramatically, in the translation, the
Sufi doctrine of the Seven Grades of Being is explained through Hindu-Javanese
metaphors of Vishnu and Krishna.3> Notwithstanding tensions as to how far
this synthesis could be taken, even in the late eighteenth century pious mem-
bers of the court elite still believed in indigenous Javanese spirits that were
subordinate to God, such as Ratu Kidul, the Goddess of the Southern Ocean,
who was also envisaged as the sultan’s supernatural lover.36

While Javanese possessed a deliberately cultivated prestige as a courtly lan-
guage in central Java,3” it was not Arabic’s only competitor. In much of island
Southeast Asia a highly complex multilingual situation obtained. For instance,
in Banten, located in the Sunda region, the local indigenous language of the
peasantry was Sundanese; despite its written use at the pre-Islamic court of
kingdom of Pajajaran based in Pakuan, it had lost its prestige by the sixteenth
century, and was replaced by Javanese as the courtly language of Banten, in
which administrative documents and the dynastic history the Sejarah Banten
were written. Indeed, the spread of Javanese in Sunda seems to be linked to

34  Sérat Wulang Pakubuwana cited in Ricklefs, Mystic Synthesis, 127.

35 Ricklefs, Mystic Synthesis, 164-5; PJ. Zoetmulder, Pantheism and Monism in Javanese
Suluk Literature: Islamic and Indian Mysticism in an Indonesian Setting, ed. and trans.
M.C. Ricklefs (Leiden, 1995), 111-114.

36 Ricklefs, Mystic Synthesis, 186—7; see also M.C. Ricklefs, The Seen and Unseen Worlds in
Java, 1726-1749: History, Literature and Islam in the Court of Pakubuwana 11 (Honolulu,
1998).

37  G.Mudjanto, The Concept of Power in Javanese Culture (Yogyakarta, 1986), 53-101.
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the process of Islamisation.®® For dealing with the outside world, the princi-
pal lingua franca of commerce and diplomacy was Malay, and a number of
works of Malay literature were copied in Banten.3® Arabic, as we shall see, was
used for a wide range of religious and diplomatic purposes and was highly
esteemed by the sultans, who patronised a number of works in it. The differ-
ence from the overwhelmingly Javanese literary culture of central Java may be
explained in part by Banten’s situation as an emporium reliant on trade and
pepper exports for its wealth, in contrast to the inland central Javanese king-
doms whose economy was based on agricultural surplus. This may have meant
Malay, and Arabic, were in much wider use in the first place in Banten as a cos-
mopolitan port. In addition, there may have been less attachment to Javanese
in a Sundanese speaking region, and the Banten court sought to underline its
legitimacy as the successor to the Sundanese kingdom of Pajajaran. The old
border between Sunda and Java at the Pamali river thus represented a major
cultural faultline since pre-Islamic times, and one that endured subsequently
owing to the different economic and linguistic backgrounds of the regions.#?
A similarly complex picture existed elsewhere. In Aceh, the main literary
language was Malay, with Acehnese developing as a vehicle for epic poetry
by the seventeenth century, while, as in Banten, Arabic was used for diplo-
macy as well as Islamic texts. Western languages were known too. From the
sixteenth century Portuguese was widely understood among merchants, but
it was also spoken by members of the Muslim elite across Southeast Asia. In
Makassar, the chancellor Patingalloang (d. 1645) was fluent in Portuguese,
Spanish, Makassarese and Malay. He seems to have been behind the transla-
tion into Makassarese of technical treatises on gunnery and arms manufac-
ture from Spanish, Portuguese, Malay and Turkish, and amassed an impressive
library which he even attempted to stock with the most recent Latin geograph-
ical treatises. His son, Karaeng Karunrung (1631-1685), was similarly fluent in
Spanish and Portuguese, and maintained his father’s fine library, while at the
same patronising the most prolific Arabic author from Southeast Asia, Yasuf
al-Magqasiri, with whom he corresponded not in their native Makassarese but
in Arabic.#! Nonetheless, the Makassar court patronised literature in Malay

38 Edi S. Ekadjati, “Cultural Plurality: The Sundanese of West Java,” in Kumar and McGlynn,
Illuminations, 101-128, esp. 113, 115.

39  Seechapter 8 below and also Titik Pudjiastuti, Perang, Dagang, Persahabatan: Surat-Surat
Sultan Banten (Jakarta, 2007) for examples of Malay as a diplomatic language in Banten.

40  Romain Bertrand, L'Histoire a parts égales: Récits d’'une rencontre, Orient-Occident (xvie—
xviresiécle) (Paris, 2011), 316—7.

41 On Pattingalloang see Anthony Reid, “A Great Seventeenth Century Indonesian Family:
Matoaya and Pattingalloang of Makasar,” in Anthony Reid, Charting the Shape of Early



INTRODUCTION 13

and Makassarese, and the latter was the main vehicle for local historical writ-
ing. Its close relative, Bugis, predominated in the east, but had a longer literary
tradition, with parts of its great epic La Galigo possibly dating back to the four-
teenth century.#?

Thislist could be extended considerably, but it is important to note there was
no simple divide between a local vernacular and a transnational cosmopolitan
language. Across Southeast Asia, both Arabic and Malay were used alongside
each other, but often in different spheres. Malay, and in Java Javanese, were,
however, the principal languages of Islamic education. As Drewes put it, after
Arabic, Malay was the “language of Islam par excellence in Southeast Asia."*3
In addition to its uses for religious education — which doubtless derived from
its status as a commercial lingua franca — Malay was widely used for literary
texts. For example, even in regions outside of the Malay-speaking zone in west-
ern Indonesia, literary Malay was considered a suitable vehicle for historical
writing, in places as remote as Ambon, Sumbawa, and Buton, whereas Arabic
never was.*4

When considering the contours of the Arabic literary tradition in Southeast
Asia, we must thus take account of the contexts in which the language was
used. The first and most obvious is the field of religion. Even in areas of the
Muslim world where knowledge of Arabic is restricted to a small number of
‘ulama’, believers will memorise the words of the Quran and prayers in the
original. Texts commonly recited in Arabic in Southeast Asia include the
Mawlid texts which would be chanted to celebrate the Prophet’s birthday, and
ratibs, litanies dedicated to the founder of a Sufi order such as ‘Abd al-Qadir
al-Jilani. The ‘ulama’ would also have recourse to other more specialised texts
to support their teaching — manuals of creed (‘agida), of religious law ( figh), or
of the sayings of the Prophet (hadith), itself a source of law for most Muslims.
Indeed, it was above all for law that a knowledge of Arabic was essential.
Al-Shafi1 (d. 204/820), founder of the eponymous madhhab that dominated
Southeast Asia, argued that Arabic was the language of sharia, without which

Modern Southeast Asia (Chiang Mai, 1999), 126-154; on Karaeng Karunrung see further
pp- 385—388 below.

42 Cummings, Making Blood White, 42; also Roger Tol, “A Separate Empire: Writings of South
Sulawesi” in Kumar and McGlynne, llluminations, 213—231.

43  G.R. Drewes, “The Study of Arabic Grammar in Indonesia,” in Pieter Willem Pestman
(ed.), Acta Orientalia Neerlandica; Proceedings of the Congress of the Dutch Oriental Society
(Leiden, 1971), 6170, p. 63.

44  Forasurvey of Malay literature that focuses on the regional centres of Malay literary pro-
duction, giving a sense of its geographic spread, see Teuku Iskandar, Kesusasteraan Klasik
Melayu Sepanjang Abad (Jakarta, 1996).
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a proper understanding of the law was impossible,*> and the credibility of the
‘ulama’ depends on their mastery of at least enough Arabic to allow them to
read and teach elementary texts. Traditionally, Arabic texts might be taught
through an oral interpretation of the text in Malay or Javanese (or a vernacu-
lar such as Acehnese) without any preliminary instruction in Arabic, the lan-
guage being absorbed simply through osmosis and exposure, a method which
was apparently more effective than might be imagined.#6 A second method
involved the teacher explaining the text word for word through the vernacular.
This seems to lie behind the interlinear translations into pegon (Arabic script
Javanese) and Malay that appear by the seventeenth century, which are essen-
tially student glosses (although they are rarely found in other languages of
the region).#”

In the nineteenth century, some ‘ulama’ in Southeast Asia — especially
immigrant Hadramis — composed Arabic-language commentaries or super-
commentaries on such works, or abridgements. These were designed to render
often long and complex texts in fields such as figh accessible to fellow ‘ulama’
locally in convenient format, but there is little evidence of such activities in
earlier periods.#® The dominant role of Arabic in the intellectual culture of
the ‘ulama’ in the region can be seen from those of their libraries that have
been documented. In the Qur’an school of Tanoh Abee in Aceh, which houses
a collection of manuscripts belonging to the family of the school’s owners,
there were approximately 700 manuscripts surviving in the 1980s, when a cat-
alogue was made. Of these only 120 were in Malay, with 580 in Arabic, and
none apparently in Acehnese, even though the latter was the language of
teaching.® It should be emphasised that these proportions reflect the fact that
this is the library of member of the local ‘ulama’ class. In the collection of Ali
Hasjmy (d. 1998), an Acehnese scholar and politician, the proportion is 45%
each for Malay and Arabic with 10% Acehnese.>? Elsewhere in Indonesia, the
Abdul Mulku Zahari collection in Buton, belonging to the descendants of the

45  Johns, “In the Language of the Divine,” 34; Kooria, “Languages of Law;” 719.

46 Drewes, “The Study of Arabic Grammar” 63—4; Johns, “In the Language of the Divine,”
40—41.

47 Drewes, “The Study of Arabic Grammar,’ 64; Kooria, Islamic Law in Circulation, 325-8;
Ismail Yahya, Penerjemahan Manuskrip Masa’il Al-Talim Ke Dalam Aksara Pegon Pada
abad Ke-17 M (Sukoharjo, 2018), 37-8, 41; Ronit Ricci, “Reading between the Lines: A World
of Interlinear Translation,” Journal of World Literature 1 (2016): 68—80.

48  Alatas, What is Religious Authority?, 72—73.

49 Henri Chambert-Loir, “A Qur’an School Library,” in Kumar and McGlynn, Illuminations,
38—9. For a catalogue of roughly half the collection, see Oman Fathurahman, Katalog
Naskah Dayah Tanoh Abee Aceh Besar (Jakarta, 2010).

50  Oman Fathurahman and Munawar Holil, Katalog Naskah Ali Hasjmy Aceh (Tokyo, 2007).
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sultans’ secretaries, the proportion is approximately one third each to Malay,
Wolio and Arabic, with a much greater mixture of texts, including history and
poetry, although the Arabic ones are almost entirely concerned with religion,
and Sufism in particular.?! Again, the proportions differ in another Butonese
library belonging to a religious scholar that has recently been digitised, with a
greater proportion of Arabic texts and far fewer Wolio ones.52

Although introductory texts on Islam make up a substantial proportion
of the Arabic literature that circulated in Southeast Asia, as we will analyse
in more detail in Chapter 7, they do not account for a significant quantity of
the indigenous Arabic literary production, which was concerned above all with
Sufism, much of it aimed at resolving advanced questions of metaphysics.
Such issues could be, and were, debated in Malay and other languages, and the
choice of Arabic was not necessarily determined by an author’s mastery of the
language. Some texts dealing with complex metaphysical issues composed in
Southeast Asia are written in an extremely awkward Arabic. Perhaps the most
striking example is the treatise al-Nur al-Hadr written by the sultan of Bone in
South Sulawesi, Ahmad al-Salih (r. 1775-1812). The sultan was also the author of
a Bugis-language journal, and a number of poems attributed to him were also
in Bugis, while we have translations of al-Nur al-Hadi into Bugis and Malay.>3
These facts suggest that Arabic enjoyed a prestige beyond its utility as a tool of
communication that impelled the sultan, however awkwardly, to write in this
language. This prestige may have been connected to a perception of Arabic
as a repository of esoteric knowledge to which only an elite could or should
have access, an idea doubtless ultimately derived from the Qur’anic concept
that that the sacred text is written in an inimitable, miraculous tongue. Such
a situation obtains today, for example, with the ‘Alaw1 Bohra community
of Gujarat, whose religious texts are almost entirely in Arabic. Yet, beyond
memorising the Qur’an, ordinary believers are not allowed to learn Arabic,
knowledge of which is restricted to the highest clerics. Arabic is a language of
secrecy, that serves to protect esoteric knowledge from ignorant believers.>+
Likewise, the Mughal emperor Akbar in 1582 banned “the common people”
from learning Arabic as part of his religious reforms “because such people
generally cause mischief”.55 Both Arabic language and script could be invested

51 Achadiati Ikram et al, Katalog Naskah Buton: Koleksi Abdul Mulku Zahari (Jakarta, 2010).

52 Peacock, “The Arabic Manuscripts of the La Ode Zaenu Collection”.

53  See the discussion in Chapter 5. The Arabic of al-Nur al-Hadi is preserved in Jakarta Ms A
108, the Malay and Bugis versions in Jakarta ML 69.

54  Olly Akkerman, “The Bohra Manuscript Treasury as a Sacred Site of Philology: a Study in
Social Codicology,” Philological Encounters 4 (2019):182—201, at pp. 186—7.

55  Makhanal Roychaudhury, The Din-i-Ilahi or, The Religion of Akbar (Calcutta, 1941), 253—4.
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with almost supernatural powers. Ibn Battiita records how in Malabar there
grew a tree called the darakht al-shahada, the leaves of which, when they
changed colour in autumn, revealed the writing of the Muslim profession of
faith, “la ilah illa allah Muhammad rasal allah.” Muslims would use the leaves
for healing, and they were also introduced into the presence of the infidel king,
and “when he read the Arabic script and understood what it said, he converted
to Islam.”56 Legends of Islamisation from early modern Makassar also empha-
sise the miraculous role of Arabic writing and speech in effecting conversion.>”
Benedict Anderson has argued that “Arabic was maintained as the language of
‘initiation’ precisely because Arabic was not understood; the whole point of a
spiritual ritual in an uncomprehended language is that it manifests power, and
implies a deliberately nonrationalist mode of cognition.”>® At the other end of
the Indian Ocean, in Southern Madagascar, Arabic forms the lexical basis for a
secret language known only to religious specialists, the katibo.>°

The potentially esoteric associations of Arabic gave the Arabic script itself
an aura of both sanctity and power, to such an extent that it has even been
claimed that “Islam was viewed and had an intrinsic appeal as strange and
powerful writing”6? As a result, despite the widespread existence of indige-
nous syllabaries, Arabic script was adapted for Javanese (where it is known
as pegon or gundul), Makassarese (serang script), Wolio and numerous other
languages. Often, however, it coexisted alongside the older Indic script system,
which continued to be used for Javanese, Makassarese, Bugis and other lan-
guages. Indeed, it has been argued that the coming of Islam actually reduced
literacy in Southeast Asia. Whereas the old Indic syllabaries seem largely to
have been taught domestically, passed on by mothers or siblings, the introduc-
tion of a more formal system of education in the form of Qur’an schools may
have restricted literacy to religious experts.6! It must be said, however, that a
firm basis for this claim is lacking. In many respects the Arabic script is sim-
pler to master than the old Indic syllabaries, and the argument for reduced
literacy contradicts the extensive evidence for a massive expansion of textual
production in a wide range of languages across Southeast Asia and the Indian

56  Ibn Battita, Rikla, ed. Talal Harb (Beirut, 1992), 571.

57  Cummings, Making Blood White, 38—9.

58  Benedict Anderson, Language and Power: Exploring Political Cultures in Indonesia (Ithaca,
1990), 127.

59  Kees Versteegh, “Arabic in Madagascar,” Bulletin of the School of Oriental and African
Studies 64 (2001): 177-187.

60 Cummings, Making Blood White, 155.

61 Anthony Reid, Southeast Asia in the Age of Commerce, vol. 1, The Lands Below the Winds
(New Haven, 1990), 224.



INTRODUCTION 17

Ocean world more broadly that coincides with the spread of Islam in the
seventeenth century.52

The third realm in which Arabic was used was, in contrast, entirely practical.
Arabic served as a lingua franca of the Indian Ocean world beyond Southeast
Asia, and was far from being the preserve of Muslims alone. Many of the ear-
liest Middle Eastern merchants found in India and Southeast Asia were Jews
who used Arabic even among themselves for communication, as numerous
notes and letters in Judaeo-Arabic discovered in the Cairo Geniza attest. When
Europeans first ventured to Southeast Asia, they regularly brought with them
Arabic letters of introduction and even Arabic interpreters, enabling commu-
nication between merchants and travellers. Most of our surviving examples
of Arabic epistolography from the region are letters addressed to Europeans.
These are often composed in a ‘bazaar Arabic, very different from the fusha
of the classical texts, mixed with local phrases and grammar. Such variants of
Arabic have rarely attracted scholarly attention, but several of the documents
from Southeast Asia exhibit defective grammar, including in extremis failure to
observe grammatical gender (which Austronesian languages lack), and vocab-
ulary choices influenced by Malay or Javanese. On occasion these features can
render the document barely comprehensible. Even official letters issued by
both the sultans of Aceh and Banten regularly show such characteristics, albeit
in varying degrees.

In understanding the nature of textual production in Arabic in Southeast
Asia, these three — if ostensibly somewhat paradoxical — roles must be born
in mind. The original texts composed in Southeast Asia were to a large extent
determined by the perception of Arabic as a suitable vehicle for debating and
conveying highly sensitive esoteric knowledge. At the same time, Arabic was
the language of scripture, of legal and credal texts that guided the believer,
or at least the ‘ulama’. Even if such texts were only accessible to a small pro-
portion of the population, their utility ensured that they were widely copied.
Finally, Arabic represented a lingua franca in which diplomacy and commerce
could be conducted, complementing Southeast Asia’s regional lingua franca
of Malay, and rivalling Portuguese as an international tongue of the whole
Indian Ocean world. These characteristics mean, however, that many of the
texts and genres of Arabic literature for which it is most famous today do not
seem to have been written or even read in the region. History, poetry, and
belles-lettres all remained the province of Southeast Asian languages such
as Javanese, Malay, Bugis and Makassarese. Arabic classics which were best

62  See Chapter 2, pp. 20—21; ironically evidence for this massive increase in literary produc-
tion is provided by Reid.
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sellers in the central Islamic lands such as al-Hariri's Magamat or the poems of
al-Mutanabbi are not represented by a single manuscript from or circulating
in Southeast Asia known to me.®3 Al-BusirT's famous Qasida al-Burda in praise
of the Prophet is one of the very few Arabic poems that seems to have been
appreciated in Southeast Asia, yet its circulation was limited.5* Even Arabic
technical works on medicine are similarly largely unknown, despite the exist-
ence of an extensive medical literature in Malay, attesting local interest in such
texts.65 All this points to the fact that there was no interest in the wholesale
appropriation of the Arabic literary tradition, but only select parts for very par-
ticular purposes. The emergence of Southeast Asian Arabic literature needs to
be understood, therefore, not merely against the background of the spread of
Islam in the region, but the specific cultural and social transformations that
lay behind it.

The book starts with a chapter of contextualisation outlining the diffusion of
both Islam and Arabic in Southeast Asia and the broader Indian Ocean world,
drawing attention to the parallels between the rise of Arabic textual culture
in the region, Islamisation, state formation and the emergence of vernacular
languages. It sets the scene for the following chapters by examining the early
diffusion of Sufism in the region, for this was to constitute the prime focus
of local Arabic literary production, in particular the passionate debates over
the correct understanding of the monist doctrine of wahdat al-wujid (unity of
being) associated with Ibn ‘Arabi (d. 638/1240). This chapter will primarily be
useful for readers who are unfamiliar with these themes, and aims to synthe-
sise the existing state of the art in order to provide context for the new research
that is presented subsequently.

Chapter 3 turns to the earliest centre of Arabic literature in Southeast Asia,
Aceh in North Sumatra, where a number of texts dealing with the problem of
wahdat al-wujiid were produced by scholars writing during the seventeenth
century, a question which had political as well as theological implications.
The chapter demonstrates that the Arabic literary production of Aceh was
prompted by contemporary debates in Malay texts. The Arabic reflections of
these debates attracted an international audience, meaning Acehnese polemics

63 A small number of Arabic poetry manuscripts are held in the National Library in Jakarta,
although very few formed part of the Banten sultanate library. For a list see G.W.J. Drewes,
Een 16de eeuwse Maleise vertaling van de Burda van al-Busiri: Arabisch lofdicht op
Mohammad (Leiden, 1955), 20—21.

64 Drewes, Een 16de eeuwse Maleise vertaling van de Burda van al-Busirt, 18—20.

65 For an impression of this literature see Siti Marina Mohd. Maidan, Al-Tibb: Healing
Traditions in Islamic Medical Manuscripts (Kuala Lumpur, 2018).
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onwahdat al-wujid reverberated across the dar al-Islam, as is demonstrated by
the manuscript evidence from places as diverse as the Balkans and Morocco.

Chapter 4 examines the origins Arabic textual production in the sultan-
ate of Banten, which began in the 1630s with an embassy from Banten to
Medina. Although this embassy has long been known to scholarship, the texts
it brought back have remained unstudied to date. These comprise specially
commissioned works by the Hijazi scholar Ibn ‘Allan, in particular a ‘mirror for
princes’ surviving in a unique Jakarta manuscript, al-Mawahib al-Rabbaniyya.
Although ostensibly prompted by the Banten court’s questions about the works
of Abui Hamid al-Ghazali, al-Mawahib al-Rabbaniyya in fact represents a pal-
impsest of quotations from different authors, but above all the noted Hanbali
scholar Ibn Qayyim al-Jawziyya (d. 751/1350), confirming evidence presented in
Chapter 3 for a Hanbali intellectual influence in Southeast Asia not previously
identified in scholarship.

Chapter 5 looks at the works of the major Arabic author of the sultanate of
Banten, Yusuf al-Maqasiri. The evidence of manuscripts he copied is used to
enhance our understanding of Shaykh Yasuf’s career, in particular his studies
in the Middle East, while an analysis of the texts he composed suggests that he
too was responding to the polemics around wahdat al-wujiid that had reached
the court of Banten by this point. The political relevance of this controversy
resulted in Yasuf dedicating works to the sultan of Banten.

Chapter 6 turns to the eighteenth century, examining the works of and
manuscripts collected by an almost entirely forgotten author, ‘Abdallah b. ‘Abd
al-Qahhar, a Sufi shaykh closely associated with the Banten court, and the bet-
ter known ‘Abd al-Samad al-Palimbani, who wrote primarily in Malay but also
composed some works in Arabic. Both figures spent extended periods in the
Hijaz before returning to Southeast Asia.

In Chapter 7, we examine the library of the Banten kraton (court), which
was largely in Arabic, and constitutes the major source for the circulation of
Arabic texts in the region. The origins of the manuscripts, copying practices
in Banten, and the identity of individuals whose manuscripts made their way
into the collection are described. Finally, the library is compared with other
pre-modern Islamic libraries from the Indian Ocean region and beyond.

The final chapter turns from literary texts to the practice of epistolography,
and uncovers evidence for the use of Arabic across an extremely wide geo-
graphical area, much broader than the surviving literary texts. Arabic letters
were written not just as a means of diplomatic communication with outside
powers, but also were composed by Southeast Asians writing to each other,
especially, but not exclusively, ‘ulama’.



CHAPTER 2

Islam and Arabic Textual Culture in Southeast Asia
and the Indian Ocean World

Literacy in Southeast Asia long predated Islam. Strongly influenced by
Hindu-Buddhist culture, the region formed part of a Sanskritic zone that
stretched across the Indian Ocean from India, and Sanskrit inscriptions from
Borneo date to as early as the fourth century AD. By the seventh century, Indic
scripts had been adapted to record Malay, and by the ninth century Javanese
inscriptions are recorded.! Sumatra was such a centre of Sanskrit learning
under the regional empire of Srivijaya that Buddhist pilgrims from China
stopped there to perfect their language skills before proceeding to India.2
Although Islam reached Southeast Asia by the thirteenth century, it was not
until the seventeenth century a significant local written tradition in Arabic
developed. The seventeenth century also witnessed the spread of Islam into
previously unconverted regions such as Sulawesi, and the emergence of Arabic
can also be seen as part of a larger web of cultural developments in the region.
As Anthony Reid notes, the corpus of Southeast Asian written texts from the
sixteenth and seventeenth centuries is ‘vastly greater’ than for any earlier
period.? Reid argues that the impetus behind this expansion was the devel-
opment of a network of rich trading cities that bound the region together, the
patronage of their courts, and stimulus of the presence of foreign merchants
and missionaries.* Reid characterises the early modern period in Southeast
Asia between c.1450 to 1680 as the ‘Age of Commerce’ in which increased
commercial activity and connectivity underlay growing prosperity in the
region. It may be, as some scholars have argued, that Reid’s thesis gives undue
credit to the role of commerce and underestimates technological, cultural and

1 On Malay see James T. Collins, Malay World Language: A Short History (Kuala Lumpur, 2018),
8-9; on Javanese and in general on the adaptation of Indian writing systems, see J.G. Casparis,
Indonesian Palaeography: A History of Writing in Indonesia from the Beginning to c. A.D. 1500
(Leiden, 1975).

Paul Wheatley, The Golden Khersonese (Kuala Lumpur 1966), 41—2.

3 Anthony Reid, Southeast Asia in the Age of Commerce, vol. 1, The Lands Below the Winds (New
Haven, 1990), 231.

4 Reid, Lands Below the Winds, 232.
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environmental factors,® but there is little doubt of both the increased connec-
tivity and the transformations in textual cultures that mark the period. It was
then that the written form of languages such as Acehnese and Makassarese
first emerged,® and these developments were reflected more broadly in the
Indian Ocean world beyond Southeast Asia. Around the seventeenth century
in Southwest India, Malayalam was first written down in Arabic script, giving
birth to a vernacular called Arabi-Malayalam which was predominantly used
for religious works, such as poems on the Sufi saint ‘Abd al-Qadir al-Jilani. Its
rise may be associated with the dislocations caused by the Portuguese con-
quest of the Malabar littoral.” The seventeenth century also sees the emer-
gence of Arwi, Arabic script Tamil, which was similarly largely used for popular
devotional works and figh.®

Southeast Asia also became more tightly bound to the Middle East, both
by political and economic ties, and by intellectual networks. Medieval sources
occasionally mention the presence of Southeast Asians in the Middle East, such
as a certain Masd al-Jawl who was a prominent Sufi in thirteenth-century
Yemen.? Such early references are extremely scant, and usually lacking in
detail, but by the seventeenth century, as the important work of Azyumardi
Azra has shown, Southeast Asian scholars were regularly making their way to
the holy land of the Hijaz, to undertake the pilgrimage, to study in the intellec-
tual as well as religious heart of the Islamic world, and sometimes to take up
permanent residence there.l Others, however, returned, bringing the manu-
scripts and the proficiency in Arabic they had acquired back to Southeast Asia,
and thus ensuring the further diffusion of Arabic textual culture there.

This chapter will investigate the connected but separate processes of
Islamisation, state formation and the spread of Arabic in Southeast Asia. First,
I examine the medieval diffusion of Arabic and Islam in the eastern reaches of

5 Cummings, Making Blood White, 35—7; Victor Lieberman, Strange Parallels. Southeast Asia
in Global Context, c. 800-1830. Vol. 1: Integration on the Mainland (Cambridge, 2003), 15—21.

6 On Makassarese, see Cummings, Making Blood White, 41-51; on Acehnese see Leonard Y.
Andaya, Leaves of the Same Tree: Trade and Ethnicity in the Straits of Melaka (Singapore,
2010), 137-143.

7 PK. Yasser Arafath, “Polyglossic Malabar: Arabi-Malayalam and the Muhiyuddinmala
in the Age of Transition (1600s-1750s),” Journal of the Royal Asiatic Society series 3, 30/3
(2020): 517-539.

8 Torsten Tschacher, Islam in Tamilnadu: Varia (Halle, 2001; Stidasienwissenschaftliche
Arbeitsblitter Band 2), 59—60.

9 R. Michael Feener and Michael F. Laffan, “Sufi Scents Across the Indian Ocean: Yemeni
Hagiography and the Earliest History of Southeast Asian Islam,” Archipel 70 (2005):
185—208.

10 Azra, Origins.
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the Indian Ocean, before turning to the transformations of the sixteenth and
seventeenth centuries that witnessed the further spread of Islam and the rise
of major Islamic states in Southeast Asia. Parallel to this was the emergence of
a Southeast Asian Islamic literature, articulated in Javanese, Malay and Arabic.
Finally, I examine the seventeenth-century development of the Hijaz as the
intellectual hub of the Indian Ocean world, attracting students and scholars
from Southeast Asia and India. The Sufi ideas of wahdat al-wujud propagated
there would have a major influence on the development of both Islam in
Southeast Asia and its Arabic textual culture.

1 The Diffusion of Arabic and Islam in the Eastern Indian Ocean

Even before Islam, Middle Eastern merchants regularly penetrated the Indian
Ocean, but it seems these contacts greatly increased with intensity in the early
Abbasid period.! Initially, however, Middle Eastern interest was directed more
towards China and its products than Southeast Asia per se, although early geo-
graphical and travel narratives such as the account of Abui Zayd al-Sirafi (c. late
ninth to early tenth century) included brief information about the Southeast
Asian lands on the route eastwards.’> The booming economy of Abbasid
Baghdad expanded demand for eastern luxuries such as silk and porcelain,
and a substantial colony of Muslim merchants settled in China. Chinese policy
towards these foreign Muslim merchants fluctuated; in the ninth century, they
were expelled after a riot, but they were a significant presence again by the
eleventh century. Links seem to have intensified in the Mongol period. By the
fourteenth and early fifteenth century, Muslim merchants were making their
fortunesin South China, and their elaborate graves can be found in Quanzhou.13
Southeast Asia was an important intermediary in this trade, a point for ships
to stop and take on supplies, but also home to settlements like Malacca which
afforded access to the Chinese market when China itself was closed.!* The
region’s products were highly prized in India the Middle East and beyond, in
particular spices and incense. Southeast Asia became known in Arabic as taht

11 See John W. Chafee, The Muslim Merchants of Premodern China: The History of a Maritime
Asian Trade Diaspora, 750-1400 (Cambridge, 2018).

12 Abu Zayd al-Sirafi, Accounts of China and India, ed. and trans. Tim Mackingtosh Smith
(New York, 2014); for other examples of Arabic texts discussing Southeast Asia from the
ninth to fifteenth centuries, see G.R. Tibbetts, A Study of the Arabic Texts Containing
Material on South-East Asia (Leiden, 1979).

13 Chafee, Muslim Merchants, 140-157.

14  A.CS.Peacock, “Melaka in the Arabic, Persian and Turkish Sources” (forthcoming).
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al-rih, ‘The lands below the winds’, a term appropriated from the Malay con-
ception of the region (di bawah angin) referring to the monsoons that made
trans-oceanic commerce possible, or sometimes simply as Jawa, a term which
in Arabic (along with its adjective jawi) traditionally denotes not just Java but
the entire archipelagic region and its peoples.!®

Islam became increasingly an important presence in maritime South and
Southeast Asia, which had been predominantly Buddhist and Hindu. In the
fifteenth century, China again closed its ports to foreign merchants, and essen-
tially made Malacca on the Malay peninsula its window onto the outside world,
the emporium where foreigners were allowed to do business.'6 The Arabic nav-
igational treatises of Ahmad b. Majid and Sulayman al-Mahri, composed in the
late fifteenth and early sixteenth centuries, show a profound knowledge of the
routes across the Indian Ocean as far as Malacca, but their information about
points further east is negligible.!” Yet by the early sixteenth century, Muslim
sultanates were dotted across Southeast Asia as far east as Sulu, whose ruler
had probably converted in the second half of the fifteenth century.!® One of
the earliest grammars of Arabic printed in Europe, in 1538, noted that Arabic
was used even in Maluku in Eastern Indonesia, where Arab merchants had
persuaded the ruler to convert.!

Throughout the Indian Ocean world, merchants were a key agent in spread-
ingIslam, and thus across the region we can find numerous examples of Muslim
communities under non-Muslim rule. Southern India, for instance, a key stop
on the routes across the Indian Ocean, acquired substantial Muslim popula-
tions long before the first minor Muslim states were founded in the region
in the early sixteenth century. Local tradition asserts that the first mosque
in India was built at Kodunggalur in Malabar in 629, and while this dating is
unlikely, there certainly were Muslim merchants resident in Malabar by the

15 Michael Laffan, “Finding Java: Muslim Nomenclature of Insular Southeast Asia from
Srivijaya to Snouck Hurgronje,” in Eric Tagliacozzo (ed.), Southeast Asia and the Middle
East: Islam, Movement and the Longue Durée (Stanford, 2009), 17-67.

16  For Malacca and China in this period see Geoff Wade, “Engaging the South: Ming China
and Southeast Asia in the Fifteenth Century,’” Journal of the Economic and Social History
of the Orient 51 (2008): 578-638; Ralph Kauz, “Paliuwan {75/ : Trader or Traitor? a
Samarqandi in Mediaeval Melaka,” in Ralph Kauz (ed.), Aspects of the Maritime Silk Road :
from the Persian Gulf to the East China Sea (Wiesbaden, 2010), and on its relations with
the wider Indian Ocean see Peacock, “Melaka in the Arabic, Persian and Turkish Sources”.

17  G.R.Tibbetts, Arab Navigation in the Indian Ocean before the Portuguese (London, 1971).

18  Cesar Adib Majul, Muslims in the Philippines (Quezon City, 1999), 11-12, 68.

19  Guilielmus Postellus, Grammatica arabica (Paris, c.1538), 3. I am indebted to Jan Just
Witkam for this reference.
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eighth century.2° By the ninth century, epigraphy attests a Muslim presence
in Sri Lanka.?! By the thirteenth century Muslims dominated the sea trade of
Malabar that stretched to China and Arabia.?? A similar pattern obtained in
Southeast Asia, where patterns of conversion usually seem to follow interna-
tional trade routes. Regions that were less well connected by trade tended to
convert later (or not at all). The conversion of the ruling dynasty seems to have
usually, as far as we can judge, been preceded by a Muslim presence, although
the sparse and scattered evidence makes any interpretation tentative. There
are occasional indications of the presence of individual Muslims in Southeast
Asia beforehand, but it was not until the thirteenth century that the first sig-
nificant Muslim communities and sultanates emerge.23 By this date there were
certainly Muslims in Brunei, and possibly even as far east as Sulu.2* Often the
evidence is sporadic. A famous Malay legal inscription from Terengganu on
the east coast of the Malay peninsula confirms Islam had reached there by the
fourteenth century, and evidently was adopted by the local ruler,?> but apart
from this single stone, we know almost nothing of the early history of Islam in
this region.

Sometimes Islam was brought not by direct contact with the Middle East,
but by other intermediaries, including Chinese Muslims. An Arabic gravestone
from Brunei commemorating the death of local sultan (or Maharaja as it enti-
tles him) was probably produced in Quanzhou on commission around 1300.26
In parts of the north Java coast, early Muslims seem to have been Chinese
immigrants, founding the sultanates of Demak and Gresik in the early fifteenth

20  Prange, Monsoon Islam, 35-8.

21 Ludvik Kalus and Claude Guillot, “Réinterprétation des plus anciennes stéles funéraires
islamiques nousantariennes: 111. Sri Lanka,” Archipel 72 (2006): 15-68.

22 Prange, Monsoon Islam, 50-58.

23 For the process of Islamisation see M.C. Ricklefs, A History of Modern Indonesia since
1200 (Stanford, 2008; 4th ed.), 1-16; Ricklefs, Mystic Synthesis, 11—-32; For a useful survey
taking account of the extensive older literature see Anthony Reid, “The Islamization of
Southeast Asia,” in idem, Charting the Shape of Early Modern Southeast Asia (Chiang Mai,
1999), 15—38; see also G.WJ. Drewes, “New Light on the Coming of Islam to Indonesia?”
Bijdragen tot de Taal-, Land- en Volkenkunde 124 (1968): 433—459.

24  Graham Saunders, A History of Brunei (London, 1994), 35—6; Majul, Muslims, 68.

25  The exact reading of the date has been disputed, see C.O. Blagden, “A Note on the
Terengganu Inscription,” Journal of the Malaysian Branch of the Royal Asiatic Society 2
(1924):252—63; Syed Muhammad Naguib al-Attas, The Correct Date of the Trengganu inscrip-
tion (Kuala Lumpur 1970); Ahmat Adam, The New and Correct Date of the Terengganu
Inscription (Kuala Lumpur, 2017). However, there is no doubt it is fourteenth century.

26  Chen Da-Shen, “A Brunei Sultan in the Early 14th Century: Study of an Arabic Gravestone,”
Journal of Southeast Asian Studies 23 (1992): 1-13.
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century.2? India was another important vector of transmission of the faith. The
Malay court chronicle of the North Sumatran polity of Samudera-Pasai, the
Hikayat Raja Pasai, possibly the first Southeast Asian sultanate, specifically
mentions in its legend of the Islamisation of the region that Islam was brought
from Mecca via Malabar.28 However, while acknowledging that Islam did not
come from a single place, it is necessary to recognise that the tracing of ‘origins’
can be highly problematic, and the search to identify Indian, Chinese or Arab
influences can become meaningless. Muslims from a wide variety of locations
mixed in the cosmopolitan emporia of Southeast Asia, and these Muslims
might themselves have multiple affiliations. For instance, one of the leading
figures of seventeenth century Islam in Southeast Asia, Nur al-Din al-Raniri (d.
1068/1658), who wrote in both Malay and Arabic, was of Hadrami descent, but
came to Southeast Asia from India, having been born in Gujarat (as his nisba,
referring to the port of Ranir/Rander, suggests) and studied with a Hadrami
sayyid in the Deccan, Abu Hafs ‘Umar b. ‘Abdallah Ba Shayban.2® Many of the
merchants who frequented Southeast Asian ports doubtless possessed simi-
larly complex identities. Moreover, by al-Raniui’s lifetime, Southeast Asians
might equally well encounter Indian intellectual influences in the Hijaz, as
suggested by the spread there of the Shattariyya order from India, which will
be discussed below.

Two polities stand out in both traditional and modern historiography for
their role in the early spread of Islam, Samudera-Pasai in North Sumatra and
Malacca on the west coast of the Malay peninsula. The traditional histories of
both emphasise their links to the Middle East, and their associations with the
Arabic speaking world, and both are conventionally assigned a major role in
the dev elopment of a Malay Islamic literature in the Arabic script which drew
in part on Persian models. In considering the origins of Arabic textual culture
in Southeast Asia, it is worth giving them some attention as we are much better
informed about them than we are about other regions, in part owing to the
preservation of a substantial corpus of inscriptions from Samudera-Pasai as
well as relatively early chronicles in Malay for both sultanates.

27 Alexander Wain, “China and the Rise of Islam on Java,” in A.C.S. Peacock (ed.), Islamisation:
Comparative Perspectives from History (Edinburgh, 2017), 419-443.

28  AH. Hill, “Hikayat Raja-Raja Pasai,” Journal of the Malaysian Branch of the Royal Asiatic
Society 33/2 (1960): 55—6, 117-8. See, however, the new edition by Russell Jones, Hikayat
Raja Pasai (Kuala Lumpur, 2016), 12, 105, in which he suggests the correct reading is
Mengiri, rather than Ma‘bari. Nonetheless, it is clear the location must be in India.

29 On al-Ranir’s life see Paul Wormser, Le Bustan al-Salatin de Nuruddin ar-Raniri: Réflexions
sur le réle culturel d'un étranger dans le monde malais au xvire Siécle (Paris, 2012), 41-56.
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The sultanate of Samudera-Pasai was probably founded in the late thirteenth
century.2? Indeed, the Hikayat Raja Pasai, probably originally composed in the
mid-fourteenth century, proudly proclaims at its start that “of the countries
here below the winds it was Pasai which first took to the faith of God and His
Prophet.”3! The Hikayat recounts how the shortly after the death of Prophet,
the Caliph sent a ship to Samudera bearing “all the regalia and panoply of
royalty.” While clearly the historicity of the story is incredible, it expresses the
desire of Samudera-Pasai’s rulers to associate themselves with the holy land
of the Hijaz and to obtain both prestige and legitimacy through appointment
by a Caliph. The influence of the Middle Eastern connection is also suggested
by the Ayyubid-style regnal titles they adopted, such as al-Malik al-Salih and
al-Malik al-Zahir, as well as in Hikayat Raja Pasai’s claim that Islam was estab-
lished in Pasai by a descendant of the Caliph Abt Bakr.32 The famous Maghrebi
traveller Ibn Battuta visited Pasai around 745/1345-6, and related approvingly
how al-Malik al-Zahir “loved fugaha’ who attended his court (majlis) to read
and debate.” Al-Malik al-Zahir (probably a regnal title, whose bearer is to be
identified with Salah al-Din (d. 755/1355)),33 was also apparently keen on jikad,
regularly raiding his infidel neighbours, on whom he imposed the jizya — an
adaptation of sharia to local circumstances, for theoretically only ah! al-kitab
were eligible for the poll tax, not the Buddhists or animists who would have
predominated in Sumatra.34

Ibn Battita indicates the connected nature of this Indian Ocean world, for
he was guided in the Pasai court by an amir called Dawlasa, an old acquaintance

30  On its history see Claude Guillot and Ludvik Kalus, Les monuments funéraires et l'his-
toire du sultanat de Pasai a Sumatra, X111°-xVI€ siécles (Paris, 2008). Some debatable
evidence might point to even earlier precedents at Lamreh near modern Banda Aceh.
Suwedi Montana, “Nouvelles données sur les royaumes de Lamuri et Barat,” Archipel 53
(1997): 85—95 mentions a gravestone from Lamreh of a sultan Sulayman b. Abdallah dated
608/1211, but provides no photograph; in view of this fact, and that 608 could very eas-
ily be 680, it seems difficult to assert that Lamreh was Islamised significantly before
Samudera-Pasai, even if this claim has crept into the literature (e.g. Ricklefs, History of
Modern Indonesia, 4). More recent research on the gravestones at the site of Lamreh
dates them to the fifteenth century, suggesting this is approximately the date when
Islam became firmly established there. See R. Michael Feener et al, “Islamisation and the
Formation of Vernacular Muslim Material Culture in 15th-Century Northern Sumatra,”
Indonesia and the Malay World 49/143 (2021): 1-49.

31 Translation adapted from Hill, “Hikayat Raja-Raja Pasai,” 46, 109. “Negeri yang di-bawah
angin ini Pasai-lah yang pertama membawa iman akan Allah dan akan rasul Allah”;
Hikayat Raja Pasai, ed. Jones, 1.

32 Hill, “Hikayat Raja-Raja Pasai,” 56, 59; 1178, 120; Hikayat Raja Pasai, ed. Jones, 13-15.

33  Guillot and Kalus, Les monuments, 69, 72, 75, 192.

34  Ibn Battuta, Rihla, 620.
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of his from Delhi, where Dawlasa had been sent as ambassador by the ruler
of Pasai.®> Iranians evidently had a prominent role at the Pasai court, for the
chief qadi bore the name Amir Sayyid al-Shirazi, while there was another fagih
named T3j al-Din al-Isfahani.36 Mortuary inscriptions from Pasai confirm the
picture of a cosmopolitan community, attesting immigrants from as far afield
as Java, Bengal and Gilan. Even a descendant of the Abbasid family took up
residence there towards the end of the fourteenth century, and he and his
descendants held the position of sadr, chief advisor on religious and political
affairs. Doubtless, the presence of this august lineage did much to enhance
the prestige of the sultanate in this remote corner of the dar al-Islam, as is
suggested by the elaborate tombs of imported Cambay marble that were con-
structed for these Abbasids.3”

The overwhelming majority of these fourteenth to fifteenth century inscrip-
tions from Pasai are in Arabic; just one in Malay and a handful in Persian have
come to light.38 The Sejarah Melayu (Malay Annals, compiled in the early sev-
enteenth century on the basis of earlier materials) tells us that “at that time all
the people of Pasai knew Arabic.”3® Ibn Battuta’s account of his visit does not
mention the language difficulties that he alludes to elsewhere in his travels, and
apparently discussed figh all day long with the sultan, an enthusiastic adherent
of the Shafii school.#® Nonetheless beyond the epigraphic record and these
few allusions, there is little concrete evidence for the reading of Arabic texts
in North Sumatra, still less their composition. The gravestones show the use of
quotations from the Quran, hadith, a well known prayer by Imam al-Shafi‘,
and occasional elegiac verses by the famous early poets Labid b. Rabi‘a (d. c.
41/660) and Abrl-‘Atahiya (130/748—211/825) (Fig. 2.1).*! However, given these

35 Ibn Battuta, Rikla, 621.

36 Ibn Battuta, Rikla, 619.

37 Guillot and Kalus, Les monuments, 100-1, 168-9.

38 Guillot and Kalus, Les monuments, 124; for Persian inscriptions see now the four discussed
in Majid Daneshgar, Gregorius Dwi Kuswanta, Masykur Syafruddin and R. Michael Feener,
“A 15th-Century Persian Inscription from Bireuen, Aceh: An Early ‘Flash’ of Sufism
before Fanstrl in Southeast Asia,” in Majid Daneshgar and Ervan Nurtawab (eds),
Malay-Indonesian Islamic Studies: A Festschrift in Honor of Peter G. Riddell (Leiden, 2023),
86-103.

39  Sejarah Melayu, ed. W. Shellabear (Kuala Lumpur, 2017 [1975]), 58: “segala orang Semudra
pada zaman itu tahu Bahasa Arab”; cf. the English translation, Sejarah Melayu: ‘Malay
Annals’, translated by C.C. Brown with a new introduction by R. Roolvink (Kuala Lumpur,
1983), 46. The Sejarah Melayu exists in numerous variants, and Brown’s translation differs
in places from Shellabear’s text.

40  Ibn Battuta, Rihla, 621.

41 Guillot and Kalus, Les monuments, 31-8.
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FIGURE 2.1 Headstone commemorating a daughter of Sultan Zayn
al-‘Abidin of Samudera-Pasai, d. 831/1428. White marble,
imported from Cambay in Gujarat. (Leiden University Library,
Ms Or.23.481, photograph 79)

CHAPTER 2
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gravestones were generally produced on commission in Cambay and exported
to Pasai, they may show us more about the diffusion of Arabic in Gujarat rather
than Sumatra. Locally produced gravestones, known as batu Aceh, which
appear from the second quarter of the fifteenth century, tend to have much
simpler inscriptions, comprising often only a name and a date, and sometimes
just a Qurianic verse.*2

A number of Malay works have come down to us that were produced in
Pasai, included the history of the dynasty, Hikayat Raja Pasai, and possibly a
hagiographical work on the Prophet, the Hikayat Nabi Wafat.*® Yet no Arabic
texts or manuscripts have survived from the sultanate, with the exception of
an Arabic letter composed on behalf of Sultan Zayn al-Din 1v in 1516 or early
1517, addressed to Alfonso de Albuquerque, governor of the Portuguese Estado
da India, complaining of the activities of two Portuguese privateers (Zayn
al-Din evidently being unaware that Albuquerque had died two years earlier).#+
The letter is composed in a simple, terse but frequently obscure Arabic owing
to its use of numerous loan-words from Malay and Portuguese. Kalus and
Guillot suggest that, along with evidence that in the late fifteenth century the
ruler of Pasai could only speak Malay, this indicates that knowledge of Arabic
there sharply declined over the fifteenth century.*> However, it is important
to have regard to the different contexts within which the language was used.
Epigraphy on specially commissioned funerary monuments that were often
exported from India cannot be considered equivalent to a local diplomatic
note. Even in Aceh in the early seventeenth century, when a scholar who wrote
fluent Arabic in his literary works, Shams al-Din al-Sumatra, occupied a sen-
ior position in the bureaucracy, including dealing with foreign merchants, the
Acehnese chancery was issuing Arabic documents with seriously deficient
grammar.*6 It is hard then to generalise on the basis of the handful of sources
that we have about a ‘decline’, and it is difficult to use Ibn Battata’s silence over
linguistic difficulties as positive evidence for anything. It is perhaps equally
likely that standards of Arabic were never especially high in Pasai. Indeed,

42 Elizabeth Lambourn, “The Formation of the Batu Aceh Tradition in Fifteenth-Century
Samudera-Pasai,” Indonesia and the Malay World 32/93 (2004): 211—248.

43  Vladimir Braginsky, The Heritage of Traditional Malay Literature: A Historical Survey of
Genres, Writings and Literary Views (Leiden, 2005), 89—90, 111, 117.

44  Arquivo Nacional Torre do Tombo, Lisbon, Colec¢éio de cartas, Nucleo Antigo 891,me.
1, Doc. No. 59, discussed and edited in A.C.S. Peacock, “Three Arabic Letters from
North Sumatra of the Sixteenth and Seventeenth Centuries,” Indonesia and the Malay
World 44/129 (2016): 188210, with further comments in Chapter 8 below.

45 Guillot and Kalus, Les monuments, 124.

46 See Chapter 8 below.
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it is possible that Persian was more widespread than Arabic, even if it is less
well represented in epigraphic record. The Malay romance Hikayat Bayan
Budiman which can probably be dated to fifteenth or early sixteenth century
Pasai is based on the Persian Tiuti-nama,*” and slightly later Malay texts from
North Sumatra regularly include Persian quotations. Indeed, the diffusion of a
Persophone diaspora far beyond the littoral emporia is suggested by the role
of certain Khwaja ‘Ali in compiling our earliest extant Malay manuscript, the
Nitisarasamuccaya, a code of laws which dates to the fourteenth century and
originates from the remote highlands of South Sumatra.*® Meanwhile, a Persian
letter from Malacca dated 1516, probably written by a Jew in the employ of the
Portuguese administration, confirms the use of Persian as a lingua franca in
the region.*® These Persianate connections are also suggested by an anecdote
which is meant to underline Pasai’s reputation as a centre of Islamic learning
within the region. The Sejarah Melayu records how Sultan Mahmud Syah of
Malacca, which emerged in the fifteenth century as a major Muslim emporium
on the west coast of the Malay peninsula, sent to Pasai for an explanation of a
tricky theological problem debated between the ‘ulama’ of Ma Wara al-Nahr,
Khurasan and Iraq. The sultan of Pasai gathered all the scholars (pandita) in
order to compose an answer to the problem.5° It is interesting to note that the
debate, which seems to have revolved around God’s attributes, is placed firmly
in the Iranian cultural sphere of Iraq to Central Asia, rather than say, the Hijaz,
suggesting again the Iranian influences in the region.

Malacca is often regarded as the successor of Pasai as the major Muslim
sultanate in the region, and similarly inherited a reputation as a great Islamic
centre, perhaps in large part because Javanese sultanates often claimed a
connection with it. Although much of its early history is uncertain, Malacca
was probably founded in the early fifteenth century by a prince from Temasik
(Singapore) who intermarried with the Pasai royal family. Like Pasai, links
with the Middle East were embedded in its foundational myths. The Sejarah
Melayu, which was probably composed in its current form in seventeenth

47  Braginsky, Heritage, 416—420; also A.C.S. Peacock, “Notes on Some Persian Documents from
Early Modern Southeast Asia,” Sejarah: Journal of the Department of History, University of
Malaya 27 (2018): 81-97; in general see also Tomas Petrti, “Lands below the Winds’ as Part
of the Persian Cosmopolis: An Inquiry into Linguistic and Cultural Borrowings from the
Persianate Societies in the Malay World,” Moussons 27 (2016): 146-161.

48  Uli Kozok et al, A 14th Century Malay Code of Laws: The Nitisarasamuccaya (Singapore,
2015), 348-353-

49  Jorge dos Santos Alves and Nader Nasiri-Moghaddam, “Une lettre en persan de 1519 sur
la situation a Malacca,” Archipel 75 (2008): 145-166; also discussed in Peacock, “Notes on
Some Persian Documents.”

50  Sejarah Melayu, ed. Shellabear, 246—7; trans. Brown, 148.
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century Johor, but drew on earlier traditions that stretched back to the sultan-
ate of Malacca itself, records that, “All the merchants from above the winds
and below the winds came to Malacca; the port of Malacca was very busy in
that period. It was named Malakat by all the Arabs, meaning the meeting place
of all merchants, because there are many different types of commerce there.”5!
Yet visitors from the Middle East were unimpressed. The navigator Ahmad b.
Majid wrote at the end of his poem al-Ma‘lagiyya, giving sailing directions to
the city that its people

have no culture at all. The infidel marries Muslim women while the
Muslim takes pagans to wife. You do not know whether they are Muslim
or not. They are thieves for theft is rife among them and they do not
mind. The Muslim eats dogs for meat for there are no food laws. They
drink wine in the markets and do not treat divorce as a religious act.
They think little of promises and presents and generally despise them.
They appear liars and deceivers in trade and labour. Be careful of them
for you cannot mix jewels with ordinary stones.52

In contrast, traditional Malay historiography emphasises Malacca’s claims to
inherit Persian, Arab, and Islamic culture. The Sejarah Melayu states Malacca’s
rulers were descended not just from Alexander the Great, ruler of Rum, but
also from the Sasanian shah Anushirwan the Just.53 It recounts how the con-
version of the third sultan Muhammad Syah was effected by an Arab scholar
who came by boat from Jeddah, Saiyid Abdul Aziz,5* while Sufism was brought
by a Meccan scholar, Maulana Abu Bakar, who sailed from Jeddah to Malacca
to induct its rulers into the Sufi secrets in the book written by his master,
Maulana Abu Isyak, entitled the Durr Manzum.55 Some substance is given
to these accounts by the Portuguese apothecary Tomé Pires, who wrote in
Malacca in 1515, shortly after its fall. Tomé Pires records how Malacca itself
was founded by communities of “rich Moorish merchants” which included
“Parsees” (Persians), “Arabian Moors” and Bengalis who had moved there from

51  Sejarah Melayu, ed. Shellabear, 78 (my translation; cf. trans. Brown, go): “Maka segala
dagang atas angin dan bawah angin sekaliyannya datang ke Melaka; terlalu ramai banda
Melaka pada zaman itu. Maka oleh segala orang Arab dinamainya Malakat, ertinya per-
himpunan segala dagang, kerana banyak jenis dagangan ada di sana.”

52 Tibbetts, A Study, 206.

53  Sejarah Melayu, ed. Shellabear, 78; trans. Brown, 14, 49 (with differences from Shellabear’s
text).

54  Sejarah Melayu, ed. Shellabear, 72; trans. Brown, 44, 94.

55  Sejarah Melayu, 150-151; trans. Brown, 92.



32 CHAPTER 2

Pasai at the encouragement of Iskandar Syah.5¢ He also records that the popu-
lation of Malacca comprised, among others, “Moors [i.e., Muslims] from Cairo,
Mecca, Aden. ... Rumes [Rumis], Turks, Turkomans”.5” This cosmopolitan envi-
ronment is reflected in the Sejarah Melayu’s tales of the confusion resulting
from Malays’ mispronunciation of Arabic, and the mangling of Malay by the
Middle Eastern scholar Sadar Jahan, teacher of sultan Mahmud Syah.58
Arabic was widely used on tombstones of the royal families of Malacca as
well as in Pahang, but these are limited to pious formulae and the names and
titles of the deceased. There is no evidence for the composition of Arabic texts
in Malacca, although we can assume some, like the Durr Manzum mentioned
in the Sejarah Melayu, made it there; exactly what this text was is unclear.
However, it is clear from the context that it was some sort of Sufi tract, and
Sufis, next to traders, are often cited as a major force for conversion to Islam in
Southeast Asia. The claims of Sufi holy men to supernatural powers may have
been more influential in the conversion of nobles and rulers who might have
regarded merchants as of rather lower social standing.>® Possibly Sufi phrases
have been detected on fifteenth century tombstones from Malacca and else-
where,%0 although this is hardly surprising given that Sufism more or less was
Islam in its premodern form, as Nile Green has observed,%! while commerce
and kingship were umbilically linked in ports whose prosperity and indeed
existence depended almost entirely on their mercantile role. Yet, no Sufi lit-
erature in any language can be indubitably attributed to either the Malacca
or Pasai sultanate. Indeed, the only Arabic texts that can be identified as pos-
sibly having circulated in Malacca are two works of Shafii law, al-Taqrib by
Abu Shuja‘ al-Isfahani (d. after 500/1106) and its commentary by Ibn Qasim
al-Ghazzi (d. 918/1522), al-Fath al-Qarib,52 which are both mentioned in the

56  Tomé Pires, The Suma Oriental, trans. Armando Cortesdo (London: Hakluyt Society, 1944),
vol.2, 240.

57  Tomé Pires, The Suma Oriental, vol. 2, 268.

58  Sejarah Melayu, ed. Shellabear, Chapter 20; trans. Brown, 147-8. For a discussion see
Romain Bertrand, “The Making of a ‘Malay Text": Peter Floris, Erpenius, and Textual
Transmission In and Out of the Malay World at the Turn of the 17th Century,” Quaderni
Storici 48 (2013): 151-3.

59  Ricklefs, History of Modern Indonesia, 15.

60  Othman Mohd. Yatim, Batu Aceh: Early Islamic Gravestones in Peninsular Malaysia (Kuala
Lumpur, 1988), 67-8, 72—4.

61  Nile Green, Sufism: a Global History (Oxford, 2012), 126.

62 See Kooria, Islamic Law in Circulation, g1—2 for these two works, although Kooria gives
Abu Shuja“s death date as 1197. For his dates, I follow Felicitas Opwis, “Aba Shuja‘,” E13.
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local digest of laws, the Undang-Undang Melaka.5® Given the considerable dif-
ficulties in dating the Undang-Undang Melaka, parts of which go back to the
sultanate but some of which is clearly later, even the date of the circulation of
these texts is debatable, and, at least in the case of al-Ghazz1’s work, is likely
to postdate the fall of Malacca to the Portuguese in 1511. Both works circulated
widely in Southeast Asia, and were standard reference books on Shafii figh.

The reputation of both Pasai and Malacca as centres of Islam in Malay his-
toriography thus did not translate into an Arabic textual culture, at least not
one that has come down to us. Despite the presence of Middle Eastern ‘ulama’
and merchants, literary production seems, on surviving evidence, to have been
conducted in Malay, and even then, relatively few works can be firmly attrib-
uted to the patronage of either sultanate. It is not until the sixteenth century
that the first significant evidence of the composition of Islamic religious texts
appears in Southeast Asia, with fragmentary evidence from both Java and
North Sumatra. It is to the growth of Islamic states and concomitant emer-
gence of an Islamic literature in these regions that we now turn.

2 Political and Religious Transformations in the Sixteenth Century

The sudden appearance of European sources for Southeast Asia with the
Portuguese presence in the region that was consolidated by their conquest
of Malacca in 1511 can detract attention from the broader, and largely uncon-
nected, political and religious changes that affected both North Sumatra and
Java. The expansion of Islam and the end of the old Hindu-Buddhist kingdoms
of Java in the sixteenth century brought into existence new states that pat-
ronised Islamic literature and vaunted their own supposed Arab ancestors as
a source of legitimacy, while in Sumatra the powerful new sultanate of Aceh
absorbed smaller polities and established itself as a major point of contact
with India and the Middle East.

In Java, the early sixteenth century is marked by Demak’s expansion over
much of the Pasisir (the northern coast of Java). It is unknown exactly when
Majapabhit, the major Hindu kingdom of pre-Islamic Java was finally extin-
guished, but it was probably around 1517; yet Majapahit continued to act as a
source of legitimacy to which later Muslim dynasties, such as Mataram, traced
theirorigins. Indeed, despite Demak’s expansionism, insome parts of Java Hindu
kingdoms continued to rule. In particularly, the Sundanese speaking regions of

63  Liaw Yock Feng (ed.), Undang-Undang Melaka dan Undang-Undang Laut (Kuala Lumpur,
2003), 55—6.
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west Java continued to be dominated by the poorly attested Hindu kingdom of
Pajajaran based at Pakuan until the late sixteenth century. Nonetheless, Islam
continued to spread on the northern coast even in areas nominally subject
to Pajajaran’s control, in particular in the two ports of Cirebon and Banten.
Islam had come to Cirebon in the late fifteenth century. According to its tra-
ditional histories (probably dating from the late seventeenth and the eight-
eenth century but including earlier material), the key figure in the Islamisation
of the city and that of Banten is the saint Sunan Gunungjati, one of the nine
Wali Songo or leading saints associated with the Islamisation of Java. Sunan
Gunungjati is said to have been born in 1448 with the name of Sharif Hidayat
Allah, the son of a union between an Egyptian Hashemite and the daughter of
the king of Pajajaran. The saint conquered Banten, which he bequeathed to
his son Hasanuddin, while Cirebon went to his other son; this shared ancestry
meant the sultans of Banten would assert suzerainty over Cirebon to the end
of the seventeenth century. In reality, Demak may have been Banten’s overlord
until 1545. Over the second half of the sixteenth century, the Banten kingdom
expanded into the Lampung area of South Sumatra — an important region for
the growing of pepper, one of the major sources of wealth of the sultanate —
and also finally destroyed Pajajaran, possibly by 1579, but at any rate by the end
of the sixteenth century.64

This period in Banten’s history is poorly attested; our main indigenous
source is the seventeenth century Javanese court chronicle, the Sejarah Banten,
apart from passing references in European sources which are inevitably
largely concerned with trade, and which indicate that the growing presence
of European merchants destabilised the sultanate in the late sixteenth centu-
1y.6% While the descendants of Sunan Gunungjati did not yet claim the title of
sultan, they asserted their claim to a prestigious religious ancestry through the
foreign title Maulana that they used. The rulers’ genealogy was itself a source
of legitimacy, allowing them to trace their ancestry through the local saint

64  ForBanten’s history in the period see Ota Atsushi, Changes of Regime and Social Dynamics
in West Java: Society, State and the Outer World of Banten, 1750-1830 (Leiden, 2006), 15-16;
and in more detail Hosein Djajadiningrat, Critische beschouwing van de Sadjarah Banten:
bijdrage ter kenschetsing van de Javaansche geschiedschrijving (Haarlem, 1913); Johan
Talens, Een feodale samenleving in koloniaal vaarwater: Staatsvorming, koloniale expan-
sie en economische onderontwikkeling in Banten, West-Java (1600-1750) (Hilversum, 1999);
also Bertrand, L'Histoire; and J. Kathirithamby-Wells, “Banten: A West Indonesian Port and
Polity During the Sixteenth and Seventeenth Centuries,” in J. Kathirithamby-Wells and
John Villiers (eds), The Southeast Asian Port and Polity: Rise and Demise (Singapore, 1990),
107-125.

65 Claudie Guillot, “Libre entreprise contre économie dirigée: guerres civiles a Banten,
1580-1609,” Archipel 43 (1992) : 57-72.
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back to the family of the Prophet, and court tradition underlined their Arab
origins.56 Nonetheless, the region’s international connections predate (albeit
possibly not by much) the coming of Islam. At the beginning of the sixteenth
century indigenous sources reveal commercial links between Pajajaran and
Ryukyu, China and India.6” Indeed, the Sanghyang Siksakandang Karesian, a
Sundanese text from Pajajaran composed in 1518, refers to the need for knowl-
edge of the languages of China, India, Egypt, Mecca, Deccan and Persia.®8 The
new Islamic Banten kingdom thus fitted into international networks that
were developing even before its emergence, and the process of Islamisation
continued long after its foundation. Pajajaran survived later than Hindu king-
doms in other parts of Java, and even at the end of the sixteenth century,
non-Muslim peasants were cultivating pepper in the heart of the Banten
state.®9 In addition to their claims to Arab descent, the rulers of Banten also
sought to link themselves to Pajajaran. The Sejarah Banten records how after
Sunan Gunungjati conquered Banten, he headed for the sacred mount Pulasari
when 800 ascetics (ajar) dwelled under a descendant of the rulers of Pajajaran.
This latter ceded his place to Sunan Gunungjati’s son Maulana Hasanuddin,
and the gjar embraced Islam and served the sultan of Banten.”® Clearly, the
story is intended to convey the transfer of legitimacy from Pajajaran to Banten.
However, it also points to deep rooted local traditions for ascetics to associate
with courts and rulers, which is significant in the context of the court’s intense
interest in Sufism as is demonstrated in seventeenth and eighteenth century
texts. Possession of divine wafy was a crucial factor in securing the ruler’s legit-
imacy, and this could be demonstrated through the physical radiance (cahya)
of the ruler.” The emphasis on the possession of divine radiance is not one
which was limited to Banten, but could be found more broadly in Java, as well
as Aceh and Sulawesi.”? As will be argued in Chapters 3 and 5, these concepts
played a significant part in the development and patronage of Arabic literature.

Similarly dramatic was the political realignment in North Sumatra at the
beginning of the sixteenth century. The sultanate of Pasai was briefly occu-
pied by the Portuguese and then was extinguished entirely by a new power,
Aceh, that came to dominate most of north Sumatra. Aceh’s wealth was built

66  Ota, Changes of Regime, 54.

67  Bertrand, L’Histoire, 315.

68 Bertrand, L'Histoire, 111.

69  Ota, Changes of Regime, 29.

70  Bertrand, L'Histoire, 317-8; Djajadiningrat, Critische beschouwing, 31ff; Titik Pudjiastuti,

Menyusuri Jejak Kesultanan Banten (Jakarta, 2015), 268—70, 459—60, 499.

71 Ota, Changes of Regime, 53.

72 Reid, “Islamization,” 15.
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on the export of pepper and other spices to the west; given the Portuguese
ambition to monopolise control of the trade routes it was inevitable that the
two powers would clash repeatedly, notwithstanding occasional peace over-
tures. As part of its war against the Portuguese, Aceh established contact with
the Ottoman empire, sending repeated embassies to Istanbul. The Ottomans
shared an interest in not just keeping the trade routes open but in deterring
Portuguese aggression, for in 1517 the Portuguese had managed to sack Mecca’s
port Jeddah. It suited both sides to depict the Portuguese threat as an attack
on Islam, even if in reality economic motives weighed more heavily.”® The
earliest Ottoman aid probably reached Aceh in 1538-9, and several embas-
sies were subsequently sent by Aceh under ‘Ala’ al-Din Riayat Syah al-Qahhar
(r1537-1571), certainly in 1568, and possibly earlier.”* Although Portuguese
sources claimed Turks were assisting the Acehnese at the siege of Malacca in
1547, in reality the concrete aid provided by the Ottoman state was probably
limited to some munitions. There were doubtless some Turkish mercenaries
present in the region, albeit probably not in such quantities as the Portuguese
sources envisage. Yet even if the military threat of an Acehnese-Ottoman alli-
ance was less significant than the Portuguese sources imply, relations between
the two Muslim powers intensified. In the sixteenth century, not only do we
have plentiful evidence of Acehnese ships reaching Arabia, bringing their pre-
cious supplies of pepper,”® but Ottoman influence is evident in Acehnese polit-
ical culture, with the appearance of distinctively Ottoman iconography in the
sultanic great seal, one of the symbols of the sultanate.”®

In addition, Aceh had close relations with India; the monsoon dictated
that, at least on the outward journey from the Middle East to Southeast Asia,
ships would stop at an Indian port, and there were strong economic and cul-
tural ties between North Sumatra and India dating back to pre-Islamic times.”
Portuguese sources record that an alliance between Aceh, Calicut, Bijapur and

73 For the Portuguese as a threat to Islam, see A.C.S. Peacock, “India and the Indian Ocean
World as seen by Firaki, an Ottoman historian of Siileyman’s reign” in M. Fatih Caligir and
Suraiya Faroqhi (eds), Siileyman the Lawgiver and his Age (Istanbul, 2020), 301-322.

74 Anthony Reid, “Turkish Influence in Western Indonesia,” Journal of Southeast Asian
History 10 (1969): 395—414.

75  C.R. Boxer, “A Note on Portuguese Reactions to the Revival of the Red Sea Spice Trade and
the Rise of Atjeh, 1540-1600,” Journal of Southeast Asian History 10/3 (1969): 415—428.

76 Annabel Teh Gallop, “Ottoman Influences in the Seal of Sultan Alauddin Riayat Syah of
Aceh (r1589-1604),” Indonesia and the Malay World 32/93 (2004): 176—90.

77  OnAceh’sIndian connection see E. Edwards McKinnon, “Indian and Indonesian Elements
in Early North Sumatra,” in Anthony Reid (ed.), Verandah of Violence: The Background to
the Aceh Problem (Singapore, 2006), 22—37.
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Gujarat launched a coordinated series of attacks on Portuguese possessions in
1570—71.78 Mughal influences can be observed in Malay literature from Aceh
which develops from the early seventeenth century.”® The new economic and
political rivalries seem to have enhanced relations and traffic between the
disparate parts of the Indian Ocean. If the formal alliances did not endure,
the increased commerce between two sides gave an impetus to the increasing
numbers of pilgrims and scholars making their way westwards.

Given the important role that links with the Middle East played in the pol-
itics of both Aceh and Banten in their different ways, it is a pity that our evi-
dence of the intellectual connections between these regions remains exiguous
for the sixteenth century. In large part this is doubtless because only a tiny
number of manuscripts survive from before c.1600. Nonetheless by around
this date, we have reports of European travellers that confirm the existence of
schools where Arabic and the Qur’an was taught in Aceh, Banten, and even in
the remote east in Magindanao and Ternate, attended by the aristocratic and
mercantile elite.8° These European accounts are decidedly unilluminating on
what texts exactly were taught. However, a rare surviving manuscript from the
period that may well have been used in such a context is a Persian grammar of
Arabic, entitled Khulasat 1lm al-Sarf, actually the well known Mardah al-Marah
which was dedicated to a sultan, perhaps that of Banten, in 990/1582. Written
on Javanese dluang paper, the text is furnished with an interlinear Malay trans-
lation, suggesting the complexity of the multi-lingual environment: both Malay
and Persian serve as intermediaries for a native Javanese speaker (Fig. 2.2).8!
It seems that teaching of Banten princes was undertaken by the court qadi,2

78 Reid, “Turkish influence,” 406.

79  Vladimir Braginsky, “Structure, Date and Sources of Hikayat Aceh Revisited: The Problem
of Mughal-Malay Literary Ties,” Bijdragen tot de Taal-, Land- en Volkenkunde 162—4 (2006):
441-475.

80  Reid, Lands Below the Winds, 224; Bertrand, L’Histoire, 112, 319; the difference between
such schools and the pesantren is that the latter, like the madrasa, taught figh; however,
we have no information about the curriculum in such early schools, nor is there any rea-
son to believe they were residential, like the later pesantren.

81  Leiden Ms Or 1666, Alessandro Bausani, “Un manoscritto persiano-malese di grammat-
ica araba del xvi secolo,” Annali dell’ Istituto Universitario Orientale di Napoli 19 (1969):
69-98, and for the identification of the text see Majid Daneshgar, “Persianate Aspects of
the Malay-Indonesian World: Some Rare Manuscripts in the Leiden University Library,”
Dabir: Samuel Jordan Center for Persian Studies 8 (2021): 63—7.

82  Bertrand, L’Histoire, 319.
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FIGURE 2.2 Colophon of the Persian adaptation of the Arabic grammar treatise Marah al-Marah copied in
Java, possibly Banten, in 990/1582. Leiden University Library, ms Or. 1666, fol. 33b
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who was often a foreigner,2 and most probably did not know Javanese, and
therefore used the intermediary of Malay. Yet the new Islamic knowledge cir-
culated in traditional forms. A palm leaf manuscript in Javanese dating to six-
teenth century and originating from the East Pasisir contains texts on Islamic
theology and ikhtilaj, divination by the twitching of the body parts.8+

Further light on the early dissemination of Arabic texts in the region is shed
by a collection of six manuscripts in Cambridge University Library, which were
all procured in Southeast Asia shortly after 1600.8% They were collected, and in
some cases copied, by Pieter Willemsz. van Elbinck (Peter Floris), a merchant
who visited Southeast Asia several times between 1604 and 1615. Most likely
they were acquired during van Elbinck’s visit to Aceh in 1604, when he himself
copied a Malay version of the story of Joseph and compiled a Malay-Dutch
vocabulary. Another manuscript comprises a Malay translation of a com-
mentary on Surat al-Kahf;86 and there is also an interlinear translation of
Surat al-Mujadala as well as a mirror for princes attributed to Husayn Wa‘iz
al-Kashifi but in fact substantially based on al-Turtusht’s Siraj al-Muluk, and
a cosmogony.8” In addition, there is a copy of al-Busir’s famous praise poem
on the Prophet, the Qasida al-Burda, with interlinear Malay translation, the
Arabic poem al-Amali in praise of the tawhid by al-Ushi (composed 569/1173)
(Fig. 2.3),%8 a text on marriage law, and a fragment of the story of the Prophet’s

83  Van Bruinessen, “Sharia court,” 168, who notes that by the seventeenth century the qadis
were generally Javanese. However, senior religious officials were clearly Arab in the eight-
eenth century (e.g. Ota, Changes of Regime, 41, 59), and it seems likely that they might
have been charged with Arabic instruction.

84  Leiden University Library, Or 366, see the discussion Farouk Yahya, Magic and Divination
in Malay Illustrated Manuscripts (Leiden, 2016), 43—4.

85  Ph.Van Ronkel, “Account of Six Malay Manuscripts of the Cambridge University Library,”
Bijdragen tot de Taal-, Land- en Volkenkunde 46 (1896): 1-53; see also Bertrand, “The
Making of a ‘Malay Text.” For a more recent survey of texts from North Sumatra from
this period see Peter G. Riddell, “Breaking the Hamzah Fansuri Barrier: Other Literary
Windows into Sumatran Islam in the Late Sixteenth Century CE,” Indonesia and the Malay
World, 32:93 (2004): 125-140.

86  Peter G. Riddell, Malay Court Religion, Culture and Language: Interpreting the Quran in
17th Century Aceh (Leiden, 2017), 11-13.

87  Jelani Harun, “Nasihat al-Muluk: Cermin Hati Raja-Raja Daripada Syeikh Husain Wa'iz
al-Kashifi” in Jelani Harun and Ben Murtagh (eds), Esei Penghargaan kepada Profesor
Emeritus Vv.I. Braginsky: Mengharungi Laut Sastera Melayu/Festschrift in Honour of
Professor Emeritus v.1. Braginsky: Crossing the Sea of Malay Literature (Kuala Lumpur,
2013), 188-216.

88  For the two poetic texts see Drewes, Een 16de eeuwse Maleise vertaling van de Burda van
al-Busiri. The provenance of this manuscript (Cambridge University Library ms Ll 6.
25) is debated; while Drewes believed it was brought by van Elbinck from Aceh, it has
been suggested it originates from Java, possibly from Gresik or Banten, on the basis of the
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FIGURE 2.3 The conclusion of al-Busiri’s al-Burda and beginning of al-UshT’s al-Amalt, with
interlinear Malay translation. Aceh, c.1604. Cambridge University Library ms
LlLd. 25, fol. 3ob—31a

descendant Muhammad Hanafiyya, whose adventures became a popular sub-
ject of Malay literature.®® One other early manuscript, written before 1590
and probably from Aceh, a translation of the Aga’id of al-Nasafl (d. 537/1142),
exhibits the same features of Arabic text and interlinear Malay translation.%?
Perhaps the most intriguing feature is the suggestion of a distinctive influence
of the Central Asian Maturidi theological school that was also closely asso-
ciated with Hanafism, both al-Nasafl's Aqa’id and al-Ushi’s Lamiyya being
Maturidi-Hanafi. This suggests that the texts did not reach Aceh from other

presence of a Javanese text in the same manuscript. The latter, however, is evidently on
different paper, so whether the manuscript should be considered a single codicological
unit in origin is doubtful (M.C. Ricklefs, P. Voorhoeve and Annabel Teh Gallop, Indonesian
Manuscripts in Great Britain: A Catalogue of Manuscripts in Indonesian Languages in
British Public Collections (Jakarta, 2014), 112).

89  For a detailed description of these fragments see L.F. Brakel, The Hikayat Muhammad
Hanafiyyah: A Medieval Muslim-Malay Romance (The Hague, 1975), 73—4.

9o  Syed Muhammad Naquib Al-Attas, The Oldest Known Malay Manuscript: A 16th Century
Malay Translation of the ‘Aq@’id al-Nasafi (Kuala Lumpur, 1986).
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ports on the Indian Ocean littoral, which, from Yemen to South India, were
overwhelmingly Shafii-Ash‘ari, but rather from north India, Bengal or possibly
even the Ottoman empire itself, where Maturidism was the official theological
school.! Subsequent works composed in Aceh during the seventeenth century
reveal a continuing interest in Maturidi texts, which indeed, in the form of
al-Nasafi's Aqa’id, became a standard part of the Southeast Asian curriculum.®?
Small and unrepresentative though this handful of manuscripts is, it sug-
gests quite a range of Islamic material circulated by c.1600, including Qur’an
commentaries, poetry, advice literature, credal works and law. The fact that
all are either in Malay or else in bilingual Arabic-Malay versions suggests that
while these works were certainly focussed on religion, there was little attempt
to keep knowledge restricted to a ‘religious specialists’ as Reid argues — indeed
the very fact that a European was allowed access to them contradicts such an
idea. Rather, the existence of bilingual texts suggests a desire to render them
accessible to a wider audience. The existence of these early manuscripts also
contradicts the suggestion by Paul Wormser that before the middle of the sev-
enteenth century, Malay versions of basic works of piety, such as Qur'an trans-
lations or commentaries, and hadith did not exist in Aceh, for it was the place
of origin of most of the above manuscripts.®3 Nonetheless, there were clearly
limitations to how widely such works would have circulated in a region where
the first language of most of the populace would have been Acehnese rather
than Malay, which functioned more as a language of court and commerce.
Perhaps surprisingly, none of these texts are directly connected with Sufism.
This may reflect the fact simply that van Elbinck was not allowed access to
texts concerning esoteric knowledge, for it is clear that Sufism had already
reached Southeast Asia by this point. One of these manuscripts, Ms Cambridge
Gg 6.40, invokes the great Sufi saint ‘Abd al-Qadir al-Jilani (d. 561/1156) in its
colophon,®* and other evidence suggests the influence of the Qadiri order
named after him in the region, as is discussed below. Several sixteenth cen-
tury works in Javanese, all probably originating from the Pasisir, indicate the
fairly wide diffusion of Sufism by this period.%5 Possibly the most important
of these, and indeed the most securely dated, as its manuscript has been

91  Philipp Bruckmayr, “The Spread and Persistence of Maturidi Kalam and Underlying
Dynamics,” Iran and the Caucasus 13 (2009): 59—92, at pp. 74-5.

92 Ibid 75; see also the discussion of the Malay version of al-Nasafl's Aga’id in Bertrand,
L’'Histoire, 330-1.

93 Paul Wormser, “La place des oulémas dans la société acihaise du xvi® au xx1¢ siécle,”
Archipel 87 (2014): 8-9.

94  Harun, “Nasihat al-Muluk,” 200.

95  Bertrand, L'Histoire, 331-337.
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present in Europe since the late sixteenth century, is The Admonitions of Seh
Bari, which appears to represent a record of the oral teachings of a Javanese
holy man to his disciples. These dealt with various contentious points in met-
aphysics, such as the nature of God’s attributes and the correct understand-
ing of the unity of God (tawhid). Although the Admonitions holds the famous
theologian al-Ghazali (d. 505/1111) up as a model who can counter heretical
doctrines, it seems to be an entirely originally work which draws on, but is not
fundamentally derived from, Arabic Sufi and dogmatic literature.%¢ It shows
an awareness of the great but ever contentious Sufi Ibn ‘Arabi (d. 638/1240),
the interpretation of whose ideas were the subject of heated polemics in the
Islamic world.%7 Especially contentious were the monist implications of the
idea of wahdat al-wujid or ‘Oneness of Being’ which is associated with him.%8
Although wahdat al-wuyjud is not explicitly mentioned in the Admonitions, it
seems to be implied in Seh Bari’s criticism of Ibn ‘Arabi’s idea that the world’s
development from the primordial essence can be compared to the growth of a
tree from a little seed, or the creation of iron objects from one piece of iron into
which they can be melted down again.® Thus the Admonitions aims in part to
counter erroneous monist doctrines. The struggle over wahdat al-wuyjid is a
characteristic of much Southeast Asian Islamic literature of the seventeenth to
eighteenth century, as will be explored in subsequent chapters.

The Admonitions is thus very far from being an introductory overview of the
basic precepts of Islam for recent converts. Rather, it confirms that already by
the sixteenth century, Javanese Sufis were engaging in complex metaphysical
discussions on highly contentious issues, as Seh Bari’s fulsome condemnation
of “false doctrines” held by Sufi shaykhs who were “infected by heresy” sug-
gests.100 These disputes were not purely theoretical, but evidently also revolved
around praxis, such as the obligation to perform ritual prayer (salat).1°! A simi-
lar insistence on the need for Sufis to perform prayer in another early Javanese
text suggests that is was widely being ignored.102

96  See the detailed description in G.WJ. Drewes, The Admonitions of Seh Bari: A 16th Century
Javanese Muslim Text attributed to the Saint of Bonan (Leiden, 1969), 17—32. In general on
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Suluk Literature.
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98  On this phrase see Richard Todd, The Sufi Doctrine of Man: Sadr al-Din al-Qunawi’s
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100 Drewes, The Admonitions of Seh Bari, 75.
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Nonetheless, there were also texts designed to aid the process of Islamisation.
Arabic legal texts circulated in Java accompanied by interlinear translations
that probably derive from their pedagogical uses, where each word of the orig-
inal would be orally translated literally and then noted down by the student.
Our earliest reliably dated Arabic text from Java is a bilingual Arabic-Javanese
figh manual, the Masa’il al-Ta‘lim also known as al-Muqaddima al-Hadramiyya
by the Hadrami author ‘Abdallah Ba Fadl (d. 918/1529), of which a manuscript
dated 1624 survives in the British Library (Ms Sloane 2645).19% Other texts deal
with the problems of a society still undergoing a slow process of conversion
and religious change. A sixteenth century Javanese ethical code, partly derived
from Arabic models of the genre of tahdhib al-akhlaq,'°* was destined for recent
converts or those who were in danger of being attracted by the pre-Islamic faith.
It aimed to combat rank heresies such as those who “trifle with religion, for
instance by worshipping idols or participating in the worship of infidels. ... or
[who] claim apostleship after the passing away of the Prophet of God ... or to
claim prophethood.”’%> Such challenges to Islam are also reflected in Arabic
sources from Java. The Muqgaddimat al-Fawa’id allati la budda min al-Aqa’id,
written for ‘Abd al-Qadir, the son of the sultan of Banten, Ab@’l-Ma‘ali b. Abi
al-Mafakhir (1. 1647-1651), provides a basic creed of belief in God, his Prophets,
and his saints (awliya’). It concludes that unlike a prophet, a saint need not
be infallible (ma‘sum), but he must adhere to sharia. Sainthood, therefore, is
defined as, “adhering to the external demands of sharia. He who has no sharia,
has no sainthood, even if he flies in the air, walks on water, or eats people,
and so on.”196 This allegation of cannibalism among would-be saints should be
treated with the same scepticism afforded to the claim that they could fly or
walk on water. Nonetheless, the creed is not phrased in bombastic terms, and
it may reflect the continuation of pre-Islamic Hindu-Buddhist ascetics who
sometimes asserted such supernatural powers. In the inland Sunda hinter-
land, Hindu beliefs and even texts continued to circulate into the eighteenth
century.'%7 Nor was this restricted to Java; Hindu-Buddhist tantric practices
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survived among some Sufis of Aceh into the late sixteenth century, and are
advocated in texts as late as the nineteenth century.1°8

By the end of the sixteenth century, the last significant Hindu-Buddhist
states in Java had been absorbed by their Muslim rivals, and the process of
Islamisation was advanced if far from uniformly complete. In Aceh, Banten
and Mataram, powerful states had come into existence that would endure
throughout the seventeenth century before weakening in the eighteenth
century. Sufism was evidently widespread, although we know little to noth-
ing about fariga organisation. Given that when we do have silsilas, from the
seventeenth century onwards, these never mention Southeast Asian Sufis of
an earlier generation but are directly linked to Middle Eastern or occasion-
ally Indian teachers, it seems unlikely that Sufism was yet structured around
tarigas in the Lands Below the Winds. While individual members of the
Qadiriyya were active in the region by the sixteenth to early seventeenth centu-
ries, there is no evidence that they possessed an institutional structure locally.

3 Seventeenth Century Transformations and the Centrality
of the Hijaz

The seventeenth century is marked by two apparently paradoxical phenomena,
the spread of Islam and the growth of European power. At the beginning of the
seventeenth century, Islam was adopted as the official religion of the kingdom
of Gowa-Talloq (Makassar) in 1014/1605. The newly Muslim rulers spread Islam
by the sword, not just to neighbouring Bone, their traditional enemies, but also
to the island of Sumbawa. South Sulawesi seems to have been Islamised with
astonishing speed, at the same time as it urbanised: Makassar itself rose from
being, as Reid characterises it, “a small animist village at war with its neigh-
bours” in the sixteenth century into a great metropolis and commercial cen-
tre by the early seventeenth century.!%® An ostentatious display of interest in
things Arabic was perhaps a way of these recent converts emphasising their
credentials. Rulers adopted an Arabic name alongside their Makassarese reg-
nal names and titles. Sultan al-Malik al-Sa‘id, we are told by a local chronicle,

108 Vladimir Braginsky, “The Science of Women and the Jewel: the Synthesis of Tantrism and
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“was skilled at writing in Arabic.”1° Rulers’ seals in Sulawesi were in Arabic
rather than Malay, as elsewhere in the archipelago,'!! while the possession of
Islamic manuscripts served to assert the Makassar rulers’ credentials as sup-
porters of Islam. The santari, members of the ‘ulama’ appointed by the rulers
to the mosques they founded, were charged with keeping the sacred Islamic
texts. The rulers also sponsored a system of education based on the mastery of
reading and writing texts in a mixture of Arabic, Malay and Makassarese, the
latter newly literarised in the sixteenth century.!?

The spread of Islam was accompanied by a deepening of links with the
Middle East of existing dynasties. Around 1638, according to the Sejarah
Banten, the ruler of Banten requested from the Sharif in Mecca the title of sul-
tan; this was emulated by the rulers of Makassar and Mataram, and the local
Makassarese chronicle of Gowa-Talloq even claims that sultan al-Malik al-Sa‘id
“befriended” the mufii of Mecca.l'® We need not take all such claims at face
value, although they were not purely legitimatory, for we have textual evidence
that the Sharifs did on occasion engage directly with Southeast Asian rulers in
the seventeenth century, responding to requests for books and scholars, as is
discussed in more detail in Chapter 4. Additionally, manuscripts were some-
times given as diplomatic gifts. Al-Malik al-Sa‘id of Makassar, for instance, was
presented with a Qur'an by Nawab Mir Jumla of Golconda in the Deccan.!!* Yet
the claims of the grant of titles are somewhat more suspect. As a vassal of the
Ottoman sultan, the Sharif would have had very limited authority to bestow
titles on other rulers. While the Sharifs may have responded amicably to over-
tures from the distant rulers of the Lands Below the Winds, it is also likely
that the more or less simultaneous appearance of the title of Sultan in Banten,
Mataram and Makassar reflects a deepening process of Islamisation whereby
the characteristically Middle Eastern title, long in use in North Sumatra and
Malacca, had an increasing appeal. Such links with the Middle East could be
a double-edged sword for Southeast Asian rulers; a fatwa issued from Mecca
at the behest of Acehnese elites is said to have authorised the deposition of
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the last sultanah of Aceh in 1699 on the basis that female rule was contrary
to sharia.l15

The deepening Islamisation is also reflected in the enhanced role of Sufis
at court. The prominent Sufis, Shams al-Din al-Sumatra’1 and Shaykh Yasuf
al-Magqasiri, both major figures in the religious history of Islamic Southeast
Asia and Arabic language textual production, played important political roles
in the Aceh and Banten sultanates respectively, while dedicating some of their
works to the sultans. Sufism appears to have become increasingly formally
organised and tarigas seem to have been in the first instance based around
courts and only subsequently diffused more widely into society. The Qadiriyya
was possibly initially the most important tariga, and can be traced in Banten,
Aceh and the Minangkabau highlands; the use of regnal names such as ‘Abd
al-Qadir (one of the names of Abwl-Mafakhir, sultan of Banten, 1596-1651),
may indicate royal interest in this order, although its popular spread probably
dates only to the eighteenth or nineteenth century.!é There is also some evi-
dence of the early spread of the Kubrawi order to Banten as early as the six-
teenth century, for the dynastic founder Sunan Gunungjati is attributed with
a silsila connecting him to the order. Although this order was of Central Asian
origin and influential in India, it has been argued that it may have reached
Banten via China, where the Kubrawiyya also had a presence.!'” By the late
seventeenth century the Shattariyya, an order of Indian origin, with a particu-
lar interest in esoteric practices, was also increasingly popular in court circles.
More closely connected to the Middle East were the Nagshbandiyya and ‘Ay-
darusiyya orders, members of whom were present in Southeast Asia since the
seventeenth century. The ‘Aydarusiyya, named after Aba Bakr al-‘Aydarus, the
fifteenth-century patron saint of Aden, were especially closely connected to
Hadramaut.!!8
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It is hard to date the beginnings of Hadrami immigration to Southeast Asia;
we have the names of individuals present in Aceh from as early as the sixteenth
century. There are occasional hints of their presence in Southeast Asia in the
seventeenth century too, most notably in the person of Nur al-Din al-Raniri, but
even in eastern Indonesia, a Hadrami named Shaykh ‘Umar Ba Mahsun rose to
prominence at the court of Bima in Sumbawa, then only recently Islamised,
and was buried in the royal cemetery.!® They are much more prominent in the
eighteenth century, which has been dubbed a “Hadrami century”.’?® Most of
these Hadramis were sayyids able to claim an exalted ancestry linking them to
the Prophet, and they were much in demand at Southeast Asian courts which
wanted to “place themselves on the trading map.” The presence of sayyids
allowed them to show they were “civilized and comfortable places for the pur-
suit of profit.”?! Given their prestige, the sayyids often intermarried with the
royal families and sometimes established themselves in power. In Aceh, after
the deposition of the last sultana by fatwa in 1699, she was replaced by an Arab
sayyid of the Jamal al-Layl dynasty.’?2 This Hadrami sayyid dynasty also took
power in the Comoros and in Perlis in the Malay peninsula. Hadramis inter-
married with the Bugis royal family, and established what has been described
as “a creole Arab sultanate” in Pontianak on Borneo in the later eighteenth
century.!?® These Hadramis largely adopted the Malay language, including for
writing, assumed a mixture of Malay and Arabic titles, and intermarried with
local elites, while their genealogical claims assured their high status. Yet the
Hadrami diaspora seems to have made little significant contribution to Arabic
literature in Southeast Asia before the nineteenth century. Beyond Ba Fadl's
Masa’il al-Talim, the text on Shafii law that we know was circulating in early
seventeenth century Java, few texts reveal direct Hadrami connections. There
are certainly manuscripts in Southeast Asia that were copied in Yemen, but, as
will be discussed in Chapter 7, their transmission was complex.

Hadramis were far from being the only Middle Easterners to take up resi-
dence in Southeast Asia. Mercenaries and merchants from the Ottoman lands
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and Iran were scattered across the region, with a substantial Persian commu-
nity in Siam. Among the others, we know of ‘ulama’ from Egypt and Syria who
travelled to Aceh and even as far as Makassar in search of employment and
opportunities; the autobiographical account of one such scholar tells us that
he was impelled by the corruption and lack of opportunities in the Ottoman
learned hierarchy to seek his fortune abroad, although evidently, despite his
Azhar education, he failed, and was forced to return to the Middle East in
dudgeon. His account coheres with what we know of the Ottoman ‘ulama’ in
the period, as the value of stipends was eroded by inflation and intense fac-
tionalism barred outsiders from advancement in Istanbul.124

The career bottle-neck of seventeenth century Istanbul for aspirant ‘ulama’
may have been one factor that contributed to the rise of the Hijaz as the intel-
lectual centre of the Islamic world by the seventeenth century. Control of the
Hijaz and its holy cities was essential to the prestige of the Ottoman dynasty,
whose role as protectors of the pilgrimage contributed to their legitimacy, and
vast subsidies were sent from endowments in Egypt to support religious foun-
dations and the upkeep of scholars in the Hijaz.!25> However, Ottoman author-
ity was circumscribed by the prestige of the Sharifs, the rulers of Mecca who
claimed descent directly from the Prophet. Even in the sixteenth century, at the
height of their power, Ottoman influence had been limited, and by the seven-
teenth century, Ottoman authority in Arabia was waning, as their withdrawal
from Yemen in 1638 underlined. The Hijaz seems to have enjoyed a rather freer
intellectual atmosphere than Istanbul, which for most of the seventeenth
century was riven with strife between the reformist, puritanical Qadizadeli
movement, inspired by the ideas of the sixteenth century preacher Mehmed
Birgevi, and its enemies, predominantly Sufis of whom the Qadizadelis did not
approve (although some Qadizadelis certainly had Sufi affiliations).

Wealthy donors from outside the empire, above all Mughal India, ensured
the flourishing of numerous religious endowments in the Hijaz.!26 The Mughal
elite also evinced an increasing interest in undertaking the hajj in person from
the seventeenth century, and the Hijaz became a favoured place of exile for
wealthy members of Mughal notables who had fallen out of favour at home.2”
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Sufis and scholars from India regularly travelled to the Hijaz to study, and to
teach.?® Peaceful and prosperous with their rich endowments, Mecca and
Medina must have seemed like a safe haven in a century otherwise buffeted
by environmental, economic and religious crises across the Islamic world
and beyond.!?? Ironically, the introduction of the Portuguese cartaz system,
which attempted to control shipping by licensing all vessels, may have contrib-
uted to the intensified communications in the period by reducing the danger
of piracy and improving knowledge of the oceanic weather and current sys-
tems. This made travel by ship safer, and expanding commercial opportunities
facilitated people ‘paying their way’ on the long journey to the Hijaz.!13¢ A fur-
ther impetus behind the emergence of the Hijaz as a major intellectual centre
after the sixteenth century may have been Iran’s official conversion to Shiism
under the Safavids, who seized power in 9o7/1501. Their aggressive promotion
of Shiism meant that scholars who had previously been attracted to study in
centres such as Shiraz were displaced to the Ottoman lands, where they could
still be taught “the books of the Persians”, by which was meant the rational
sciences — philosophy, logic and theology.!3! Another centre for the cultivation
of the rational sciences was the Maghreb, whose scholars also made their way
westwards to teach in Cairo, Damascus and the Hijaz in the period.132

Despite the prestige of Mecca, it was Medina that emerged as the major
scholarly hub, attracting mujawirs (resident Muslim students) from across the
dar al-Islam.!3% Study revolved not around institutions, but informal circles
studying in the house of an individual scholar. A rich and scarcely studied tex-
tual culture developed especially in Medina; scholars usually had their own
personal libraries, sometimes running to thousands of volumes, which would
often be endowed as a waqf for students upon his death. As a result, large pub-
lic libraries attached to mosques and madrasas developed too.13* These schol-
ars taught and sometimes wrote about a wide range of sciences from medicine
to agriculture to music theory,'3% but Medina became especially famed in the
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seventeenth century as a centre for the study of the rational sciences, hadith
and Sufism.136

The emergence of the Hijaz in this period as an intellectual centre attended
by numerous Southeast Asian students constituted the single most impor-
tant development in shaping the intellectual and textual culture of Islam in
the Lands Below the Winds. In the Hijaz, scholars from the peripheries of the
Ottoman empire, and beyond, had an impact they did not obtain in Istanbul,
with its more limited opportunities. Indian, Kurdish, Egyptian and Maghrebi
scholars, to name but a few, all mingled here, alongside the Southeast Asians
who studied at their feet. Some have seen the Hijaz in this period as giving
birth to what have been described as Islamic ‘reform’ or ‘revivalist’ movements
from the seventeenth century onwards that spread into India, Southeast Asia
and Africa, as well as to the Wahhabi movement in Arabia, although the latter
is something of an outlier.!37 This process has been associated with an intel-
lectual trend that has been branded by some modern scholars ‘neo-Sufism,
or a sort of ‘demysticized Sufism’ that rejected popular Sufi practices and the
ideas of Ibn ‘Arabi and emphasised the exemplary character of Muhammad
who becomes the central figure in Sufism (al-Tariga al-Muhammadiyya). In
Azra’s formulation, the “puritanical and activist” neo-Sufism represented “a
rapprochement between the shari‘ah-orientated ulama’ (more specifically the
fugaha’) and the sufis” and it aimed at “the moral reconstruction of Muslim
society,” as contrasted with the earlier Sufism, which had primarily stressed the
individual not society.!3® Azra argues, for example, that the works of the lead-
ing Medinan scholar Ibrahim al-Karani, with whom many Southeast Asians
studied, show

the concern among the Haramayn scholars about, and commitment to,
intellectual reform among their fellow Muslims in the Malay-Indonesian
world. They simply would not allow them to go astray because of any mis-
understanding of the proper relationship between sharah and Sufism.139
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However, as Ahmad Dallal has noted, the coinage ‘neo-Sufism'’ is not grounded
in evidence, Ibn ‘ArabT’s influence continued to pervade Sufism in the eight-
eenth century, and in fact a Muhammad-orientated piety can be traced back
to him.140 A simple dichotomy between sharia-compliant and antinomian Sufi
is ahistorical, for Ibn ‘Arabi and most of his followers were careful to empha-
sise the importance of sharia. Yet it does seem that at least some tarigas expe-
rienced major organisational changes in the eighteenth century, and it has
been argued that it is this that constitutes neo-Sufism.!*! For example, the
Khalwatiyya discouraged initiation into multiple tarigas and sought rather
to assert an exclusive relationship between murshid and murid; rituals asso-
ciated with dhikr were also changed.!*? The question of tariga organisation in
the eighteenth century is complex and under-researched, but such processes
seem distinct from the “reform and revival agenda” which Azra attributes to
neo-Sufism. In fact, it is entirely clear that the main contribution of the Hijaz
to the intellectual culture of Southeast Asia was the transmission of ideas of
wahdat al-wujud (‘unity of Being’) and the attendant debates around their
implications and correct interpretation. We can see this through the cases of
Sibghatallah and Ibrahim al-Kirani, scholars resident in Medina who were
widely influential in Southeast Asia as well as the broader Islamic world.

The Indian scholar Sayyid Sibghatallah (d. 1015/1606) was a leading figure
in the Shattari and Nagshbandi tarigas. He was born in Broach (Baruj) in
Gujarat, and later settled in the Deccan where he received the patronage of
Sultan Ibrahim ‘Adilshah of Bijapur. The latter arranged for him to perform
the hajj (in fact the second time he had done so) in 1005/1596. Sibghatallah
then settled in Medina, supported by the gifts from the sultans of Ahmadnagar,
Bijapur and local Ottoman officials. He translated from Persian into Arabic a
famous Shattari text by the Indian Sufi Muhammad Ghawth (d. 970/1562),
al-Jawahir al-Khamsa, which promoted the use of yoga techniques in medi-
tation. Al-Jawahir al-Khamsa in its Arabic form became extremely popu-
lar, and its ideas spread as far as North Africa and Indonesia.'*3 Sibghatallah
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thus exemplifies how the Hijaz could serve to circulate ideas across the dar
al-Islam. He also vigorously promoted the ideas of Ibn ‘Arabi, in particular the
doctrine of wahdat al-wujud. Although Ibn ‘Arabi does not seem to have used
this phrase, he was commonly associated with this doctrine, claimed by its
opponents to be pantheist, and thereby threatening the fundamental Muslim
belief in God’s oneness (tawhid).14*

A popular exegesis of wahdat al-wujid was written by Sibghtallah’s asso-
ciate and compatriot Muhammad b. Fadlallah al-Burhanptiri (d. 1028/1619),
al-Tuhfa al-Mursala ila Rith al-Nabi#> In this work, which rapidly gained enor-
mous popularity throughout the dar al-islam and was the subject of numer-
ous commentaries, al-Burhanpiiri aimed to explain the unity of being through
the concept of Seven Grades of Being. This concept was highly influential in
Southeast Asia, under its Malay name Martabah Tujuh. In this fundamentally
neo-Platonic system, God is Being, and is manifested in seven grades. The con-
cept is ultimately derived from the writings of Ibn ‘Arabr’s chief disciple Sadr
al-Din al-Qunaw1 (d. 673/1274), who had identified a system of five ‘presences’
which constituted Being.1*6 ‘Abd al-Karim al-Jili (d. 832/1428) played a major
role in the dissemination of this idea through his treatise al-Insan al-Kamil
which offered a synopsis and interpretation of Ibn ‘Arabl’s views on Being.
God is manifested in ‘the perfect man, Muhammad, and this manifestation is
realised in several ‘grades. Again al-Qunaw1’s influence is clear, although his
idea of ‘presences’ (hadarat) was changed into ‘grades’ (maratib).!*” The stage
of ‘the perfect man'’ is attainable by those who are able to look within them-
selves to realise the divine attributes that are inherent — but unrecognised —
within them and thereby attain perfection. Muhammad Ghawth’s al-Jawahir
al-Khamsa had extended this into a system of Six Grades of Being,#® and
emphasised the concept of the cosmos as emanation of the divine which is
crucial to the Shattariyya.'*® Whether or not there were precise antecedents

“Traces of Sattari Sufism and Yoga in North Africa,” Oriente Moderno 92 (2012): 361-7; for
al-Jawahir al-Khamsa in Indonesia see below Chapter 7.

144 OnIbn ‘Arabi and his later opponents see Knysh, Ibn Arabi in the Later Islamic Tradition.

145 On al-Burhanpuui as Sibghatallah's pupil, see Itzchak Weismann, The Nagshbandiyya:
Orthodoxy and Activism in a World wide Sufi Tradition (London, 2007), 70, citing al-Karani’s
ijaza to al-‘Ayyashi; see also Antony H. Johns, “Burhanpari, Muhammad b. Fadlallah,” £13,
and for a brief biography, al-Muhibbi, Khulasat al-Athar fi A'yan al-Qarn al-Hadi Ashar,
ed. Muhammad Husayn Muhammad Hasan Isma‘il (Beirut, 2006), vol 4, 112.

146 Todd, The Sufi Doctrine of Man, 175—6.

147 Helmut Ritter, “Abd al-Karim al-Djili,” E12.

148 A.H. Johns, The Gift Addressed to the Spirit of the Prophet (Canberra, 1978), 126.

149 Scott A. Kugle, “Heaven’s Witness: The Uses and Abuses of Muhammad Ghawth’s Mystical
Ascension,” Journal of Islamic Studies 14 (2003): 10-11.
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for the theory’s expression as seven grades, al-Burhanpurl’s real contribution
was in presenting these concepts that formed the basis of Shattari thought
in a concise form, for the brief al-Tuhfa al-Mursala is in some ways a collec-
tion of aphorisms rather than an extended exegesis of the concept. Indeed, its
meaning was sufficiently ambiguous that it could be used by opposing sides in
debates on wahdat al-wujud.1>°

To summarise: according to al-Burhanpuri, the seven grades are as follows:
ahadiyya, which is the innermost essence of God; wahda, or first determina-
tion, which is God’s knowledge of his essence and attributes with them dif-
ferentiated one from another; wahidiyya, or second determination which is
God’s knowledge of his essence, attributes, and all existents as differentiated
one from another. These first three stages are uncreated and eternal, unlike
the next four!>! The fourth is the world of spirits (‘@lam al-arwah), then the
world of ideas (‘alam al-mithal), the world of bodies (‘alam al-ajsam) and the
world of man (@lam al-insan). The final stage of man “is called the grade of
the perfect man and the full supervention and unveiling from the standpoint
of perfection, and this was the Prophet.” It is attained when “when in [man]
are manifested or supervene all the preceding grades in an unveiled manner."152
This seven grade system also constitutes different structures of consciousness
which Sufis may attain, for meditating on the Unity of Being is presented as a
prerequisite to attaining God.'53 Emulation of the Prophet and thereby attain-
ing the grade of perfect man was the Sufi’s ultimate goal. Again, this idea of
the importance of Unity of Being for spiritual realisation can be traced back
to al-Quanawi. If all beings contain all being within themselves, the goal of the
spiritual path is to discover this common measure of everything in oneself.'54

Aware of the potential criticisms of anything hinting of pantheism,
al-Burhanpurl insisted that wahdat al-wujud and sharia were compatible. This
may have been a particularly sensitive point for the Shattaris, for Muhammad
Ghawth had been accused of heresy by his enemies, and even threatened with
execution. Muhammad Ghawth had explained that the cosmos came into
being through emanations from the divine, an idea which his enemies asserted
contradicted the Qurianic idea of creation ex nihilo,’5® and al-Burhanpur's

150 A.H.Johns, “Friends in Grace: Ibrahim Al-Kurani and ‘Abd Al-Ra’uf Al-Singkili,” in S. Udin
(ed.), Spectrum: Essays Presented to S. Takdir Alisjahbana (Jakarta, 1978), 467. See also
Chapter 3 below.

151 Johns, Gift, 7.

152 Johns, Gift, 142

153 Johns, Gift, 147

154 Todd, Sufi Doctrine of Man, 94-5.

155 Kugle, “Heaven’s Witness,” 32—3.
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work seems to aim to reconcile these two positions. Later generations of
Shattaris were at particular pains to defuse accusations of the harmful impli-
cations of wahdat al-wujid by promoting the importance of sharia,'>¢ and
al-BurhanpurT's work can be seen as a part of this agenda. Yet it is clear that
al-Tuhfa al-Mursala appealed widely beyond Shattari circles too. It reached
Southeast Asia by the early seventeenth century, certainly before 1630.157 The
seven-grade system of al-Tuhfa al-Mursala was also popularised by its incorpo-
ration into Malay works; for example the romance Hikayat Syah Mardan, com-
posed in the seventeenth century, and surviving in a surprisingly large number
of manuscripts, depicts the path of the salik (lit. ‘wayfarer’, the Sufi aspirant)
through the seven grades to achieve final annihilation in God.!58

However, al-BurhanpurT's greatest influence on Southeast Asian scholars
was mediated through their studies with Medina’s most prominent intellec-
tual in the seventeenth century, Ibrahim al-Karani (1025/1616-1101/1690).159
Of Kurdish origin, al-Karani had studied in his homeland, then in Baghdad,
Damascus and Cairo, before finally moving to Medina around 1061/1651 to
study with the noted scholar and Sufi Ahmad al-Qushashi (d. 1071/1661), who
embodies the diverse religious culture in Medina at the time. A specialist in
the works of Ibn ‘Arabi, in madhhab al-Qushashi was both Maliki and Shafii.
Having studied with the influential pupil of Sibghatallah, Ahmad al-Shinnawi
(d. 1028/1619), al-Qushashi became a leading proponent of both wahdat
al-wujud and the Shattariyya, but he was also associated with at least ten other
orders, including the Qadiriyya and the Nagshbandiyya.!6° This eclecticism in
tariga especially, but also to a degree in madhhab, was characteristic of the
period, and was emulated by al-Karani too, who succeeded al-Qushashi as the
Hijaz’s authoritative exponent of wahdat al-wujud and al-BurhanpurT’s system,
in addition to numerous other subjects. Al-Kurani held ijazas to teach Hanafi,

156 Carl Ernst, “Persecution and Circumspection in Shattari Sufism,” in idem, Refractions of
Islam in India: Situating Sufism and Yoga (New Delhi, 2016), 86—93.

157 Johns, Gift, 9; Johns, “Friends in Grace,” 476.

158  Vladimir Braginsky, “Hikayat Shah Mardan as a Sufi Allegory,” Archipel 40 (1990): 107-135;
on p. 109, Braginsky notes the Hikayat Syah Mardan survives in at least thirty manuscripts,
as opposed to an average of ten for most Malay romances, an indicator of its remarkable
popularity.

159 On al-Kiirani in general see Omer Yilmaz, lbrahim Kirani: Hayati, Eserleri ve Tasavvuf
Anlayigt (Istanbul, 2005); Dumairieh, Intellectual Life in the Hijaz before Wahhabism.

160 El-Rouayheb, Islamic Intellectual History, 51, 251; Azra, Origins, 15-16; Dumairieh, Intellec-
tual Life in the Hijaz before Wahhabism, 130-134.
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Hanbali and Maliki figh, in addition to Shafii, which was his native lawschool.16!
He was affiliated to at least nine orders, including the Kubrawiyya, Rifa‘iyya and
Qadiriyya, into all of which he was initiated by Ahmad al-Qushashi, although
the Nagshbandiyya and Shattariyya seem to have been the most significant for
him, as they were for his teacher.12 The point of initiation into multiple orders
seems to have been to enable the salik to claim as many avenues of contact as
possible with the founding figures of Sufism.163 The most audacious element of
al-Karan's intellectual project was the defence of wahdat al-wujiid by drawing
on the works and ideas of none other than Ibn ‘ArabT’s greatest opponents,
the controversial Hanbali thinkers Ibn Taymiyya (d. 728/1328) and his student
Ibn al-Qayyim al-Jawziyya (d. 751/1350), noted for their vehement opposition
to Sufism. By the seventeenth century, however, a synthesis was underway, and
Hanbalis no longer rejected Sufism. Al-Karani went to considerable efforts
to seek out manuscripts of the works of these two Hanbali thinkers, and was
strongly influenced in his theology by Ibn Taymiyya.164

Both al-Qushashi and al-Karani taught a wide circle of students, among
them numerous Southeast Asians, the most prominent of whom were ‘Abd
al-Ra’af al-Singkili and Yasuf al-Maqasiri, who both returned to Southeast Asia
after a long stay in the Middle East.!65 Al-Karani wrote numerous works, pri-
marily on Sufism but also on grammar, hadith, figh and the Qur’an, many of
them short treatises composed at the behest of hajjis. Among al-Karani's volu-
minous works — more than 100 in total, mostly still unpublished — are six trea-
tises written at the request of Southeast Asians. The most famous, and the only
one to be published, is the Ithaf al-Dhaki bi-Sharh al-Tuhfa al-Mursala ila Ruh
al-Nabi, composed before 1071/1661, was written in response to queries from
the Jawa about al-Burhanpuri’s work.166 In 1078/1667-8, al-Karani composed

161 Naser Dumairieh, “Intellectual Life in the Hijaz in the 17th Century: The Works and
Thought of Ibrahim al-Karani (1025-1101/1616-1690,” PhD dissertation, McGill University,
2018, 424—6.

162 Dumairieh, Intellectual Life in the Hijaz before Wahhabism, 131-133.

163 Ernst, “Persecution and Circumspection,” 95.

164 El-Rouayheb, Islamic Intellectual History, 271, 282—4; the influence of Ibn Taymiyya
and Ibn Qayyim al-Jawziyya is also discussed in Basheer Nafi, “Tasawwuf and Reform
in Pre-Modern Islamic Culture: In Search of Ibrahim al-Kurani,’Die Welt des Islams 42
(2002): 307—355; see also Dumairieh, Intellectual Life in the Hijaz before Wahhabism, esp.
145, 185, 189, 299.

165 Dumairieh, Intellectual Life in the Hijaz before Wahhabism, 135-137.

166 Dumairieh, Intellectual Life in the Hijaz before Wahhabism, 146.
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the Mirqat al-Su‘ad ila Sihhat al-Qawl bi-Wahdat al-Wujud.*5” Undated are
three other treatises, al-Kashf al-Muntazar li-ma yarahu al-Muhtadar, written
to confirm the validity of ‘Abd al-Ra’af al-Singkili’s treatise Sakarat al-Mawt;'68
al-Maslak al-Jalt fi Hukm Shath al-Wali'%® and Kashf al-Mastur fi Jawab Swal
Abd al-Shakur™ A further work addressed to the Jawa by al-Karani was
al-Jawabat al-Gharawiyya ‘an al-Masa@’il al-Jawiyya al-Jahriyya.'” Perhaps curi-
ously, despite their ostensible audience, none of these works by al-Karani,
even the famous Ithaf al-Dhaki which is extant in at least 30 copies, have been
found in Southeast Asian collections, and are instead are preserved exclusively
in Indian and Middle Eastern manuscripts.’? Nonetheless, other works by
al-Karani certainly were brought back to Southeast Asia, and the location of
the preserved manuscripts may simply reflect the vagaries of survival.!”> Most
of al-Karant’s works written for the Jawa thus concentrate on the exegesis of
wahdat al-wujud.

These debates over wahdat al-wujid would fundamentally shape the Arabic
textual culture of Southeast Asia of the seventeenth and eighteenth centuries.
At stake was not simply a theoretical concept, but one which ultimately deter-
mined man’s place in the cosmic order, and one which was pregnant with not
just religious, but also political implications. As we shall discuss in subsequent
chapters in depth, the idea that the Sufi aspirant, in the form of the ruler him-
self, could attain the status of the perfect man had obvious attractions for rulers
grappling with how to consolidate their rule, as were the sultans of relatively

167 Dumairieh, Intellectual Life in the Hijaz before Wahhabism, 150-151; British Library, ms
India Office Delhi Arabic 710c, fols 20a-b.

168 Dumairieh, Intellectual Life in the Hijaz before Wahhabism, 153.

169 Dumairieh, Intellectual Life in the Hijaz before Wahhabism, 156.

170 Dumairieh, Intellectual Life in the Hijaz before Wahhabism, 158; for the identity of this ‘Abd
al-Shakar, see Chapter 7 below, pp. 291-296.

171 Azra, Origins, 42—3, with examples of other lost works by other scholars addressed to the
Jawa.

172 A partial exception is a manuscript of al-Maslak al-Jali, copied by ‘Abdallah al-Jawi, which
originally came from Banten, although it is now held in Leiden. Even this manuscript
(Leiden University Library, Or 5660/2), however, is likely to have been copied by ‘Abdallah
in the Hijaz, for it bears an jjaza (fol. 12a) from an unnamed shaykh to ‘Abdallah, refer-
ring to his own teacher, al-Karani; ‘Abdallah al-Jawi is known to have copied other manu-
scripts in Medina. Commentaries on al-Tuhfa al-Mursala which were known in Southeast
Asia include al-BurhanptuT's own commentary on his work, al-Hagiqa al-Muwafiga, and a
commentary ascribed to ‘Ali b. ‘Abd al-Qadir al-Husayni al-Tabari, both of which are pre-
served a late eighteenth century manuscript from Bengkulu, South Sumatra, Ms Leiden
University Library, Or 7022. In addition, the commentary al-Mawahib al-Mustarsala by
Ibrahim al-Shami was written in Aceh and read in Banten, as is discussed below.

173  See the discussion of al-Karani’s manuscripts in Banten in Chapter 7.
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newly Islamised lands in Southeast Asia. Two of al-Karani’s Southeast Asian
pupils, ‘Abd al-R@’af al-Singkili and Yasuf al-Maqasiri, obtained prominent
positions in the courts of Aceh and Banten respectively, and propagated their
interpretations of wujudr ideas through the Arabic texts they composed. Yet
at the same time, it must be borne in mind that this courtly interest in Ibn
‘Arab1 and wahdat al-wujud was by no means an exclusively Southeast Asian
phenomenon in this period, but was also replicated in both the Ottoman and
Mughal empires. In this sense, Southeast Asian interest in these subjects, rather
than representing some aberrant regional deviation from ‘orthodoxy’,'7* was a
reflection of the way Islam and Islamic textual culture there was profoundly
connected to that of the wider Muslim world.!”>

174  Cf. Azra, Origins, 40-44.

175 Hiiseyin Yilmaz, Caliphate Redefined: The Mystical Turn in Ottoman Political Thought
(Princeton, 2018); Francis Robinson, “Ottomans-Safavids-Mughals: Shared Knowledge
and Connective Systems,” Journal of Islamic Studies 8 (1997): 164—9.



CHAPTER 3

Arabic in Aceh and the Wujudi Debates

The earliest Arabic texts composed in Southeast Asia come from early sev-
enteenth century Aceh and focus on the question of wahdat al-wujud, show-
ing the strong influence of Muhammad b. Fadlallah al-Burhanpur’s al-Tuhfa
al-Mursala. The scholars who composed these texts, Shams al-Din al-Sumatra’
(d. 1039/1630) and his opponent Niir al-Din al-Ranirl (d. 1068/1658), were
associated with the Acehnese court, and wrote in both Malay and Arabic.
The emergence of an indigenous Arabic literary tradition in Aceh paralleled
the centralisation and territorial expansion of the sultanate under Sultan
‘Ala’ al-Din Riayat Syah Sayyid al-Mukammil (r. 997/1589-1013/1604), and his
grandson Sultan Iskandar Muda (1607-1637). Aceh became the leading power
in Southeast Asia, its ports frequented by European as well as Indian and
Middle Eastern merchants who sought to purchase its major export, pepper,
for which Aceh had become the principal entrepot not under Portuguese con-
trol.! These political developments were accompanied by the appearance of
Malay literature. In contrast to the scant number of Malay texts that can be
securely attributed to Aceh’s predecessor, Samudera-Pasai, and the very few
that can be dated to the sixteenth century, an extensive Malay literature in
both prose and verse emerged from the early seventeenth century in Aceh. It
covered a wide range of genres including history, advice literature, and above
all religion, and the Arabic textual production of Aceh was closely intertwined
with it. The religious texts composed in Aceh in this period comprised Malay
translations and adaptations of Arabic works, but also original compositions
in both languages. Our earliest Arabic author, Shams al-Din al-Sumatra’l, was
himself a disciple of the prominent Sumatran Sufi, Hamzah Fansuri, one of our
earliest authors in Malay and an avid proponent of wahdat al-wwjiid. The ideas

1 For a survey of Aceh’s history see Anthony Reid, “Aceh,” E1% more detailed studies include
Denys Lombard, Le sultanat dAtjéh au temps d’Iskandar Muda 1607-1636 (Paris, 1967); Takeshi
Ito, “The World of the Adat Aceh: A Historical Study of the Sultanate of Aceh”, PhD disserta-
tion, Australian National University, 1984; Amirul Hadi, Islam and State in Sumatra: A Study of
Seventeenth Century Aceh (Leiden, 2004); the most comprehensive narrative of the political
history of the sultanate is Mehmet Ozay, Ace Dariisselam Sultanlig (Istanbul, 2018); for the
intellectual history of the period, see Peter Riddell, Islam and the Malay-Indonesian World
(Honoluly, 2001), Chapters 8 and 9.

2 Forasurvey of the Malay literary production of Aceh in the period see Iskandar, Kesusasteraan
Klasik Melayu Sepanjang Abad, 31—421; also Braginsky, Heritage, 431-453, 615-699.
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of Hamzah and Shams al-Din were rebutted by al-Raniri, while the debate was
continued later in the seventeenth century by another bilingual author, ‘Abd
al-Ra’uf al-Singkili, and reverberates in the Arabic works composed in Banten
and Sulawesi, as we will investigate in Chapters 5 and 6.

Arabic, then, was not simply a tool for importing the textual traditions of
the Middle East, for this Arabic textual production can only be understood
in the context of its Malay counterparts, and the relationship between the
Malay and Arabic texts thus forms a prominent theme of this chapter. Yet
the protagonists in these debates were also closely linked to the Middle East
and India. Al-Raniri was a Gujarati by birth, albeit of Hadrami ancestry, while
‘Abd al-Ra’uf al-Singkill had studied in various places in Arabia, but espe-
cially Medina, with its most prominent exponents of wahdat al-wujid, Ahmad
al-Qushashi and Ibrahim al-Karani. We know less for sure about the educa-
tion of Hamzah Fansuri and Shams al-Din, but both evidently had an excellent
grasp of Arabic, and in the case of Hamzah, a knowledge of Persian and Persian
classics of Sufism too.?

Although wahdat al-wujud is typically associated with Ibn ‘Arabi, the
Acehnese controversy was not a simple case of a pro- and anti-Ibn ‘Arabi fac-
tions, still less ‘orthodoxy’ and ‘heterodoxy’ as it is sometimes characterised.*
All sides regularly invoke Ibn ‘Arabi with praise,® and indeed cite the same
commentators on his works in support of their opposing positions. Thus
al-Maha’imi and al-Qunawi are extensively quoted by al-Raniri with great
approval in his Hujjat al-Siddiq,® and al-Mah&imi is also invoked by Shams
al-Din, who shows distinct influence from al-Qunawl.” Moreover, to many
modern Muslims many aspects of the supposedly ‘orthodox’ al-Rani’s the-
ology may seem shocking,® while efforts have been made to salvage the
‘orthodoxy’ of Hamzah from his critics.® Such approaches are rooted more

3 Syed Muhammad Naguib al-Attas, The Mysticism of Hamzah Fansuri (Kuala Lumpur,
1970), 14.

4 See for example Reid, “Aceh” “The learned Gujarati-born Nuruddin Raniri ... returned to
convince the new ruler to adopt a more hard-line interpretation of Sunni orthodoxy”; for
another example see Lombard, Le sultanat d’Atjéh, 163.

5 On al-RanirT’s attitude towards Ibn ‘Arabi, see the discussion below, pp. 87—94.

6 Syed Muhammad Naguib al-Attas, A Commentary on the Hujjat al-Siddiq of Nar al-Din
al-Ranirt (Kuala Lumpur, 1986), 93—4, 102.

7 Mohamad Nasrin Nasir, The Metaphysical Epistemology of Shams al-Din al-Sumatra’: A Study
of the Haqq al-Yaqin fi ‘Aqidat al-Muhaqgqiqin (Kuala Lumpur, 2019), 151, 185-187.

8 Karel Steenbrink, “Jesus and the Holy Spirit in the Writings of Nur al-Din al-Raniri,” Islam and
Christian-Muslim Relations 1/2 (1990): 192—207, esp. 203-5.

9 Thus Syed Muhammad Naguib al-Attas, in his important works on Hamzah (Raniri and the
Wujadiyya of 17th century Acheh (Singapore, 1966) and The Mysticism of Hamzah Fansurt
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in contemporary understandings of Islam than any kind of valid historical
perspective. Orthodoxy is not a useful concept for our purposes, for with the
lack of any central authority to impose a single interpretation of dogma and
praxis, what characterised ‘orthodoxy’ is in the eye of the beholder. All partic-
ipants in these debates insisted on the importance of compliance with sharia.

The debates on wahdat al-wujiud in Aceh were of political as well as theolog-
ical relevance. In the Syair Bahr al-Nisa, a Malay poem by an anonymous con-
temporary of Hamzah Fansuri’s, the poet described the progression through
the various stages of Being to attain the status of the perfect man, before con-
cluding by addressing Sultan ‘Ala’ al-Din Riayat Syah Sayyid al-Mukammil in
terms that underlined the union of saintliness and rulership he embodied as
one who had achieved this status, and to which his very name al-Mukammil
alluded:

Syah Alam raja yang adil,

Raja kutub yang sempurna kamil,
Wali Allah sempurna wasil

Raja arif lagi mukammil

The Ruler of the world is a just king,

A pole and a possessor of the fullness of excellence,
A saint of God who has achieved [lofty] Union,

A monarch-gnostic who has obtained perfection.1®

Such ideas of kingship were not unique to Aceh, but can also be observed in
the contemporary Safavid and Mughal realms, as well as having roots locally

(Kuala Lumpur, 1970)) is at pains at every instance to defend his subject and to accuse al-
RanirT of misrepresenting or misunderstanding him. Some of al-Attas’s objections may
have merits, but his project is ultimately rooted in a desire to make Hamzah an acceptable
part of the Malay literary cannon free of embarrassing taints of ‘unorthodoxy’ as per-
ceived by twentieth century Muslims. Al-Attas’s own attitude seems to have changed later
in his career, for his Commentary on the Hujjat al-Siddiq of Nir al-Din al-Raniri (Kuala
Lumpur, 1986) is much more sympathetic to al-Raniri, and curiously, barely mentions
Hamzah Fansuri, despite the fact that both this and his earlier Ranirt and the Wujudiyya
present edition, translation and commentary on the same polemical treatise by al-Raniri
that al-Attas had initially identified as aimed against Hamzah and his supporters, the
Malay Hujjat al-Siddiq li-Daf* al-Zindiq.

10 Syair Bahr an-Nisa, text and translation with minor adaptations from V.I. Braginsky, ... And
Sails the Boat Downstream: Malay Sufi Poems of the Boat (Leiden, 2007), 107.
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in Hindu and Buddhist thought which envisaged the ruler as a bodhisattva.l*
Yet without parallels in either India or the Ottoman lands was the Acehnese
custom of giving names redolent of Sufi terminology to sultanic palaces and
even pleasure gardens. Sultan Iskandar Thani built a garden called ‘the garden
of ghairah’ which was situated beside the river named Dar al-Tshq, while its
mosque was called ‘Ishq Mushahada. Another mosque built by the sultan in
Banda Aceh was called Bait al-Mushahada. A royal halting place on the road to
Pasai was called ‘Ishq Dunya; Sultan Iskandar Thani stooped there on his way
to venerate the graves of the saints of Pasai in 1048/1638.12 The nomenclature,
drawing on the Sufi concepts of ishq, mushahada and ghayra,'® reflects the
way in which Sufism thoroughly permeated courtly practice.

The degree to which court and Sufism were interlinked may help explain
why the debates over wahdat al-wujud seemed to attain a particular intensity
in Aceh, and were imbued with political resonance. Ideas of sacral kingship
appealed to the autocratic ambitions of the Acehnese sultans in the late six-
teenth to seventeenth centuries,' and traces of this ideology can be found in
Malay court texts such as the history of Iskandar Muda, the Hikayat Aceh, prob-
ably composed after his death in the mid seventeenth century to memorialise
his rule.!> Yet Acehnese politics was unstable, with power contested not just
between royalty and nobility, but within each group. Iskandar Muda seems to
have murdered his son and heir shortly before his death, leaving the succession
to his foreign-born son-in-law from Pahang on the Malay peninsula, Iskandar
Thani (r. 1636-1641).16 Noted for his extravagance and disliked by the Acehnese
as an outsider, Iskandar Thani was persuaded by his main advisor, al-Raniri, to
launch a persecution of the followers of the late Hamzah Fansuri and Shams
al-Din al-Sumatra, despite the latter’s close links to Iskandar Muda. This
seems to signal a distinct although not fully understood shift in dynastic ide-
ology, but may be related to an attempt by Iskandar Thani to buttress his legit-
imacy by portraying himself as a pious Islamic ruler; his reign also witnessed

11 Azfar Moin, The Millennial Sovereign: Sacred Kingship and Sainthood in Islam (New York,
2012); A.C. Milner, “Islam and Malay Kingship,” Journal of the Royal Asiatic Society 1 (1981):
50—51; cf. Lombard, Le sultanat d’Atjéh, 134, 173.

12 See Al-Attas, Mysticism, 16-17.

13 ‘ishq signifies ‘divine love’; mushahada means ‘the observation of God’, which is the Sufi’s
aim; ghayra means ‘divine jealousy’, i.e. God’s demand that the Sufi devote himself exclu-
sively to God.

14  For rulership and religion in Aceh see Hadi, Islam and the State, esp. 48—64.

15  Braginsky, “Structure, Date and Sources of Hikayat Aceh Revisited,” 441-467.

16  For Iskandar Muda’s reign see Lombard, Le sultanat d’Atjéh; for subsequent events see
Hadi, Islam and the State, 70—-90; Laffan, The Makings of Indonesian Islam, 12—-19.
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persecutions of non-Muslims, such as Portuguese and Chinese residents of
Aceh.!” Iskandar Thani died, probably murdered, at the age of thirty-one in
1641, and was succeeded by Iskandar Muda’s daughter Safiyyat al-Din. Her reign
inaugurated a period of female rule under four sultanahs whose authority was
increasingly contested by both religious and political rivals.!® Two years after
her accession, al-Raniri fell from power and was forced to return to India. He
was replaced at court by a Minangkabau holy man, Sayf al-Din or Sayf al-Rijal,
who seems to have been instrumental in his fall, while Safiyyat al-Din appears
to have embraced an ideology of sacral rule similar to that of Iskandar Muda,
whose memory she promoted.’® ‘Abd al-Ra*af al-Singkili held a position of
major importance at her court and under the three sultanahs who succeeded
her, and promoted a reconciliation between the two sides in the wujudi
debates, as is discussed further below.

Although the Arabic works discussed here are not explicitly dedicated to
rulers, in contrast to some of the Malay ones, they were composed by leading
participants in court life, and this political context is thus essential for evalu-
ating them. In this chapter, I shall offer an overview of the Arabic literary pro-
duction of Shams al-Din al-Sumatra’i, al-Raniri and ‘Abd al-Raaf al-Singkili,
before examining their international reverberations. Texts resulting from
the controversy were read in Medina by the famous Ibrahim al-Karani, who
responded to them in several treatises, as did the major Syrian scholar ‘Abd
al-Ghani al-Nabulusi. Manuscripts show such works were read in places rang-
ing from Morocco to India to the Balkans. This was not, then, a purely local
debate, but also one which spoke to issues that preoccupied Muslims across
the dar al-Islam. However, to understand it we must first investigate the ori-
gins of wyjuidi debates in Aceh and their articulation by Hamzah Fansuri, who,
although writing exclusively in Malay, had a major impact on the Arabic tex-
tual production of the region.

17 Reid, “Aceh’.

18 Khan, Sovereign Women in a Muslim Kingdom, esp. 32—33; also Peacock, “Sufi Cosmopoli-
tanism,” 60—65.

19  A.CS. Peacock, “Jamal al-Husayni's Rawzat al-Ahbab between Herat, Istanbul and
Sumatra: The Transformations of a Timurid Persian History of the Prophet and Early
Islam,” Sacha Alsancakli and Philip Bockholt (eds), Authorship and Textual Transmission:
Contextualising Ideological Variants in Persian Texts from the 11th to 19th Centuries (Paris,
2023), 21-57; on Safiyyat al-Din and the memorialisation of Iskandar Muda, see Braginsky,
“Structure, Date and Sources of Hikayat Aceh Revisited”.
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1 The Appearance of the Wujudiyya in Aceh

While it has been suggested that epigraphic materials indicate interest in
wujudi ideas in Aceh as early as the fifteenth century,?° our first clear dated
evidence is provided by Nur al-Din al-Raniri. In his Malay Bustan al-Salatin,
al-Raniri mentions the presence of several Middle Eastern ‘ulama’ in Aceh who
were debating the wahdat al-wujid issue there in the second half of the six-
teenth century. During the reign of Sultan ‘Ali Riayat Syah (987/1571-983/1579),
a certain Azhar-educated Shafii scholar named Shaykh Nir al-Din came from
Mecca to teach rational sciences (ilmu maakulat) in Aceh, where he died. This
suggests Aceh’s connections to broader intellectual debates internationally,
for the study of the rational sciences was being vigorously promoted in India
by Akbar in this period, and was increasingly popular in the Hijaz.2! Another
Middle Eastern scholar present in Aceh mentioned by both al-Raniri and our
other main local source for the period, the Malay Hikayat Aceh, is Shaykh
Ibrahim b. Abdallah al-Shami al-Shafil, who died in 1040/1630.22 Shaykh
Ibrahim is said to have been an expert in figh, but it seems from al-Raniri that
in general these foreign scholars were valued because of Acehnese interest in
their expertise in metaphysical questions:

In the hijri year 9g90/1582 two scholars came [to Aceh] from Mecca, one
called Shaykh Abw’l-Khayr b. Shaykh Ibn Hajar who composed the book
entitled [al-]Sayf al-Qati‘ concerning the a‘yan thabita (immutable enti-
ties) and taught the science of figh in Aceh Dar al-Salam. The second
was Muhammad Yamani, who was an expert in im al-usul [legal the-
ory]. The two shaykhs debated the problem of the a‘yan thabita. That
debate stopped, because no one could resolve it. Then those two shaykhs
departed. Later there came a scholar from Gujarat named Shaykh
Muhammad Jilani b. Hasan b. Muhammad, of the clan of Hamid and the
tribe of Quraysh, a native of Ranir, a Shafii in legal school. That Shaykh
taught the sciences of logic [mantik maani], thetoric [bayan badi], usul
and figh in the land of Aceh Dar al-Salam. However, all the students

20  Daneshgar et al, “A 15th-Century Persian Inscription from Bireuen”.

21 Ali Anooshahr, “Shirazi Scholars and the Political Culture of the Sixteenth-Century
Indo-Persian World,” The Indian Economic and Social History Review 51 (2014): 331-352,
esp. 336—7, 344; El-Rouayheb, Islamic Intellectual History, 13-59.

22 Nur al-Din al-Raniri, Bustan al-Salatin, ed. Siti Hawa Haji Salleh (Kuala Lumpur, 2010), 7;
Hikayat Aceh, ed. Teuku Iskandar (Kuala Lumpur, 2001), 74.
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(talibulilmi) wanted to study Sufism [ilmu tasawuf]. The shaykh put it off
until his second visit [to Aceh], and sailed to Mecca.??

Later, al-Raniri tells us, under the reign of Sultan ‘Ala’ al-Din Riayat Syah, his
uncle Muhammad Jilani returned to Aceh to teach Sufism and resolved the
question of the a‘yan thabita.

The a‘yan thabita are ‘the immutable entities’ or ‘fixed prototypes’ through
which God was revealed to the world according to Ibn ‘Arab1’s metaphysics; they
also had an important place in al-Burhanptui’s scheme. Critics of Ibn ‘Arabi
such as Ibn Taymiyya saw the doctrine of a‘yan thabita as leading implicitly
to pantheism.2* Al-Ranir1 himself makes this point in his anti-heretical Malay
work entitled the Hall al-Zill, instructing the believer to “have nothing to do
with the belief of the misled wujidiyya who declare that the Fixed Prototypes
have being (berwujud). — We take refuge from such. Were they to have being,
then there would be innumerable thousands of beings within God”.2

Al-Ranirt’s report thus suggests that questions of wahdat al-wujud and the
legacy of Ibn ‘Arabi were being debated in Aceh by the late sixteenth century.
No other record is known of the existence of a work entitled al-Sayf al-Qati 2%
as for its author, he is presumably meant to be the son of the famous Meccan
scholar Ibn Hajar al-Haytami (d. 973 or 974/1566—7), who was known for his
works on a wide range of fields from figh to Sufism, and as a vocal defender
of Sufi practices against detractors such as Ibn Taymiyya.?” Abt’l-Khayr,

23 Nur al-Din al-Raniri, Bustan al-Salatin, 4-5.

24 Knysh, Ibn Arabi in the Later Islamic Tradition, 101-105.

25  Translation from Johns, Gift, 114, n. 39; for the original text see C.A.O. van Nieuwenhuijze,
“Nur Al-Din Al-Raniri als Bestrijder der Wuguadiya,” Bijdragen tot de taal-, land- en volken-
kunde 104 (1948): 404-5.

26 Al-Sayfal-Qati‘was, however, the name of a protective prayer (hizb) popular in Rifai cir-
cles in the period and attributed to Ahmad al-RifaT himself, a fact which may be of some
significance given al-RanirT’s known affiliation to the Rifa‘iyya. The prayer al-Sayf al-Qati
is discussed in a dedicated treatise by an Aleppan author of the early seventeenth cen-
tury, who says he was taught it by a Kurdish Sufi shaykh in Aleppo’s Kurdish quarter. See
Abw’l-Yumn al-Batrani al-Halabi al-Hanafi, al-Fajr al-Tali‘ fi Dhikr al-Sayf al-Qati’, Cairo,
Dar al-Kutub, Ms 1233 tasawwuf Tal‘at ‘Arabi. Possibly al-Ranir is referring obliquely to
this text, or possibly it has no relation at all. On al-RanirT’s Rifa‘i affiliation see Ahmad
Daudy, Syekh Nuruddin ar-Raniry: Sejarah Hidup, Karya dan Pemikiran (Banda Aceh 2006;
previously published as Allah dan Manusia dalam Konsep Nuruddin Ar-Raniry (Jakarta,
1982), 34; al-Attas, A Commentary, 14-15.

27  For his biography, see al-‘Aydarus, al-Nir al-Safir fi Akhbar al-Qarn al-Ashir, ed. Ahmad
Halw et al (Beirut, 2001), pp. 390—396; for his defence of Sufism see Khaled El-Rouayheb,
“From Ibn Hajar al-Haytami (d. 1566) to Khayr al-Din al-Alusi: Changing Views of Ibn
Taymiyya among non-Hanbali Sunni Scholars,” in Yossef Rapoport and Shahab Ahmad
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however, does not appear to be recorded in other sources. The other schol-
ars mentioned by al-Ranir are equally obscure, although it is tempting to
suggest that, notwithstanding the difference of patronymic,?® the Shaykh
Ibrahim b. ‘Abdallah al-Shami may be identified with a Shaykh Ibrahim b. Ab1
Bakr al-Shami al-Azhart who when in Aceh wrote a commentary on al-Tufifa
al-Mursala, which discusses the question of the a‘yan thabita.?® Ibrahim b. Abi
Bakr's work, al-Mawahib al-Mustarsala ‘ala al-Tuhfa al-Mustarsala is undated,
but at least one of its manuscripts dates to the late seventeenth century, and
the text may be considerably older, as the epithets with which it refers to
al-Burhanpiri seem to suggest he was still alive at the time of its composition.3°
If al-Burhanpuri and Shaykh Ibrahim were contemporaries, this would fit with
the chronology suggested for the latter by al-Ranirl.

Al-Ranir’s depiction of the intellectual culture his uncle encountered in
Aceh, with its obsession with Sufism to the detriment of other subjects, is not
to be taken at face value, as the Erpenius manuscripts described in Chapter 2
clearly show that quite a range of texts circulated in Aceh, including figh, and
the date of 990/1582, as we shall discuss below, is decidedly suspect. However,
his basic point of Acehnese interest in wujtidi debates is borne out by our ear-
liest original Arabic works from north Sumatra which all relate to this ques-
tion. The earliest attested Arabic author from Southeast Asia is Shams al-Din
al-Sumatra’y, whose Jawhar al-Haqa'iq, discussed further below, presents what
seems to be a variation of al-Burhanpuui’s Seven Grades system. If we assume
that Shams al-Din was aware of al-BurhanpurT’s work, it must therefore have
been written no later than 1630, the date of Shams al-Din’s death, and no ear-
lier than 999/1590, the date of composition of al-Tuhfa al-Mursala.3' Shams
al-Din was also a disciple of Hamzah Fansuri, probably the first author to com-
pose substantial Sufi works in Malay, in both prose and verse. Before consider-
ing Shams al-Din’s contributions, then, we must briefly evaluate Hamzah, who
was to have a critical influence over the development of Arabic textual culture
in Southeast Asia.

(eds), Ibn Taymiyya and His Times (Karachi, 2010), 269—318, esp. 271-5, 287—91; also Aaron
Spevack, The Archetypical Sunni Scholar: Law, Theology, and Mysticism in the Synthesis of
al-Bajuri (New York, 2014), 76—9.

28  This might be explained by copyist error in the manuscript tradition.

29  Johns, Gift,133-4,143 § 13.

30  Ismail Yahya, Suntingan dan Terjemahan, 54.

31 Anthony Johns, “Burhanpari, Muhammad ibn Fadlallah,” £13. The date of composition
of the Tuhfa is given in al-Karani, Ithaf al-Dhaki: Tafsir Wahdatul Wujud bagi Muslim
Nusantara, ed. Oman Fathurahman (Jakarta, 2012), 181.
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Very little is known for sure of Hamzah Fansuri’s life; his nisba indicates an
origin from Fansur (Barus), a port in west Sumatra, in a region known for its
exports of camphor. Even his dates are uncertain, and it has been proposed
that he died as early as 933/1527 on the basis of a poorly recorded funerary stela
from Mecca that has now probably been destroyed.32 However, the contextual
evidence strongly points to him having lived in the late sixteenth and possibly
early seventeenth century, and he probably was associated with the court of
the Acehnese sultan ‘Ala’ al-Din Riayat Syah Sayyid al-Mukammil, to whose
regnal title Syah Alam he alludes in his works.3 He may even have lived into
the reign of Iskandar Muda.34

Unlike most later writers, Hamzah does not use al-BurhanpurT’s Seven
Grades of Being system, but rather refers to five grades (martabah).3> This
may suggest he was writing before al-Tuhfa al-Mursala’s diffusion to Southeast
Asia. However, it is unclear how quickly the text spread to the region, so such
a judgement is uncertain; it is also possible that he simply preferred to use
the established five-grade system which had a pedigree stretching back to Ibn
‘Arabl’s leading disciple and interpreter, Sadr al-Din al-Qunawi.36 Hamzah's
works suggest he had a good knowledge of Arabic and Persian, as he quotes
extensively in both languages, although where this was acquired is harder to
ascertain. Hamzah's own poems allude to various places in the Middle East, in
particular Mecca,37 as well as various Southeast Asian toponyms, in the context
of the poet’s mystical experiences. However, in trying to use these as biograph-
ical data two problems beset us. Firstly, some of the placenames are highly
ambiguous. When Hamzah refers to an association with Shahr-i Naw,38 this

32 C. Guillot and L. Kalus, “La stele funeraire de Hamzah Fansuri,” Archipel 60 (2000): 3-24,
and see the response by Vladimir Braginsky, “On the Copy of Hamzah Fansuri’s Epitaph
Published by C. Guillot & L. Kalus,” Archipel 62 (2001): 22—33; Braginsky at the conclu-
sion of his article calls for Muslim scholars with access to Mecca to investigate the grave-
stone. However, it was apparently found in the Bab al-Ma‘la cemetery, which was at least
partially destroyed by the Saudis in 1925. At the moment, we have only the uncertain
transcription that came into Guillot and Kalus’s hands, which is not supported even by a
photograph.

33 Al-Attas, Mysticism, 12—14; Vladimir Braginsky, “Towards the Biography of Hamzah
Fansuri. When Did Hamzah Live? Data From His Poems and Early European Accounts,”
Archipel 57 (1999): 135-175 at 144-8.

34  Braginsky, “Towards the Biography,” 165—6.

35  Al-Attas, Mysticism, 69—72.

36  Todd, The Sufi Doctrine of Man, 98-101.

37  G.W].Drewes and L.F. Brakel, The Poems of Hamzah Fansuri. Edited with an introduction, a
translation and commentaries, accompanied by the Javanese translations of two of his prose
works (Dordrecht, 1986), 98—9, 108—9.

38 Drewes and Brakel, Poems of Hamzah Fansuri, 88—9.
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could refer to the Persian name for Ayutthaya in Siam, which had a substantial
émigré Persian population, and thus is a possible candidate for Hamzah having
acquired some knowledge of Persian; or, it has been suggested, to a town in
Azerbaijan called Naw Shahr (although this seems rather unlikely);3? or, rather
less exotically, a place in Aceh which was also known as Shahar Nu.#? Similarly,
Kudus could refer to either Jerusalem or its namesake on the northern coast of
Java — or indeed, possibly both, with a deliberate poetic ambiguity.

Secondly, while there is no need to dismiss the possibility that Hamzah's
poems do reflect some biographical data, it is often hard to separate from
poetic expression. The only concrete information they give us is that Hamzah
was certainly affiliated to the Qadiri order, as he mentions repeatedly.*! The
most explicit account of Hamzah’s wanderings comes in poem that seems to
be by a pupil of Hamzah'’s called Hasan Fansuri (although it has been suggested
this was simply a pseudonym for Hamzah):42

Syekh al-Fansuri terlalu ‘ali
Beroleh khilafat di benua Baghdadi
Datang ke Makkah, bertambah nurinya
Di syekh al-‘asyiqin pun perbuatannya
Ma‘un al-awliya’ di dalam Makkah
Bukannya masyhur di ‘dar al-jubbah’?
Darajatnya ‘ali bertambah-tambah
Tampalkan iman di benua Madinah
Damir al-‘ilm daripada ustadz kami
Bukannya patutnya sindirkan nyanyi
Tahgqiqat al-isyarah bi’l-ma‘nawi
Daripada syekh al-faqir Hasan Fansuri*?

Shaykh [Hamzah] al-Fansuri the most exalted obtained [Sufi] khilafa in
Baghdad.

He came to Mecca, where his light increased; he was made the Sufis’
shaykh.

39  Al-Attas, Mysticism, 9—10.

40  Hikayat Aceh, 84, 105; cf Braginsky, ‘Towards the Biography; 138.

41 Al-Attas, Mysticism, 10-11; Drewes and Brakel, Poems of Hamzah Fansuri, 44-5, 92—3, 96-7.

42 Drewes and Brakel, Poems of Hamzah Fansuri, 21—2; Syed Muhammad Naquib al-Attas,
Concluding Postscript to the Origin of the Malay Shair (Kuala Lumpur, 2018, 1st ed. 1971),
31-35 ; Drewes, loc cit, defends the accuracy of the ascription in the text.

43 ] Doorenbos, De Geschriften van Hamzah Pansoeri: Uitgegeven en Toegenlicht (Leiden,
1933), 62, spelling modernised.
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The aid of the saints in Mecca, is he not famous in the Arab lands?44

His rank is high and ever increasing; he mends the faith in Medina.

The innermost knowledge comes from our master; is it not right to hint
at it in song?

The verification of these indications in literal form comes from the hum-
ble Shaykh Hasan Fansuri.

An association with Mecca and in particular Medina, where there was increas-
ing interest in wahdat al-wujud in this period, certainly makes sense, but such
poetic data must be interpreted with caution. It is not impossible that Hamzah
could have acquired Arabic and Persian even in the Sumatran town of Barus,
which had a reputation as a centre of learning, and which had had strong links
with Iran in earlier times (although it is debatable whether they survived past
the fifteenth century).> At any rate, Hamzah'’s works as a whole do not simply
represent the importation of an alien religiosity, but also reflect distinct local
issues. He singles out for criticism groups of ascetics who seem to be engag-
ing in Tantric practices. This may reflect either the surviving of pre-Islamic
Sumatran Hindu practices, possibly subsumed in Sufism, or else their importa-
tion into Aceh from India where the Sufi-Tantric synthesis had already started
to take shape by the thirteenth century in Bengal, one of Aceh’s closest trading
partners.*¢ Nonetheless, Hamzah'’s discussion of these tantric practices was
entirely ignored in the debate that raged about his works in seventeenth cen-
tury Southeast Asia.4

Hamzah's understanding of wahdat al-wujud is expounded in his three brief
prose treatises in Malay, the Asrar al-Arifin, the Syarab al-Asyiqgin, and perhaps
most explicitly in al-Muntahi, as well as his poems. The power of Hamzah’s
work seems to have derived not from any particular originality of thought,
but rather from the striking imagery with which he expressed monist ideas;
his poems have been described both as a “whirl of metaphors” and a “whirl
of euphonic effects.”*® His comparison of God and the cosmos to the sun and

44  The Malay has “dar al-jubba” meaning literally “the abode of the robe”, the jubbah being
the robes characteristic of Arabia.

45  Vladimir Braginsky, “Hamzah Fansuri,” E1% Daniel Perret and Hedi Surachman, “Jejak-jejak
Persia di Barus,” AMERTA 25 (2020): 1-11.

46 Braginsky, “The Science of Women and the Jewel,” 141-175.

47  For Hamzah's reception in the region see Vladimir Braginsky, “The Name and the
Named: On the Extent of Hamzah Fansuri’s Renown in the Malay Indonesian World
(Notes and Materials),” in Wan Mohd Nor Wan Daud and Muhammad Zainiy Uthman
(eds), Knowledge, Language, Thought, and the Civilization of Islam: essays in honor of Syed
Muhammad Naquib al- Attas (Skudai, 2009), 365-438.

48  Braginsky, “Towards the Biography,” 140.
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its rays, the sea and its waves became a signature mark of Hamzah'’s ideas. In
the poems, in particular, Hamzah claims to have attained true oneness with
the divine and compares himself to controversial Sufis of old such as Bayazid
Bistami (d. 261/874) and al-Hallaj (d. 309/922).49

Dengarkan olehmu hai orang kamil
Jangan menuntut ilmu yang batil
Tiada bermanfaat kata yang jahil
Ana’l-Haqq Mansur inilah wasil

Hamzah Fansuri terlalu karam
Ke dalam laut yang mahadalam
Berhenti angin ombaknya padam
Menjadi sultan pada kedua alam

Listen oh perfect man

Do not pursue vain knowledge

Nothing is to be gained from the words of ignorant people

Mansiur [al-Hallaj’s] words “I am the Supreme Reality” were spoken in
union

Hamzah Fansuri is completely submerged

In the unfathomable Ocean

When the gale dies down and the waves subside

He will be the Sovereign of both worlds.5°

Indeed, Hamzah may well be the ‘Prophet’ that several European sources men-
tion at the court of Aceh in the early seventeenth century.>! Hamzah claimed
to embody Muhammad’s pre-eternal light, the Nar Muhammad,52 and some of
his work might be read as implying he had ascended to heaven, putting himself
on the same level as the Prophet.53 This claim was not wholly original, for both
Bayazid Bistami and Muhammad Ghawth had done exactly the same. The lat-
ter described his own heavenly ascent in a prose treatise in which he insisted
on his privileged knowledge of the divine realities, thus asserting a cosmic sta-
tus that rivalled even that of the Prophet, whose ascension he claims to have

49  Drewes and Brakel, Poems of Hamzah Fansuri, 82—3, 88—9, 118—9.

50  Drewes and Brakel, Poems of Hamzah Fansuri, 84—5.

51  Braginsky, “Towards the Biography,” 14950, 163—72.

52 Drewes and Brakel, Poems of Hamzah Fansuri, 89 (Poem Xv1).

53 Drewes and Brakel, Poems of Hamzah Fansuri, 9, 64—5 (Poem v11, 1. 17), 108-9 (Poem XXI,
1. 14).



70 CHAPTER 3

emulated.5* Doubtless at least some of the controversy over Hamzah’s works
revolved around the implications of such claims, but Hamzah also repeatedly
emphasises the importance of sharia.5% Even if Hamzah was careful to leave a
degree of ambiguity in his written works, he was perhaps popularly identified
as a prophet.

The diffusion of Hamzah's works — or at least his verse — was not limited to
a rarified intellectual elite. The poems were designed for public performance,
despite their heavy load of Arabic vocabulary, and it has been suggested they
even draw on oral formulaic techniques of composition.’¢ Sweeney explains
this apparent contradiction by noting that, “the formulaic patterns exploited
by him in his poetry reflect his attunement to the expectations of a listening
audience. And if it be thought that the literate complexity of his message was
incompatible with those expectations, it should be stressed that for that audi-
ence, the pleasure of listening stemmed to no small extent from the rhythmic
play of the sound.” Hamzah's poems, then, however abstruse their contents,
were designed to have a wide appeal .57 Evidence of the popular percolation of
his ideas is limited given our very few sources for thought and culture beyond
the courtly elite, but again European travellers offer some hints. A Dutch mer-
chant, Frederik de Houtman, who came to Aceh in 1599 and stayed for sev-
eral years, learning Malay, records his debates with members of the ‘ulama’
who interrogated him about the notion that Jesus was the spirit of God.>® The
spirit is a key idea in Hamzah's thought, as well as al-Burhanpurt’s. While we
cannot rely on de Houtman'’s account for the theological details, it does sug-
gest Acehnese interest in the idea of spirit, and that these debates were not
restricted to the court. Hamzah'’s thought was also to exercise a major influ-
ence on Shams al-Din al-SumatraL.

54 Kugle, “Heaven’s Witness,” esp. 11-24.

55  Cf. Azyumardi Azra, “Opposition to Sufism in the East Indies in the Seventeenth and
Eighteenth centuries,” in IJF. de Jong and Bernd Radtke (eds), Islamic Mysticism
Contested: Thirteen Centuries of Controversies and Polemics (Leiden, 1999), 673—4.

56  Amin Sweeney, “Malay Sufi Poetics and European Norms,” Journal of the American Oriental
Society 112 (1992): 88-102, esp. 98.

57 Sweeney, “Malay Sufi Poetics,” loc cit.

58  Steenbrink, “Jesus and the Holy Spirit”; also discussed by Braginsky, “Towards the
Biography of Hamzah Fansuri,” 135-175.
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2 Shams al-Din al-Sumatra’i and the First Arabic Literature
from Sumatra

In the Bustan al-Salatin, noting Shams al-Din’s death in 1039/1630, al-Raniri
calls him “the shaykh who was knowledgeable of all sciences, who was espe-
cially famous for his knowledge of Sufism, and several books he composed.”>®
This is strange praise from one who elsewhere condemned Shams al-Din and
Hamzah as rank heretics, as we shall see, and it is possible, although unlikely,
that this section of the Bustan is not by al-Raniri.%? Shams al-Din had already
enjoyed a position of importance at court under ‘Ala’ al-Din Riayat Syah Sayyid
al-Mukammil, who may also have been Hamzah’s patron.5! Shams al-Din pos-
sibly is the individual described in the Hikayat Aceh as the shaykh al-islam
whom ‘Ala’ al-Din Riayat Syah ordered to deal with correspondence from
Portuguese merchants.52 He is also depicted as receiving a visitor from Mecca,
Mir Jaffar, who was an associate of Sibghatallah, suggesting his links with
Arabia.%3 European sources also repeatedly mention a ‘chief bishop’ or ‘sheriff’
with whom they had to negotiate over trade terms, who spoke fluent Arabic; he
has been identified with Shams al-Din.64 Malay texts indicate Sultan Iskandar
Muda was probably himself a murid of Shams al-Din,® and the latter certainly
presided at public religious ceremonies as well. In short, Shams al-Din played
a major role in political, commercial and religious life.6¢ He also composed
a large number of works, primarily in Malay but also in Arabic. If Hamzah

59  Nur al-Din al-Raniri, Bustan al-Salatin, 7.

60  Wormser, Le Bustan al-Salatin, 145-155, and see further the detailed discussion in Vladimir
Braginsky, The Turkic-Turkish Theme in Traditional Malay Literature: Imagining the Other
to Empower the Self (Leiden, 2015), 37-8, n. 61, who argues in favour of the authenticity.
Further bolstering the attribution to al-Ranir is the unique mention of his uncle’s earlier
visit to Aceh.

61  The main studies are C.A.O. van Nieuwenhuijze, Samsu’l-Din van Pasai: Bijdrage tot de
Kennis der Sumatraansche Mystiek (Leiden, 1943); Anthony H. Johns, “Shams al-Din
al-Samatra’i” in Joseph E. Lowry and Devin ]. Stewart (ed.) Essays in Arabic Literary
Biography, 1350-1850 (Wiesbaden, 2009), 357—371; Nasir, Metaphysical Epistemology.
Unfortunately, most of Shams al-Din’s works remain unpublished or inadequately
published.

62 Hikayat Aceh, 68.

63  Hikayat Aceh, 97-8.

64  Annabel Teh Gallop, “Gold, Silver, Lapis Lazuli: Royal Letters from Aceh in the Seventeenth
Century,” in R. Michael Feener, Patrick Daly & Anthony Reid (eds), Mapping the Acehnese
Past (Leiden, 2011), 162; Ito, “World of the Adat Aceh,” 249—251, 260-1; Hadi, Islam and the
State, 148-153.

65 Ito, “World of the Adat Aceh,” 249; Lombard, Le sultanat dAtjeh, 161—2.

66 Cf. Ito, “World of the Adat Aceh,” 262.
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addressed both an elite and wider audience, Shams al-Din wrote for the intel-
lectual and courtly elite, and his Malay works were sometimes specifically ded-
icated to royal patrons, such as the Mirat al-Qulub, written for Iskandar Muda
to explain the seven Grades of Being and God’s attributes.5” Peter Riddell has
suggested that “the doctrines taught by Shams al-Din served the purposes of
a ruler preoccupied with self-glorification”, for Iskandar Muda may have seen
in “pantheistic Sufism a means for enhancing the popular perception of his
kingship as one sanctioned, blessed and in-dwelt by God.”6®8 Doctrines that
suggested that man was a manifestation of God might thus serve to elevate the
ruler to semi-divine status.

In his Malay work Haqq al-Yagin, composed in 1026/1617,59 Shams al-Din
provided a bilingual Arabic-Malay introduction explaining his reasons for
writing in the vernacular:

When I saw many of the righteous brethren who were strong were una-
ble to follow Sufism seriously because of their ignorance of Arabic and
Persian, but who know the tongue of Samudera — may God give them the
best reward for their search [for knowledge] and equip them for meet-
ing on the day of light [resurrection] — I desired to translate what the
strength of men of God has compiled, and the cream of God’s saints has
declared — may God cover them with his approval and clothe them the
cloak of his forgiveness. So I compiled the meanings of words on heav-
enly truths, with expressions that indicate their subtleties, and I com-
posed with that familiar speech, writing in the well understood tongue,
so that they can learn Sufism in the vernacular tongue, and it can be
explained to them with eloquent hints [ishara]; I explained thereby the
path of the wayfarers and described the way of the travellers who gradu-
ally pass through the stages [magamat] of the gnostics who declare the
unity of God, journeying towards the perfection of the perfect.”®

67  van Nieuwenhuijze, Samsuw’l-Din, 301, 318

68  Riddell, Islam and the Malay-Indonesian World, 112.

69  No title is given for this in van Nieuwenhuijze’s edition, but it is clearly the same text as
that given by Nasir, Metaphysical Epistemology, 61; the date given by Nasir is 1026, that in
van Nieuwenhuijze 1020; most likely the digit ‘six’ was missed out by the copyist of the
Leiden ms.

70 van Nieuwenhuijze, Samsu’l-Din, 291; Leiden University Library, Ms Or 1983, pp. 24-5.
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Shams al-Din thus presents himself as a translator of Arabic and Persian Sufism
into Malay, the tongue of Samudera.” This does not quite do justice to his
thought, which is permeated with an admiration for Hamzah Fansuri. Shams
al-Din composed a Malay commentary on Hamzah's poems, and he frequently
cites Hamzah's verses in his Malay prose works.”> Shams al-Din’s works gen-
erally lack Hamzah's striking metaphors and are written in the dry technical
prose that characterises many writings in the Qunawian tradition, including
al-Tuhfa al-Mursala,” features which are exemplified in his most substantial
Arabic work, the Jawhar al-Haqa’iq.” This treatise is in essence an exposition
of the Grades of Being system, buttressed by an introduction and conclusion
that invoke various other eminent Sufis, including al-Ghazali, the Indian com-
mentator on al-Qunawl’s works al-Mahaimi (d. 835/1432), Abui Bakr al-Shibli
(d. 334/946), and the great patron saint of Aden, Abu Bakr al-‘Aydarts (d.
914/1508).7> Shams al-Din also quotes from the Nazm al-Sulitk of Ibn al-Farid
(d. 632/1234). This latter work was popular with numerous later interpreters
of Ibn ‘Arabi; al-Qunawi would always end his lectures with a quotation from
the poem.”® Following al-Maha’imi,”” Shams al-Din explains how God must be
understood both anthropomorphically and transcendentally (li-takun ma‘rifa-
tuka ma‘rifa kamila hiya al-jami‘a bayna al-tanzihiyya wa al-tashbihiyya). When
God desired to be known he revealed himself through His names and attrib-
utes. When he created the spirit of Muhammad, this was manifested through
the light of his attributes, which can be transmitted to believers.

71 Glossed as “Bahasa orang Pasai” (the language of the people of Pasai) in the interlinear
translation to the Haqq al-Yagin.

72 Published in Drewes and Brakel, Poems of Hamzah Fansuri, 190—222; for a list of man-
uscripts of Shams al-Din’s commentary see Braginsky, “The Name and the Named,”
Appendix L.ITI.

73 There are occasional metaphors, including one of the sea and the boat, derived from
Hamzah in some of Shams al-Din’s Malay prose works, although infrequently; see
Braginsky, Heritage, 642.

74  AH. Johns, “Reflections on the Mysticism of Shams al-Din al-Samatra’i (1550?-1630)” in
Jan van der Putten and Mary Kilcine Cody (eds), Lost Times and Untold Tales from the
Malay World (Singapore, 2009), 148-163; also discussed with a different interpretation of
the context of its composition in A.H. Johns, “Love of Learning and the Desire for God:
Shams al-Din al-Sumatra’i and the Wujudiyya Tradition in 16th—17th century Aceh,’
Hamdard Islamicus 36/2 (2013): 7-43.

75  van Nieuwenhuijze, Samsu’l-Din, 247.

76  Todd, Sufi Doctrine of Man, 19.

77  For this concept in al-Mahaimi see Nasir, Metaphysical Epistemology, 127.
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In the following five chapters, Shams al-Din explains the Grades of Being
system, of which there are five corresponding grades.”® The first three agree
with al-BurhanpurTs as expounded in al-Tuhfa al-Mursala: ahadiyya, wahda
and wahidiyya. After these, Being is then manifested in the worlds of sprits
(alam al-arwah) and the seen world (‘alam al-shahada). The theme of five
is repeated throughout the work. In the introduction, God’s work of crea-
tion is described as having five levels — of our essences, spirits, the spirit of
the prophet, material forms and human. There are also five groups on whom
blessings are sought: the Prophet, his family, his companions, their followers
the imams, and “our brothers.” Johns argues that Shams al-Din’s teaching is
based on five sources — the Qur’an, hadith, hadith qudsi, the athar (utterances
of the Prophet’s Companions) and the sayings of Sufis, although the text does
not explicitly state this.”® Even so, it is evident that five-fold scheme is far from
accidental. Johns notes in one essay that the Jawhar al-Haqa@’iq’s structure of
introduction + five chapters + conclusion may be intended to correspond to
al-Burhanpurl’s sevenfold system. Johns went on to suggest that the Tukfa pro-
vided Shams al-Din with the organising structure and terminology of his work.
Even though the Tuhfa is never mentioned explicitly, there are allusions both
to book and its author, Johns initially thought, but subsequently he recanted
this view.80 Certainly, it shares with the TuAfa essentially the same Qunawian
metaphysics, and the same insistence on the necessity of sharia.

Why then does Shams al-Din diverge from al-Burhanpuuri’s seven grades sys-
tem? In his reconsideration of the problem, Johns suggested that the Jjawhar
al-Haqa’iq may have been composed in ignorance of al-Burhanpurt’s work, and
indeed possibly even before the Tuhfa was written.8! However, it is surely signif-
icant that Shams al-Din’s five-grade system parallels that discussed by Hamzah
Fansuri in his Syarab al-Asyiqin.8? Here, Hamzah outlines five grades (mart-
abah), but he does not elaborate them at length. Similarly, al-Burhanptri’s
description, despite its fame, is highly schematic. Shams al-Din discusses each
grade in much greater depth than either author, and seems to be trying to
bring Hamzah's five-fold scheme into harmony with al-Burhanptur’s. Yet the
notion of al-insan al-kamil, which is central to al-Burhanpuri’s scheme, is not
mentioned at all in the Jawhar al-Haqa’iq. Rather, the work concludes with

78  Braginsky, Heritage, 642—3 seems to have been unaware of the Arabic work, and his com-
ments on the differences between Hamzah and Shams al-Din should be adjusted in light
of the Jawhar’s text.

79  Johns, “Mysticism,” 153—4.

80  Johns, “Love of Learning,” 32—3.

81 Johns, “Love of Learning,” 33.

82  See al-Attas, Mysticism, 67-72, 435.
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a discussion of the common Sufi practices of dhikr (ritual chanting of God’s
name), muraqaba (meditation), tawajjuh (self orientation towards God) and
mushahada (contemplation of the vision of God). Each of these is envisioned
as one of the stages (magamat) through which the aspirant Sufi must pass to
attain unity of singularity (tawhid fardaniyya), which is the “tawhid of our lord
the chosen one [Muhammad], the tawhid of the uli’l-‘azm,” the great proph-
ets. Progression through Shams al-Din’s magamat thus holds the promise of
attaining the spiritual level of the Prophet; this is essentially identical with the
doctrine of the perfect man, although the term is not used here.

It is instructive to compare the Jawhar al-Haqa’iq with the Malay treatise
Mirat al-Qulub, written for Iskandar Muda, in which Shams al-Din gives a brief
summary of the seven grades system and the attributes of God, which are also
based on groups of seven.®? Again, this treatise is not simply a Malay synopsis
of al-Burhanpuri, for it is enriched with verses by Hamzah Fansuri with which
it concludes.®* Similarly, the Malay Haqq al-Yaqin fi Aqidat al-Muhaqqiqin has
much in common with the Arabic Jawhar al-Haqa’ig. It outlines the metaphys-
ics of Being, this time using the seven grade system which it explicitly attrib-
utes to al-Burhanpiri, and in its conclusion shows how the salik can progress
through the stages of muragaba, tawajjuh and mushdhada to oneness with
the divine, and contains quotations from both Hamzah Fansuri and classics
such as ‘Abd al-Karim al-Jili, al-Ghazali and in particular the Persian author
Shabistari (d c. 741/1340).85 It has been suggested that despite its explicit refer-
ence to al-Burhanpuri, Shams al-Din’s system is indebted to first hand reading
of al-Qunaw1.86

Johns has suggested that Shams al-Din adopted the seven grades system
after he became aware of the Tuhfa, possibly around 1610-1616.87 While the
differences between the five and seven grade system in the Arabic Jawhar
al-Haqa’iq and the Malay works is at first sight perplexing, Shams al-Din’s
agenda is evidently to integrate Hamzah Fansuri’s ideas into a broader scheme
of wujudi thought, making them compatible with al-Burhanpiui’s system. In
the Haqq al-Yagin, therefore, Hamzah is thus implicitly presented as the equal
of authorities such as Shabistari, author of the famous Persian Sufi verse trea-
tise Gulshan-i Raz.8% Even more boldly, in the Jawhar al-Haqa’iq, Hamzah's

83  Van Nieuwenhuijze, Samsu’'l-Din, 318-322.

84  Van Nieuwenhuijze, Samsu’l-Din, 322.

85  See the English translation given in Nasir, Metaphysical Epistemology, 59-149.

86  Nasir, Metaphysical Epistemology, 204—9, 237.

87  Johns, “Love of Learning,” 34.

88  See for example Nasir, Metaphysical Epistemology, 148 where the Prophet, Shabistari and
Hamzah Fansuri are quoted consecutively by Shams al-Din.
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five-grade system is reconciled with al-BurhanpirT's through a scheme that can
be read as comprising either (or both) a five-fold or a seven-fold format. The
differences between these works suggests continuing experimentation, possi-
bly for different audiences, but it underlines the intertextuality of the Arabic
and Malay literary traditions in North Sumatra.

A key element of Shams al-Din’s approach is his insistence on the impor-
tance of the physical practices of dhikr, tawajjuh, muragaba, and mushahada.
While these are common to most systems of Sufism, Shams al-Din envisaged
them as stages (magamat) paralleling the Grades of Being through which the
aspirant Sufi progresses. Dhikr forms the focus of a problematic Arabic treatise
attributed to Shams al-Din, the Risala Tubayyinu Mulahazat al-Muwahhidin wa
I-Mulhidin ft Dhikr Allah. This deals with the meaning of the phrase “no god
but God” in the shahada, the repeated recitation of which formed a crucial part
of dhikr ceremonies. Shams al-Din distinguishes between the dhikr of the nov-
ice (al-mubtady’), the wayfarer (al-mutawassit) and the adept (al-muntahi). The
adept recites the phrase repeatedly “until all created beings in their entirety
dwindle and disappear in his sight, and there appears the light of his monothe-
istic unity [with God] (nar tawhidihi)."®® The performance of dhikr is thus the
crucial part of the salik’s journey to achieve realisation of his oneness with God.
However, the point of the Risala is to explain the difference between what is
meant by the ‘true monotheists’ (al-muwahhidin al-siddigin) and the ‘heretics’
(al-mulhidin al-zindigin) when they utter the shahada. Shams al-Din states
that both mean “there is nothing existent except for God” ({a mawjud illa allah)
but their intention is different. True monotheists believe that all existence is
simply metaphorical shadow (zill majazi sarabi) with relation to God, who is
manifested the grades of wahda, wahidiyya, ‘alam al-arwah, ‘alam al-mithal,
Glam al-ajsam and ‘alam al-insan — in other words through al-Burhanpur’s
system (with just ahadiyya, which is not strictly speaking a grade of manifesta-
tion, not mentioned). The heretics, in contrast, do not accept the existence of
the shadow or the maratib, but assert “the true oneness in the plurality of cre-
ation despite their rejection of the ‘grades” (al-wahda al-haqiqiyya fi al-kathra
al-khalaqiyya ma‘a ‘adam hifzihim lil-maratib). Thus the maratib act as the key
concept to avoid rank heresy.

The Risala differs from the Jawhar al-Haqa’ig both in its insistence on dif-
ferentiating between heretical and acceptable belief, a theme not raised in the
Jawhar at all, and its wholesale adoption of al-Burhanpuri’s seven grades sys-

”

tem. The latter factor may, as noted above, simply reflect Shams al-Din’s own
intellectual development. However, in contrast to the Jawhar al-Haq@'iq, which
is written in a grammatically accurate Arabic with a pleasing sqj‘ introduction

89 Van Nieuwenhuijze, Samsu’l-Din, 268.
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(just as the Haqq al-Yaqin has), the Risala’s text is full of mistakes and infe-
licities. Some of these may be ascribed to copyist error, but it is also entirely
possible that the Risala is not by Shams al-Din at all. Similar problems arise
with the Nur al-Daqa’iq which is written in an Arabic replete with the most
elementary grammatical mistakes. Johns remarks that, “Though the disregard
of grammar is enough to shock the Arabist, yet it shows what kind of Arabic
was current in this extremity of the Muslim world, and what sense was made of
it.”90 The substantial difference in style between these and Shams al-Din’s lucid
Jawhar and the elegant Arabic saj‘ prefaces to his Malay works suggests that
the Nir al-Daga’iq and Risala may have been written by others but ascribed to
him to bolster their authoritativeness. Indeed, the insistence on distinguish-
ing ‘monotheists’ (muwahhidiun) from ‘heretics’ (mulhidin) places the Risala
firmly in the period of the dramatic polemics that would break out after Shams
al-Din’s death in the reign of Iskandar Thani.

3 Nur al-Din al-Raniri and the Response to Hamzah and Shams al-Din

Controversies over wahdat al-wujiid began in earnest shortly after Shams al-Din’s
death in 1630 with the elevation of the immigrant @lim Nar al-Din al-Raniri
to a prominent position at the court of Aceh under Iskandar Thani. Al-Ranir1
arrived in Aceh in 1047/1637,°! and was soon appointed shaykh al-islam, a
position from which he was removed shortly after Safiyyat al-Din’s acces-
sion, and replaced with a certain Minangkabau scholar, Sayf al-Rijal, who
seems to have been aligned with al-RanirT’s intellectual opponents. Al-Raniri
returned to Gujarat in 1054/1644, and spent the rest of his life in India until
his death in 1068/1658.92 Almost nothing is known of his career after leaving
Aceh. Despite the relative brevity of his employment at the court of Iskandar
Thani and Safiyyat al-Din, al-Raniri played an important part in acculturat-
ing Southeast Asian audiences to the classics of Islam through his Malay

90  A.Johns, “Nar al-Daka’ik by the Sumatran mystic Shamsu’l-Din ibn ‘Abdullah,” Journal of
the Royal Asiatic Society 3/4 (1953): 137.

91 Royal Asiatic Society, London, ms Raffles Malay 8, p. 3, cited in Wormser, Le Bustan
al-Salatin, 42, n.128.

92 For the chronology see P. Voorhoeve, “Van en over Naruddin ar-Raniri,” Bijdragen tot de
Taal-, Land- en Volkenkunde 107 (1951): 353—368; Wormser, Le Bustan al-Salatin, 41-45.
On Sayf al-Rijal see Takeshi Ito, “Why did Nuruddin ar-Raniri leave Aceh in 1054 A.H.?”
Bijdragen tot de Taal-, Land- en Volkenkunde 134 (1978): 489—491; Michael Laffan, “When is
aJawi Jawi? A Short Note on Pieter Sourij’s ‘Maldin’ and his Minang Student ‘Sayf al-Rijal}’
in Jan van der Putten and Mary Kilcline Cody (eds) Lost Times and Untold Tales from the
Malay World (Singapore, 2009), 139-147; Sher Banu A.L. Khan, “What Happened to Sayf
al-Rijal?” Bijdragen tot de Taal-, Land- en Volkenkunde 168 (2012): 100-111.
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translations and adaptations of Arabic texts, as well composing a small
number of works in Arabic, most of which are now lost. He also had — albeit
indirectly — a crucial role in the development of Arabic textual culture in
Southeast Asia through his polemics against Hamzah Fansuri and Shams
al-Din, which provoked responses from later writers in Aceh and beyond,
including as far afield the Hijaz.

One of the most famous of his works, as attested by the large number of
extant manuscripts, is his vast Malay Bustan al-Salatin, which adapts, consoli-
dates and translates a variety of Arabic texts to present an overview of the his-
tory of the Muslim world; one of its most frequently used sources is the Rawd
al-Manazir by Ibn al-Shihna (d. 815/1412),% while it also draws extensively on
al-Ghazali's Nasihat al-Mulik, the Ta’rikh al-Khulafa by al-Suyuti (d. 911/1505),
and the Rawd al-Rayahin, a collection of biographies of pious Sufis by al-Yafi
(d. 768/1367). Its aim was to impart adab to its Southeast Asian audience.%*
Another very widely disseminated text was al-RanirT's al-Sirat al-Mustagim, a
compendium of Shafii figh based on classic works such as al-Nawaw1’s Minhaj
al-Talibin and Zakariyya al-AnsarT’s (d. 926/ 1520) Manhaj al-Tullab. Other works
adapted Arabic theological texts into Malay. The Durrat al-Fara’id bi-Sharh
al-Aqa’id is a Malay translation of Sa‘d al-Din al-TaftazanI’s commentary on
the Aqa’id of al-Nasafi, while the Hidayat al-Habib fi al-Targhib wa’l-Tarhib
(composed 1045/1636) is an abridged Malay translation of the collection of
hadiths by al-Munziri (d. 656/1258) entitled Kitab al-Targhib wa’l-Tarhib.%%

Al-Ranir did not merely translate such texts, but adapted them to address
contemporary issues. Al-RanirT’s best-known polemical work, al-Tibyan fi
Ma'rifat al-Adyan, which condemns Shams al-Din and Hamzah Fansuri, is
in fact adapted from the concluding parts of an earlier Arabic work, Kitab
al-Tamhid ft Bayan al-Tawhid, a Hanafi-Maturidi heresiography by Aba Shakar
al-Salimi (fl. second half of eleventh century).?¢ Al-Ranir1’s other main polem-
ical treatise addressing the wahdat al-wujid, the Malay Hujjat al-Siddiq li-Daf*
al-Zindigq, strongly resembles al-Durra al-Fakhira by ‘Abd al-Rahman al-Jami
(d. 898/1492), written in Timurid Herat. Both works are structured around a
debate between the mutakallimun, the falasifa, and the Sufis, suggesting the
widely circulated al-Durra al-Fakhira may have been an inspiration for the

93  Wormser, Le Bustan al-Salatin, 76-8, 143, 156—60.

94  Wormser, Le Bustan al-Salatin, 121-130, 206-8.

95 Daudy, Syekh Nuruddin ar-Raniry, 46—56; Wormser, Le Bustan al-Salatin, 48—9.

96  P.Voorhoeve, Twee Maleise Geschriften van Nuruddin ar-Raniri (Leiden, 1955), 9—11.
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Hujjat al-Siddig.%” While al-Jam1’s aim is to prove the superiority of Sufiwahdat
al-wujud metaphysics over its competitors, al-RanirT’s is to prove that rectitude
of a certain type of Sufi, those who adhere to the correct interpretation of waf-
dat al-wujud versus the errant wujudiyya.

In his bilingual introduction to al-Tibyan, al-Ranir1 explained how,

When there appeared the heretical, errant Wujudiyya who were the mis-
guided students of Shams al-Din al-Sumatra’i, they debated with us in the
presence of the righteous sultan of the age, may God let him dwell with
him, our lord Sultan Iskandar Thani ‘Ala’ al-Din Mughayat Syah, who has
the title of Marhum Dar al-Salam, the supreme upholder of religion. They
said, “God is our self and our being, and we are his self and his being.”98

Elsewhere in al-Tibyan, al-Ranir specifies that his opponent was a certain
Kamal al-Din, who was evidently the teacher of his later opponent Sayf al-Rijal
who would topple him, and who was a follower of the teachings of Shams
al-Din and Hamzah. Indeed, al-Raniri complained that Kamal al-Din had
taught his pupils that when they prayed saying the takbir, they were actually
saying in their hearts, “I am God who is great”.%® However, of the written works,
al-Raniri singles out for criticism Hamzah’s Muntahi and Shams al-Din’s Mirat
al-Muhaqqiqin and Haqq al-Yaqin, as well as his now apparently lost Kitab
al-Khirga, writing that,

It is an obligation on all kings, notables and believers to burn and con-
demn all the books of Hamzah Fansuri and Shams al-Din al-Sumatra
as was done by the sultan in the land of Aceh Dar al-Salam, so that all of
God’s servants are not led astray by reading them.100

97  Curiously, al-Attas neglects to comment on the very clear structural similarities between
the two works in his otherwise comprehensive Commentary. For evidence for interest in
al-Jami’s works among Southeast Asian audiences, see below, pp. 148-149, 168-170.

98  Al-Raniri, al-Tibyan fi Ma‘rifat al-Adyan, facsimile text in Voorhoeve, Twee Maleise
Geschriften, 3—4.
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99  Al-Ranir, al-Tibyan fi Ma‘rifat al-Adyan in Voorhoeve, Twee Maleise Geschriften, 112.

100 Al-Ranin, al-Tibyan fi Ma‘rifat al-Adyan, in Voorhoeve, Twee Maleise Geschriften, 11.
“Maka fardu atas raja-raja dan orang besar-besar dan segala ahulul-iman menunu dan
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Indeed, according to al-Raniri, the debates he held with the errant wujadiyya
in front of Iskandar Thani led not only to the burning of their books but also
to their killing:

The Muslims issued a fatwa that they were infidels who should be killed;
indeed, some of them even decreed likewise themselves. Some repented,
but some of those who repented apostatised back to their old, vain
beliefs. The leader of the people who did wrong was killed, praise to God,
lord of both worlds.1o!

Events are recounted in slightly different form in another work of al-RanirT’s,
al-Fath al-Mubin, which insists on the sultan’s role in the persecution:

The [heretics] say, “The world is God and God is the world.” Then the
sultan ordered them to repent of their infidel belief. They were ordered
several times to repent but they did not wish to, to the extent that they
fought with the sultan’s messenger. Then the sultan ordered that they
be killed and ordered that all the books composed by their teachers be
collected in the middle of the square before the mosque named Bayt
al-Rahman. And the sultan ordered those books to be burned.!02

Of the known Arabic works by al-Ranir], most seem to have somehow
addressed the wujudi controversy. With one partial exception these are today
lost, and are known only from mentions in his other works, as well as refer-
ences in the biographical dictionary of Indian scholar by ‘Abd al-Hayy b. Fakhr
al-Din al-Hasan1 (1869—1923), the Nuzhat al-Khawatir, who appears to have

101

102

memusuhi segala kitab Hamzah Fansuri dan Sham al-Din al-Syumatra’i seperti ditunu
sultan di negeri Aceh Dar al-Salam supaya jangan sesat segala hamba allah memutalak-
kan diya.”
Al-Raniri, al-Tibyan fi Ma‘rifat al-Adyan in Voorhoeve, Twee Maleise Geschriften, 5.
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Al-Ranin, al-Fath al-Mubin, pp. 3—4, unpublished manuscript cited in Daudy, Syekh
Nuruddin ar-Raniry, 39, n. 13: “dan lagi kata mereka itu al-‘alam huwa allah wa allah huwa
al-‘alam bahwa alam itu Allah dan Allah itu alam. Setelah sudah demikian itu, maka
disuruh raja akan mereka itu membawa taubat daripada i'tikad yang kufur itu. Maka den-
gan beberapa kali disuruh raja jua akan mereka membawa taybat, maka sekali-kali tiada
ia mau taubat, hinnga perperanglah mereka itu dengan pesuruh raja. Maka disuruh oleh
raja bunuh akan mereka itu, dan disuruh himpukan segala kitab karangan guru mereka

itu di tengah medan masjid yang bernama Baitur Rahman. Maka disuruh oleh raja tunu-
kan kitab itu.”
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seen manuscripts of at least some of them.!°3 A number of these works were
also evidently held in the library of the late Junus Djamil of Aceh, where they
were consulted by Ahmad Daudy, who records brief comments on them in
his book on al-Raniri. Regrettably this library was badly damaged in the 2004
tsunami and while not totally destroyed is not accessible to researchers.’%4 It is
possible, then, that manuscripts of at least some of these works survive either
in India or Southeast Asia, awaiting discovery and analysis. For the moment,
though, we know little more than the titles of all but the last listed work:

— Al-Lama‘an fi Takfir man qala bi-khalq al-Qurian

— Sawarim al-Siddiq li-Qat‘ al-Zindiq

- Agqa’id al-Safiyya al-Muwahhidin'°®

— Rahiq al-Muhammadiyya fi Tariq al-Sifiyya

— Hashiyat al-Tuhfa al-Mursala

— Da‘wa al-Zill ma‘a sahibihi

Evidently, some of these works dealt with Sufism, while some were more
directly heresiographical and polemical. Judging from the title, Al-Lama‘an
[t Takfir man qala bi-khalg al-Qur'an was a critique of the Mu‘tazili implica-
tions of Hamzah's thought regarding the created nature of the Qur’an, a theme
that occurs elsewhere in al-RanirT's works. According to Daudy, the Lama‘an
was dedicated to sultan Abw’l-Mafakhir of Banten (1596-1651) and was com-
posed in response to his questions,'%¢ suggesting that the controversies in
Aceh had already started to attract international attention. The Sawarim
al-Siddiqg may have been an Arabic version of the Hujjat al-Siddig, although
this is uncertain.’?” The Aqa’id al-Sufiyya al-Muwahhidin was evidently con-
cerned with the correct forms of Sufi doctrine, presumably also attacking

103 For these see P. Voorhoeve, “Lijst der Geschriften van Raniri,” Bijdragen tot de Taal-, Land-
en Volkenkunde 111 (1955): 152—161; Wormser, Le Bustan al-Salatin; al-Attas, A Commentary
on the Hujjat al-Siddiq, 24—28; ‘Abd al-Hayy b. Fakhr al-Din al-Hasani, Nuzhat al-Khawatir
wa-Bahjat al-Masami‘wa’l-Nawazir (Hyderabad, 1976, 2nd ed.), ed. Sharaf al-Din Ahmad,
vol. 5, p. 360, no. 578.

104 Daudy, Syekh Nuruddin ar-Raniry, 46—56. Daudy refers to having seen the Lama‘an, Alaqat
allah bi'l- Alam, the Aqa’id al-Sufiyya al-Muwahhidin and the Nubdha fi Da‘wa al-Zill. For
information on the current state of the library I am grateful to Masykur Syafruddin, who
visited what was left of it in 2017, and states that he saw a work by al-Raniri still surviving,
although it is not clear which (pers. comm. 18 February 2020).

105 Although Daudy specifically states this work was in Arabic (Syekh Nuruddin ar-Raniry,
55), he gives a substantial quotation in classical Malay which is evidently not his own
translation (ibid; p. 204-5); sadly the manuscript appears to be lost, but possibly it was a
bilingual work.

106 Daudy, Syekh Nuruddin ar-Raniry, 54.

107 Al-Attas, Commentary on the Hujjat al-Siddig, 28.
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forms of monism that al-Raniri regarded as dangerous. We know nothing of
Rahiq al-Muhammadiyya, our only source for which is al-Hasani's Nuzhat
al-Khawatir. Al-Hasani says that, “This was the finest of his compositions, but
he died before he could add the preface (khutba). Shaykh al-Hajj Salah al-Din
Ibrahim b. ‘Abdallah copied it from its final draft (ragala min musawwadatihi)
and added the preface. He finished copying from the author’s final draft on 19
Dhu’l-Hijja 1069[7 September 1659].”108

Two other texts which have not come down to us, but which al-Raniri men-
tions in his other works, indicate his interest in al-Burhanpurl. He is said to
have made a Malay translation of a Persian work by al-Burhanpuri, Alagat
Allah bil-Alam, and an Arabic translation of Burhanpuri’s Hashiyat al-Tuhfa
al-Mursala, which was apparently accompanied by an interlinear Malay
translation.!%? This latter reference is confusing; possibly the work concerned
is al-Burhanptrt’'s commentary on the Tufifa al-Mursala, which bears the title
al-Hagqiqa al-Muwafiga lil-Shara, but this was written in Arabic originally.11
Although the precise nature of al-Raniri’s contributions to these works cannot
be judged, it does suggest that his objection to Shams al-Din was not based
on his adaptation of the Grades of Being system, and the Tuhfa al-Mursala
cannot have been among the books burned at his behest if he himself wrote
a commentary on it. Although al-RanirT’s published works on Sufism, such as
the Lata’if al-Asrar in Malay, do not adopt the seven grades, he is careful to
refer to al-Burhanpari and Ibn ‘Arabi with respect. Despite his reputation as
the arch-opponent of Hamzah and Shams al-Din, al-Raniri also has monist
inclinations, and carefully differentiates between what he characterises hereti-
cal wujudis (wujudiyya mulhid) and orthodox wujidis (wujudiyya muwahhid). !

The only one of al-Ranirt’s Arabic works to be partially preserved is the
Da‘wa al-Zill ma‘a Sahibihi, a dialogue between the shadow and its possessor,
in which the possessor of the shadow signifies God, and which is intended to

108 ‘Abd al-Hayy b. Fakhr al-Din al-Hasani, Nuzhat al-Khawatir wa-Bahjat al-Masami‘
wa’l-Nawazir (Hyderabad, 1976, 2nd ed.), ed. Sharaf al-Din Ahmad, vol. 5, p. 360, no. 578.

109 Daudy, Syekh Nuruddin ar-Raniry, 55, Ahmad Daudy, “Tinjauan atas al-Fath al-Mubin
‘ala al-Mulhidin karya Syaikh Nuruddin ar-Raniri,” in Ahmad Rifa‘i Hasan (ed.), Warisan
Intelektual Islam Indonesia (Bandung, 1987), 26.

110 Johns, Gift, 5; P. Voorhoeve, A Handlist of Arabic Manuscripts in the Library of the University
of Leiden and other Collections in the Netherlands (The Hague, 1980, 2nd ed.), 381, Leiden
University Library, Or 7022; British Library, Or 16767/3, fol. 43b—55b.

111 Cf al-Attas, Mysticism, 59—60; al-Attas, Commentary on the Hujjat al-Siddiq, 95. For a sim-
ilar distinction made in contemporary Ottoman debates see Naser Dumairieh, “Could
Sufism Have Been a Means of Spreading Ibn Taymiyya’s Thought in the Ottoman Empire?”
The Muslim World 122 (2023): 433.
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criticise the ideas of Shams al-Din and Hamzah. The comparison of the world
to God’s shadow is indeed reflected, albeit considerably more subtly, in the
Risala attributed to Shams al-Din, while Hamzah Fansuri also described the
relationship of God and being through a comparison with sun and shadow.
However, given al-RanirT’s treatment of his opponents’ arguments elsewhere,
in his Malay works, is often highly disingenuous, we should not necessarily
expect to find the arguments he cites preserved in his opponents’ works.

The short text of the Da‘wa al-Zill is preserved in two early twentieth century
Banten manuscripts with interlinear Javanese translations (Fig. 3.1), in which
the Arabic is often corrupt.!’2 These, however, probably derive from quotations
of this text in Ibrahim al-Karan1’s al-Maslak al-Jalt, as will be discussed further

FIGURE 3.1 Al-RanirTs Da‘wa al-Zill ma‘a Sahibihi. Early twentieth century Ms from Banten.
Leiden University Library, Ms Or 8541, fol. 64a

112 Leiden University Library, Or 8540, fol. 39—41r and Or 8541, fol. 64r-67v. Apparently, the
Hall al-Zill was separately translated into Arabic on the basis of a Tamil version made
from the Malay by a student of al-RanirT’s in Ceylon. See P. Voorhoeve, “Supplement op de
lijst der geschriften van Raniri,” Bijdragen tot de Taal-, Land- en Volkenkunde 117 (1961): 482.
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below.!3 Al-Karani quotes the text, which attributes the idea of the relation-
ship of the shadow and its owner to al-Ranir1’s opponents:

The shadow said to its owner, “I am you and you are I, because your being
is my being and my being is your being, because I am not separated from
you wherever you are. Were it not for your being how would I be? It is the
case that my being is your being, not that of any other.” This is what he
[al-Raniri] quoted from them and he refuted it in the terms that will be
quoted below.1*

Al-Kurani launches on a long exegesis of every phrase attributed to al-Raniri’s
opponents, concluding that “what they intended was correct, but it was clum-
sily and inadequately expressed” (gasd al-rajul sahih lakin al-bara rakika
ghayr wafiyya).15 He then resumes quoting al-Ranirt’s Da‘wa al-Zill:

113

114

115

The owner of the shadow replied, “Your statement that ‘T am you’ is inva-
lid, because I created you from nothing; at that time you had no being,
so how can I be you? As for your statement ‘You are I, it is also invalid,
because of your lack of essential being, for I am essential being, for you
borrowed your being from my being. If I took back the borrowing from
you, you would be nothing, just as you were previously, so how can you
be I? The invalidity of your statement is apparent. As for your statement,
“Your being is my being, this is also invalid, for your being is contingent
and my being is necessary, and it is impossible for the necessary to be
contingent, and for the contingent to be necessary. As for your statement,
‘My being is your being, this is also invalid, because you are created in
time and I am preeternal, and there is nothing beside me in my eternity.
How can that which is created in time unite with that which is charac-
terised as preeternal? For when I existed, there was nothing with me, and
that is also the case now. You believe that no being has reality, but your
belief is void, for you have neither prior nor subsequent existence. How

This text was briefly noted by Azra, Origins, 62—3, without mentioning either its title or its
relationship to the Da‘wa al-Zill.

Istanbul, Beyazit Devlet Kiitiiphanesi, Ms Veliyiiddin Efendi 1815, fol. 143b; London,
British Library, Mms Delhi Arabic 710, fol. 47b:

:\.l.i}g‘\._\.ﬂLqASJJ(,.@;&A.LEJ\.A\.,'Uaﬁéy55;-}@);;-}()\6&:}2-}@“55;):’-}
Veliytiddin Efendi 1815, fol. 144a; Delhi Arabic 710, fol. 48a.
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on earth can you be equal to me and united with me? As for your state-
ment, ‘Were it not for your existence, how could I exist?’ It is correct in as
far as you are a manifestation of my existence, otherwise you have gone
astray for you intended union with me. As for your statement, ‘My exist-
ence is your existence, nothing else, this is even more disgraceful and
void, for you do not possess any fundamental existence, like the mirage,
or the existence of a reflection in the mirror, or a figment of the imagi-
nation to one who imagines it, and everything that you claimed is void.”16

The surviving portions of the text are evidently incomplete. For example, in
the Tibyan, al-Raniri describes how he wrote the Da‘wa, but gives rather differ-
ent emphasis to its contents and the claims of his opponents:

116

117

They [the heretical wujudiyya] said, “God is our self and our being, and
we are his self and his being,” I composed the Nubdha fi Da‘wa al-Zill
ma‘a Sahibihi to condemn their wrongful words and their evil creed,
saying “You have thereby claimed divinity, like Pharaoh who said that
‘I am your Lord most High,’ [Q. 79: 24] but in fact you are infidels.” And
they frowned and bowed their heads.!!”

Veliyiiddin Efendi 1815, fol. 144a; Delhi Arabic 710, fol. 48a-b.
OIS b lomd s b5 oy 15 o el 3y oY [bls il U1 Sl L Jall Lo ol
w’u&&éuﬁc,«f‘.&fcg&yubﬂwkﬁjb@b’ngzfjwﬂzfjoj&»'gg\
ssmgll ey Uly gl o San BN bl Lias) 1igh (sgms gy ol Ly lls oy glas )
Uly Sodmen Y bl Lt sy (539my S5 Lely Lrly o Soodly Uislan ol 3555 ) o
sy G ed Y bl it B Y b o e gy ST il gy SIS Y1 Ll et
gead 3y b oy Yy 2 Ly (e sty (il ST e L e 0 Yy B
S92y 63523 0 s Sl Ly re sVl el WY s Yy (g gkae i) sy o)) o
3558 ol DLl 39S VIl Igomg S d oW s 5 Y Uy ot sl g 2 Y
st b el b IS ol ol sl Jlsd) 3 g1 sl 5 5

Al-Raniri, al-Tibyan, in Voorhoeve, Twee Maleise Geschriften, 4.

5 8.l iy AL el 0 5 ol s y 4k iy gy s a1 o Gy

05 oS VI S Ul g o3l LS gVl el (SO ey alo e Jal) sy B
OFS s 4y gl 5SS g Vgnend (90 3157
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While the surviving parts of the text do condemn the implications of the errant
wujidiyya’s monism, they do not invoke this comparison with Pharaoh’s claim
to divinity. However, the surviving texts make it clear that, despite the simi-
larities in title, the Da‘wa al-Zill is an entirely separate work from al-Ranir1’s
Malay Hall al-Zill.'® Although the Hall al-Zill does start with a discussion of the
notion of God’s shadow and the world as God’s mirror, it is not framed in the
dialogue format of the Da‘wa al-Zill, and the Malay text also goes on to discuss
related questions such as the a‘yan thabita which do not feature in the extant
parts of the Da‘wa al-Zill.

Thus al-RanirTs Arabic works addressed similar issues concerning the correct
understanding of wahdat al-wujiid as his Malay polemics and heresiographies. In
the case of the Lama‘an the choice of Arabic may have been dictated by address-
ing a wider audience, in this case the ruler of the Javanese sultanate of Banten;
indeed, in his Fath al-Mubin, al-Rani calls on the people of Aceh, Banten and
Makassar to join him in opposing Hamzah.!'® The manuscript evidence suggests
that in fact the works of Hamzah and his circle circulated widely in these places.
Banten is explicitly mentioned in verses by a disciple or imitator of Hamzah,
a certain ‘Abd al-Jamal, whose works are found alongside Hamzah’s in Leiden
Ms Or 2016, the earliest extant witness to Hamzah's works dating to 1704 and
owned by the sultan of Banten, Abt’l-Mahasin Zayn al-‘Abidin (r. 1690-1733)
(Fig. 3.1).120 Sultanic interest in Banten in the questions of wahdat al-wujid is
also suggested by other manuscripts, such as the commentary on al-Burhanpuri
composed in Aceh by Shaykh Ibrahim b. Abi Bakr, al-Mawahib al-Mustarsala
(Jakarta A 98) owned by sultan Zayn al-‘Abidin. Another wujidi manuscript
associated with the Banten court is the Indian scholar al-Mah&’im1’s (d. 835/
1431), Mashra‘ al-Khusus (Leiden Or 5675), owned by Sultan Muhammad Shifa
(Fig. 3.2). This was a commentary on the Nusis of al-Qunawl. Further evidence
for interest in these ideas in the Banten region is afforded by a manuscript
of Shams al-Din al-SumatraTs collected works in Malay, including the Mirat
al-Qulub which outlines the seven grades of being and attributes of God to
Iskandar Muda. This manuscript, Leiden Or 1332, probably dates to the late
seventeenth century on the basis of its paper, while it evidently originates from

118 The Malay text of Hall al-Zill is published in facsimile in van Nieuwenhuijze, “Nar Al-Din
Al-Raniri als Bestrijder der Wugtdiya,” 54—76.

119 Braginsky, “The Name and the Named,” 401.

120 Doorenbos, De Geschriften van Hamzah Pansoeri, 89. As with Hasan Fansuri, al-Attas
believed ‘Abd al-Jamal to be another name for Hamzah Fansuri himself: al-Attas, Concluding
Postscript, 35—50.
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west Java as indicated by the Sundanese language elements it contains.!?! An
eighteenth century copy of Shams al-Din’s Jawhar al-Haqa’iq was owned by
Sultan Muhammad of Banten (Jakarta A 31) (Fig. 3.3). All of these manuscripts
postdate the controversy in Aceh, but they attest to the fact it rapidly spread to
Java, and attracted sultanic interest.

At this juncture it is worth pausing to consider what exactly was at stake in
these debates, and why it attracted this royal interest. The notion attributed by
al-Raniri to his enemies that “God is our self and being and we are His self and
being” does not actually appear in any surviving text by its alleged proponents.
While it is not impossible that later followers of Shams al-Din, such as Kamal
al-Din, did adopt these notions and their books perished in the great book
burning at Bayt al-Rahman, al-Raniri specifically associates this doctrine with
Hamzah and Shams al-Din. Moreover, it is, on the surface, hard to imagine why
these notions attracted sultanic attention to the degree that executions and
public book burnings were required. Indeed, both Shams al-Din and al-Raniri
repeatedly invoke the same authorities to support their views — Ibn ‘Arabi,
al-Maha’imi, and Muhammmad b. Fadlallah al-Burhanpuri (Hamzah tends to
refer more rarely to specific authorities). As a result, some scholars have seen
these debates as in reality a cover for members of the ‘ulama’ vying for posi-
tions at court.’?2 Nonetheless, there is ample reason to believe that the wah-
dat al-wujud question was genuinely contentious and pregnant with potential
political as well as theological meaning.

A close reading of al-RanirT’s critique of Hamzah and Shams al-Din shows
that in many respects it reflects less a nuanced examination of their views than
much earlier polemics against Ibn ‘Arabi. Beyond the statement “God is our
self and our being,” some of al-Ranir1’s objections to Hamzah centred around
the following:123
— His interpretation of the hadith, man arafa nafsahu fa-qad ‘arafa rab-

bahu (he who knows himself knows his lord), for claiming that this meant

that “the Self of the Hidden Treasure is none other than one’s self, and
everything is in God’s knowledge; like the seed and the tree; the tree resides
in its completeness within the seed.” Al-Ranir believes this is infidelity
because of its implications. He similarly criticises Hamzah’s metaphor that

121 Van Nieuwenhuijze, Samsu’'l-Din, 299-300.

122 Ito, “World of the Adat Aceh,” 256; P. Wormser, “The Religious Debates of Aceh in the
Sixteenth and Seventeenth Century: An Invisible Cultural Dialogue?” journal of the
Economic and Social History of the Orient 55 (2012): 369—382.

123  Al-Attas, Mysticism, esp. 31, 38-53.
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FIGURE 3.2 Collected works of Hamzah Fansuri his circle, owned by sultan Ab@’l-Mahasin
Zayn al-Abidin, dated 116 /1704. Leiden University Library, Ms Or 2016, fol. 5a

FIGURE 3.3 Al-Mah&imT's Mashra“al-Khusus ila Ma‘na al-Nusus dated 142/1729, owned by
Sultan Abu’l-Fath Muhammad Shifa’ Zayn al-Arifin. Leiden University Library, Ms
Or 5675, fol. 1b—2a
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FIGURE 3.4 Shams al-Din al-Sumatra’i, Jawhar al-Haqa@’iq, formerly part of the Banten sultans’
library. Jakarta, Perpustakaan National, MS A 31/1

the relationship between God and man is like that between the sea and the
waves and the sun and its heat on the same grounds.
— The assertion that both God and the world were eternal and non-existent
— The assertion that the Qur’an was created.
For all that al-Raniri frequently singles out Ibn ‘Arabi for praise, invoking him
as the model of the right type of wujidi,'24 his objections recall Ibn Taymiyya's
critique. Ibn Taymiyya attacked Ibn ‘Arabi for the failure to distinguish between
creator and creation, which he saw as leading to idolatry and polytheism.
Specifically, Ibn Taymiyya had singled out Ibn ‘ArabT’s treatment of the figure
of Pharaoh for criticism, arguing that Pharaoh’s claims to lordship embod-
ied the problems of Ibn ‘Arab1’s approach. Pharaoh, reviled by most Islamic
tradition as the embodiment of tyranny, is understood by Ibn ‘Arabi to have
died a true believer,'?5 a claim which became the topic of frequent polemics in
the later Islamic tradition. Exactly the same Qur’anic passage as that cited by
Ibn Taymiyya is invoked by al-Raniri in the bilingual preface to his al-Tibyan fi
Ma'rifat al-Adyan in his attack on the Acehnese wujudiyya:

You have thereby claimed divinity thereby, like Pharaoh who said that
“I am your Lord most High,” [Q. 79: 24] but in fact you are infidels. And
they frowned and bowed their heads

124 Eg. al-Attas, A Commentary, 91, 99.
125 Knysh, Ibn Arabi, 106.
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Al-Ranin also emulates Ibn Taymiyya’s attack on Ibn ‘Arabi in compar-
ing Hamzah'’s beliefs to ideas of hulal (incarnation) and ittihad (union).'26
Al-Ranirt’s denunciations of Christianity in his work!?” bring to mind Ibn
Taymiyya’s earlier polemics against Ibn ‘Arabi, which insisted on the similarity
of Ibn ‘ArabT’s monist views to Christian doctrines of incarnation.!?8 Similarly,
al-RanirT’s critique of the Mu'tazilite implications of Hamzah'’s thought, espe-
cially the doctrine of the createdness of the Qur’an, may also be indebted to
Ibn Taymiyya’s discussion of the Mu'‘tazilite origins of Ibn ‘ArabT’s ideas.!?® His
condemnation of the idea of the pre-eternal nature of the spirit also closely
resembles one of the preoccupations of Ibn Taymiyya's disciple, Ibn Qayyim
al-Jawziyya, in his popular Kitab al-Riih.13°

Daudy suggests al-RanirT’s metaphysics actually aimed to compromise
between the ideas of the mutakallimin and Ibn ‘Arabi, whom he scrupu-
lously avoids criticising.!3! However, even Ibn Taymiyya was cautious about
directly attacking Ibn ‘Arabi, attributing the most dangerous interpretations of
his works to Ibn ‘ArabT’s followers like al-Qunawi, and it is likely that al-Raniri
is following the same approach. Despite the evident affinities between Ibn
Taymiyya’s attitude to Ibn ‘Arabi and al-RanirTs towards the Acehnese wujii-
diyya, it is uncertain that the influence is direct, given the lack of any references
to Ibn Taymiyya in al-Ranirt’s works. However, there is reason to think that Ibn
Taymiyya may have been considerably more widely read in the period than is
sometimes credited. While El-Rouayheb argues Ibn Taymiyya was not widely
read outside of Hanbali circles in the sixteenth to eighteenth centuries,'®? Ibn
Taymiyya’s critique of Ibn ‘Arabi was certainly known in later times. For exam-
ple, it was debated by the fifteenth century by al-Ahdal in Yemen, whence

126 Al-Raniri, Tibyan fi Ma‘rifat al-Adyan, in Voorhoeve, Twee Maleise Geschriften, 18, 94;
Daudy, Syekh Nuruddin ar-Raniry, 213; cf. El-Rouayheb, Islamic Intellectual History, 315;
Knysh, Ibn Arabi, 9o; the term ittihad could refer to the union of divine and human nature
in Christ (obviously an idea vehemently rejected by Muslims); but it was also sometimes
used by Sufis to express the idea of union with God.

127  Al-Raniri, Tibyan Ma‘rifat al-Adyan, in Voorhoeve, Twee Maleise Geschriften, 27-8, 34—7;
al-Attas, Commentary, 95. On al-RanirT's sometimes ambiguous attitude to Christianity
see Steenbrink, “Jesus and the Holy Spirit”.

128  Knysh, Ibn Arabi, go.

129 Knysh, Ibn Arabi, 91, 107.

130 Y. Tzvi Langermann, “Ibn al-Qayyim’s Kitab al-Ruh: Some Literary Aspects,” in Birgit
Krawietz, Georges Tamer & Alina Kokoschka (eds.), Islamic Theology, Philosophy and Law:
Debating Ibn Taymiyya and Ibn Qayyim Al-Jawziyya (Berlin, 2013), 140.

131 Daudy, Syekh Nuruddin, 78-87.

132  El-Rouayheb, Islamic Intellectual History, 282-3; see also on al-Karani and Ibn Taymiyya,
Nafi, “Tasawwuf and Reform in Pre-Modern Islamic Culture,” 333—4.
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al-RanirT’s ancestors came.!3® In the seventeenth century Ibn Taymiyya was
read by Shafiis like al-Qushashi and al-Kiarani in the Hijaz with the aim of
harnessing his thought to justify wahdat al-wujud.’3* In his defence of wah-
dat al-wuyjud, al-Karani sought out neglected works by Ibn Taymiyya and his
pupil Ibn Qayyim al-Jawziyya.!35 A further example of Ibn Taymiyya’s influ-
ence in the period was his reception in Ottoman Hanafi circles; the jurist
al-Aghisari (d. 1040/1631) drew on him extensively, without acknowledging his
name.!36 Indeed, it seems scholars from different madhhabs regularly engaged
with Ibn Taymiyya without citing him, as happened in fourteenth century
Granada.'37 This deliberate avoidance of Ibn Taymiyya’s name by later scholars
may have been connected to his controversial reputation; his opposition to
practices such as zéyara, the visiting of saints’ tombs, and his scheme to recast
Islamic society according the practices of the pious Muslims of the Prophet’s
time (salaf) were considered both by ‘ulama’ and the authorities a threat to
the established order.!3® Such was his proclivity for offending the powers that
be that one modern scholar has asked, “Did Ibn Taymiyya have a screw loose”?,
and he died in prison.!3% Therefore even when scholars engaged with less con-
troversial aspects of Ibn Taymiyya's thought, they tended to avoid mentioning
his name to escape censure.!*0

Ibn Taymiyya's works were thus circulating and discussed in the period,
although it seems those of his pupil Ibn Qayyim al-Jawziyya were better
known.!*! As we shall see in Chapter 4, Ibn Qayyim al-Jawziyya’s ideas cer-
tainly did reach mid-seventeenth century Southeast Asia, whereas there is no
early manuscript evidence for Ibn Taymiyya's works being read directly in the
region. Further evidence of al-RanirT’s connections to Hanbalism comes from
al-HasanT’s biographical dictionary of Indian scholars, the Nuzhat al-Khawatir.

133 Caterina Bori, “Ibn Taymiyya (14th to 17th Century): Transregional Spaces of Reading and
Reception,” The Muslim World 108 (2018): 105-112; also on al-Ahdal’s anti-monistic works,
but without discussing Ibn Taymiyya’s influence on them, see Knysh, Ibn Arabi, 234—46.

134 El-Rouayheb, Islamic Intellectual History, 282—3; see further on Ibn Taymiyya’s influence
in the period Dumairieh, “Could Sufism Have Been a Means of Spreading Ibn Taymiyya’s
Thought?”.

135 El-Rouayheb, Islamic Intellectual History, 16-17.

136 Mustapha Sheikh, “Taymiyyan Influences in an Ottoman-Hanafi Milieu: The Case of
Ahmad al-Rumi al- Aqhisari,” Journal of the Royal Asiatic Society 25 (2015): 1-20.

137 Islam Dayeh, “Reading Ibn Taymiyya in Granada. A Study of Inexplicit Citation,” The
Muslim World 108 (2018): 154-171.

138 Dayeh, “Reading,” 169; Sheikh, “Taymiyyan Influences,” 18.

139 Donald P. Little, “Did Ibn Taymiyya Have a Screw Loose?,” Studia Islamica 41 (1975): 93—111.

140 Dayeh, “Reading,” 170.

141 Bori, “Ibn Taymiyya,” 115.
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Its author, al-Hasani, mentions nothing of al-Ranir1’s stay in Southeast Asia, but
he does list three of his Arabic works: al-Lama‘an bi-Takfir man qgala bi-khalg
al-Qur'an, Sawarim al-Siddiq li-Qatal-Zindiq and the Rahiq al-Muhammadiyya
[t Tarig al-Sufiyya. Al-Hasani had evidently seen a manuscript at least of this
last work in the library of Nar al-Din, son of the Prime Minister of Bhopal and
consort of its ruler, Siddiq Hasan Khan al-Qannauji (1832-1890), who was a
noted promoter of Hanbalism. Al-Hasani also notes that he saw a note on the
manuscript’s cover in the hand of Shaykh Muhammad Aba Bakr al-Hanafi
al-Ahmadabadi.'#? Although this individual remains unidentified, al-HasanT’s
comments confirm the circulation of at least some of al-Ranir1’s Arabic works
in India, as well as Southeast Asia. The fact that they ended up in the library
of a scholar known for his enthusiastic promotion of Hanbalism gives further
credence to the Taymiyyan associations of al-Raniri.*3 It is possible, however,
they may have reached India only in the late nineteenth century from Yemen,
where we know a large proportion of the Hanbali texts in Siddiq Hasan Khan's
library originated.!44

In considering the vehement — and sometimes violent — debates about waf-
dat al-wujiid in Aceh, it is worth recalling the fundamental implications of pan-
theism. Theologically, Ibn ‘Arabi’s monist doctrines could be seen as calling
into question God’s omnipotence and laying the door open to those with fraud-
ulent pretensions to religious leadership and even polytheism. Ibn Taymiyya
had objected to Ibn ‘Arabi not simply on theological grounds, but also political.
His claim to sainthood risked provoking messianic movements and religious
imposters thereby giving rise to political unrest. In the view of at least one mod-
ern scholar, Ibn Taymiyya’s objections had a good deal of truth to them. Knysh
argues his theory of the perfect man and the hierarchy of holy men ruling the
universe “was indeed widely used by various Islamic political and religious fig-
ures to substantiate and further their claims to political leadership and mes-
sianic guidance. Indirectly, therefore, Ibn ‘Arabi may be said to have provided

142 al-Hasani, Nuzhat al-Khawatir, vol. 5, p. 360, no. 578; Wormser, Le Bustan al-Salatin,
PP- 53, 55, suggests that the manuscript might have been in north India, in the region of
Qannauj, on the basis of the nisba in the owner’s name as given by al-Hasani: Nur al-Din
b. Siddiq Hasan al-Qannauji; however the nisba is misleading, and Siddiq Hasan Khan's
strongest links were with Bhopal in central India. Apparently after his death, his library
was moved to Lucknow by his sons, where it is possible elements of it have survived, see
Claudia Preckel, “Screening Siddiq Hasan Khan’s Library: The Use of Hanbali Literature
in 19th-Century Bhopal,” in Birgit Krawietz, Georges Tamer & Alina Kokoschka (eds.),
Islamic Theology, Philosophy and Law: Debating Ibn Taymiyya and Ibn Qayyim Al-Jawziyya
(Berlin, 2013), 169, 191.

143 Preckel, “Screening Siddiq Hasan Khan's Library,” 193—217.

144 Preckel, “Screening Siddiq Hasan Khan's Library,” 178-180, 187—9.
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ideological underpinnings for a series of quasi-messianic, reformist and schis-
matic movements in Islam.”45 At the same time, his vision of the potential for
a carefully selected elite to attain a status at least equal to Prophethood had
obvious attractions for rulers, and Ibn ‘Arabi attracted the patronage of both
Mughals and Ottomans. Indeed, scholars have noted the parallels between the
debates in Aceh and those in India, where Ibn ‘ArabT’s doctrines were highly
influential under Akbar and his successors, but were also the topic of heated
polemics. The din-i ilahi invented by the Mughal Emperor Akbar was strongly
influenced by the ideas of Ibn ‘Arabi.1*6 Akbar was seen as possessing divine
light, putting him on a par with the divinity himself; the blurring of the division
between creator and created did indeed lead ultimately to his repudiation of
Islam, at least in the eyes of Akbar’s numerous critics. The Indian Nagshbandi
Sirhindi, al-Raniri’s contemporary, vigorously opposed the din-i ilahi, and the
pantheistic ideas which had allowed it to flourish, condemning bid‘a, although,
like al-Raniri, he expressed his admiration for Ibn ‘Arabi and sought to develop
a version of wahdat al-wujud that avoided its pantheist implications.147

It is thus probably not coincidental that al-Ranir1 reports the arrival of for-
eign scholars in Aceh to debate the controversial topic of the a‘yan thabita, the
key to Ibn ‘Arab1’s metaphysical system, in the year ggoAH [1582AD ] — exactly
the year that Akbar officially promulgated the din-i ilahi. The suggestion, per-
haps, is that the arrival of these debates heralded a perversion of, if not the
destruction of Islam. Al-Ranir1 was not the only one to note the significance
of the year. Akbar’s arch-critic Bada’in1 grouped together all of Akbar’s reg-
ulations of which he disapproved under the year 990 “in order to give more
force to his conclusions regarding Akbar’s deviation from Islam.”#® It was
given added importance by the fact that the year ggo also marked the return
of the conjunction to Jupiter and Saturn to the position it had held at the
birth of Islam, and was celebrated in India as the millennium.1#° The Indian
connection of the Acehnese debates is reflected not merely in the fact of

145 Knysh, Ibn Arabi, 1.

146 Irfan Habib, “A Political Theory for the Mughal Empire: A Study of the Ideas of Abu'l-Fazl,”
Proceedings of the Indian History Congress 59 (1998): 329—340, see also note 159 below for
scholarship on Aceh’s connnection to India in this regard.

147 Aziz Ahmad, “Religious and Political Ideas of Shaykh Ahmad Sirhindi,” Rivista degli studi
orientali 36 (1961): 259-270; Alberto Ventura, “A letter of Sayh Ahmad Sirhindi in defense
of the ‘Wahdat al-Wugud,” Oriente Moderno, NUOVA SERIE, 92/2 (2012): 509-517; on
Sirhindi and Ibn ‘Arabi, see Arthur Buehler, “Ahmad Sirhindi: A 21st-Century Update,” Der
Islam 86 (2011): 122—-144.

148 Roychaudhury, Din-i llahi, 243.

149 Moin, The Millennial Sovereign, 133, 154.
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al-RanirT’s own Indian origin, but also in the fact his arch-opponent Sayf
al-Rijal, although of Minangkabau ancestry, is said to have come to Aceh from
Surat, 159 while Ibrahim al-Sham’s al-Mawahib al-Mustarsala specifically states
that al-BurhanpuurT’s treatise had reached Aceh from India.!>!

In sum, al-RanirT’s attacks on Hamzah and Shams al-Din seem to have
been impelled by fears that their teachings led directly to the most errone-
ous interpretations of Ibn ‘Arabi and were influenced by Taymiyyan polemics
against the latter, which were given extra potency by the recent controversies
in India and the Acehnese political environment. While little of al-RanirT's
Arabic oeuvre has survived, it evidently had a considerable impact in the sev-
enteenth century, being read as far afield as Banten and, as we shall see, the
Hijaz. Al-Raniri also played a crucial role in involving the Acehnese rulers in
these debates, suggesting that under Iskandar Thani’s brief reign a reaction
against the earlier ideal of the ruler as supreme gnostic had set in. Moreover,
the polemics al-Raniri had started played a further role in stimulating Arabic
textual production later in seventeenth century Aceh.

4 ‘Abd al-Ra’uf al-Singkili, the Pupil of al-Qushashi and al-Kirani

Whereas we can have almost no concrete information regarding the intellec-
tual formation of Shams al-Din al-Sumatra’1 and Nur al-Din al-Ranir, the next
major Arabic author we will consider, ‘Abd al-Ra’af al-Singkili (c. 1024/1615—
€.1105/1693) gives us a detailed account of his studies in Arabia in his ‘Umdat
al-Muhtajin.152 Originating from Singkel near Barus in western Sumatra, ‘Abd
al-Ra’uf travelled to Arabia around 1052/1642, staying for nineteen years and
studying in several places in Yemen including Duha, Mukha’, Bayt al-Faqih
and Zabid, the intellectual centres of the Tihama, as well as Jeddah, Mecca
and Medina. He studied with Ahmad al-Qushashi and Ibrahim al-Karani,

150 Ito, “Why did Nuruddin,” 489; also on the Indian connection of the debates see
G.WJ. Drewes, “Nur al-Din al-Ranir’s Charge of Heresy against Hamzah and Shamsuddin
from an International Point of View” in C.D. Grijns and S.O. Robson (eds.): Cultural Con-
tact and Textual Interpretation: Papers from the fourth European colloquium on Malay and
Indonesian studies, held in Leiden in 1983 (Dordrecht and Cinnaminson, 1986), 54—9.

151 Suntingan da Terjemahan Manuskrip al-Mawahib al-Mustarsalah ‘ala at-Tuhfah
al-Mursalah, ed. Ismail Yahya (Jakarta, 2018), 54:
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152 Edited and translated in Peter Riddell, Transferring a Tradition: Abd Al-Ra’uf Al-Singkili’s
Rendering into Malay of the Jalalayan Commentary (Berkeley, 1990), 23—238.
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who initiated him into various tarigas, although the Shattariyya seems to
have remained the most important for him, as it was for his teachers.>3 On
his return to Aceh, conventionally dated to c.1661, he seems to have become
closely associated with the court, for he composed at the request of Sultanah
Safiyyat al-Din a Malay compendium of Shafii figh, the Mir'at al-Tullab.

‘Abd al-Ra’uf is best known for his Malay works, which dealt with Sufism,
figh and tafsir.5* Especially famous was his Malay Tarjuman al-Mustafid, a ren-
dering of well-known commentary on the Qur’an, the Tafsir al-Jalalayn, which
takes its name from its two authors, Jalal al-Din al-Mahalli (d. 864/ 1459) and
his pupil Jalal al-Din al-Suyuti (d. 911/ 1505). This is an introductory tafsir that
avoids taking a dogmatic position. ‘Abd al-Ra’uf ’s Malay version is probably
based on his oral exposition of the text, and comprises a verse by verse trans-
lation which is then interspersed with comments derived largely (though not
exclusively) from the Jalalayn; but it was also a relatively free translation that
in places adapted, expanded or rearranged the original commentary.!>5 The
Tarjuman also has additions by ‘Abd al-Ra’uf’s student, Baba Daud Rumi, which
were derived from al-Khazin's exegesis, Lubab al-Ta’wil fi Ma‘ani al-Tanzil.156
His figh compilation composed at the request of Safiyyat al-Din, the Mirat
al-Tullab, represents an adaptation of Zakariyya al-Ansari’s Fath al-Wahhab
bi-Sharh Manhaj al-Tullab, but also contains numerous references to Ibn Hajar
al-Haytam's al-Fath al-Jawwad.

Much of ‘Abd al-Ra’af’s Malay corpus thus represents adaptations of Middle
Eastern classics of legal and religious literature, based primarily on a Mamluk
era canon, much as al-RanirT’s does. Out of the thirty-six works ‘Abd al-Ra’af
is known to have composed, his principal work entirely in Arabic is Tanbih
al-Mashi ila Tarig al-Qushashi. The only other major work written entirely in
Arabic is a brief treatise on death, the Lubb al-Kashf wa’l-Bayan li-Ma Yarahu
al-Muhtadar bi’l-Iyan, which was more widely circulated in a later Malay
translation,'5” although a couple of other treatises exist in bilingual versions.158

153 See for his biography, Azra, Origins, 70-77; Peter Riddell, Transferring a Tradition, n1-14.

154 For an overview of the Malay works, which makes no discussion of the Arabic ones,
see Azra, Origins, 79-84; see also the list in P. Voorhoeve, “Bajan Tadjalli: gegevens voor
een nadere studie over Abdurrauf van Singkel,” Tijdschrift voor Indische Taal-, Land- en
Volkenkunde 85 (1952): 87-117.

155 A.H. Johns, “The Quran in the Malay World: Reflections on ‘Abd al-Ra’af of Singkel
(1615-1693),” Journal of Islamic Studies 9 (1998): 142—3.

156 Riddell, Transferring a Tradition, 42—44.

157 For the Arabic text see Leiden University Library, Or 5660, fol. ib—5a. For the Malay trans-
lations, see Voorhoeve, “Bajan Tadjalli,” 113, no. 13.

158 Voorhoeve, “Bajan Tajalli,” 114-5, nos. 16 and 17. Oman Fathurahman (ed.) Tanbih al-Masy::
Menyoal Wahdatul Wujud: Kasus Abdurauf Singkel di Aceh Abad 17 (Jakarta and Bandung,
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Curiously, ‘Abd al-Ra’af protests his limited ability at Malay in the Arabic pref-
ace to his Malay Mirat al-Tullab.’>® He writes that:

[Sultanah Safiyyat al-Din], out of her intense love, asked me to write down
the sharia laws which are relied on by Shafii ‘ulama’ and are required by
those who hold the position of qadi in the Sumatran Jawi tongue [Malay];
I found this difficult owing to my lack of fluency in that language as a
result of my long absence and residence in the land of Yemen, Medina
and Mecca, may God honour them with the glory of the Lord of Men
[Muhammad]. Then God sent to me two sincere, virtuous brothers who
were fluent in that language, may God protect them and preserve them in
ample health and happiness.16°

Such a statement may be read as an attempt to assert his own status as an
expert in Arabic and Islam, rather than read literally, but it also points to ‘Abd
al-Ra’uf’s close association with Safiyyat al-Din’s court.

The monolingual Arabic Tanbih al-Mashi, composed between 1661 and 1670,
thus represents ‘Abd al-Ra’tif’s most substantial contribution to the Arabic lit-
erature of Southeast Asia.l! It is doubtless not coincidental that it is in part a
discussion of the wahdat al-wujud controversy.!62 Although it mentions none
of ‘Abd al-Ra’uf’s predecessors in Aceh by name, it is evidently intended to
steer a middle course between the sides of Hamzah Fansuri and Shams al-Din
on the one hand and Nar al-Din al-Ranir on the other, while appealing to the
authority of the author’s teachers in Arabia, Ahmad al-Qushashi and Ibrahim

1999), 28-30. These are the Risalah Adab Murid Akan Syeikh and Risala Mukhtasara fi
Bayan Shurut al-Shaykh wa'l-Murid.

159 Azra, Origins, 79.

160 Al-Shaykh ‘Abd al-Ra’uf al-Singkili, Mirat al-Tullab fi Tashil Ma‘rifat Ahkam al-Sharia
lil-Malik al-Wahhab. Alih aksara Muliadi Kurdi and Jamaluddin Thaib (Banda Aceh, 2012),
xxxvii—xxxviii.
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161 The date of al-Qushashi’s death of 1071/1660 is given in the text, giving a terminus ante
quem, Tanbih al-Masyi, 158-9.

162  Tanbih al-Masyi, 35-88.
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al-Karani. However, curiously the seven grades are not discussed in the Tanbih
al-Mashi, even though it is an explicitly Shattari text — indeed the earliest
Shattari text from Southeast Asia. It seeks to explain to the murid the idea of
wahdat al-wujad in the light of teachings of al-Qushashi and al-Karani, who
are both mentioned in several places and their works cited,!6® and to explain
the role of Shattari dhikr in allowing the adept to attain oneness with God.164

‘Abd al-Ra’uf starts by discussing the unity of God (al-tawhid), as a prelude
to clarifying the correct interpretation of wahdat al-wujud. While ‘Abd al-Ra’uf
does not discuss the Grades of Being system, he does embrace an even more
obviously neo-Platonic view of the world as emanation ( fayd), which he states
comes from al-Karant's Bulghat al-Masir, a work which does not appear to have
come down to us.'65Al-Karani does discuss this concept in his Qasd al-Sabil,
on the basis of Ibn ‘Arab?’s ideas.16¢ The insistence on the world as emanation,
however, is also a fundamental Shattari insight,'6” and suggests that the whole
treatise is permeated by Shattarism. This is how ‘Abd al-Ra’af summarises
al-Karanr's view:

He concluded that the existence of the world is not independent exist-
ence, but emanations, and the meaning of emanation is like the ema-
nation of God’s knowledge. It cannot be described as identical with God
because it is created [mubda‘an], but it cannot be characterised as other
than God and completely separate since it can be described as second-
ary being [wwjud thanin] that exists independently along with him. God
existed in pre-eternity with nothing with Him, because He was before
everything; this is also the case now the world is created [hadith]; because
it is an emanation of His Being, it cannot be described as something that
exists with him, but something that exists in him [mawjud bihi], but it

163 Al-Karani is mentioned with citations attributed to the Bulghat al-Masir in Tanbih
al-Masyi, 94—5, 98—9, and elsewhere on pp 156—7; al-Qushashi’s al-Simt al-Majid is cited
with reference to dhikr on pp. 18-119; al-Qushashi is mentioned on pp. 124-5, 158—9.

164 The connection between dhikr and oneness was not exclusive to the Shattariyya, but
can be found in other tarigas including the Qadiriyya. See Zoetmulder, Pantheism and
Monism, 115-124.

165 On this work, see Dumairieh, Intellectual Life in the Hijaz before Wahhabism, 168;
Fathurahman ed., Ithaf al-Dhaki, 205.

166 Dumairieh, Intellectual Life in the Hijaz before Wahhabism, 223—235.

167  Cf. Kugle, “Heaven’s witness,” 10-11.
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does not have the grade of identity with him [ma‘%yya], but the grade of
dependency.168

‘Abd al-Ra’af comments: “This is what is meant by wahdat al-wujud: the world is
not a secondary existence that is independent of God.” He is at pains to correct
dangerous misconceptions arising from wahdat al-wujud, He quotes the view
(discussed earlier in the Risala Tubayyin attributed to Shams al-Din, and in
al-RanirT’s Da‘wa) concerning the world being simply God’s shadow. This is an
essentially monist formulation that avoids its worst dangers; without the pos-
sessor of the shadow there can be no shadow; but at the same time the shadow
is not the same as the ‘essence’ (dhat) of God, so as ‘Abd al-Ra’uf explains, if
a human tries to emulate the divine fiat ‘kun’ (be!), then nothing will happen,
underlining he is not identical with the deity. (In fact, no text that has come
down to us advocates such a simplistic and literal understanding.) Similarly, he
warns against some interpretations of the hadith, man ‘arafa nafsahu fa-gad
‘arafa rabbahu, saying, “do not be deceived by those who have concluded that
the believer (al-‘abd) is identical with God.” This hadith appears repeatedly in
Hamzah'’s writings, and, as we have seen, was also the subject of al-RaniT’s crit-
icism,'69 but Hamzah of course never expressed any such crude interpretation.

To an extent, then, ‘Abd al-Ra’af seems to be setting up straw men to demol-
ish, much like al-Ranir1 does; yet on occasion his view is close to Hamzah’s, for
example regarding the critical issue of the Spirit and the Nar Muhammad. Both
Hamzah and ‘Abd al-Ra’uf believe the world is created not out of nothing but
out of God’s mercy.'? It is from God’s mercy and his knowledge that the Spirit
and the Nur Muhammad proceed,'”! being created, in ‘Abd al-Ra’uf ’s phrase

168  Tanbih al-Masyi, 94—5.
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169 Asrar al-Asyigin, in al-Attas, Mysticism, 392—3; Sharab al-Asyigin, in Mysticism, 429;

al-Muntahi, 448, 450.

170 Noted by Fathurahman in his introduction, Tanbih al-Masyi, 65—6; for the text see
Tanbih al-Masyi, 10—7; cf. Hamzah, Asrar al-Asyigin, in al-Attas, Mysticism, 255, 375; ada-
pun Rahman itu pertama memberi Rahmat bagi semesta sekalian ‘alam — ya‘ni menjadi-
kan semesta sekalian: “Al-Rahman is [the Name] by which He first bestows his mercy
upon the World — that is that He creates all.”

171 Cf Hamzah, Asrar al-Asyiqin, in al-Attas, Mysticism, 376—7.
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‘before all things’ (qgabl al-ashya’). Here, it is possible to discern a distinct polit-
ical relevance, as the idea of the ruler as possessing the Nir Muhammad and
cosmic wisdom was being promoted by other texts composed under Safiyyat
al-Din’s patronage, including an Arabic work entitled the Umdat al-Ansab, an
adaptation and abridgement of Jamal al-Husayn1's Rawdat al-Ahbab, a Persian
work originally written in late Timurid Herat.'”? The idea of the ruler possess-
ing divine effulgence may have been particularly attractive given questions
over the legitimacy of female rule.

At the same time, the Tanbih al-Mdashi gives every appearance of a work
intended to promote reconciliation. Whereas al-Ranir1 singles out his oppo-
nents in Aceh by name, ‘Abd al-Ra’af at no point identifies them. Rather, he
warns his readers in general terms of the dangers of being deceived by the
technical terms of the Sufis,'”® a theme we also find in al-RanirT's Hujjat
al-Siddiq.*"* Nonetheless, he avoids the polemical tone of al-Ranir1 (or indeed
the Risala Tubayyin), and indeed in both his Arabic Tanbih al-Mashi and the
Malay Daga’iq al-Huruf specifically warns against the tendency to condemn
Muslims as heretics or infidels.'”> ‘Abd al-Ra’af stresses the need to “cover up
the faults of fellow Muslims.”76 This irenic approach doubtless derived from
his master, al-Karani, who affirmed that no one who said the shahada should
be denounced as an infidel.'’” A further impetus may have been a possible
kinship with Hamzah Fansuri, as some scholars have suggested; at the very
least he was came from the same area of Sumatra, Singkel being a town near
Fansur.!'”® Finally, given Safiyyat al-Din’s need to sure up her position, a break
with the policy of persecution instigated by her late husband would doubtless
have been welcomed by many.

Apart from the discussion of wahdat al-wujud, much of the Tanbih al-Mashi
is devoted to discussion of the practice of dhikr. ‘Abd al-Ra’af explains that

There are many ways [of performing dhikr]; learn them with the guid-
ance of a shaykh, and do not do so without him. It is renowned that he

172 Peacock, “Jamal al-HusaynT's Rawzat al-Ahbab between Herat, Istanbul and Sumatra,”
42-50.

173 Tanbih al-Masyi, 96-7.

174 Attas, Commentary, 102—3.

175 Tanbih al-Masyi, 62—3,136—9; somewhat ironically though, ‘Abd al-Ra’uf does approvingly
quote al-Ghazali accusing of kufr those who attribute exoteric meanings to the esoteric
speech of Sufis (Tanbih al-Masyi, 9-7).

176  Tanbih al-Masyi, 140-1.

177  Copty, “Nagshbandiyya,” 344.

178  See Fathurahman, Tanbih al-Masyi, Introduction, 26; Azra, Origins, 71.
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who has no shaykh, Satan is his shaykh. Seek the most perfect shaykh,
and strive seriously in seeking, for he who strives in the search will find
and obtain what is sought. Be trained by him, make your will one will
with his will, and do not desire anything but that which he desires, and
thereby you shall reach, by God’s will, the oneness which is sought by
every seeker who journeys towards God, and in God is success.!”®

The description of the practices of dhikr is heavily reliant on Muhammad
Ghawth’s al-Jawahir al-Khamsa which is repeatedly mentioned,'8? as are the
treatises by the murshid of Sibghatallah and al-Burhanptri, Wajth al-‘Alaw1.18!
It is through dhikr that the murid is promised that he will attain the grade of
ahadiyya, oneness with the absolute one, and in keeping with Shattari tradi-
tion, the significance of the bodily performance of these rituals is emphasised.
So too are the esoteric properties of the letters of the Arabic script. The empha-
sis on Shattari practices and explicit references to Shattari masters makes
this the earliest work from Aceh that explicitly advocates a specific tariga,
for there is little tariga-specific about the earlier works of Hamzah, Shams
al-Din or al-Ranir, even if we do know in both the first and last cases at least
some of their tariga affiliations, to the Qadiriyya and the Qadiriyya-Rifa‘iyya
respectively.

For the reader of the Tanbih al-Mashi, who is repeatedly addressed as the
murid, the shaykh is to be ‘Abd al-Ra’af himself, a claim which is reinforced
by the author’s inclusion of his Shattari and Qadiri sisilas at the book’s end,
both of which lead back via al-Qushashi to Muhammad Ghawth, and ulti-
mately to ‘All b. Abi Talib.!82 Perhaps one reason for the work’s composi-
tion in Arabic rather than Malay is to impose some of the “effort in seeking”

179 Tanbih al-Masyi, n14-5:
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180  Tanbih al-Masyi, 16—7, 118-9, 1267, 1367, 154—5.
181 Tanbih al-Masyi, 16—7. Given the programme of reconciliation promoted by the Tanbih, it
is perhaps significant that Wajih al-Din not only was a prominent defender of Muhammad
Ghawth, but also wrote a treatise condemning the takfir of other Muslims. See Kugle, A

Hajj of the Heart, 131-135, 188—9.
182  Tanbih al-Masyi, 158-163.
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(al-jidd frl-talab)'83 that is required of the murid. Arabic thus serves to veil the
practices of the dhikr ritual from the uninitiated and untrained. Moreover, as
the learned language of Islam, the use of Arabic by all three of the authors
discussed here would have served to bolster the authority of their ideas, even
if these were also conveyed by the Malay treatises they composed. To a degree,
they may also have been intended to address an international audience, for
by mid-seventeenth century the Acehnese wujudi debates were resonating not
just in Banten but also in the Hijaz.

5 The Acehnese Wujudi Debates in the Hijaz

‘Abd al-Ra’uf al-Singkili was one of the most prominent students of the
great Medinan scholar of the seventeenth century, Ibrahim al-Karani; others
included the Sulawesi Sufi, Yasuf al-Maqasiri, discussed further in Chapter 5.
Some of al-KaranT’s students, including ‘Abd al-Ra’af, continued to maintain
contact with their teacher through letters after their departure from the Hijaz.
For instance, al-Kurani's Kashf al-Muntazar lima Yarahu al-Muhtadar was
written to validate al-Singkili’s approach to the state of one who was about
to die, which he had expressed in his treatise Sakarat al-Mawt13* The Kashf
al-Muntagar was written in response to a letter ‘Abd al-Ra’uf had sent to
al-Karani from Aceh asking for his advice.!85 The interlinked nature of Malay
and Arabic texts is also reflected in the preface of ‘Abd al-Ra’uf’s Lubb al-Kashf
wa’l-Bayan lima Yarahu al-Muhtadar bi’l-Tyan, in which the author states it was
written in response to texts the author had read in Malay (bi-lughat al-jawr).186
Possibly, it too was destined for al-Karant's eyes, hence the choice of Arabic.
Al-Kurani penned several treatises responding to questions from the ‘Jawa),
as their prefaces indicate. The most widely read of these was the Ithaf al-Dhaki,
surviving in at least 30 manuscripts, which constituted a commentary on
al-Burhanpuil’s al-Tuhfa al-Mursala, and was probably composed in 1665,'87

183  Tanbih al-Masyi, n4.

184 Dumairieh, Intellectual Life in the Hijaz before Wahhabism, 153; also on ‘Abd al-Ra’uf and
al-Karani see Johns, “Friends in Grace”.

185 Voorhoeve, “Bajan Tadjalli,” 99; Oman Fathurahman, “New Evidence for Intellectual and
Religious Connections between the Ottomans and Aceh,” in A.C.S. Peacock and Annabel
Teh Gallop (eds), From Anatolia to Aceh: Ottomans, Turks and Southeast Asia (Oxford,
2015), 297.

186 Leiden University Library, Or 5660, fol. 1ib: waqftu ‘ala ba‘d al-ras@’il bi-lughat al-Jaw:.

187  El-Rouayheb, Islamic Intellectual History, 320.
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possibly, as has been suggested, at the behest of ‘Abd al-Ra’af.!1¥® However,
the commentary on al-Burhanpturi is in fact subordinated to al-Karani's real
agenda, which is primarily to rebut al-TaftazanT’s arguments against wahdat
al-wujud.'®® The Ithaf al-Dhaki rapidly reached a wide international audience.
When the Moroccan scholar al-‘Ayyashi visited the Hijaz, he brought with him
queries from colleagues in Morocco about the Ithaf al-Dhaki and another trea-
tise by al-Karani, al-Lum‘a al-Saniyya. In response, al-Kurani penned the Nibras
al-Inas bi-Ajwibat Ahl Fas.**° Later on, the Ithaf was used by ‘Abd al-Ghani
al-Nabulusi in his own defence of wahdat al-wujud.**

While the exchange indicates that the questions that concerned the Jawi
students of al-Karani were of wider interest, there is actually no discernible
trace of the Acehnese debates in the Ithaf, despite the mention of them in the
preface. There is a complete absence of references either direct or indirect to
Hamzah Fansuri, Shams al-Din al-Sumatra’1 or Nuar al-Din al-Raniri.’92 Of more
interest from this point of view is al-Karani’s al-Maslak al-Jalt fi Hukm Shath
al-Wali which addresses directly the dispute between al-Ranir1 and the follow-
ers of Hamzah and Shams al-Din.'9% Although neither party is named, their
identity is unmistakable from the quotations attributed to them.

Al-Maslak al-Jalt was composed in response to questions from the ‘islands
of Southeast Asia’ (jaza@’ir al-Jawa) that reached al-Kiirani in 1084/1673, show-
ing the dispute was still rumbling on some three decades after al-Raniri
had been ousted and forced to leave Aceh. Although al-Raniri is not named
directly, it is entirely clear that it is his polemic that lay behind the dispute.
Al-Maslak al-Jalt starts by stating its purpose of addressing “what is said by
some of the Jawa who are attributed with knowledge and piety, ‘God is our
self and being and we are his self and being” — precisely the statement that
al-Raniri attributes to Hamza and Shams al-Din. The first part of al-Maslak
al-Jalt analyses well known texts ranging from al-Bukhar’s Sahih to Ibn
‘ArabT’s al-Futithat al-Makkiyya. After evaluating the possible interpretations
of the statement “God is our self and being,” al-Kiirani concludes that while the
phrase’s inner meaning is acceptable, the superficial one is dangerous and the

188  Riddell, Islam and the Malay-Indonesian World, 128.

189 For a lucid exposition of the Ithaf al-Dhaki see El-Rouayheb, Islamic Intellectual History,
320—332; also Oman Fathurahman, “Ithaf al-dhaki by Ibrahim al-Kiarani: A Commentary
of Wahdat al- Wujad for Jawi Audiences,” Archipel 81 (2011): 177-198.

190 Dumairieh, Intellectual Life in the Hijaz before Wahhabism, 285.

191 El-Rouayheb, Islamic Intellectual History, 332.

192 Fathurahman, “Ithaf al-Dhaki by Ibrahim al-Karani,” 182.

193 Ibrahim al-Karani, al-Maslak al-Jali fi Hukm Shath al-Wali, Istanbul, Beyazit State Library,
Ms Veliyiiddin 1815, fol. 127b—146b; other mss: see Siileymaniye Serez 3939/6, fol. 42a—50;
British Library Delhi Arabic 710 (g), fol. 40b—51b; Leiden University Library, Or 5660/2.
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masses (al-‘amma) should not be exposed to it, lest it result in strife ( fitna).
Al-Kurani goes on to relate,

This is what happened according to what we have been told by our
friends from that land [Jawa] whom we trust. Some of the ‘ulama’ who
came to that land branded the man who made that statement [that “God
is our self and being and we are his self and being”] an unbeliever. The
affair was brought before the sultan, and they asked the man who made
that statement to repent. He refused, saying, “Why should I repent, when
no one here knows the meaning of this statement?” They did not listen
to him, and the affair ended up with him and those who agreed with him
being ordered to be killed by being thrown on the fire. The trustworthy
narrator told me that the man who made that statement did not burn.19+

Evidently, this is the same story related by al-Raniri about the dispute in front of
the sultan of Aceh, with some differences of details. Here it is multiple foreign

‘ulama’ who accuse the individual, who is himself — rather than his books —

subjected to burning on the pyre. Given our only other account is al-Ranirts,

in which there are minor variations between the version in the Tibyan and the
Fath al-Mubin,'9 it is hard to know whether the differences in details reflect
anything more than simply confusion added by the passage of time. Indeed,
although the manuscripts I have examined agree, in one instance simple tex-
tual corruption may be responsible, for shortly afterwards al-Karani starts
referring to the accuser in the singular, in contrast to the plural used above:

194

195
196

His statement that “no one here knows the meaning of this statement”
shows that he meant the correct, sharia-compliant meaning, but he
failed to express it a way that would remove the suspicion of the scholar
who branded him an unbeliever.196

Veliyiiddin Efendi 1815, fol. 143a; Delhi Arabic 710, fol. 47a.
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See pp. 79-80 above.
Veliyiiddin Efendi 1815, fol. 143a—b; Delhi Arabic 710, fol. 47a.
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In a fascinating passage that gives a unique insight into the circulation of texts
from Southeast Asia in the Hijaz, al-Karani relates how he personally was
aware of the contents of the works of al-Raniri (al-‘alim al-mukaffir):

I became acquainted with the treatise by the scholar who branded
his opponents infidel (al-@lim al-mukaffir) in which he cited a state-
ment by the aforementioned individual and his followers, and refuted
it. That statement shows that they did not intend the meaning that the
one who branded them heretics understood. The situation calls for it
to be quoted and transcribed in order that doubt be removed. After the
introduction to his treatise, the one who branded his opponents infidel
said, “When the heretical wujudi people appeared and debated with us,
they said, ‘God is our self and being and we are his self and being, and
I responded with definitive proofs and clear evidence, and they were
amazed."%7

The quotation indicates that the treatise al-Ktirani saw was al-Raniri’s al-Tibyan,
slightly abbreviated, which describes the debate with the ‘heretical wujiadiyya’
in almost identical terms in its Arabic introduction.'¥8 This fact suggests, inci-
dentally, another possible purpose of the Arabic prefaces to these Malay texts,
of providing a synopsis of their purpose and contents to an international audi-
ence unacquainted with Malay. At any rate, the passage is clear evidence that
a copy of the Tibyan was available in the Hijaz, doubtless brought by one of
the Jawa. As noted above, al-Karani also includes substantial quotations from
al-RanirT’'s Da‘wa al-Zill ma‘a Sahibi. Evidently, then, both these texts had made
their way to the Hijaz.

It is intriguing that despite the lack of textual evidence for Hamzah Fansuri
or Shams al-Din propagating the statement that “God is our self and being, we
are his self and being,” al-Ktirani does not dismiss this as a distortion, but rather
devotes the treatise to explaining how it is a legitimate expression of wahdat
al-wyjud. Despite the tendency in much modern scholarship to see Shams

197 Veliyiiddin Efendi 1815, fol. 143b; Delhi Arabic 710, fol. 47b.
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198 Al-Tibyan fi Ma‘rifat al-Adyan in Voorhoeve, Twee Maleise Geschriften, 3—4, see full quota-

tion above, p. 79.
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al-Din and Hamzah as representatives of ‘heterodoxy’ and al-Ranirl as the
voice of orthodoxy, the entire point of al-Maslak al-Jali is to rescue al-Raniri’s
opponents from the charge of unbelief and to affirm their ideas are compli-
ant with sharia. Al-Karan('s target instead is al- alim al-mukaffir, al-Raniri, who
considered only the superficial (zahir) interpretation of the controversy. The
debate was also picked up by another major scholar, ‘Abd al-Ghani al-Nabulust
of Damascus (1050/1641-1143/1731), a prominent defender of Ibn ‘Arabi against
his detractors.199 ‘Abd al-Ghani learned of the Javanese question’ from reading
al-Maslak al-Jalt and wrote his own defence of the proposition that “God is our
self and being, we are his self and being,” based entirely on quotations from the
Qur’an.209 ‘Abd al-Ghani’s approach to the question was thus quite different
from al-Karani’s who had resorted to authorities such as Ibn ‘Arabi; by reject-
ing any other source than the Qur’an, ‘Abd al-Ghan1 aims to show incontrovert-
ibly the compatibility of the proposition with revealed religion.

The impact of the Acehnese debates in the Hijaz is reflected in another
untitled Arabic text, by the late seventeenth century scholar Muhammad b.
Muhammad al-Manufi, who taught at the Muradiyya Madrasa in Mecca.20! His
treatise, which survives in an eighteenth century manuscript from Aceh fur-
nished with a Malay interlinear translation (Fig. 3.5), was evidently composed,
like al-Kuirani's works, as a response to questions about the wahdat al-wujud
controversy in Aceh, and indeed, its introduction is in places word-for-word
identical with al-Maslak al-Jali2°? Al-Manuff’s treatise starts by quoting the
belief of Kamal al-Din and Sayf al-Din (the propagators of Hamzah'’s doctrines
in Aceh after his death) that “God is our self and being, we are God’s self and
being” and al-RanirT’s denunciation of this as kufr. Al-Manuf is highly criti-
cal of al-RanirT’s accusations of heresy, and quotes the opinion of Ibn Hajar
al-‘Asqalani and al-Nawawl at length to the effect that other Muslims should
not be accused of kufir without reason. The discussion then moves onto the
views of Ibn ‘Arabi and Ibn al-Farid, with al-Manufi criticising those who
make exaggerated claims on the basis of their teachings, such as that humans

199 On him see Akkach, Samer, “Abd al-Ghani al-Nabulust”, £12.

200 Al-Nabulust's untitled treatise is published by ‘Abd al-Rahman Badawi, Shatahat al-Sifiyya
(Cairo, 1949), 191-199. The edition is based on Majmui‘a no 4008 in the Zahiriyya library,
Damascus.

201 On him see ‘Al b. Taj al-Din b. Taqi al-Din al-Sinjar1, Nata’yj al-Kiram fi Akhbar Makka
wa'l-Bayt wa-Wulat al-Haram, ed. Majida Faysal Zakariyya (Mecca, 1998), vol. 4, 370; pre-
sumably he was the son of Muhammad b. Ahmad al-Manafi (d. 1044/1634-5), a scholar
and Sufi, see al-Muhibbi, Khulasat al-Athar, vol. 3, 344-6.

202 Princeton University Library, Ms Garrett 476L. The manuscript was first identified and
discussed in Laffan, “When is a Jawi Jawi,” 141-5, although Laffan did not identify the
author.
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FIGURE 3.5 Treatise by Muhammad al-Manufi on the wujidi debates in Aceh, with
interlinear Malay translation. Princeton University Library, Islamic
Manuscripts, Garrett no. 476L, fol. 1a
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(al-@bid) and God are identical, and al-Manufi repeatedly cites al-Taftazani’s
critique of Ibn ‘Arabl. However, the work concludes with a strong defence of
the teachings of Ibn ‘Arabi and Ibn al-Farid “and their followers.” Here the
Malay translator interpolates “and their followers from the verifying ‘ulama’
of Aceh Dar al-Salam such as Shaykh Hamzah Fansuri, Shaykh Shams al-Din
al-Sumatra’t, Shaykh Kamal al-Din al-Ashi and Shaykh Sayf al-Din al-Azhar1.”203
This seems to be an allusion to al-RanirT’s opponent, Sayf al-Rijal. More impor-
tantly, al-Manuf's work shows that the reverberations of the Aceh debates in
the Hijaz was not limited to al-Kurant's immediate circle, and confirms the
controversy revolved about the interpretation of Ibn ‘Arabi rather than being a
wholly Acehnese creation.

As the mention of al-Raniri in both al-Manuft's treatise and the quotations
from his Da‘wa al-Zill and the Tibyan in al-Karani’s al-Maslak al-Jali con-
firm, by the second half of the seventeenth century Southeast Asian authors
and their Arabic, and even Malay, texts were known in the Hijaz. Men such
as ‘Abd al-Ra’af al-Singkili doubtless acted as a conduit, although al-Maslak
al-Jali was composed a good decade after ‘Abd al-Ra’af’s return to the Hijaz.
Nonetheless, it is possible that ‘Abd al-Ra’af, who remained in touch with
al-Kurani, requested the composition of the treatise from his erstwhile teacher
to put an end conclusively to the controversy. While the heated debates on
wahdat al-wujid may have had their local relevance in Acehnese politics, they
also demonstrate the integration of Acehnese intellectual life with that of the
rest of the dar al-Islam, where the composition of treatises on wahdat al-wujud
was increasingly popular in the sixteenth and seventeenth centuries. As ‘Abd
al-Ghani al-Nabulusi wrote in his Idah al-Magsid min Ma‘'na Wahdat al-Wujid,
“the problem of wahdat al-wujud is one which the ‘ulama’ have spoken about
extensively both of old and recently.”2%* Indeed, the idea of the desirability of
sultanic intervention in these debates was neither an Acehnese nor a Mughal
innovation. The Ottoman Shaykh al-Islam Kemal Pashazade (d. 940/1534), for
instance, had written that

Know that the great shaykh and noble exemplar, pole of the gnostics and
imam of the monotheists Muhammad b. ‘Ali al-‘Arabi al-Tayy1 al-Hatimi
al-Andalusi [i.e. Ibn ‘Arabi] is a perfect mujtahid and a virtuous guide,
whose wonderous deeds, breeches of established customs and numerous
pupils are accepted by the ‘ulama’ and the virtuous. Whoever denies this,
makes a mistake, and whoever insists in his denial, is in error. It is up to

203 Princeton University Library, Ms Garrett 476L, p. 29
204 Istanbul, Siilmaniye Library, Ms Asir Efendi 434, fols 75b—82a, at fol. 76a.
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the sultan to punish him and turn him from this belief, for the sultan is
charged with commanding what is right and forbidding what is wrong.295

In this context, it is natural the issues raised by the Achenese controversy
would find an international audience, as is illustrated by the extant manu-
scripts. Al-Maslak al-Jali is found in a copy in a majmu‘a which was endowed
to be kept in the bezistan (covered market) of Serez in northern Greece for
public reading on payment of a surety,2°6 while another copy formed part
of a majmii‘a of al-Kirant's writings owned by the Ottoman shaykh al-Islam
Veliytiddin Efendi (d. 1182/1768).2°7 A manuscript of al-Maslak al-Jali was in the
library of the Mughal sultans.2%8 Ibrahim b. Abi Bakr al-Shami’s al-Mawahib
al-Mustarsala, another Acehnese work on wahdat al-wujud, is preserved in
a Rabat manuscript as well as Southeast Asian ones.2% As the Rabat manu-
script is not written in Maghrebi script, it is likely it was copied in the Hijaz
and brought thence to Morocco, and it is doubtless not coincidental that,
as noted above, al-Karant's lthaf al-Dhaki rapidly provoked reactions from
Moroccans.

It was doubtless the broader intellectual ramifications of the Acehnese
debate on wahdat al-wujiid which attracted the international interest in the
texts it spawned, meaning that, through al-Kairani’s quotations of the Da‘wa
al-Zill, al-RanirT’s words were read in places as varied as the Hijaz, Damascus,
Istanbul and the Balkans. If the debate cannot be reduced to simple political
exigencies, there is nonetheless a direct parallel between political change and
the composition of such texts in Aceh. With the change of dynasty in 1699,

205 Cited in Abw’l-Yusr ‘Ali b. ‘Abd al-Rahim, al-Tibr al-Masbuk fi Nasthat al-Akhyar wa’l-Muliik,
Istanbul, Siilleymaniye Library, Ms Kopriilii Fazil Ahmed Paga 787, fol, 3b:
plely cbylall s («;\H Szially (,.Ja_d! C“‘J‘ O lsedet JB o adll ) Dol Lonlgze
Wb 0SSl 3 ol my Lol s SO e eShadly slalall i prde 5,557 oMy Slsle Glyms

Sadl

206 Istanbul, Silleymaniye Library, Ms Serez 3939, fol. 1a.

207 Istanbul, Beyazit State Library, Ms Veliyiiddin Efendi 1815.

208  British Library, Delhi Arabic 710.

209 Rabat, Bibliotheque nationale, Ms 1026 (D 1206), dated 1112/1700-1. For the other extant
manuscripts, see Appendix 2.
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FIGURE 3.6 Wagqf inscription on the majmii‘a of Sufi texts, including al-Karani's al-Maslak
al-Jali, endowed by Sunullah Efendi to the bezistan (market hall) of Serez,
northern Greece to be given to those who ask for it to read on condition they pay
a deposit. Istanbul, Stileymaniye Library, MS Serez 3939, fol. 1
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when the Hadrami Jamal al-Layl rulers came to power, new texts on wahdat
al-wujud largely ceased to be produced, although old ones certainly contin-
ued to circulate, as the probably eighteenth century copy of al-ManufT's trea-
tise from Aceh suggests. The political, cultural, and economic environment
changed radically in the eighteenth century. Power passed from the sultans
to the notables (orang kaya) who made and unmade the rulers, while con-
trol of Aceh’s major exports, pepper and tin, passed to the Dutch. Eighteenth
century Aceh was much less centralised, and few literary works or authors
can be associated with sultanic patronage. The Malay textual production
of eighteenth century Aceh, which is much slighter than that of the seven-
teenth century, is predominantly comprised of translations of Arabic works
on grammar, figh and ‘agida, above all al-Sants's Umm al-Barahin, a noted
summary of Ash‘arite doctrine. A Malay translation of Ibrahim al-Karani's
Kashf al-Muntagar lima Yarahu al-Muhtadar by Khatib Seri Raja bin Hamzah
al-Asyi al-Qadiri al-Syattari made in 1199/1784 is the only text potentially rele-
vant to Sufism, but even this is more legal in intent.?!0 Despite rule by an Arab
dynasty, no new Arabic texts were composed in Aceh that have been identified
to date. The new cultural environment is suggested by the rise of Acehnese as
a literary medium, almost entirely for poetry, especially epics like the Hikayat
Meukota Alam that commemorated the glory days of Iskandar Sultan’s rule. In
the absence of centralised rule, both the potency of the wujidiyya controversy
and the desire to compose texts, especially Arabic texts, relating to it dwindled.

Finally, we must in this connection raise the question of the audience of
these Arabic texts. With the exception of al-RanirTs lost al-Lama‘an, none
of the Arabic texts from Aceh are known to have a dedicatee, in contrast to
the Malay ones, which frequently state in their prefaces they were written
for one ruler or another. The lack of any surviving manuscripts of the Arabic
texts from the seventeenth century also hinders our investigation. As is sug-
gested by the evidence of the local Arabic epistolography, to be discussed in
Chapter 8, standards of Arabic were not especially high in early seventeenth
century Aceh, suggesting a very limited local audience for these works. There
would presumably have been a small local elite interested in Sufism that was
acquainted with Arabic, but there is no reason to believe any of the rulers of
Aceh had any facility with the tongue (unlike the case in Banten later in the
eighteenth century, as will be discussed in Chapter 7). It is likely, then, that
the Arabic compositions served two purposes. Firstly, they served to provide

210 Iskandar, Kesusasteraan, 425; on the Arabic text see Dumairieh, Intellectual Life in the
Hijaz before Wahhabism, 122, 153.



ARABIC IN ACEH AND THE WU]I_JDi DEBATES 111

authority for the Malay compositions of the same authors by putting forth
their ideas in Arabic, the supreme language of religion and law in the Islamic
world, as well as demonstrating their authors’ intellectual mastery. Ironically,
this may well explain the efforts to compose works like the Nir al-Daga’iq, with
its atrocious Arabic, despite the fact it also exists in a Malay version. Rendering
the text into Arabic, albeit badly, aimed to enhance its author’s authority
among a local Sumatran audience. Secondly, the use of Arabic may have been
intended specifically to address an international audience, as the dedication
of al-Lama‘an to Abw’l-Mafakhir of Banten suggests, and as the circulation
of al-Raniri’s works in the Middle East through their quotations by al-Kiirani
indicates.



CHAPTER 4

The Banten Mission to Mecca and the Works
of Ibn ‘Allan

The earliest detailed account of intellectual interactions between Southeast
Asians and the Middle East is provided by the Javanese chronicle of Banten,
the Sejarah Banten, composed around 1662—3.! This relates how in the 1630s,2
the ruler of Banten had sent a mission to Mecca, to the Sharif Zayd b. Muhsin
(r. 1041/1631-1077/1666); this was rewarded with gifts and titles, including that
of sultan. In addition, the embassy requested the explanation of three books,
and tried to attract a local scholar, Ibn ‘Allan, to Banten, but he could not be
persuaded to leave his homeland.? This passage has attracted considerable
speculation over the years, in particular with regard to the identity of the three
books.* While the Sejarah Banten gives the titles of the texts as Marqum, Wujudi
and Muntahi, these are so brief as to be highly ambiguous, and no authors are
specified; but the title Wiujudi has been taken to point to a connection with the
contemporary Acehnese debates over the doctrine of wahdat al-wujid, and it
has been suggested that the third text is none other than Hamzah Fansuri’s
Muntahi, which was certainly known in Banten by the seventeenth century.’
There is indeed evidence of interest in wujuidi debates in texts produced or
copied in Banten, as is discussed further in Chapters 5 and 7, and al-RanirT's
composition of the lost al-Lama‘an fi takfir man qala bi-khalg al-Quran for
Abuw’l-Mafakhir, the same ruler who sent the mission to Mecca, is suggestive
in this respect. Yet the Arabic sources tell a very different story as to the court’s
preoccupations in the 1630s. The Hijazi scholar, Muhammad ‘Ali b. Muhammad
‘Allan b. Ibrahim al-Bakr1 al-Siddiqi (996/1588-1057/1648), known in brief as
Ibn ‘Allan, whom the Sejarah Banten mentions, has left a substantial literary
output, including a number of works he composed in response to questions

For the date, see Djajadiningrat, Critische beschouwing, 7.

2 The dates in the Sejarah Banten are ambiguous, see Djajadiningrat, Critische beschouwing,
177-180; Pudjiastuti, Menyusuri Jejak Kesultanan Banten, 33—9.

3 Text and Indonesian translation in Pudjiastuti, Menyusuri Jejak Kesultanan Banten, 340—346,
esp Canto XXXXVI.7, XXXVIL.9; Djajadiningrat, Critische beschouwing, 50-51, 174.

4 van Bruinessen, “Sharia court,” 167; Laffan, The Makings of Indonesian Islam, 17; Djajadiningrat,
Critische beschouwing, 5051, 174.

5 van Bruinessen, “Sharia court,” 193, n. 10; Drewes and Brakel, Poems of Hamzah Fansuri, 251—2.
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from Banten.® These allow us for the first time to establish the nature of at
least some of the issues with which the Bantenese were concerned, shedding
considerable light on the religious and political environment in Banten in the
period. Rather than Ibn ‘Arabi, it seems the Banten ‘ulama’ and court were both
fascinated and perturbed by the ideas of Abu Hamid al-Ghazali (d. 505/1111),
for Ibn ‘Allan tells us that he was asked to explain two of the latter’s works.
During his lifetime, al-Ghazali had been a highly controversial figure, for
the ‘ulama’ had seen his attempt to integrate Sufism into the mainstream of
Sunnism as a threat to their position as religious authorities by giving Sufis a
superior status. In Andalusia, al-Ghazali’s works were publicly burned at the
command of the Almoravid rulers, spurred on by the complaints of ‘ulama’.”
Subsequently, al-Ghazali’s synthesis between Sunnism and Sufism became
widely accepted, but controversy continued to echo. Al-Sha‘rani (d. 973/1565)
relates in the introduction to his biographical dictionary of Sufis, Lawagih
al-Anwar, how Sufis have been subject to hypocritical and baseless condem-
nations, and singles out the Almoravid Maliki ‘ulama’ for their hostility toward
al-Ghazali as an example of this. Al-Sha‘ranT’s real target is probably his Maliki
enemies in Egypt of his day, but the anecdote was also circulated widely by
later writers, drawing on al-Sha‘rani, such as al-Munawl (d. 1031/1621) and
Murtada al-Zabidi (d. 1205/1790).8 The controversy in later periods, when the
role of Sufism in Muslim society was well established, probably derives from
the resemblance between Ghazalian metaphysics and the monist doctrines of
Ibn ‘Arabi. Al-Taftazani (d. 793/1390), who penned an extensive refutation of
Ibn ArabT’s monism, noted the similarity between the idea of divine effusion
(fayd or ihata) in Ibn ‘Arabi and al-GhazalT’s theory that creation is a ‘spilling

6 Apparently entirely neglected by western scholarship, the most comprehensive stud-
ies of Ibn ‘Allan known to me are Sami es-Sakkar, “ibn Allan,” Tiirkiye Diyanet Vakfi Islam
Ansiklopedisi (Istanbul, 1999), vol. 19, 307-8; Muhammad Habib al-Hila, al-Ta’rikh wa’l-Mu'ar-
rikhun bi-Makka (London, 1994), 314-330. While valuable for their lists of Ibn ‘Allan’s works,
neither discusses his relations with Banten except in passing. He should not be confused
with his relative, the noted Nagshbandi Ahmad b. ‘Allan (d. 1023/1624), who also had some
influence in Indonesia: see van Bruinessen, “Origins and Development of the Naqshbandi
Order,” 154, n. 9, and Le Gall, A Culture of Sufism, 96—7.

7 Delfina Serrano Ruano, “Why Did the Scholars of al-Andalus Distrust al-Ghazali? Ibn Rushd
al-Jadd’s Fatwa on Awliya’ Allah," Der Islam 83 (2006): 137-156; a good overview of al-Ghazali
and some of the contemporary controversies surrounding him is Kenneth Garden, The First
Islamic Reviver: Abii Hamid al-Ghazali and his Revival of the Religious Sciences (New York,
2013).

8 Nora S. Eggen, “A Book Burner or Not? History and Myth: Revisiting al-Qadi ‘Iyad and the
Controversies over al-Ghazali in the Islamic West,” Journal of Arabic and Islamic Studies 18
(2018): 87109, esp. 89—91.
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over’ of necessary existence onto receptive quiddities. Al-Taftazani argued that
the distinction — and thus the distinction between heresy and right belief —
was that al-Ghazali described the divine effusion as the bestowal of existence
upon creation, whereas the wujiadiyya see the divine existence as pervading all
creation.? Recent research has confirmed that al-Ghazali’s works are heavily
indebted to Avicennan Neo-Platonism, and do indeed veer strongly towards
monism.!? In the seventeenth century, such concerns were doubtless all the
more relevant with the spread of Shattarism and its reliance on the idea of
divine effusion.

Whether it was these specific allegations that bothered the Banten court,
however, is far from clear. Although some of al-Sha‘rant’s works certainly were
read in eighteenth century Banten (see Appendix 2), we have little evidence
for the situation in earlier periods, and there is no evidence al-TaftazanT’s trea-
tise was known in Southeast Asia. The writings of Ibn ‘Allan for the Banten
sultans do not, on the face of it, engage with al-Ghazal’s more controversial
works, such as the Ihya’ ‘Ulam al-Din, which outlined his view of the place of
Sufis in the religious hierarchy, or the Igtisad al-I'tigad, which presented his
cosmology and his view of the divine attributes. The Bantenese questions and
Ibn ‘Allan’s responses revolved around two of al-Ghazali’s works where there
is little trace of the philosophical speculations evident elsewhere: the Nasthat
al-Mulitk, a mirror for princes that provided advice on governance (the attribu-
tion of which, atleast as a whole, to al-Ghazali has been questioned by modern
scholarship),!! and al-Durra al-Fakhira, a treatise on eschatology which even in
Ibn ‘Allan’s day was regarded as being of somewhat questionable authenticity.!2
Al-Ghazalr’s principal concern in the Nasihat al-Muliik was to emphasise the
need for the ruler to be just, and the divine punishment that awaited him if
he fell short. The second part of the work — most probably not originally by
al-Ghazali — shows much less concern with legal themes, and is more a patch-
work of anecdotes exalting sultanic power.!? Even if the two halves of the text
are obviously by different hands, there is no evidence that any doubts about

9 Knysh, Ibn Arabi, 152—3.

10 Frank Griffel, Al-Ghazzalt’s Philosophical Theology (New York, 2009), esp. Chapters 8 and
9 and pp. 254-255.

11 Patricia Crone, “Did al-Ghazali Write a Mirror for Princes? On the Authorship of Nasthat
al-Mulik,” Jerusalem Studies in Arabic and Islam 9 (1987): 167-191.

12 This text has been translated by J.I. Smith as The Precious Pearl: a translation from the
Arabic with notes of the Kitab al-Durra al-fakhira fi kashf ‘ulum al-akhira of Aba Hamid
Muhammad b. Muhammad b. Muhammad al-Ghazalt (Missoula, 1979); see p. 123 below for
the question of its authenticity.

13 See Crone “Did al-Ghazali Write a Mirror for Princes?”; Carole Hillenbrand, “Islamic
Orthodoxy or Realpolitik? Al-Ghazalr’s Views on Government,” Iran 26 (1988): 81-94,
esp. 92.
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the ascription were raised in pre-modern times when both were read and
appreciated as a single work. The Nasihat al-Muliik had originally been com-
posed in Persian for the Seljuk sultan Muhammad Tapar (r. 498/1105-511/1118),
but became famous in the Islamic world in its twelfth century Arabic trans-
lation, also known as al-Tibr al-Masbiik fi Nasthat al-Mulik, although the full
name is not used in either Ibn ‘Allan’s work or other Javanese manuscripts of
the text, where it is referred to simply as Nasihat al-Muliik. The Arabic trans-
lation had been made by ‘Ali b. Mubarak b. Mawhiib al-Irbili for the atabeg
Alp Qutlugh Inanj Beg b. Qaymaz al-Zayni and its fame far eclipsed that of the
original Persian, existing in numerous manuscripts.!*

Ibn ‘Allan’s were not the first works to reach Java that dealt with aspects
of al-Ghazali’s thought. Al-Ghazali features in a very different form in the
sixteenth century Javanese text, the Admonitions of Seh Bari, which survives
in a unique manuscript. Taco Roorda, the nineteenth century Dutch orien-
talist who was the first to describe the manuscript, argued that it came from
Banten, although its editor and translator, G.J.W. Drewes disagreed, attributing
it to east Java on the basis that this was the home of its purported author, the
saint Pangeran Bonang.! Be that as it may, it is intriguing that here al-Ghazali
emerges as the upholder of orthodoxy, invoked to condemn the heretical the-
ological and Sufi doctrines that evidently were circulating in Java. These are
characterised as denying the eternity of God’s attributes, in particular his role
as creator, although of course we are reliant purely on the depiction of the
opponents of these doctrines.!® Al-Ghazali may have been understood, then,
as the arch-opponent of beliefs associated with a certain, poorly attested
strand of Sufism deemed heretical by its enemies, while at the same time he
personified the Sufi who is unjustly vilified by his opponents.

However, it was the Nasthat al-Muluk rather than any of al-Ghazal’s more
obviously Sufi works that attracted Southeast Asian attention in the seven-
teenth century. The Nasthat al-Mulitk strongly influenced two Malay texts
from Aceh that were composed around the same period as Ibn ’Allan’s works,
al-RanirT's Bustan al-Salatin, and Jawhari Bukhari’s Taj al-Salatin. In al-RanirT's
Bustan, composed between 1638 and 1641, the Nasthat al-Muliik was the most
used source, accounting for no fewer than a quarter of all the didactic sto-
ries in this huge work.!'” Al-Raniri drew on the Arabic rather than the Persian

14  On the Persian and Arabic text see F.R.C. Bagley (ed. and trans.), Al-Ghazzali’s Book of
Counsel for Kings (Nasthat al-Muluk) (London, 1964), xvi—xxiv.

15 Drewes, The Admonitions of Seh Bari, 2.

16 Drewes, Admonitions of Seh Bari, 75ft.

17 Wormser, Le Bustan al-Salatin, 79.
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original of the text, as one might expect in view of the latter’s apparently lim-
ited circulation.’® The Bustan sticks more closely to the original than does the
Taj al-Salatin, composed in 1603;!° yet the latter is even more extensive in its use
of the Nasthat al-Muluk, of which it is in large measure a free translation, albeit
with the order of the text altered and numerous embellishments.2® Curiously
though, both Malay texts are reticent in acknowledging their debt to the Nasithat
al-Muliik, instead citing as their sources numerous books they did not use, some
of which even seem to be entirely imaginary or invented.?! This custom of citing
non-existent books as sources may lie behind the references to unidentified texts
cited in the Sejarah Banten, the Marqum, Muntahi and Wujudi.

There is further evidence for the circulation of the Arabic version of
al-Ghazali’s text in Southeast Asia. A curious manuscript of the Nasihat
al-Muluk, which presents the Arabic text along with its Malay and Dutch
translations, was donated to Edinburgh University in 1706.22 The Dutch ver-
sion was made by James Walker, a Scotsman in Dutch service, who dedicated it
to William of Orange. Walker claims that the translation from Arabic into Malay
was undertaken by a certain Haji Ismail, otherwise unidentified. Both the Arabic
and Malay manuscripts are copied by a European hand, presumably that of
Walker himself, while Walker also notes that the Malay translation was presented
to one of the kings of the ‘Eastern islands.’ However, this somewhat strange work
presents further evidence for the circulation of al-Ghazal’s Nasihat al-Mulitk in
the region during the seventeenth to eighteenth centuries. This picture is con-
firmed by the National Library in Jakarta. Apart from Ibn ‘Allan’s commentaries,
the Banten sultanate library possessed at least one copy of al-Ghazali's Nasthat
al-Mulizk. Of the two Jakarta manuscripts of the work (Ms A 102, A 103), MS 102
was undoubtedly part of the royal library of Banten, for it bears the names
of both a son of Sultan Muhammad Shifa (r. 1733-1747) and Pangeran Raja
Kusuma,?® the uncle of the ruler of Banten, who is said by a contemporary

18 Wormser, Le Bustan al-Salatin, 159—60.
19  Wormser, Le Bustan al-Salatin, 179—8o0.
20  Braginsky, The Heritage of Traditional Malay Literature, 432—4.
21 Wormser, “Les oulemas,” 9; cf. Wormser, Le Bustan al-Salatin, 75—9.
22 Edinburgh University Library, Ms Dc.6.73—-4 (see Ricklefs, Voorhoeve and Gallop,
Indonesian Manuscripts in Great Britain, 120). This manuscript is briefly discussed in Su
Fang Ng, Alexander the Great from Britain to Southeast Asia: Peripheral Empires in the
Global Renaissance (Oxford, 2019), 197-8.
23  Jakarta Ms A 102, fol. 2a. The inscription reads:
Milik Muhammad Raji bin Muhammad Shifa’ al-Jawi
(another hand)
Peling kitab iki olehe Pangeran Raja Kusuma
telung riyal. Maka .. .... isun ...
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Dutch witness writing around 1787 to have “spent most of his time in religious
observations and daily lamentation of the state of his fatherland.”?*

Southeast Asia was not alone in its interest in al-Ghazali. The Arabic al-Tibr
al-Masbuk had circulated widely in the late Mamluk and Ottoman periods,
as extant manuscripts attest,?> and was frequently adapted and translated.
The Ottoman litterateur Agik Celebi (d. 979/1572), for instance, had ren-
dered al-Ghazali's al-Tibr al-Masbuk into Ottoman Turkish for Siilleyman the
Magnificent at the behest of the vizier Riistem Pasha, who pointed to its utility
to “revive God’s sunna.”?6 Another Ottoman adaptation of al-Tibr al-Masbitk was
made for Siilleyman’s son, prince Beyazid.?” In the seventeenth century, a mufti
of Belgrade compiled an Arabic treatise dealing largely with rulers’ relations
with ‘ulama’, which alluded to al-Ghazal’s work in its title, al-Tibr al-Masbik
ft Nasthat al-Akhyar wa’l-Mulitk.?8 This later interest was not restricted to the
Nasihat al-Mulik. During the seventeenth and eighteenth centuries, there
was a revival of interest in al-Ghazali’s works across the Islamic world.
Their adaptation into Malay was undertaken by ‘Abd al-Samad al-Palimbani
(d. after 1206/1791, and discussed further in Chapter 6), including a widely read

telung riyal, isun wehaken ing anake ro2 lanang

Ratubagus Shaban lan Ratubagus Ilyas(?).

Property of Muhammad Raji bin Muhammad Shifa’ al-Jawi

(another hand)

Remembrance this book was obtained by/from Pangeran Raja Kusuma

three riyals. So .....T...

three riyals, I gave to his two sons

Ratubagus Sha‘ban and Ratubagus Ilyas(?).
According to Ali Akbar, whom I am indebted for the reading of this inscription, the agent
of the verb ‘olehe’ ‘obtained’ is ambiguous, and it could mean it was acquired either by or
from Pangeran Raja Kusuma. Given the reference to paying his two sons, the latter inter-
pretation sees more likely.

24  Ann Kumar, Java and Modern Europe: Ambiguous Encounters (London, 2013), 263.

25  E.g the following Siilleymaniye Mss (Istanbul): Reisiilkiittab 936, copied 859/1455;
Reisiilkiittab 935, copied 910/1505 in a village outside Mar‘ash from a ms belonging to
Sibay, amir of Aleppo; Nuruosmaniye 4341, an illuminated Mamluk copy dated Rabi‘ 1
857/1453; Ayasofya 2851, dated 867/1457-8.

26  Asik Celebi, Terciime-i el-Tibr el-Mesbuk fi Nasihati-l-Muluk, Istanbul, Siilleymaniye,
MSs Nurusomaniye 3741; another copy, dated 1151/1738—9, is Siileymaniye mMs Ibrahim
Efendi 463.

27  ‘Ala’i b. Muhibbi el-Serif, Neticetii’s-Suluk fi Nasihati'l-Muluk, Silleymaniye Ms Nuru-
somaniye 2256.

28  Abw@l-Yusr ‘Al b. ‘Abd al-Rahim, al-Tibr al-Masbuk fi Nasthat al-Akhyar wa’l-Muliik,
Siileymaniye, ms Kopriilii Fazil Ahmed Paga 787, dated 1082/1671—2 (autograph); another
copy with slightly different introduction, Silleymaniye H. Husnu Pasa 642.
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translation of al-Ghazal's Bidayat al-Hidaya, a Sufi guide to dogmatics and
sharia (Hidayat al-Salikin, 1192/1778) and an abridgement of the Ihya Ulam
al-Din, entitled the Sayr al-Salikin (1203/1788).29

These examples show that interest in al-Ghazali’s works, and especially his
mirror, was widespread in both courtly and ‘ulama’ circles in the fifteenth to
eighteenth centuries; that of the court of Banten reflected its growing partic-
ipation in aspects of the literate culture of the central Islamic lands, in which
al-Ghazalr’s works were circulated, adapted and translated both in scholarly
and courtly circles. Nonetheless, a close reading of Ibn ‘Allan’s works suggests
a considerably more complicated picture of textual transmission, in which the
Nasthat al-Muliik is used as the occasion to introduce a much more diverse
range of texts, above all those associated with the Hanbali school, which as we
have seen in Chapter 3 has left distinct traces in al-RanirT’s works too. It is thus
only by a close reading of these texts, in particular Ibn ‘Allan’s commentary on
parts of the Nasthat al-Muluk entitled al-Mawahib al-Rabbaniyya, that we can
start to understand the preoccupations of the Banten court and how Ibn ‘Allan
sought to address them. First, however, let us consider Ibn ‘Allan’s own account
of the Banten mission, which has not previously received scholarly attention.

1 Ibn ‘Allan and the Circumstances of the Commentaries’
Composition

At the start of his commentary on the eschatological work attributed to
al-Ghazali, al-Durra al-Fakhira, entitled Ghaws al-Bihar al-Dhakhira (Fig. 4.1),
Ibn ‘Allan relates how the fame of the author spread across the Indian Ocean,
prompting Abu’l-Mafakhir to send an embassy to the Hijaz in search of expla-
nations of his writings:

The ‘ulama’ of distant regions became aware of the content of the fine
pearls [of his writings] and their exquisite gems of outstanding quali-
ties. They wanted to adopt these lights [of knowledge], and [to benefit
from] the bounty of these glittering jewels; but it was difficult for them
to attain them, and they remained far from acquiring them owing to a
well protected veil and precious covering. The righteous, noble, highly
respected ‘ulama’ of Java raised a petition to their glorious king, the noble,
generous, warrior sultan, the defender of Islam and Muslims, who has
been appointed to spread honourable justice over the years in succession;

29 Laffan, The Makings of Indonesian Islam, 30; see further Chapter 6 below.



THE BANTEN MISSION TO MECCA 119

FIGURE 4.1 Ibn ‘Allan, Ghaws al-Bihar al-Dhakhira, dedicated to Sultan Abt’l-Mafakhir of Banten.

30

Jakarta, Perpustakaan National, MS A 32, pp. 2—3, copied in the majma“of Qayitbay in
Shawwal 1046 /February-March 1637, by Muhammad b. Ibrahim al-Sa‘di

the possessor of dazzling glory, pure diligence, and both outward and
inward fortune, Abt’l-Mafakhir ‘Abd al-Qadir, may his glory increase and
his fortune be perpetuated. The king contemplated and examined, then
cogitated and considered; he knew that light had only been granted to
this gnostic [al-Ghazali] and he had only reached this knowledge by fol-
lowing the Prophet Muhammad, born in the Holy Land [of the Hijaz];
and he realised that this [knowledge] could not be acquired except from
the family of the Prophet, and is found only in the secret corners of their
retreats, for they are the possessors of virtue and chivalry —

[verse] “The water is my father’s and grandfather’s water; and my well is
one I myself dug and cased with stones”3?

— in particular the one who increases their honour with that of the Holy
Land [of the Hijaz], the perfect one who constantly receives perfection
[i.e. the Sharif]. [Ab@]-Mafakhir] sought him out and asked about seek-
ing him from that secure place, the courtyard of the secure house [the
Ka‘ba], the place where mercy descends, the source of fragrance, where

A well known verse attributed to the Umayyad poet Sinan b. al-Fahl al-Ta’1.
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there are various types of emanations and epiphanies, and gifts and
bounties in their various forms, [for this was] the first house that was
made blessed for humans, to which they were guided by clear signs. Its
virtue exceeds what we can say, for it is apparent and can do without
superfluous discussion.

The aforementioned king, in order to reach his desire, and acquire
the realisation of his request, sought out the most eminent man of his
age and time, the kernel of the great tree, the fruit of the Muhammadan
tree, the uttermost secret — for man is the secret of his father3! — he who
possesses the perfection which God has gathered in him in every aspect,
the Sayyid al-Sharif, refuge of the mighty and the weak, whom his Lord,
blessed and exalted is He, chose to rule His Sacred place and His people,
and chose him to strengthen the laws of this noble place with his excel-
lence and nobility, whose residents cultivate the perfection of truths and
the light of subtleties, whose bounty is apparent and exalted, whose vir-
tues and learning is evident, and which glitters through the light of his
sovereignty, for he is from the tree whose trunk is rooted to the ground,
its branches reach into the skies —

[Verses]: “That with which he is embellished is beyond praise, for praise
is too low for his heights”.32

[Verses by another author] “If proof is needed for daylight, one cannot
rely on anything in the mind”33

— our lord and master who trusts in his Master in both esoteric and exo-
teric affairs, the perfect one, the unifier, the just, the submissive to his
wrathful Lord in whom he trusts, the Sharif Zayd b. Muhsin b. al-Husayn
b. al-Hasan, may God favour his servants with the perpetuation of his

A hadith usually related in the form al-walad sirr abihi, “the child is his father’s secret”, i.e.
the child resembles his father. Ibn ‘Allan is suggesting that because of his distinguished
descent, the Sharif resembles his forefather Muhammad.

These verses appear, with a variant, in al-Subki’s Tabagat al-Shafityya, where they form
the start of a qasida addressed to the great hadith collector al-Bukharl. Given Ibn ‘Allan’s
expertise in hadith, this is highly unlikely to be accidental. In al-Subki’s version the sec-
ond misra‘ runs ka’annama al-madh min migdarihi yadi‘u. See Taj al-Din al-Subki, Tabagat
al-Shafiiyya, ed. Mahmad Muhammad al-Tannahi and ‘Abd al-Fattah Muhammad
al-Hulw (Beirut, nd), vol. 2, 212.

This verse is from the Diwan of al-Mutanabbi, in which, however, the first misra‘ appears
with the variant laysa yasihhu fr'l-afhami shay’un. The meaning here is that the Sharif’s
virtues are so evident that they need no further proof.
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34

justice, aiding him, praise be to Him, and preserving his kingdom and
felicity. The king [ Abw’l-Mafakhir] wrote to his exalted presence, and sent
to his noble court a letter in which he asked a favour of him [the Sharif]
and requested his aim, wherein the question did not go amiss, to explain
to him the two books of al-Durra al-Fakhira fi ‘Ulim al-Akhira, and the
book of Nasihat al-Mulitk, both of them by the Imam Hujjat al-Islam
[al-Ghazal1].3+

Jakarta A 32, pp. 3—4 (for other mss see n. 40. below).
G o) sl SlogV1 Bl b sl d5MBs * Bkl 05 aler e * SILYI clole sy
w5y Opasll Sl cde delsy T Ui e 8 T ld) L1 alid) s iy 1Y)
lahedt Sl I il pald) gl clade Ll Jl skl pd % Lelpa sla)
S Dgad) D) e Cmnal * pedealy Y e DI sl S o SO L)
Plle et o alllly (BUN daddly alall dadly * aldl doedl Colo ™ nld) (3l
Sl s S () Lo pgll o) e ey b 5 sy Sl S ¥ saes g3y s 5l ¥
POdly Ol e * plodl ey e 31 dlaaddl Ll VK el eds e el Yy ¥
A I Y eallys Wl 3 Y1 gy Vs adl e e W dsp Y s o) sl
" apdlly
b 935 e 53 s sy o) ebe el BT
Wb Jly alb wass *plhl e JLSUI ot JalSly* el Al Bty gyt ol ) Losas
Cw 4 9 F Ol yp0s F Oles ) oge ¥ Y 2 s L_s.l)\*m@\ o) 23 o
* by S 15 a6 U ey o o) Sl Lllaall gy Sl * llnlly 2l
& oo Sl Gl aad 5 Jsiedly B8l I 85 e 8y gb A LS ol b B alad
STz ady 3 e oLl Toray aly (B Ll oo T B ke ey T Y1y
5 Aol o LS 3% gl e lly ol o Byl 8 td) B0y % gl g
GLJ:-U QL«SJ Glew LV}A b)\:}’ L”S-'\-H*JMJ‘) LS).:LH Qw*g,q]&ﬂ M‘*@ b)}ij 05599 4.9)4,3
Sl JlLs c’.ﬂ & L:).F*Mjgj Py S V.JJQ\ J?um.” [REY (Li;—‘ (&;—“Y aLiJa.\ab alalg ™ as > 5\3?}5
sl s o Y Wy il ey plally Ll gy * Loy i gy B s
Tl ey ol
*c;q PUN P C.A.QJ\ LS * 4 olp LACM\UFW*
s I el 151 b adll sl o [o]
4 c&\;d\ GY)»J Cwbr.!\ Jaldt J,«\;d\ CA\:J\ J,«&J!*QJ@J j.@la Lo GY"»,! &?bj\ U—\._wv) byjﬁ
o gt o W ) e e
iS5 w3y Shan Uiy sdamey 3likaly * adlts rly bl e dll) ! ¥ )y )
& s gl Fosle Jumy y alias r by LISl 08 ) July e ) S
T PO LS Sl o DSy * 85 Y1 ke 3785 8l LS A 2ty o) o
(‘)’ww



122 CHAPTER 4

Zayd b. Muhsin then assigned the task to Ibn ‘Allan on 25 Sha‘ban 1046/
22 January 1637. Ibn ‘Allan must have been the obvious candidate for answer-
ing the Bantenese questions for a number of reasons. He was a scholar dis-
tinguished by his prolific oeuvre — he is credited by his contemporary, Ibn
al-‘Ujaymi, with more than 400 works both long and short, and was known
as “the Suyutl of his age’, after the famous fourteenth-century Egyptian poly-
math.35 The seventeenth-century Syrian historian al-Muhibbi, whose Khulasat
al-Athar is a major source for the intellectual history of the period, tells us
that, “If he was asked about a problem he would immediately pen a treatise in
response.”36 He was acknowledged by al-Muhibbi as “the reviver of the sunna
in the land of Hijaz.”3” Ibn ‘Allan’s distinguished descent, traceable ultimately
to the Caliph Abui Bakr, would have given him a distinct prestige, as would
his membership of a well-established dynasty of scholars. He was particularly
famed for his lectures on al-Bukhari’s hadith collection and figh. Nonetheless,
Ibn al-‘Ujaymi indicates that Ibn ‘Allan appealed primarily to the foreign con-
tingent resident in the Hijaz: “The people of Mecca were not interested in stud-
ying with him, and rarely did one or two of them attend [his lectures]; most [of
the students] were Jawa or Yemenis.” Indeed, “he became rich at the end of his
life from the great amount he was given by the Jawa”.3® Possibly this refers to
the rewards the Banten mission presumably bestowed on Ibn ‘Allan.

Despite his reputation, there is also reason to think that the Sharif may have
been hoping that Ibn ‘Allan would accept the entreaties of the Banten mission
to come to Southeast Asia. Al-Muhibbi recounts a couple of anecdotes that
suggest relations between the Sharif and Ibn ‘Allan were distinctly uncom-
fortable. Trouble seems to have started after the flood of 1039/1629 which
destroyed much of the Ka‘ba, a place with a special association for Ibn ‘Allan,
for it was there that he taught his famous classes on the Sahih of al-Bukhari.
The builders working on its restoration had erected a tent, where Ibn ‘Allan
completed his class and then drank coffee. His enemies informed the Sharif
that Ibn ‘Allan had “made God’s house a coffeehouse” (ja‘ala bayt allah hanat
al-qahwa). The furious Sharif immediately imprisoned Ibn ‘Allan. However,
when the Sharif went to perform evening prayers in his palace, it was struck by
what seemed to be an earthquake — but which his vizier explained was in fact
a miracle (karama) by Ibn ‘Allan. The Sharif immediately ordered Ibn ‘Allan’s

35  Ibn al-Ujaymi, Zawaya al-Tasawwuf wa'l-Sufiyya al-Musamma Khabaya al-Zawaya, ed.
Ahmad ‘Abd al-Rahim al-Sayih and Tawfiq ‘Ali Wahba (Cairo, 2017), 299; cf. al-Muhibbi,
Khulasat al-Athar, vol. 4,184.

36  al-Mubhibbi, Khulasat al-Athar, vol. 4,183.

37  al-Mubhibbi, Khulasat al-Athar vol. 4,181.

38  Ibn al-Ujaymi, Khabaya al-Zawaya, 300.
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release, but it seems this was not the end of the affair. The Sharif had asked
for a fatwa on whether the Ka‘ba should be restored, to which the ‘ulama’ of
Mecca had unanimously replied that it was a religious obligation ( fard kifaya)
on all Muslims and the Sharif in particular. Ibn ‘Allan, however, subsequently
resiled from this position, stating that “such a work should only be undertaken
by the great sultan (al-sultan al-a’zam)” - i.e. the Ottoman ruler, the Sharif’s
sovereign. This caused the majority of the other ‘ulama’ to change their posi-
tion too, and Ibn ‘Allan even sent a copy of a treatise he composed on the sub-
ject of the restoration to the Ka‘ba, Inba’ al-Mwayyad al-Jalil Murad bi-Bina’
Bayt al-Wahhab al-Jawwad, to Sultan Murad 1v, whose name its title reflects,
seeking a financial recompense for himself.3% In other words, Ibn ‘Allan was
trying to undermine fundamentally the Sharif’s authority in favour of the
Ottoman sultan. It is not surprising, then, that the Sharif may have considered
that some alternative, lucrative employment at a distant court was the best
way of ridding himself of this inconvenient figure.

Nonetheless, the Sharif was to be disappointed. As the Sejarah Banten notes,
Ibn ‘Allan declined the invitation to visit Banten in person, but he did compose
several works in response. The earliest of these is the Ghaws al-Bihar, a com-
mentary on a popular work attributed to al-Ghazali dealing with eschatology,
al-Durra al-Fakhira. Unlike Ibn ‘Allan’s commentaries on the Nasthat al-Muliik,
which are attested only in Banten manuscripts, the Ghaws al-Bihar also circu-
lated in the Middle East, with several manuscripts extant in Cairo.#? The text
was drafted (taswid) in Shawwal 1046/February-March 1637 in the majma“ of
Qayitbay,*! according to the colophon of the Jakarta copy, which was made by
Muhammad b. Ibrahim al-Sa‘d1.

Ibn ‘Allan’s commentary is introduced with much additional material
culled from classic sources. After his introduction cited above, setting out
the circumstances in which the translation was made, Ibn ‘Allan introduces
three chapters entitled fa’ida (benefits); the first of these is the biographical
notice on al-Ghazali lifted directly from Taj al-Din al-Subki’s biographical dic-
tionary of prominent Shafiis, al-Tabagat al-Kubra. The second fa’ida discusses
the attribution of the work to al-Ghazali, noting the doubts expressed by the
prominent Shafii jurist Ibn Hajar al-Haytami about this, and the considerable
amount of textual corruption (tahrif) he believed it to contain. Ibn ‘Allan also

39  The above account derives from al-Muhibbi, Khulasat al-Athar, vol. 4, 186.

40  Cairo, Dar al-Kutub, Ms 172 tasawwuf Halim ‘Arabi (dated 1047/1637-8); Cairo, al-Azhar,
Ms adab wa-fada’il 2135 (dated Jumada 11 1110/December 1698); Cairo, Wizarat al-Awqaf
(number unknown).

41 Thereference is presumably to the madrasa built next to the Ka‘ba by the Mamluk sultan
Qayitbay (r. 872/1468—901/1496).
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underlines his own authority to transmit the works of al-Ghazali, holding an

ijaza for them from the imam of Maqam Ibrahim, Muhammad b. ‘Abdallah

al-Tabari, which could be traced back to Ibn Hajar al-Haytami and al-Suytt1.4?
The third f@’ida lays out Ibn ‘Allan’s aim in composing the work:

The purpose of writing this commentary is to excerpt the hadith and the
quotations in it, and explain some of the instructions that are covered by
its expression, and their contents, and to warn about those things that
have been corrupted by common copyists, and the mistakes made by
ignorant common people.*3

In addition, Ibn ‘Allan aims to expand and update (takmil) the text by referring
to sources discussing the same topics by other ‘ulama’. He singles out he follow-
ing works: the Kitab al-Afiya by Aba Muhammad ‘Abd al-Haqq al-Maliki (Ibn
‘Atiyya of Seville, d. 541/1147); Kitab al-Tadhkira fi Umir al-Akhira by al-Qurtubi
(d. 671/1273); Kitab al-Ulum al-Fakhira by ‘Abd al-Rahman b. Makhlaf
al-Tha‘alibi (d. 875/1479); Sharh al-Sudur bi-Dhikr Ahwal al-Mawt wa’l-Qubir by
al-Suyuti (d. g11/1505); the commentary on the hadith collection of al-Bukhari
(d. 256/870) by Ibn Hajar al-‘Asqalani (d. 852/1449) entitled al-Fath al-Bari,
among other commentaries.** This is far from an exhaustive list, for other
sources, such as al-Misbah al-Munir (a tafsir by Ibn Kathir, d. 774/1334), are
cited in the body of the text.*5 However, it voices concisely Ibn ‘Allan’s inten-
tion to expand on al-Ghazali’s work with reference to classic authors.

The interest in this type of work in Southeast Asia in the period is sug-
gested by a comparable eschatological work by al-Raniri, whose Malay Akhbar
al-Akhira fi Ahwal al-Qiyama is said to have been written at the request of Sultana
Safiyyat al-Din of Aceh. The topics it dealt with were sensitive for it discussed
the Nur Muhammad and the creation of Adam, as well as resurrection, heaven
and hell. This suggests that it was actually intended, like so many of al-RanirTs
works, as an attack on Hamzah Fansuri’s conception of the primordial Nar

42 Jakarta, MS A 32, pp. 9-10.
43  Jakarta, Ms A 32, p. 10.
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44  Jakarta, Ms A 32, p. 10. i
45  Jakarta, Ms A 32, p.13.
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Muhammad, and thus the whole basis of monist metaphysics.*¢ The popular-
ity of the work is indicated by the existence of Acehnese, Bugis and Javanese
translations.*” However, there does not seem to be any direct discussion of the
Acehnese controversies in the Ghaws al-Bihar.

As soon as the draft of the Ghaws al-Bihar was complete, in the same month
of Shawwal 1046/February-March 1637, Ibn ‘Allan started work on the first of
his two commentaries on the Nasihat al-Mulik, entitled the Nash al-Nasih
Nastha fi Sharh al-Nastha. The draft was compiled, according to the colophon,
in a month and ten days in the Qayitbay madrasa in Mecca (the same place the
Jakarta manuscript of the Ghaws al-Bihar was copied). It survives in an appar-
ently unique fair copy (mubayyada) in Jakarta (Ms A 104) which was made in
Dhu’l-Hijja 1046/April 1037 (Fig. 4.2). Although the Bantenese request is at no
point mentioned, it seems highly likely that it was in fact composed in answer
to it, for the text explicitly states it was commissioned by Sharif Zayd b. Muhsin,
and no other copy apart from the Jakarta one is known. It seems fairly certain
this manuscript entered the royal library of the sultans of Banten, for Ms A 104
bears the ownership statement of a Pangeran Hasanuddin (?). Therefore pre-
sumably this manuscript was brought to Java by the sultan’s mission.

Ibn ‘Allan’s Nash al-Nasih comprises largely a grammatical and lexical com-
mentary on al-Ghazall’s text, which is quoted in red ink in full. Nonetheless in
places, Ibn ‘Allan does allow himself digressions. For example, even the men-
tion of one of the lagabs of the original dedicatee of the Nasihat al-Mulitk,
Ghiyath al-Din, prompts a long disquisition over two pages of the iniquity
of using ‘al-Din’ lagabs, a trend which Ibn ‘Allan attributes to the coming of
the Seljuk Turks.#® He notes at length the views al-Nawawi, al-Qurtubi, and
al-Sakhaw1 to support his opposition, even if it must be said it evidently did not
have much of an impact on any readers at the Banten court, given the endur-
ing popularity of ‘al-Din’ lagabs to the end of the dynasty. Evidently the Nash
al-Nasih, with its emphasis on the semantic interpretation of al-Ghazali’s text,
did not satisfy the Bantenese. Although its date is not given, it must have been
subsequently that Ibn ‘Allan composed a second text dealing with the Nasihat
al-Muluk, entitled Al-Mawahib al-Rabbaniyya ‘an al-As’ila al-Jawiyya.

46 Daudy, Syekh Nuruddin, 51.
47  Wormser, Le Bustan al-Salatin, 50—51.
48  Jakarta A 104, pp. 3-5.
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FIGURE 4.2 Ibn ‘Allan, colophon of the Nash al-Nasih Nastha fi Sharh al-Nastha, Jakarta, Perpustakaan
National, Ms A 104, p. 370. Copied in Mecca in Dh@’l-Hijja 1046 /April 1037 by Muhammad
b. Ahmad al-Asadi

2 Al-Mawahib al-Rabbaniyya

Al-Mawahib al-Rabbaniyya ‘an al-As’ila al-Jawiyya (“Divine Gifts in response
to the Javanese Questions”) survives in a single manuscript, Jakarta A 105
(Fig. 4.3).4° A 105 is undated, but is evidently an eighteenth century manuscript

49  Voorhoeve, Handlist of Arabic Manuscripts, describes Leiden Ms Or 7504/4, pp. 21—22 as
a fragment of the text. This is a late nineteenth century collective manuscript formerly
in the possession of Snouck Hurgronje, but which drew in parts at least on eighteenth
century copies. In reality, however, this is not a fragment of the text of the Mawahib but
a summary of the circumstances under which it was composed. According to this, the
questions arose because Sultan Ab@’l-Mafakhir ‘Abd al-Qadir had ordered his chief qadi
Munir al-Din to apply Maliki law in Banten. Al-Mawahib al-Rabbaniyya thus constitutes
Ibn ‘Allan’s comments on the Maliki practice of ta%ir (discretionary punishments). This
may seem surprising in an area otherwise known to be wholly Shafii, and perhaps points
to a more fluid attitude towards madhhab in the seventeenth century, something which
is confirmed by the presence of Hanbali and Maturidi texts in Banten (see Appendix 2).
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FIGURE 4.3 Ibn ‘Allan, the opening of al-Mawahib al-Rabbaniyya, with interlinear Javanese translation.
Jakarta, Perpustakaan National, Ms A 105 (probably eighteenth century)

made in Banten, furnished with an interlinear Javanese translation. It is
written in the Banten naskh typical of the court scriptorium (see further
Chapter 7). Although the Arabic text is fully vocalised, there are numerous
mistakes in the spelling, vowelling and pointing.5° The work, according to the
preface, was composed in response to the questions of “the king of Islam and
the Muslims, supporter of the Prophet’s sharia, vanquisher of infidel and her-
etic, Ab’l-Mafakhir ‘Abd al-Qadir al-Jaw1 al-Shafil, may God perpetuate his

This comment is possibly based on a superficial reading of the First Problem, which dis-
cusses tazir and briefly alludes to Malik b. Anas.

50 For example: Jakarta, A 105, p. 55, l. 6 lamma for li-ma; p. 55 1. 7, lil-mulk for lil-malik
(this consistently across the ms), p. 73, 1. 9, Khamza for Hamza; p. 108, 1. 3 marsidiin for
mursidiun.
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glory and raise his zeal in seeking the happiness of this world and the next”5!
The ‘questions’ of the work comprise select passages from al-Ghazalt’s Nasihat
al-Muluk. Al-Mawahib al-Rabbaniyya is divided into ten chapters, each chap-
ter representing a question and its answer. The ten chapter-format was the
classic structure of ‘mirrors for princes, and derives from the ten branches of
the tree of faith found in al-Ghazali’s work. This structure was widely imitated
by later writers in the genre. However, the contents and intellectual inspira-
tions of al-Mawahib al-Rabbaniyya differ markedly from al-Ghazali’s original,
and it uses the text in a very different way than the Bustan al-Salatin and the
Taj al-Salatin do. The first chapter illustrates this. Al-Ghazali’s work starts by
discussing rulers and justice, and is illustrated by anecdotes of figures from
Persian and Islamic history enjoining the ruler to justice and discouraging him
from oppression, such as Anashirwan, Alexander the Great, and the Rashidan
Caliphs.52 Although the broad theme of the first chapter of al-Mawahib
al-Rabbaniyya is similar, discussing the ruler and justice, the approach is very
different, despite the citation of the Nasihat al-Muluk. The moralising but
entertaining anecdotes, which were the principal interest of Jawhari Bukhari
and al-Raniri, are almost entirely excluded from al-Mawahib al-Rabbaniyya,
which focuses on the legal, intellectual and political quandaries posed by
al-Ghazali’s text. In order to understand Ibn ‘Allan’s agenda, and the sources
of al-Mawahib al-Rabbaniyya, it is necessary to analyse each problem in detail.

2.1 First Problem (pp. 6-51)

While each chapter is ostensibly based on Ab@l-Mafakhir’s questions, the
exact question at stake in the first chapter is at no point expressly stated,
despite the chapter heading “al-su'al al-awwal” (first question).>3 The chapter
starts with the following hadith (given without isnad, as is generally the case in
al-Mawahib al-Rabbaniyya, despite Ibn ‘Allan’s reputation as a hadith scholar):

The Messenger of God, peace and blessings be upon him, said, “Rulers
will be brought [before God] on the day of Resurrection, and God, exalted

51 Al-Mawahib, Jakarta, A 105, p. 6 [henceforth Al-Mawahib]. A previous study of this text,
which largely offers an overview of the contents without addressing sources or purpose,
is Tim Peniliti 1AIN ‘Sultan Maulana Hasanuddin’ Banten, “Al-Mawahib ar-Rabbaniyah
‘An Al-As’ilah al-Jawiyah dan Etika Kekuasaan,” in Fadhal A.R. Bafadal and Asap Saefullah
(eds), Naskah Klasik Kegamaan Nusantara: Cerminan Budaya Bangsa 11 (Jakarta, 2006),
55-96.

52 Abl Hamid Muhammad b. Muhammad al-Ghazali, al-Tibr al-Masbuk fi Nasthat al-Muliik,
ed. Ahmad Shams al-Din (Beirut, 1988), 43—65.

53  Al-Mawahib, p. 6.
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is He, will say, “You were the shepherds of my creation and the guardians
of my property on earth.” Then He will say to one of them, “Why did you
strike my servants beyond the [divinely] stipulated punishment (kadd,
pl. hudud) that I ordered?” And he will say, “Lord, They rebelled against
you and dissented from you.”>* And God will say, “It is not appropriate
that your anger should exceed my own.” Then He will say to another,
“Why did you punish my servants less than the stipulated punishment
thatI ordered?” And he will say, “Lord, I had mercy on them.” God will say,
“You are more merciful than me. Take him who was excessive and him
who was insufficient and fill the corners of hell with them."55

This hadith does indeed appear in the Nasihat al-Muliik,56 as Ibn ‘Allan states;
however it is not given particularly prominent billing there, appearing towards
the end of the first chapter on the principles of justice, rather than right at the
beginning, where Ibn ‘Allan puts it. Ibn ‘Allan also gives variants of the hadith
from Abu Yala’'s Musnad, al-Suyutl's Jami‘ al-Kabir and other authorities. He
then launches into a discussion of the nature of the Audid, again buttressed
by quotations from various well-known earlier authorities such as al-Sam‘ni
(d. 489/1166) and al-Tabarani (d. 360/971). Ibn ‘Allan next examines a hadith
from al-Nasa, “a hadd [divinely ordained punishment] which is upheld on
the earth is better for its people than rain for thirty mornings”5” along with
its variants in Ibn Maja, and the version related by al-Tabarani, “A day of a just
imam is better than prayer for sixty [days] and a ~add which is upheld on earth
by virtue of him is more nourishing than rain for forty years.”>® The only anec-
dote in this section is a crucial one, an account of how the Umayyad Caliph
‘Umar b. ‘Abd al-‘Aziz punished wine drinking more harshly than the Prophet,
imposing eighty lashes instead of forty. This was required because of excessive
wine drinking in his time. This variation is described as jtihad (independent

54  Areference to Q. 71. 21/ )La& \7' s 33 I 835 V'j o \y‘(:\j s ("é:' Ny "C): JG

55  Al-Mawahib, pp. 7-8. . i ) . .
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56 Al-Ghazali, al-Tibr al-Masbiik, 16—17.

57  Al-Mawahib, p.13.

58  Al-Mawahib, p.14.
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reasoning), and ‘Ali b. Abi Talib is quoted in support of its use. This, in fact, is
the key question at stake in the first problem — should the ruler be allowed to
exercise his own independent reasoning in this way, despite the apparent pro-
hibition from the hadith cited at the outset?

The answer comes from a rather surprising source, al-Turug al-Hukmiyya
frl-Siyasa al-Sharfyya by the Hanbali author Ibn Qayyim al-Jawziyya (d.
751/1350). Direct quotations from the first chapters of al-Turug al-Hukmiyya
account for no less than half of the first problem (twenty three pages out of
forty five).59 These discuss the role of the ruler as judge, and the standards of
evidence that are admissible. Ibn Qayyim’s work, rather than being a “mirror
for princes” like al-GhazalT’s, is closer to the genre known as adab al-gadi which
discusses judicial procedures.’® Al-Turuq al-Hukmiyya was an influential dis-
cussion of “public policy” (al-siyasa al-shariyya), which aims to assert the pri-
macy of sharia backed by the coercive power of the ruler.6! Like his teacher, Ibn
Taymiyya, Ibn Qayyim was concerned about the consequences of Muslim rul-
ers using procedures and coercive measures that did not derive from sharia.52
To achieve this, the Hanbalis expanded the scope of siyasa shar‘iyya to encom-
pass not merely everything in conformity with sharia (as the Shafiis would
have it) but rather, “that by the implementation of which the people become
closer to righteousness and further from wrongdoing ( fasad) even if it has not
been stipulated by the Prophet nor revealed in the Qur’an.”s3

Avoiding the spread of fasad (wrongdoing, corruption) is Ibn Qayyim’s main
concern, but if there is no ruling to be found in the Qur’an or the hadith, from
where should it derive? The Hanbali answer is through jitihad, or independ-
ent reasoning; jtihad is “legal reasoning that engages directly with the sources
of Islamic law (primarily Quran and hadith) without being bound by legal

59  Al-Mawahib, pp.19—-41.

60  Abdessamad Belhaj, “Law and Order according to Ibn Taymiyya and Ibn Qayyim
al-Jawziyya: a Re-examination of siyasa sharyya,” in Birgit Krawietz and Georges Tamer
(eds), Islamic Theology, Philosophy and Law: Debating Ibn Taymiyya and Ibn Qayyim
al-Jawziyya (Berlin, 2013), 415.

61 Belhaj, “Law and Order,” 401.

62 Belhaj, “Law and Order,” 403.

63  Al-Mawahib, p. 32; Ibn Qayyim al-Jawziyya, al-Turuq al-Hukmiyya fr'l-Siyasa al-Shar‘iyya
(Cairo, 1317), 12; see the discussion of this passage in Belhaj, “Law and Order,” 412—3. Text:
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This is actually a quotation from the famous eleventh-century Hanbali, Ibn ‘Aqil. See
Baber Johansen, “Signs as Evidence: The Doctrine of Ibn Taymiyya (1263-1328) and Ibn
Qayyim al-Jawziyya (d. 1351) on Proof;” Islamic Law and Society 9 (2002): 181.
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precedent”.5* Therefore the judge must have a sound knowledge of figh. Ijtihad
was also a major preoccupation of thinkers in the seventeenth and eighteenth
centuries, and the importance of Ibn Qayyim in this period derives from his
embrace of the principle of jtihad in law.5> After the long discussion of legal
reasoning excerpted from al-Turuq al-Hukmiyya, Ibn ‘Allan much more briefly
cites the opinions of Malik b. Anas and Jalal al-Din al-Suytiti on the permissi-
bility of punishments beyond the Audiid,56 and briefly gives the opinion of Ibn
Ziyad and Ibn Hajar regarding the necessity of taqlid (following precedent, the
opposite of jjtihad). The chapter concludes with a number of practical exam-
ples of the ruler exercising jjtihad, underlining the purpose of the chapter.
While Ibn Qayyim had seen the ruler as providing the coercive force behind the
implementation of sharia, in Ibn ‘Allan’s conception it is the ruler himself who
not just controls force but the judicial process, exercising ijtihad. These ideas
seem to reflect the major juristic reinterpretations of the late Mamluk period,
when Hanbali ideas became integrated into mainstream legal thinking.6”

The excerpts from Ibn Qayyim in al-Mawahib al-Rabbaniyya are introduced
as being from the khutba (i.e. preface) to Ibn Qayyim’s book, but are in fact
considerably more extensive. The numerous examples from early Islamic his-
tory given by Ibn Qayyim are omitted, while some material is rearranged.58
Indeed, the text as given by Ibn ‘Allan would be quite difficult for the untrained
to follow. The omission of any indication of the chapter divisions means that
material from disparate sections of al-Turuq al-Hukmiyya is grouped together
without any differentiation, while without the examples given in the origi-
nal, the text is cloaked in a technical, legal vocabulary that would only have
been accessible to those who already had some knowledge of the adab al-qgadi
literature.6°

Eventually, Ibn ‘Allan seems to tire of his source, concluding his quotation of
Ibn Qayyim al-Jawziyya with the comment that,

He went on at length recounting cases and occurrences of this type,
and the upshot is that the righteous ruler who gives good advice to his

64  El-Rouayheb, Islamic Intellectual History, 358. El-Rouayheb plays down the importance of
ijtihad in this period. For a contrary view see Dallal, Islam without Europe, 8—9, 56—93.

65 El-Rouayheb, Islamic Intellectual History, 192.

66  Al-Mawahib, pp. 42-3.

67  Johansen, “Signs as Evidence,” 179-181, 190-193.

68  The material in Ibn Qayyim al-Jawziyya, al-Turuq al-Hukmiyya frl-Siyasa al-Sharyya,
220-26.

69 Examples of such words are: al-lawth, weak evidence; garina, contextual evidence; firasa,
intuition as a valid method for settling legal disputes.
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subjects and who acts for God in his territory is entitled to discipline
[people] as he sees fit to prevent [wrongdoing], even if excessively, by
way of inflicting discretionary punishments (¢air), prevention (zajr),”®
and forbidding the infringement of the rules that God has decreed and
forbidden to be infringed or exceeded.”

In fact, the idea that the judge can impose any discretionary punishment thathe
sees appropriate is more commonly associated with the Maliki school, which is
doubtless why the text acquired a reputation in Banten for being Maliki in ori-
entation.”? The first question closes with four anecdotes from the Hijaz, con-
cerning the administration of justice by the Sharif of Mecca al-Hasan b. Abi
Numayy (r. 973/1566-1009/1601). The purpose of these anecdotes is to show
how the Sharif achieved his aims through circumstantial evidence (amarat)”
in the lack of firm proof (bayyina),”* which also demonstrated his mastery of
ijtihad (waqa‘a lahu al-‘amal bi'l-amarat sadafa fitha al-murad wa-kana dhalika
minhu min husn al-ijtihad).” In fact all four anecdotes show threats also being
used to extract a confession from the guilty. The first anecdote concerns a dis-
pute over ownership of a camel between an Egyptian and a Syrian in which
the Sharif adjudicated; the second, a dispute over ownership of a slave-girl
between an Egyptian and a Yemeni; and two cases of theft, at Jeddah customs
house and during the hajj. I give one example of these to give a flavour of their
contents:

The sultanic customs house in the God-protected port of Jeddah suffered
a loss of revenue and some of its contents were taken. The identity of
the thief was unknown. The Sharif at that time was in Jeddah and was

70  For the definition of ta‘ir, see Christian Lange, Justice, Punishment and the Medieval
Muslim Imagination (Cambridge, 2008), 215-8; for zajr, see ibid., 233, 235; also Johansen,
“Signs as Evidence,” 176.

71 Al-Mawahib, pp. 41-2.
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72 Yosef Rapoport, “Legal Diversity in the Age of Taglid: The Four Chief Qadis under the
Mamluks,” Islamic Law and Society 10 (2003): 221; on the text’s reputation locally, see n. 49
above and Yakin, “Undhang-Undhang Banten,” 277.

73 Amarat literally means “hints”, “indications”, although the context here suggests ‘circum-
stantial evidence’ is more appropriate. See also Johansen, “Signs as Evidence,” 188.

74 For bayyina, see Johansen, “Signs as Evidence,” 187-8.

75  Al-Mawahib, p. 45.
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informed. He asked, “Have you seen anything [unusual]?” [People] said,
“Yes, a cord hanging from the top of the wall.” He ordered it to be brought
to him, ran his hand over it and sniffed it, and recognised the scent of
perfume. He ordered it to be taken and shown to the perfume makers.
One of them said, “Yes, I recognise it, so-and-so bought it from me today.”
The Sharif summoned him and asked him; he denied it, but [the Sharif]
threatened him and he admitted the truth.7

The chapter concludes with threats of hellfire for those who are excessive or
deficient in applying the hudiid, but the point is to allow considerable latitude
in obtaining the evidence based on jjtihad. Intriguing too is the use of practi-
cal examples; Hasan b. Abl Numayy was no longer alive when the book was
written, but Ibn ‘Allan’s text suggest his memory was cherished, and indeed
upheld as exemplary; as the above anecdote suggests, the Sharif acts as inves-
tigator and judge, rather than simply supporting the gadi by offering the use of
coercive force. Evidently this is meant to represent a model for Abtrl-Mafakhir.

The choice of the Hanbali Ibn al-Qayyim al-Jawziyya as a source may seem
curious. Although one of the most widely read religious authors in modern
Indonesia, his popularity in the region is not normally thought to predate the
1980s.77 A scholar and student of the Hanbali polemicist Ibn Taymiyya, his legal
method would have been quite different to that of the Shafii school espoused
by both Ibn ‘Allan and the Banten court, which was widespread in the Indian
Ocean world. Moreover, Ibn al-Qayyim seems to have had a highly ambivalent
attitude towards Sufism, which was certainly already in vogue in various forms
in Southeast Asia, as the Acehnese wuyjudi debates suggest. Although some of
Ibn al-Qayyim’s works are suffused with Sufi terminology, such as to convince
earlier scholars he was himself a Sufi, more detailed studies have suggested
his aim was actually to strip these terms of their specifically Sufi connotations
and bring them back to conventional language, in an effort “to offer an alter-
native spirituality to Sufism, that is a generalised Sunni spirituality aimed at

76  Al-Mawahib, pp. 48-9:
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77  Syamsuddin Arif, “Ibn Qayyim al-Jawziyya in the ‘Lands Below the Wind’: An Ideological
Father of Radicalism or a Popular Sufi Master?” in Birgit Krawietz and Georges Tamer

(eds), Islamic Theology, Philosophy and Law: Debating Ibn Taymiyya and Ibn Qayyim
al-Jawziyya (Berlin, 2013), 220-249.
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the internalising of religious precepts and obligations.”’® In a sense then, Ibn
Qayyim’s project is the mirror opposite of al-Ghazal1’s, which was to integrate
Sufism into the Sunni mainstream. Certainly, he was strongly opposed to the
cult of saints and their miracles espoused by Sufis.

Ibn Qayyim al-Jawziyya's views were widely regarded as problematic or
even heretical by most Ash‘aris and Shafiis. However, by the seventeenth cen-
tury Hanbalis were generally no longer anti-Sufi, and, as noted in Chapters 2
and 3, there were efforts to rehabilitate Ibn Qayyim and Ibn Taymiyya led by
al-Karani. Writing in Istanbul, the noted Ottoman litterateur Katip Celebi
(d. 1068/1657) was also familiar with Ibn Qayyim al-Jawziyya's al-Turug
al-Hukmiyya, which had been translated into Turkish in the sixteenth cen-
tury. Similarly Asik Celebi, whom we noted above had rendered al-Ghazali’s
al-Tibr al-Masbuk into Ottoman, was also a translator of Ibn Taymiyya’s trea-
tise al-Siyasa al-SharGyya.” The confluence of these apparently contradictory
intellectual currents, of the pro-Sufi al-Ghazali, and the Sufis’ Hanbali oppo-
nents, is a characteristic of the seventeenth century, even if in reality the divi-
sions between there were historically less stark than entrenched positions on
either side suggested. The very concept of siyasa sharyya, so fundamental to
Ibn Taymiyya and Ibn Qayyim al-Jawziyya, derives from Ibn ‘Arabi, who first
used the term in his al-Futithat al-Makiyya in his discussion of prophecy as
justified by siyasa shar‘yya and divine law. Despite the notorious anti-Sufism
of early Hanbalis, it has been argued that this concept influenced Ibn Qayyim
al-Jawziyya’s teacher, Ibn Taymiyya, in his own treatise on siyasa sharGyya.8°
The harnessing of Ibn Qayim al-Jawziyya to Ibn ‘Allan’s project is not there-
fore an anachronistic reference to a marginal medieval thinker. Rather it
shows how al-Mawahib al-Rabbaniyya is rooted in the contemporary intellec-
tual debates in the Hijaz and beyond. Yet at the same time, Ibn ‘Allan’s advice,
which aimed at making the sultan himself not simply the coercive force
behind the judgment of the qadis, but in fact the judge himself, differs signifi-
cantly from that of Ibn Qayyim al-Jawziyya’s approach. It may reflect a practi-
cal situation whereby the lack of educated jurists in Banten meant there was

78  Gino Schallenbergh, “Ibn Qayyim al-Jawziyya's Manipulation of Sufi Terms: Fear and
Hope,” in Birgit Krawietz and Georges Tamer (eds), Islamic Theology, Philosophy and Law:
Debating Ibn Taymiyya and Ibn Qayyim al-Jawziyya (Berlin, 2013), 120.

79  Boru, “Ibn Taymiyya,” 117; on the Turkish translation see Derin Terzioglu, “Bir terciime
ve bir intihal vakasi, ya da bn Teymiyye'nin Siyasetii’s-seriyye’sini Osmanlicaya kim(ler)
nasil aktard1?” Journal of Turkish Studies/Tiirkliik Bilgisi Aragtirmalart Dergisi 31/2 (2007):
247-275.

80  Belhaj, “Law and Order,” 403.
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no other choice, although this is contradicted by the references in the Ghaws
al-Bihar to the role of the Banten ‘ulama’ in the decision to seek advice on
al-Ghazal’s works.

2.2 Second Problem (pp. 52—75)

The question revolves around a passage from the Nasthat al-Muluk that dis-
cusses siyasa, which in this context means ‘punishment,, ‘discipline’ or ‘coer-
cion’ rather than public policy.3! The passage discusses the brutal rule of the
Umayyad governor of Iraq, Ziyad b. Abihi. Again, large chunks of Ghazal’s text
are quoted verbatim.82 Determined to assert his authority, Ziyad ordered that
anyone who went out at night should be killed, and patrolled the streets in
person, executing 1500 people on his first night, and hanging their heads from
his palace gate; on his second night he killed three hundred, and after that no
one dared disobey his order. Ibn ‘Allan is broadly supportive of this, explain-
ing that,

Imam al-Ghazali related this story because it explains the principle of
nurturing awe for kings who are not well-established in their kingship
which they have newly entered into. The ruler who does not employ dis-
cipline (séyasa) is no danger in people’s view, and thus people are angry
with him, and always refer to him in ugly terms. Do you not agree that as
people are rulers’ vassals, and he rules over them, when he wishes to hold
the subjects to account or inspire them with awe, he should make his
status clear through discipline (siyasa) first?83

This is followed by a further except from the Nasthat al-Muluk discussing how
Ziyad b. Abihi imposed peace on Basra, and a quotation from the thirteenth
century hadith collection by Ibn al-Athir, Usd al-Ghaba ft Ma‘rifat al-Sahaba,

81 For this meaning see Lange, Justice, Punishment and the Medieval Muslim Imagination,
42—4.

82  Al-Mawahib, pp. 52—55 = al-Ghazali, al-Tibr al-Masbuk, 63—4.

83  Al-Mawahib, pp. 55-6.
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that praises Ziyad for having been able to pacify Iraq with its own men, as
opposed to the later Umayyad governor al-Hajjaj who was reliant on Syrian
men and money, but was nonetheless confronted by numerous revolts.3+
However Ibn ‘Allan adds his own warning, saying, “What Ziyad did was by
way of nurturing awe in this world and preserving its station, but it was also a
turning away from the blossoms of the stages of the next world and its perfect
gifts.”85 The dangers of worldly temptations are underlined by a hadith about
the Byzantine emperor Heraclius, whom Muslim tradition believes to have
embraced Islam, but, when his people rejected it, apostatised for the sake of
his worldly kingdom.8¢

Ibn ‘Allan then relates a story attributed to al- Iqd al-Farid lil-Malik al-Sa‘id, a
mirror for princes dedicated to the Artuqid ruler of Mardin, Najm al-Din Ghazi
(r. 637/1239-658/1260) composed by the Syrian scholar and occultist Kamal
al-Din Ibn Talha. The passage relates how ‘Umar b. al-Khattab patrolled Medina
by night in person, and found a Bedouin disobeying his prohibition on going
out at night. When challenged, the Bedouin replied that he had just arrived,
and showed the Caliph, whom he did not recognise, his tent. ‘Umar heard
the sound of a lonely woman moaning in childbirth inside the tent — we are
given to understand the Bedouin has abandoned his wife. ‘Umar immediately
sought the help of his wife, Umm Kalthiim, and both attended the Bedouin
woman in person, who successfully gave birth to a son, and when after the
birth Umm Kalthum addressed her husband as amir al-mu’minin, the Bedouin
was amazed.

While this anecdote does appear in broadly similar form in al-Tqd al-Farid,
the printed version has significant differences in the choice of vocabulary and
indeed some of the details.8” In Ibn Talha’s version, for instance, ‘Umar finds
the tent of his own accord, while in Ibn ‘Allan’s text he meets the Bedouin who
leads him to it. This may be due to the complex textual tradition of al-Igd
al-Farid, which also circulated under other titles, but the moral of the story
also differs somewhat. In Ibn Talha’s text, when the Bedouin recognises the
Caliph, the latter explains to him that, “Oh Arab brother, whoever rules over

84  Al-Mawahib, pp. 59-60.

85  Al-Mawahib, p. 60:
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86  Al-Mawahib, pp. 61-63.

87 Ibn Talha, al-Iqd al-Farid lil-Malik al-Sa‘id, ed. Muhammad Ridwan Muhanna
(al-Mansura, 2000), 119-120. On this work see, A.C.S. Peacock, “Politics, Religion and the
Occult in the Life and Works of Kamal al-Din Ibn Talha, a Vizier, alim and Author in
Thirteenth-Century Syria,” in C. Hillenbrand (ed.), Syria in Crusader Times (Edinburgh,
2020), 34—60.
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any of the Muslims’ affairs must investigate them, both great and small, for he
is answerable for them. If he neglects them he loses this world and the next.”8
According to Ibn ‘Allan’s version, the moral is simply that “the interests of the
kingdom are those of its people, and the wrongdoing of the kingdom is by their
wrongdoing,” turning the emphasis to the ruler’s duty to avoid fasad, a primary
concern of Ibn Qayyim al-Jawziyya.

The next passage considers the relationship between the ruler and his peo-
ple in more detail. The sultan’s position is compared to that of the soul (al-rith),
the people’s to the body; the body’s health is dependent on that of the soul. In
fact, this whole passage is lifted verbatim and without acknowledgement from
another mirror for princes, the Siraj al-Mulitk by al-Turtushi (d. c. 520/1126),
originally composed for the Fatimid vizier al-Bata’ihi. The quotation by Ibn
‘Allan constitutes Chapter Nine of this text, “Description of the Sultan’s status
vis-a-vis his subjects” (Bayan ma‘ifat manzilat al-sultan min al-ra‘tyya).8° Ibn
‘Allan adds his own conclusion that

The way to nurture awe is upholding the hudiid of the divine law, estab-
lishing the scales of justice in mankind, stilling the hand of the tyrant,
petitioning courts of redress against tyrants, assisting the Muslims, and
striving in the interests of monotheists.®°

The chapter concludes that the best guidance for sultans is following the
divinely ordained law.®! Thus while the text may seem at times contradictory
in its presentation of Ziyad, its fundamental message seems to be consistent
with that of the first question: severity in a ruler is often necessary to prevent
fasad, but it must remain within the bounds of the Audiud and the divinely
prescribed sharia. However, the general tenor of the chapter rather contradicts
al-Ghazali’s eighth principle that the ruler should make the utmost effort to
behave gently and avoid governing harshly.

88 Ibn Talha, al-Tqd al-Farid, 120.
89  Al-Mawahib, pp. 66—69 = Abua Bakr al-Turtushi, Siraj al-Mulik (Beirut, 1995), 114-5.
9o  Al-Mawahib, p. 70.
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2.3 Third Problem (pp. 75-84)
The third problem ostensibly revolves around a passage in the Nasthat al-Mulik
that concerns the ruler’s duty to make his land prosper, “for whenever the ter-
ritories are more prosperous, his people are wealthier and more thankful and
they know that what wise men and ‘ulama’ said is true, without doubt, that
is the proverb, ‘Religion relies on the king, the king on the army, the army on
money, and money on the prosperity of the land, and the prosperity of the
land on justice for the believers, who will not support anyone in tyranny and
injustice.”92

Ibn ‘Allan starts his exposition by emphasising the necessity of justice
through emulation of the Prophet, who was merciful but rigorous in his
upholding of the hudud, killing those who spread wrongdoing ( fasad). He
gives the example of the Prophet’s Companion Sa‘d b. Ma‘adh, who, when
asked to judge the treasonous behaviour of the Banii Qurayza tribe, ordered
them to be beheaded.?3 At the same time, the reader is reminded that God
has prepared heavenly bliss for the ruler who upholds justice and avoids the
blandishments of the material world. There follows an anecdote concerning
a certain Ibn Sabuktakin, ruler of Mosul who is said to have been married to
Saladin’s sister, who lavished his wealth on celebrating the Prophet’s birthday
and supporting the poor and pilgrims, while himself only wearing a shabby
cloak.9* Almost certainly this anecdote is lifted from a source (possibly of the
Ayyubid period) that has not been identified. Generosity is thus seen as key to
both the physical and moral prosperity of the realm.%

2.4 Fourth Problem (pp. 84-105)
This is the first occasion when the issue is actually framed as a question, and it
refers back to the hadith which opened the First Problem:

In the preceding hadith, rulers who go too far or are inadequate in
[implementing] God’s hudiid will be tormented [in hell]. In the Nasiha, it
is related on the authority of an old woman that, “Security is part of the
discipline of the sultan, and the sultan must act according to discipline
(siyasa), and thereby be just, for the sultan is God’s deputy on earth.”?6

92 Al-Mawahib, p. 75 = al-Ghazali, Tibr al-Masbik, 46.

93  Al-Mawahib, pp. 77-8.

94  Al-Mawahib, pp. 79-80.

95  Al-Mawahib, pp. 81-3.

96  Al-Ghazali, al-Tibr al-Masbiik, 62. Ghazall’s text discusses the encounter between an
old woman and a pilgrim. It is not clear however, that this meant to be her speech, but
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Sir, how can he simultaneously both protect the hudiid in law and pro-
tect from exceeding the fudud with discipline, and how can he combine
justice and force? Give an answer which will bring light to my heart and
explain to my ignorance.®” Make its expression simple, illustrate it with
clear examples and easy explanations in order to clarify its fudid, i.e. the
hadd of discipline, the hadd of justice and the hadd of forgiveness.%®

Ibn ‘Allan’s response argues that siyasa is achieved when the hudud are fully
adhered to, and the methods used in preventative discipline (al-ta‘azir al-zajira)
do not fall outside them; but, he says, there is no contradiction between jus-
tice and the use of force (al-‘adlwa’l-siyasa la munafa baynahuma).9® He gives
examples of the Prophet’s own behaviour to support this.

Ibn ‘Allan again quotes the Hanbali Ibn ‘Aqil that siyasa is about prevent-
ing fasad, wrongdoing (see above, First Problem).1%0 For the definition of jus-
tice, he quotes al-Raghib al-Isfahant’s al-Mufradat fi Gharib al-Qurian, which
sees justice as comprised of two types, one which derives from divine law and
cannot be abrogated, and one which is contingent on circumstances, such as
vengeance or reward, which can be abrogated.!®! However, most of the rest
of the chapter is taken up with a long quotation from the Siraj al-Mulitk by
al-Turtushi.!®2 Ibn ‘Allan summarises this (mulakhkhisan) as saying that the
upholding of justice will be rewarded in the afterlife, whereas the work of
making a country prosper alone will not,!93 but al-Turtushi’s argument is in

probably is rather al-Ghazali’s commentary on the encounter. See Bagley, Al-Ghazali’s
Counsel for Kings, 76.
97  The text has juhali; it may be a mistake for jahalati ‘my ignorance’ (as the parallelism with
the heart suggests) or juhhali ‘my ignorant people.
98  Al-Mawahib, p. 85.
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100 Al-Mawahib, p. 9o.
101 Al-Mawahib, pp. 91—2 = al-Raghib al-Isfahani, al-Mufradat fi Gharib al-Qurian, ed.
Muhammad Sayyid Kilani (Beirut, nd), 325.
102 Al-Mawahib, pp. 92—102 = al-Turtushi, Siraj al-Mulitk, 121-2, 124—5, with omissions.
103 Al-Mawahib, p.102.
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fact considerably more complex. Just as al-Raghib al-Isfahani had defined two
types of justice, al-Turtushi confirms this in slightly different terms, arguing for
the existence of a divine justice brought by Prophets and justice as practical
governance (siyasa istilahiyya). However, al-Turtushi sees them as two parts
(gism) of the same thing. To uphold prophetic justice, the ruler should gather
‘ulama’ and fugaha@ “who uphold God’s orders and protect his Audud.” The
ruler must always consult them. As for the siyasa istilahiyya, he must consult
viziers as well as ‘ulama’. Al-Turtushi admits that even an infidel king might
uphold this siyasa istilahiyya, just as the kings of ancient Persia did, but this
sort of siyasa has been abrogated by the coming of Islam and sharia. Yet an infi-
del ruler who upholds séiyasa istilahiyya is better than a Muslim one who fails
to uphold prophetic justice and siyasa (al-siyasa al-nabawiyya al- ‘adiliyya).}%*

Ibn ‘Allan’s glossing over of the precise contents of the passage in al-Turtushi
disguises — perhaps even to his audience — a fundamental distinction between
al-Ghazali and a minority of other ‘ulama’. Al-Turtushi’s position, like that of
Ibn Qayyim al-Jawziyya and Ibn Taymiyya, is that siyasa and sharia are entirely
congruent with one another. In contrast, Anjum argues that al-Ghazali had
seen siyasa as nothing other than the legal ordinances known to jurists.195
Siyasa-advocates like al-Turtushi sought to make an accommodation between
the demands of practical politics and the divine law, given the limitations of
the latter, as in practice do the Hanbalis with their insistence on the permissi-
bility of ijtihad, including that exercised by the ruler as in Ibn ‘Allan’s examples.
Siyasa’s opponents, like al-Ghazali, were concerned to uphold the primacy of
the fugaha’ as the interpreters of the divine law. Al-Ghazali sees the fagih as the
ruler’s principal guide, whereas al-Turtushi depicts him more as an advisor.10
In al-Mawahib, it is the sultan who decides, and his task goes beyond simply
enforcing the will of the fugaha’.

2.5 Fifth Problem (pp. 105-113)

This chapter resumes the discussion of the saying mentioned in the Third
Problem, “Religion relies on the king, the king on the army, the army on money,
and money on the prosperity of the land, and the prosperity of the land on jus-
tice.” Again it is posed as a question, apparently citing sultan Abi’l-Mafakhir’s
own words:

104 For a discussion of the interpretation of this passage, see Ovamir Anjum, Politics, Law,
Community in Islamic Thought: the Taymiyyan Moment (Cambridge, 2012), 9g9-101.

105 Anjum, Politics, Law, Community, 105-6.

106  Anjum, Politics, Law, Community, 104—7.
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What is meant by the statement that “The army [is supported by | money”?
Does the money come from the king, or the army? If you say from the
money of the king, from which money? If you say, the money deriving
from the prosperity of the land, from which money does the land become
prosperous? If you say by the land becoming prosperous through justice,
what is the situation of justice through which the land becomes pros-
perous and money accruing [to it]? Make your speech and explanation
simple, and inform us of the situation of the land, for I am asking for your
advice and knowledge. Be more informative in your advice than in the
others!'07

Ibn ‘Allan explains that the army is to be supported by the money in the pub-
lic treasury (bayt al-mal) gathered by the means permitted by sharia: al-fay’,
plunder, the property of those who die without heirs, zakat, jizya and khardaj.
He goes on to cite Ibn Qayyim al-Jawziyya again at length, excerpting the sec-
tion of al-Turuq al-Hukmiyya that deals with muzara‘a (sharecropping).1°8 This

concerns the rights of any army preparing for jihad to make use of the farmers’

land and its fruits. Ibn Qayyim insists that this be done in accordance with sha-

ria and without using oppression. Ibn ‘Allan then addresses Abirl-Mafakhir:

107

108
109

Oh righteous king! If you want to set your kingdom right, establish the
scales of Muhammadan sharia and the customs of the Prophet, and avert
your eye from gazing at the blossoms of the material world which your
subjects possess. Seek sustenance from God and see how blessings will
come to you, and good things will multiply for you. Seek sustenance from
God, worship him and thank him.109

Al-Mawahib, pp. 106—7.
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2.6 Sixth Problem (pp. 113-119)
The passage of the Mawahib and its associated question run as follows:

“The sultan should take what is [allowed to be] taken from the people
in moderation, and give what he gives them in moderation, for each of
these has a limit.”1 What is the limit that is determined for what is taken
and given?

Ibn ‘Allan’s starting point, as we may expect, is that this must be done within
the bounds of the hudid and the sharia, although again, his interpretation of
the latter leaves considerable room for the ruler’s discretion. When investigat-
ing crimes, the ruler should impose a penalty in line with the gravity of the
offence and to discourage others “so that righteousness and happiness result,
and damage and wrongdoing ( fasad) are removed, even if it is by way of ordi-
nary discipline (siyasa adiyya)”™ Indeed, al-Turtushi is even quoted to the
effect that “taking a single dirham from [the subjects] through negligence or
violation, even if just, is more corrupting of their hearts than 10 dirhams taken
through a recognised discipline in an accustomed way."'2 Similarly giving and
charity must be done in accordance with sharia, and the ruler is warned that
he is not to use the treasury’s money for his purposes.!'®

2.7 Seventh Problem (pp. 120-136)
For the first time, the question moves away from the Nasihat al-Mulik, and
again is phrased as Abw’l-Mafakhir’s direct question to Ibn ‘Allan:

I ask you for a blessing, for you to teach me prayer and what I should read
itin, and how I should prepare for it in my heart. Please teach me an invo-
cation I can read after it which will be easy for my tongue.'#

110 Al-Mawahib, pp. 113—4 = al-Ghazali, al-Tibr al-Masbiik, 66.
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112 Al-Mawahib, p. 16 = al-Turtushi, Siraj al-Mulik, Chapter 11.
113 Al-Mawahib, pp. 18-9.
114 Al-Mawahib, p. 120.
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Not for the only time, Ibn ‘Allan’s answer seems to evade the question some-
what. He starts by explaining that communal prayer (salat) can only be con-
ducted if its requirements are strictly observed — the worshipper must not be
naked, must maintain silence during the prostrations, and must perform the
prostrations correctly. Ibn ‘Allan mentions that the conditions for prayer are
laid out in books of figh (al-kutub al-fighiyya) under the headings bab sifat
al-salat or bab kayfiyyat al-salat, but are explained in detail by Aba Shuja“
al-Isfahani, referring to the famous compendium of Shafii law by Aba Shuja;,
Matn al-Ghaya wa'l-Tagrib (also known simply as al-Taqrib)."> This suggests
that Ibn ‘Allan assumed the sultan could consult such texts, and indeed Abu
Shuja“s text circulated widely in Southeast Asia (at least in later periods),
although no copy has been found among the surviving manuscripts of the kra-
ton library.

Ibn ‘Allan then addresses Abtrl-Mafakhir’s question, “What I should read
in [the prayers]?”, explaining that as a minimum the fatifa should be read at
every prostration. Again, Ibn ‘Allan explains that the details of what is to be
read are expounded in the books of figh. The imam must read the sura con-
cisely, and avoid going on at length. As for Abtrl-Mafakhir’s question as to how
to prepare his heart, Ibn ‘Allan replies that this has been discussed in works
such as al-Ghazali’s Ihya’ ‘Ulam al-Din as well as the Haqa’iq al-Tanbih, an uni-
dentified work. Repentance and purity in deed, food, and clothing are required,
which he supports with extensive reference to hadith.1'6 For the question relat-
ing to private prayer (du‘a), Ibn ‘Allan points the sultan to al-Nawawi’s Kitab
al-Adhkar, and his own commentary on that text in the four-volume al-Futuhat
al-Rabbaniyya, as well as a work by his grandfather, ‘Abd al-Malik b. ‘Ali b.
Mubarakshah al-Siddiq, al-Hab! al-Matin frl-Adhkar wa’l-Ad‘lya.'” Invoking
his own family relationship to the caliph Abai Bakr, he relates a prayer than the
Prophet taught his ancestor.

In sum, the section on prayer is concerned less with the sultan’s private
devotions, but rather, how he should conduct the public prayer. This suggests
that Abw’l-Mafakhir envisaged himself as acting as the imam, and indeed, this
interpretation is supported by evidence from voc sources, albeit rather later,
that depict the sultan as leading the prayers.!8

115 Al-Mawahib, p. 122.

116 Al-Mawahib, pp. 124-5.

117  Al-Mawahib, pp.133-5.

118 Talens, Een feodale samenleving, 161.
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2.8 Eighth Problem (pp. 136-142)
Here we return to the question of the army and the ruler originally raised in the
Third and Fifth Problems.

Is the sultan entitled to grant some of his land to his army or heir legally?
If your answer is affirmative, what is the position of the subsequent sul-
tan after the one who made the grant? Is he allowed to take control of the
land or not?19

Ibn ‘Allan’s reply outlines the various circumstances under which land and
cannot be seized, depending on the type of original grant, and the owner’s
rights. Land granted as igta‘(land-grants) can be seized by the sultan whenever
he wishes, whereas land which is assigned as a waqf is permanently alienated
from the sultan’s control. The only source cited by Ibn ‘Allan for his concise
discussion of land ownership is Jalal al-Din al-Suyut1.12°

2.9 Ninth Problem (pp. 142-148)
This question concerns land use:

Is the sultan allowed to charge his free subjects rent on land or not? Is he
allowed to take a tithe on commercial income from Muslim merchants
or not? Is he allowed to take a landtax (kharaj) from his Muslim subjects
to prepare uncultivated land [?], and the wages of workers. If you say yes,
how can it conform to sharia? If you say no, with what money should the
king be strong when he has no money? If you say from the money of slaves
and infidel, those who do not possess slaves and are not given the jizya by
the infidel will become poor. The author of the account [al-Ghazali] has
warned against kings being weak and the ruin of the land on account of
two matters: the weakness of the sultan, and his oppression.'?!

119 Al-Mawahib p.136. ) ) )
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120 Al-Mawahib, p. 140 = Jalal al-Din al-Suyutl, al-Hawi fr'l-Fatawa frl-Figh wa ‘Ulum al-Tafsir
wa’l-Usul wa’l-I'rab wa-S&’ir al-Funuin (Beirut, 2015), 124 (chapter on bab ihya’ al-mawat).
121 Al-Mawahib, pp. 142—3.
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Despite the length and complexity of Abi’l-Mafakhir’s problem, Ibn ‘Allan’s
reply is extremely concise, and consists largely of quotations from al-Nawaw1's
Rawdat al-Talibin wa- Umdat al-Muftiyyin. This latter text was an abridgement
of al-RafiTs al-Aziz, a well known figh text which was itself a commentary on
al-Ghazall’s al-Wajiz.122 The excerpts Ibn ‘Allan selects from al-Nawaw1 basically
emphasise the limitations of the ruler’s power, but, at the same time, some-
times only indirectly address Abtrl-Mafakhir’s questions. The first excerpt deals
with the permissibility of people in the street resting or selling goods (an issue
not raised by Abwrl-Mafakhir), where al-Nawaw1 stresses that this is allowed
whether or not the ruler explicitly permits it, providing it does not block pas-
sers by. Turning to an issue that Abt'l-Mafakhir did raise, al-Nawawi forbids
the taking of tithes (‘ushair) on commerce through uncanonical dues (maks),
but the collection of alms (zakat) is of course permitted. However, non-Muslim
merchants who enter the dar al-Islam can be required to pay the tithe. Kharaj
cannot be taken except from land subject to kharaj (e.g. land seized from the
infidel). The text stresses the rights of subjects to have basic services provided
such as a city wall and irrigation canals, which should be paid for from the pub-
lic treasury, and if not by leading Muslims (dhawi al-makina min al-muslimin),
but prohibits the ruler from using the funds from the treasury for private pur-
poses. In other words, the Audiid and sharia must be rigorously adhered to; as
for Abw’l-Mafakhir’s concerns about the practical consequences of this, Ibn
‘Allan simply explains that God will provide to those who are pious: “Whoever
obeys his Lord’s command, [God] will give him a good life, and protect him in
his soul, possessions and army, for God is all-powerful”.123

210  Tenth Problem (pp.148-157)

The tenth problem is of a wholly different nature to the preceding ones, mov-
ing to theology. The problem is not stated directly as a question, but revolves
around varying interpretations of the relationship between the mind (al-dhihn)
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122 Kooria, Islamic Law in Circulation, 133.
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and the external world (al-kharij), and thus ultimately the relationship
between the intellect and God. Closely related to the problem of the intellect
is the question of the divine attributes (sifat al-ma%ni). The question debates
whether the divine attributes are present in the intellect through thought. This
would therefore mean that God’s attributes are present in the external world.
After outlining the different interpretations of the intellect, the question is
succinctly put: “Is it allowed to say that by mind is meant God’s mind?"124

The question also asks about different interpretations of God’s negative
characteristics (al-sifat al-salbiyya) — the qualities which cannot be found in
God because they are beneath His dignity. No sources are explicitly cited in
the Tenth Problem and answer other than Taj al-Din al-Subki’s Jam* al-Jawami
ft Usul al-Figh,'*> a work which, despite its title, also discussed theological
questions, although it has not been possible to connect any of the text in
al-Mawahib al-Rabbanniya with that in the printed edition of Jam*al-Jawami".
Yet the question of the attributes of God was one raised in the Admonitions of
Seh Bari, where al-Ghazali harshly criticises the ‘heretical’ Sufis for denying
God’s attributes (or at least their eternity). God’s attributes were also the sub-
ject of a Malay treatise by Shams al-Din al-Sumatra’, the Mir'at al-Mu’'minin,'26
and formed the focus of Hamzah Fansuri’s Asrar al-Arifin. While it is possible
that these works, and their monistic implications, form part of the background
to the question posed to Ibn ‘Allan, the discussion of whether objects had an
objective or external existence (wujid kharift) to the mind was an important
part of the thought of the near-contemporary Indian Sufi Ahmad Sirhindi (d.
1034/1624).127 Sirhindi also argued that the attributes of God had an existence
in addition (za@’%d) to his essence, while the question of the external existence
outside of the mind is raised by ‘Ala’ al-Din al-Bukhari in his Risala fi Wahdat
al-Wuyjud.?® The issue was controversial because the ignorant could claim
identity with the divine by possession of God’s attributes, which was possible
if they could exist externally to Him, as ‘Abd al-Ghani al-Nabulusi notes.!29

124 Al-Mawahib, p. 150. N
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125 Al-Mawahib, p. 156.

126  Van Nieuwenhuijze, Samsu’l-Din, 84-93, 363-73.

127 Ansari, “Shaykh Ahmad Sirhindi’s Doctrine of Wahdat al-Shuhud,” esp. 296.

128 Sa‘d al-Din al-Taftazani (attrib.), Risala fi Wahdat al-Wujid (Istanbul, 1294), 13—145. On the
attribution of this text see El-Rouayheb, Islamic Intellectual History, 314, 1. 3.

129 ‘Abd al-Ghani al-Nabulusi, Risala fi Wahdat al-Wujid, Silleymaniye Ms Asir Efendi 434,
fol. 79b—80oa.
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The closest parallel to this passage, however, can be found in ‘Abd al-Rahman
al-Jam1's al-Durra al-Fakhira. Not to be confused with the eschatological work
of al-Ghazali of the same title discussed above, al-Jami’s al-Durra al-Fakhira
had been commissioned by the Ottoman Sultan Mehmed 11 and was written
in 886/1481. It deals with the views of philosophers, theologians and Sufis on
the Divine Essence and Attributes of God. Right at the beginning of the work,
al-Jam1 condemns the views of both the Ash‘arites and the Mu‘tazilites in the
following terms:

The apparent position of both al-Shaykh Abu al-Hasan al-Ash‘ari and
Shaykh Abiui al-Husayn al-Basri of the Mu‘tazilites is that the existence of
a Necessary Existent, indeed the existence of everything, is identical with
its essence both in the mind (dhihnan) and externally (kharijan).13°

Framed in the technical language of logic and kalam, and drawing heavily on
the works of Sadr al-Din al-Qunawi among others, al-Jam1’s al-Durra al-Fakhira
seeks to uphold the superiority of Sufism in understanding fundamental onto-
logical questions. As Nicholas Heer puts it,

In general Jami first presents first the opposing positions of the theologi-
ans and the philosophers and then the Sufl position. He presents the Sufi
position not simply as a rationally possible alternative to the theologi-
cal and philosophical positions, but as a clearly superior position, either
because it reconciles the views of the theologians and philosophers on a
particular question, or because it avoids the problems necessarily result-
ing from the position that the theologians and philosophers hold.13!

Interest in al-Jam1’s al-Durra al-Fakhira among Southeast Asians is attested by
two manuscripts copied by Yusuf al-Maqasiri in 1656 and 1664, as is discussed
in more detail in Chapter 5.

Perhaps surprisingly, the term wahdat al-wujiad at no point features directly
in the Tenth Problem in al-Mawahib al-Rabbaniyya; nor is the identity of
the proponents of various ideas about God’s attributes ever explicitly men-
tioned. Ibn ‘Allan answers that specialists in the principles of religious law
(al-usuliyyun) affirm the existence of essences (a‘yan) in the external world,

130 Nicholas L. Heer, The Precious Pearl: Al-Jami’s al-Durrah al-Fakhirah, together with his
glosses and the Commentary of Abd al-Ghafiir al-Lari (Albany, NY, 1979), 34.
131 Heer, The Precious Pearl, 7.
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and deny the identity of the mind with God’s mind. This suggests that while
there were indeed theological debates in Banten that touched on similar
issues to those in Aceh, they were framed in rather different terms. The Tenth
Problem only takes up a small proportion of the text of al-Mawahib, under
ten pages out of 157; compared to the very detailed discussion of the First and
Second Problems, which alone take up half the text, the attention given to such
issues is very limited.

Indeed, the stark contrast between the issues discussed in al-Mawahib
al-Rabbaniyya and the wahdat al-wujid debates is underlined by the fact that
Ibn ‘Allan wrote at least three works that either focused on or touched on the
latter. One is al-1qd al-Farid fi Ma‘rifat al-Tawhid, which survives in a unique
copy made by Yasuf al-Maqasiri,'3? which may suggest that the treatise was
also written at the behest of Jawa students. Ibn ‘Allan states he was impelled
to compose the work because of misconceptions about the concept of wahdat
al-wujud prevalent in Sufi circles. The text is an uncompromising denunciation
of such beliefs, Ibn ‘Allan announcing in his introduction that “anyone who
claims that the Creator has united with or taken up a place in his creation is
an infidel”!33 Yet this condemnation of monism does not mean Ibn ‘Allan was
hostile to Ibn ‘ArabT’s thought or its later interpretations. Ibn ‘Allan wrote — or
purported to write — a short treatise entitled Raf*al- Hijab ‘an Ara’is al-Khamsa
al-Abwab. According to one of the two manuscripts of this treatise (Leiden
Or 5660/9), this commentary on chapters 50-54 of al-Jill's al-Insan al-Kamil
was written by Ibn ‘Allan in response to the questions of the ruler of Banten,
Abuw’l-Mafakhir’s son Ab’l-Maali. However, a second manuscript of the work
(British Library, India Office, Loth 667, bearing the different title Jjabat al-Akh
al-Fadil al-Kamil, but containing the same text) states that it was composed by
al-Qushashi in response a question from Ibn ‘Allan.!3* It is of course entirely
possible that both statements are true, given the flexible approach to author-
ship that many works of the period exhibit. Al-Qushashi may well have writ-
ten the work as in response to a question by Ibn ‘Allan — and this seems to be
confirmed by their contemporary Ibn al-‘Ujaymi, who remarks that Ibn ‘Allan

132 Staatsbibliothek zu Berlin, Ms Sprenger 677/3, fols. 107b—-113b, see also fig. 3.4.

133 Ibn ‘Allan, al-Tqd al-Farid, Staatsbibliothek zu Berlin, Ms Sprenger 677, fol. 108a o Jf

134 Voorhoeve, Handlist, 130-131; cf Voorhoeve, “Menselijke onvolkomenheid bij een com-
mentator van De Volkomen Mens,” Bijdragen tot de Taal-, Land- en Volkenkunde 109 (1953):
191
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requested that al-Qushashi comment on chapters of al-Insan al-Kamil for
him!35 — but this does not preclude Ibn ‘Allan from having repackaged the
work as his own for presentation to the rulers of Banten. Certainly, there was
interest in al-JilT’s al-Insan al-Kamil in Banten, as is suggested by the existence
of a rather damaged manuscript of the eighteenth century from there, with
interlinear Javanese translation.!36

Further engagement by Ibn ‘Allan with such topics is suggested by his
best known composition, his commentary on the puritanical Ottoman
preacher Mehmed Birgevi's (d. 981/1573) al-Tariga al-Muhammadiyya, enti-
tled al-Mawahib al-Fathiyya ‘ala al-Tariga al-Muhammadiyya, which exists
in numerous manuscripts. Birgevi’'s work, which was massively influential,
intended to promote the cultivation of piety in daily life by combatting innova-
tion (bid‘a) and advancing a scripturally based form of Islam shorn of popular
religious practices.!3” In many respects, then, Birgevi’s project was similar to
Ibn Taymiyya’s, although this does not mean that Birgevi supported the lat-
ter’s theological position, or indeed even that he was influenced directly by
his works, despite their similarity of approach.38 Birgevi condemned many
of the practices typical of Sufism in this period, including dhikr and sama:,
and was particularly influential among the Qadizadeli movement in the sev-
enteenth century, but could not be ignored by others. A prominent proponent
of wahdat al-wujud, ‘Abd al-Ghani al-Nabulusi also wrote a commentary on
Birgevi’s work, which he entitled al-Hadiqa al-Naddiyya ft Sharh al-Tariga
al-Muhammadiyya.!3® ‘Abd al-Ghani describes the work as one which “mixed
legal questions and ascetics’ stations, united both scholarly benefits and
confessional rarities, which its author perfected and clarified, giving advice
thereby to the umma”14? It was also intended to defuse the use of Birgevi's

135 Ibn al-‘Ujaymi, Khabaya al-Zawaya, 300.

136 Voorhoeve, Handlist, 130: Leiden University Library, Or 5669 “in very bad condition”.

137 See Katharina A. Ivanyi, Virtue, Piety and the Law: A Study of Birgivi Mehmed Efendi’s
al-Tariga al-Muhammadiyya (Leiden, 2020), esp. 117-159.

138 El-Rouayheb notes (Islamic Intellectual History, 15) that Birgevi condemns some of the
theological positions espoused by Ibn Taymiyya as heresy, kufr. On the lack of a direct
connection between Ibn Taymiyya and Birgevi see Ivanyi, Virtue, Piety and the Law, 38-9.

139 ‘Abd al-Ghani al-Nabulusi, al-Hadiga al-Naddiyya fi Sharh al-Tariga al-Muhammadiyya,
Istanbul, Suleymaniye Library, Ms Ayasofya 189o.

140 al-Nabulusi, al-Hadiga al-Naddiyya, fol 2a
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FIGURE 4.4 Ibn ‘Allan, the opening of al-Tqd al-Farid fi Ma‘rifat al-Tawhid, copied by Shaykh
Yusuf al-Magqasiri. Staatsbibliothek zu Berlin, Ms Sprenger 677, fol. 107b
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work by ‘fanatics’ (ahl al-ta‘assub), by whom it seems likely that al-Nabulusi
meant the Qadizadelis.'*! Yet despite the central relevance of Birgevi’s work to
wujudi debates and the circulation of Ibn ‘Allan’s other works in the region, it
does not seem al-Mawahib al-Fathiyya was ever read in Southeast Asia.

The absence of discussion of the wahdat al-wujud debates in al-Mawahib
al-Rabbaniyya, despite Ibn ‘Allan’s other writings in this field, strongly suggests
that in fact the nature of the controversy in Southeast Asia had yet to crystal-
lise at the time of the Banten mission to Mecca. How then can we explain the
discrepancy between the evidence of the texts we have and that of the Sejarah
Banten which points specifically to a wujiidi connection, naming the texts
that Ibn ‘Allan was asked about as Muntahi, the title of Hamzah’s work, and
Wuyjudi? The discrepancy, I believe, can be explained by the dates. As noted
above, Ibn ‘Allan gives unambiguous evidence that the embassy from Banten
reached him in 1046/1637. Yet it was only the following hijri year, 1047/1637
that al-Raniri returned to Aceh and started his programme of persecution
of the followers of Hamzah and Shams al-Din. It seems likely that there was
no particularly dramatic controversy over wujidiyya before this date. By the
time the Sejarah Banten was composed, however, in 1662-3, the situation had
changed. Al-RaniT’s intervention had provoked interest in Banten with Sultan
Abu’l-Mafakhir commissioning the Lama‘an, which undoubtedly targeted
Hamzah Fansuri and his followers. The Sejarah Banten’s account thus reflects
the preoccupations of the court in the 1660s, when it was composed, not the
1630s. It is also testimony to the speed with which the Acehnese controversies
spread across Southeast Asia.

3 Politics and Religion in al-Mawahib al-Rabbaniyya

Al-Mawahib al-Rabbaniyya is a challenging text. With its extensive use of
technical terminology (especially that of law, in the First Problem, and kalam
and philosophy, in the Tenth Problem), it is by no means easy to follow for
the uninitiated. In the First Problem, the rearrangement of Ibn Qayyim
al-Jawziyya’s text, the omission of his chapter headings, and the lack of the
illustrative examples he had provided, contribute to a text which is dense to

141 Jonathan Allen, “Reading Mehmed Birgivi with ‘Abd al-Ghani al-Nabulusi: Contested
Interpretations of Birgivi’s al-Tariqa al-Muhammadiya in the 17th-18th Century Ottoman
Empire,” in Lejla Demiri and Samuela Pagani (eds), Early Modern Trends in Islamic
Theology: Abd al-Ghani al-Nabulust and His Network of Scholarship (Tubingen, 2019),
153-70.
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the point of impenetrability in places. At the same time, the text is largely
derived from quotations of earlier authors, especially Ibn Qayyim al-Jawziyya
and al-Turtushi, and to a lesser extent al-Suyuti. Perhaps some 80—90% of the
text is comprised of such quotations. Al-Mawahib thus represents a collage
of authoritative sources rearranged by Ibn ‘Allan for the Banten court, rather
as al-Ranirt’s Bustan al-Salatin did for the Acehnese court, albeit in Malay.
Indeed, the Bustan shares with al-Mawahib al-Rabbaniyya not just an interest
in the Nasthat al-Muliik, but also utilised extensively, albeit without acknowl-
edgement, al-Turtush’s Siraj al-Muluik.**? Such an approach was of course nei-
ther considered plagiaristic nor indeed surprising in a literary culture which
regarded originality rather differently than we do today, and the proportion of
quotations is paralleled in other works. Al-Turtushi, for instance, constituted
the source of much of the Malay mirror for princes text composed in Aceh
at the beginning of the seventeenth century that its compiler attributed to
Kashifi.*3 Nor was this a specifically Southeast Asian phenomenon. Al-Jami’s
al-Durra al-Fakhira largely comprises a patchwork of quotations from earlier
works of Sufi theology, such as those of al-Qunawi, Mulla Fenari and Da’ad
al-Qaysar1.144

It seems that the pressing question for the Banten court and Ibn ‘Allan was
not theology, as has commonly been supposed, but the one raised in the first
half of the text: what is the relationship between siyasa and sharia? Ibn ‘Allan’s
answers diverge significantly from al-Ghazali’s, who sees the sultan as sub-
servient to sharia. Indeed, al-Ghazali specifically argued that the sultan must
exercise justice in strict accordance with the sharia, neither going beyond or
less than what it stipulates. In contrast, Ibn ‘Allan envisages the sultan as not
just the holder of secular power, and the enforcer of sharia and the Audid, but
himself as the ultimate jurisconsult. Through his exercise of ijtihad, the sultan
adjudicates God’s law, and the concluding sentence of al-Mawahib emphasises
this point once again: “Man’s duty is to undertake jjtihad, while God’s duty is
[to make possible] seeking the way [of truth].”6 Indeed, implicit in the text
is that the sultan has access to the books of figh that are mentioned, as well
as other texts such as the Ihya’. As well as being the supreme mujtahid, the

142 Wormser, Le Bustan al-Salatin, 80—81.

143 Jelani Harun, “Nasihat al-Mulitk: Cermin Hati Raja-Raja’, 208.
144 Heer, Precious Pearl, 8.

145 Cf. Crone, “Did al-Ghazali Write a Mirror for Princes?” 172.
146 Al-Mawahib, p.157.
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sultan is also envisaged as leading the prayers. In other words, Ibn ‘Allan offers
a template of Islamic kingship which in fact diverges very substantially from
al-Ghazali’s. Rather, the idea of the sultan as supreme mujtahid resembles
closely ideas propagated by Akbar in India. In his famous mahdar (decree)
of 1579, Akbar declared himself to be the imam and mujtahid of the age14”
Akbar continued to hold to this position till the end of his reign two decades
later.*8 This divergence from al-Ghazali is also suggested by Ibn ‘Allan’s choice
of authors cited. Not only was al-Turtush’s view of the relationship between
siyasa and sharia fundamentally at odds with al-Ghazali’s, but he had in fact
been the most prominent of al-Ghazali’s opponents. In a response to the Ihya’,
al-Turtusht had accused al-Ghazali of being a philosopher, an adherent of the
Ikhwan al-Safa and an esotericist (batini) or Ismaili#® — effectively an accusa-
tion of rank heresy if not unbelief. The use of Hanbali authorities such as Ibn
al-Qayyim further underminds al-Ghazali.

To what extent may we regard the text as actually based around genuine
questions from the Banten court? The Sejarah Banten records that Sultan
Abuw’l-Mafakhir regularly demanded to be informed of ongoing legal cases,
and where the gadi could not adjudicate, the sultan made the decision. Cases
between officials (ponggawa) were decided by the Sultan, rather than by the
qadi. One of the earliest qadis attested, appointed on Abwrl-Mafakhir’s death in
1651, was himself a prince, Pangeran Jayasantika.!>© Moreover, in the Javanese
language code oflaws ascribed to Sultan Abt'l-Mafakhir, the Undhang-Undhang
Sultan Abu'l-Mafakhir, the sultan reserves to himself the right to pronounce
verdicts based on ta%ir, and to resort to ijtihad.’> It seems highly likely then
that rather than a literary conceit, the text does indeed reflect real questions
from Banten. The allusion in the Ghaws al-Bihar, cited above, to the role of
the local ‘ulama’ in seeking clarification perhaps reflects some sort of debate
between local religious scholars and the sultan over the respective limits of
their authority, questions that they tried and failed to resolve with the limited
Islamic texts available to them, primarily al-Ghazali, who was certainly known
in some form in Java since the sixteenth century. In the eighteenth century,
with Dutch domination, the sultans seem to have lost legal authority to the

147 Moin, The Millennial Sovereign, 139.

148 Moin, The Millennial Sovereign, 145.

149 Garden, The First Islamic Reviver, 154—5.

150 Van Bruinessen, “Sharia court,” 168, 170; Djajadiningrat, Critische beschouwing, 54—5, 66.
151 Yakin, “Undhang-Undhang Bantén,” 376.
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qadi, who was exercising ijtihad in his own right.!>? Yet the eighteenth-century
copy of al-Mawahib al-Rabbaniyya that has survived, together with its Javanese
translation, suggests that the ruling dynasty did not meekly assent to its rel-
egation to secondary importance in legal affairs, but continued to recall the
prerogatives laid down by Ibn ‘Allan, who envisaged the sultan as the supreme
arbitrator and judge.

152 Van Bruinessen, “Sharia court,” 171-2; Yakin, “Undhang-Undhang Banten,” 383; Yakin,
“The Register of the Qadi Court “Kiyahi Péqih Najmuddin” of the Sultanate of Bantén
1754-1756 CE,” Studia Islamika 22 (2015): 443—-496, esp. 477.



CHAPTER 5

Arabic Texts and Court Sufism between the Hijaz
and Sulawesi: Yasuf al-Maqgasirt and His Followers

The interest in the works of Ibn ‘Allan in Banten suggests that by the 1630s
there existed at least some scholars there who could grapple with complex
Arabic texts. Nonetheless, the earliest evidence for original literary produc-
tion in Banten dates only to the second half of the seventeenth century. The
Sulawesi-born scholar Shaykh Yasuf al-Maqasiri (c.1037/1627-1111/1699),! who
had studied for many years in the Middle East, including with the famed
al-Kurani, served the court of Banten from roughly 1664 to 1683, composing a
large number of Arabic works. Indeed, al-Maqasiri is the first Southeast Asian
author known whose literary output is exclusively in Arabic. (There are a small
number of Makassarese texts attributed to him, but it is not clear whether these
are pseudepigraphic, translations or actually original works).2 Some of these
Arabic works are dedicated explicitly to the sultan of Banten, but al-Maqasiri
continued to compose treatises that were sent to the court even after his exile
to Ceylon by the Dutch in the wake of a failed rebellion in 1683, the last signif-
icant attempt by the Banten sultanate to resist Dutch encroachment, in which
the Shaykh played a major role.

Shaykh Yusuf al-Magqasiri, who eventually died in exile in the Cape of Good
Hope, is revered to this day both as an Indonesian hero and as a holy man,
especially in his native island, where numerous hagiographies written in

1 While conventionally this name is transcribed al-Maqassari (see for example Azra, Origins,
passim), it is clear from manuscripts copied by al-Maqasiri that the latter orthography was
the one he consistently used. See fig. 5.1, 5.2.

2 One such Makassarese text, published in transliteration and Indonesian translation on the
basis of a lontaraq owned by the qadi of Gowa, H. Ibrahim Dg Kabe, is: Abd. Kadir Assegaf,
Kitab Lontara Syekh Yusuf (Makassar, 2008). The work discusses tawba and dhikr which is
consistent with al-MaqasirT’s other writings, but exhibits a distinct interest in the symbol-
ism of the letter alif, which we do not find in his securely attributed works (but see Abu
Hamid, Syekh Yusuf: Seorang Ulama, Sufi dan Pejuang (Jakarta, 1994), 254—5 for a discussion
of its significance based on oral sources). At least in this instance the lontaragq is likely to be
pseudepigraphic. For another example of a Makassarese text attributed to al-Maqasiri, in this
instance apparently poems in praise of God and the Prophet, see Cummings, Making Blood
White, 155.

© KONINKLIJKE BRILL NV, LEIDEN, 2024 DOI:10.1163/9789004548794_006
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lontaraq (palm leaf) form record semi-mythical versions of his life.> Modern
scholarship notes his role in spreading the Khalwati tariga, of which a local
variant in Sulawesi takes his name, and the Khalwatiyya-Yusufiyya had a par-
ticular appeal to Sulawesi courts and aristocrats.* However, the Arabic texts he
wrote have rarely been studied, and only one has been edited. The absence of
detailed studies of al-Magqasir’s works has meant that scholarship has not yet
adequately evaluated his place in the history of Islam in Southeast Asia, despite
his immense status. The major English language study is a chapter in Azra’s
Origins of Islamic Reformism, which offers a useful overview of al-MaqasirT's
life and intellectual networks.> He gives less satisfactory detail on the intellec-
tual content of al-Magqasir1’s works, describing him as a ‘neo-Sufi’ who rejected
wahdat al-wujid, and was “rather overzealous in his reconciliation between
the exoteric and esoteric aspects of Islam.”® As we shall see, this does not really
do justice to al-Maqasiri’s agenda.

Al-Magqasiri’s image has also been strongly influenced by his role in the
resistance to the Dutch, as is reflected in the title of the main Indonesian
study by Abu Hamid, which refers to him as a ‘warrior’ (pejuang). This has
prompted rather free interpretations of al-Maqasir1’s works, which have been
scoured for phrases that can relate them to their author’s role in the jihad. His
treatise al-Habl al-Warid, for instance, has been described as “a reflection on
this campaign written in exile in Ceylon ... It refers to the military authority
to which al-Magassari resorted” and it even “recommends that his followers
seek support from Sufi masters during times of war.”” In reality, the text seems
a conventional presentation of the requirements of absolute loyalty of the
murid to his shaykh, who is presented as being God’s deputy (khalifa); it also
devotes some space to dhikr, and insists on the salik following the path of sha-
ria including fasting and performing prayers. In other words, it is an entirely

3 R. Michael Feener, “Shaykh Yusuf and the Appreciation of Muslim ‘Saints’ in Modern
Indonesia,” Journal for Islamic Studies 18 (1999), 12-131; Simon Kemper, “The White Heron
Called by the Muezzin: Shrines, Sufis and Warlords in Early Modern Java,” in Joshua
Gedacht and R. Michael Feener (eds), Challenging Cosmopolitanism: Coercion, Mobility and
Displacement in Islamic Asia (Edinburgh, 2017), 81-120, at pp. 88—9. For one such Makassarese
lontaraq hagiography of al-Magqasiri, edited with an Indonesian translation, see Husnu
Fahimah Ilyas (ed. and trans.), Tradisi Pembacaan Hikayat Syekh Yusuf: Mendulang Berkah
Pada Sang Sufi (Jakarta, 2022).

4 Martin van Bruinessen, “The Tariqa Khalwatiyya in South Celebes,” in Harry A. Poeze and
Pim Schoorl (eds), Excursies in Celebes (Leiden, 1991), 251-69; see also Abu Hamid, Syekh
Yusuf, 232; Azra, Origins, 108.

5 Azra, Origins, 87-108.

6 Azra, Origins, 107.

Kemper, “The White Heron Called By the Muezzin,” 87-8.
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conventional piece of Sufi literature. The tendency to force al-Magqasir1 into
a preconceived role at the expense of what his writings actually tell us has
left our understanding defective in numerous respects. For instance, despite
the common ascription of his tariga affiliation to the Khalwatiyya, his works
suggest he identified more closely with the Nagshbandi order, whose shaykhs
he repeatedly invokes. He was one of the earliest adherents of the Nagshbandi
tariga in Southeast Asia to be identified, although it was probably already
known in Banten.® Van Bruinessen suggests that unlike the contemporary
Shattariyya which struck roots in Southeast Asia, in the seventeenth cen-
tury most Indonesian Nagshbandis were initiated in Arabia, in particular at
the hands of Ibrahim al-Karani, and did not establish lasting lines locally as
attested by silsilas.® In fact, however, al-MaqasirT’s teaching was continued by
his disciple ‘Abd al-Basir al-Darir. Moreover, al-MaqasirTs works sometimes
explicitly address the wahdat al-wujid controversy and engage with Hamzah
Fansuri’s ideas, but his involvement in these debates has not been acknowl-
edged, and indeed explicitly denied, by earlier scholarship.1°

In this chapter, I will firstly outline what we know of al-Maqasi’s intellec-
tual formation, and then examine some of his major works. His extensive cor-
pus raises considerable problems of attribution and intertextuality that cannot
be fully addressed here, but rather the aim is to offer an overview of his con-
tribution, although a full list of his works will be found in Appendix 1. In addi-
tion, I examine al-MaqasiiT's impact, in particular through the Arabic works
purportedly inspired by him that started to be composed in courtly circles in
Sulawesi from the late seventeenth century onwards.

1 The Life and Intellectual Formation of Shaykh Yasuf al-Maqasiri

Yasuf al-Maqasiri was born in the recently Islamised kingdom of Gowa-Talloq,
which at the beginning of the seventeenth century had embarked on an ambi-
tious programme of external expansion and internal Islamisation through
royal patronage of Islamic institutions such as mosques and Qur’an schools.
Although this period is well covered by indigenous Makassarese sources —
there was a strong tradition of historical writing in South Sulawesi — these
concentrate more on political and commercial events. Makassarese language
hagiographies embellish stories of his early life with extravagant claims for his

8 van Bruinessen, Tarekat Nagsybandiya, 34—42; van Bruinessen, “Sharia court,” 179.
9 van Bruinessen, “Origins and Development of the Nagshbandi Order,” 153-6.
10  AbuHamid, Syekh Yusuf; xxiv.
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descent, claiming variously that his father was the Prophet Khidr, the brother
of Sultan ‘Ala’ al-Din of Gowa, or Sultan ‘Ala’ al-Din himself.!! Al-Maqasir refers
to himself, however, as the “son of Abwrl-Jalal ‘Abdallah, the Jaw1 of Makassar”
(see Fig. 5.1, Fig. 5.2), which seems to rule out such an association with
‘Ala’ al-Din.

The royal annals of Gowa record al-MaqasirT’s birth in 1035/1626—7 and
comment that he departed for Mecca in Rajab 1054/September 1644, reaching
Banten in October that year. Yet as al-Magqasiri was only eighteen at the time,
and therefore unlikely to have had the prominence that would draw his move-
ments to the attention of a chronicler, these dates are probably interpolations
by later editors of the royal annals, reflecting his enormous posthumous repu-
tation in South Sulawesi.!? Thereafter, the annals record little but al-MagqasirT's
death in 1699, while the lontaraq hagiographies claim that on reaching Arabia,
he travelled as far as Syria and even to Istanbul.!3 However, the most detailed
contemporary account of al-Maqasiri comes in a work compiled by his friend
Ibn al-Ujaymi, Khabaya al-Zawaya, which deals with the leading Sufis of the
seventeenth-century Hijaz. As it has not previously received scholarly notice it
is worth quoting in full:

Shaykh Yusuf al-Taj b. ‘Afif al-Din b. Abrl-Khayr al-Jawi al-Maqasir, the
virtuous shaykh, the Sufi, he who professes tawhid [al-sifi al-tawhidi], the
learned and diligent, the swimmer in the currents of the seas of tawhid,
from which he extracted the unique essence by his fine diving. He was
born in his country around [10]40[/1630], and undertook the hajj, joining
the circle of Muhammad ‘Ali ‘Allan [i.e. Ibn ‘Allan], then he went back to
Yemen and joined the circle of our shaykh Ahmad al-Ajl in Zabid, and
‘Abd al-Rahim al-Khass, and was inducted into the tariga by Shaykh ‘Abd
al-Baqi al-Mizjaji. He then went back to the Haramayn a second time,
performing the pilgrimage and visiting sacred sites, and meeting with
our shaykh Safi al-Din al-Qushashi al-Ahmadi in Medina. He studied
with him, then travelled to Damascus [al-sham] where he joined the cir-
cle of shaykh Muhammad Amin and the Shaykh of Damascus [al-shaykh
al-Dimashgt], whose intimate he became. He was inducted into the

11 Abu Hamid, Syekh Yusuf, 78—-89 provides a translation of one of these Makassarese hagi-
ographies; also Ilyas (ed. and trans.), Tradisi Pembacaan Hikayat Syekh Yusuf, 24—6; on the
memory of al-Maqasir in Makassar, see Cummings, Making Blood White, 157-8, 168—9.

12 A. Ligtvoet, “Transcriptie van het Dagboek der Vorsten van Gowa en Tello, 111: Vertaling,”
Bijdragen tot de Taal-, Land- en Volkenkunde 28 (1880), 105; William Cummings, The
Makassar Annals (Leiden, 2010), 20, 39, 63, 64.

13 llyas (ed. and trans.), Tradisi Pembacaan Hikayat Syekh Yusuf; 53-5.
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FIGURE 5.1 Muhammad Amin al-Bakri al-Lari, al-Risala fi Ithbat Wajib al-Wujud, colophon showing
the work was copied by Yasuf b. al-marhiam Abrl-Jalal ‘Abdallah al-Jaw al-Maqasiri.
Staatsbibliothek zu Berlin, Ms Sprenger 677, fol. 150b
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FIGURE 5.2 ‘Abd al-Rahman al-JamT’s al-Durra al-Fakhira, copied by Shaykh Yasuf al-MaqasirL.
Staatsbibliothek zu Berlin, Ms Sprenger 677, fol. 107a
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tariga by him, and he devoted himself to his service, studying with him,
gaining benefit and joining his tariga [intasaba ‘alayhi]. He was inducted
[talaggana] by him, and put on [the khirga] and was given permission
to teach the books he had studied [ajaza lahu]. Then he went back to
the Haramayn and studied with our shaykh Mulla Ibrahim [al-Karani],
joining his circle. We learned from each other, then he travelled to
Yemen, where he studied with various masters, including our shaykh
‘Abd al-Rahim al-Khass. The latter informed me that, “A disaster befell
the passengers of a ship he was in, and he fell asleep, dreaming that he
was suckling in my lap. Then he woke up and gave us tidings that we were
out of danger. And so it passed, by God’s will.” [Shaykh Yiisuf] returned to
his country and started corresponding with me; many people benefitted
from him, and I heard that he attained a great rank with the sultan, such
that the latter and his children studied with him, and benefitted from
him in prayer. Thus did his wives, wealth and progeny multiply.14

Ibn al-‘Ujaymi’s account seems to rule out the possibility that al-Maqasiri was
actually of royal descent; if so, the author evidently had no information about
it, despite his relation of an anecdote suggesting al-MaqasirT’s possession of
supernatural powers. Yet it is interesting to note that even after his return to
Southeast Asia, al-Maqasiri remained in contact with Ibn al-‘Ujaymi, pointing
to the enduring exchange across the Indian Ocean. Ibn al-‘UjaymT’s account is
also valuable for the information it gives us about al-MaqasiT’s studies, allow-
ing a much more accurate picture of his travels to emerge. If it is true that
he studied with Ibn ‘Allan, he must have arrived in the Hijaz before 1058/1648
when Ibn ‘Allan died, confirming at least in broad outline the chronology given
by the Gowa chronicles. Given Ibn ‘Allan’s reputation among the Jawa, and
indeed, at the court of Banten, it was natural that al-Maqasiri should study with
him, although it is curious that he does not mention his name anywhere in his
works, although, as will be discussed below, we do have a manuscript copy of
a treatise by Ibn ‘Allan in al-Magqasir1’s hand, confirming their association. The
other figure mentioned, ‘Abd al-Rahim al-Khass (1000/1591-2-1076/1665-6),
was a Qadiri Sufi resident in Zabid,'> who again is missing in al-Maqasir1’s
writings, but is perhaps emphasised here owing to his importance to Ibn al-
‘Ujaymi, whose shaykh he was.

14 Ibn al-‘Ujaymi, Khabaya al-Zawaya, 383.
15  Ibn al-‘Ujaymi, Khabaya al-Zawaya, 210—211.
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The other figures mentioned by Ibn al-‘Ujaymi do feature in sources written
by al-Magqasiri which allow further details to be gleaned. In his Safinat al-Najat,
al-Maqasiri records he was inducted into the Khalwatiyya by Shaykh Ayyub b.
Ahmadb. Ayyub al-Khalwati of Damascus, the Nagshbandiyya by Abti‘Abdallah
Muhammad ‘Abd al-Baqi al-Mizjaj1 in Zabid, and the Shattariyya by Ibrahim al-
Karani of Medina.'¢ Not all these names are entirely accurate, doubtless owing
to copyist error. Another list is provided by the wasiyya which he appended
to a work compiled when he was in Ceylon, al-Nafha al-Saylaniyya, in which
al-Maqasiri lists the “perfect shaykhs” who had guided him. At the head of
the list comes Ayyub al-Khalwati, while Muhammad Mirza al-Shami, a resi-
dent of Medina, Muhammad b. al-Wajth al-Sa‘di al-Yamani, Ibrahim al-Karani,
Hasan b. ‘Ali al-Ujaymy, Ibn ‘Abdallah Muhammad b. Muhammad al-Mizjajt
al-Nagshabandi are also mentioned as his shaykhs.!” The latter name is proba-
bly a copyist’s mistake for Muhammad b. ‘Abd al-Baqi al-Mizjaji, as Azra notes,'®
a prominent Nagshbandi from Zabid, whose family had close connections with
al-Kuarani.'® Muhammad Mirza was another Nagshbandi, from Damascus, who
had migrated to the Hijaz, and was also known for his interest in Ibn ‘Arabi.2°

The travels implied by both al-MaqasirT’'s own account and Ibn ‘Ujaymi
confirm in outline the picture given by the lontarag hagiographies, with
al-Maqasir1 making repeated visits to Yemen, and studying for extended peri-
ods in both Medina and Damascus. One further figure should be mentioned,
Nur al-Din al-Raniri, by whom al-Maqasiri records having been inducted into
the Qadiriyya in the Safinat al-Najat.2! Al-Maqasiri may have met al-Raniri in
Aceh on his way to the Hijaz, given its role as a port linking Southeast Asia
to the Middle East, such that it earned in later times the sobriquet ‘Serambi
Mekkal' or ‘Veranda of Mecca’; a ship from Banten to Arabia may easily have
stopped there. As Azra rightly points out, al-Ranir1 had already left Aceh by this
point; he thus posits that al-Maqasiri met him India, a journey which is other-
wise unattested.?? Yet the dates for al-MaqasirT’s biography given in the lonta-
raq hagiographies are at best rough estimates. While al-Maqasir1 may indeed

16  Tudjimah, Syekh Yusuf, 199—201.

17  Jakarta,Ms A1o1, p. 25; Azra, Origins, 91 states that ‘Abd al-Karim al-Lahtirtand Muhammad
al-Mazrii‘ are also mentioned in this list but this is incorrect.

18  Azra, Origins, 89—90.

19  On this family see John O. Voll, “Linking Groups in the Networks of Eighteenth Century
Revivalist Scholars: The Mizjaji Family in Yemen,” in Nehemia Levtzion and John O. Voll
(eds), Eighteenth Century Renewal and Reform in Islam (Syracuse, 1987), 69—92.

20  Azra Origins, 91—2; Ibn al-‘Ujaymi, Khabaya al-Zawaya, 351—2.

21 Tudjimah, Syekh Yusuf, 200.

22 Auzra, Origins, 89.
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have visited either Aceh or India, it is also entirely possible that al-Raniri him-
self came to Banten after leaving Aceh, given his lost composition al-Lama‘an
dedicated to the sultan of Banten. We have too little hard biographical infor-
mation about either man to do much more than note their connection.

It is evident that from al-MaqasiT's point of view, the most significant of his
teachers was Ayyub al-Khalwati (994/1586-1071/1660), whom he describes as
the “pole of wonders, wellspring of the extraordinary, the heir of Muhammad
and the Prophet’s deputy, the master of his age and the leader of the people
of his time.”?® This individual is doubtless to be identified with the ‘Shaykh
of Damascus’ with whom Ibn al-‘Ujaymi records al-Maqasir1 studied. Ayyub
al-Khalwatl's enormous reputation is reflected in other works by his con-
temporaries, even if he is almost entirely unknown to modern scholarship;
al-Muhibbi describes him as a true walf (saint) who possessed the miraculous
ability to be in two places at once.2* Ayyub al-Khalwati rarely left Syria, which
he regarded as a sacred land, home to the graves of uniquely potent saints with
whom he communed on his pilgrimages (ziyarat).?> He left an extensive reper-
toire of writings in prose and verse that have been barely studied by scholars,
many of which are gathered Ms Berlin Wetzstein 1704, largely in the hand of
his son Isma‘l, but with some autographs. Perhaps unsurprisingly given his
position as imam of the Mosque of Selim in the Damascus suburb of Salihiyya,
Ayyub al-Khalwatl was an enthusiastic supporter of the Ottoman dynasty.
His treatise Agilat al-Farid wa-Khamilat al-Tawhid covers not just the prac-
tice of khalwa and the saints of Syria but concludes with lavish praise of the
dynasty as righteous upholders of the sunna and suppressors of heresy. Indeed,
Ayyub described the Ottomans (al-Rum) as no less than cousins of the Arabs,
clearly an attempt to legitimise the Ottoman Caliphate. Unlike Medina ‘ulama’
such as al-Karani who seems to have avoided any entanglement with secular
authorities, Ayyib al-Khalwati was thus an intensely political figure; in part
this may be connected to the appeal of the Khalwatiyya to the Turks, and the
fact that the order’s principal silsilas comprised numerous Anatolians.?6 The
Agilat al-Farid was dedicated to a member of the Turkish elite, a certain Yasuf
Efendi, presumably a governor of Damascus. Wetzstein 1704 also contains a

23 Jakarta Ms A 101, p. 25! qutb al-‘ajaib manba‘ al-ghar@’ib al-warith al-Muhammadi
wa'l-khalifa al-ahmadt.

24  Al-Muhibbi, Khulasat al-Athar, 1, 473—479.

25  Ayyub al-Khalwati, Agilat al-Farid wa Khamilat al-Tawhid, Staatsbibliothek zu Berlin, Ms
Weztsein 1704, esp fol. 162.

26  On the intimate relationship between the Khalwatis and the Ottomans see John Curry,
The Transformation of Muslim Mystical Thought in the Ottoman Empire: The Rise of the
Halveti Order, 1350-1650 (Edinburgh, 2010).
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treatise on wujid by the Ottoman scholar and shaykh al-islam Molla Fenarl
(d. 843/1431), copied by Ayyub, again pointing to his connections to Istanbul
and the Ottoman dynasty’s interest in Ibn ‘Arabi, which Molla Fenari enthu-
siastically promoted. There were also close links between Ayyub al-Khalwati
and al-KaranT’s circle; one text in Wetzstein 1704 copied by his son Ismail is
by al-Shinnawi, al-QushashT’s teacher, and a reader’s note relates a saying on
al-Kuarant’s authority.2”

Through shaykh Ayytb al-Khalwati, al-Maqasiri was thus initiated into the
Khalwati order, and it has been claimed that al-MaqasirT’s adoption of the
sobriquet ‘al-Taj’ by which he usually refers to himself derives from the title
‘Taj al-KhalwatT’ allegedly awarded to him by Ayyub al-Khalwat1.2® However, it
is more likely to refer to his affiliation with the Tajiyya, the Nagshbandi branch
founded by Shaykh Taj al-Din b. Zakariyya (d. 1052/1642), an Indian scholar
who had established himself in Mecca and played a major role in the spread
of the Nagshbandiyya in the Hijaz.2 Al-MaqasiiT's teacher Muhammad Mirza
had been one of Taj al-Din’s disciples, while the Tajiyya branch was led by the
al-Mizjaji family, who are also listed by al-Maqasiri among his teachers.3° In con-
trast, Khalwati affiliations have left relatively little trace in al-MaqasirT's works,
which are more marked by Nagshbandi tendencies. For example in the Zubdat
al-Asrar, his most widely circulated work, he invokes the authority of “the prin-
ciples relied on by the Nagshbandi shaykhs’, mentioning how “we obtained
many benefits, with countless blessings, when we entered this tariga and were
trained by our shaykh ... Muhammad Baqi al-Nagshbandi al-Yamani”,3! while
there is no mention of either Khalwati shaykhs or practices. As their name
implies, the Khalwatiyya espoused the practice of khalwa, a private retreat and
contemplation, which could last up to forty days, and were enthusiastic propo-
nents of vocal dhikr. The Nagshbandiyya, on the other hand, tended to espouse
silent dhikr and avoided khalwa.3? Al-Maqasiri does not discuss khalwa at all,
but it is possible that his attitude towards dhikr was influenced by Khalwati
preferences, for he supported the vocal dhikr, as had al-Karani who wrote a

27  Staatsbibliothek zu Berlin, Ms Wetzstein 1704, fol. soa—62b: al-Shinnawi, Sadihat al-Azal
wa-Sanihat al-Nazal, a Sufi poem and commentary, for the note see fol. 50a.

28  Abu Hamid, Syekh Yusuf, 93; cf. Nabilah Lubis (ed.), Syekh Yusuf Al-Taj al-Makasari:
Menyingkap Intisari Segala Rahasia (Bandung, 1996) (henceforth, Zubdat al-Asrar, ed.
Lubis), 22.

29 On him see Azra, Origins, 21-2; Le Gall, A Culture of Sufism, 94—98; and for a detailed biog-
raphy, al-Muhibbi, Khulasat al-Athar, vol. 1, 512-8.

30  Al-Muhibbi, Khulasat al-Athar, vol. 5, 512; Copty, “The Nagshbandiyya and its Offshoot,”
326; Le Gall, A Culture of Sufism, 97.

31  Zubdat al-Asrar, ed. Lubis. p. 114 mimma i‘tamada ‘alayhi masha’ikh al-Nagshandiyya.

32 Dina Le Gall, “Forgotten Nagshbandis and the Culture of Pre-Modern Sufi Brotherhoods,”
Studia Islamica 97 (2003): 87-119, at pp. 93-8.
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treatise on the subject,32 and there were overlaps between the Khalwatiyya and
Nagshbandiyya, especially given the non-exclusive nature of tariga allegiance
in the period. Beyond the confines of tariga, Ayyub'’s enthusiastic espousal of
the cult of awliy@’, and his support for the Ottoman dynasty, may have made an
impression on al-Magqasiri, whose works, in particular the Qurrat al-Ayn, seem
on occasion to address contemporary political issues in a way al-Karani had
avoided, as will be discussed below.

Other evidence for al-Maqasir1’s activities in the Middle East comes from
two manuscripts in his hand.34 In Shawwal 1066/August 1656, al-Maqasiri had
copied ‘Abd al-Rahman al-Jami’s al-Durra al-Fakhira (Berlin, Sprenger 677/2,
fols. g1a—107a) (Fig. 5.2),3% the influential Arabic account of a debate between
philosophers, theologians and Sufis which we have previously identified
as a possible inspiration for al-RanirT’s Hujjat al-Siddiq as well as the final
question in Ibn ‘Allan’s al-Mawahib al-Rabbaniyya. Alongside al-JamT’s text,
Sprenger 677 contains a further work by Ibn ‘Allan, al-Iqd al-Farid ft Marifat
al-Tawhid (fols. 107b—n13a), and al-Risala fr Ithbat Wajib al-Wujud (fols.
1u3b-150b) which the text attributes to Muhammad Amin al-Bakri al-Lari.36
The latter text’s colophon (fol. 150b, Fig. 5.1) states that it was completed by
Yasuf b. al-marhiim Abr’l-Jalal ‘Abdallah al-Jawi al-Maqasiri on the Sunday fol-
lowing Id al-Adha (i.e. in Dhil-Hijja), but gives no year; almost certainly it is
Dhir’l-Hijja 1066/October 1656 that is meant. Although the section containing
al-1qd al-Farid lacks a colophon, it is in the same hand as the other two texts
where al-Maqasir identifies himself as the copyist. There is no doubt, then,
that al-Magqasiri is also the scribe of Ibn ‘Allan’s al-Iqd al-Farid. The fact that
all three works concern the question of wahdat al-wujud confirms al-MaqasirT's
preoccupation with this question.

The Ithbat Wajib al-Wujud deals with the issues of the proofs of the
Necessary Being and his attributes, an issue originally raised by Avicenna. The
manuscript attributes the work to Muhammad Amin al-Bakr1 al-Lar1, who was

33  For the vocal dhikr in al-MaqasirTs works, see for example the Kayfiyyat al-Manfi,
Tudjimah, Syekh Yusuf, 35; on al-Karani and dhikr see Dumairieh, Intellectual Life in the
Hijaz before Wahhabism, 150; Le Gall, A Culture of Sufism, 100.

34  Thesemanuscripts are noted withimages of the colophons by Nicholas Heerin “Two Arabic
Manuscripts in the Handwriting of Shaykh Yuasuf al-Taj” https://digital.lib.washington.edu
[researchworks/bitstream/handle/1773/4881/yusuf-al-taj.pdf?sequence=9&isAllowed=y;
however, Heer's description is incomplete.

35  The first work in this majmua‘a is Husayn al-Iskandaris Mifiah al-Tbada wa-Wasilat
al-Sa‘ada (fol. 1a—gob), which was copied in 1164/1750-1 by Ibn al-Hajj Tsa al-Turkmani.
However, both the hand and the paper confirm it has no connection with the following
three treatises copied by al-Maqasir, and it must have been bound together with them by
alater owner.

36  See above pp. 146-149, in more detail on these texts.


https://digital.lib.washington.edu/researchworks/bitstream/handle/1773/4881/yusuf-al-taj.pdf?sequence=9&isAllowed=y
https://digital.lib.washington.edu/researchworks/bitstream/handle/1773/4881/yusuf-al-taj.pdf?sequence=9&isAllowed=y
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a Sufi much admired by Ayyub al-Khalwati, and who must be identified with
the Muhammad Amin of Damascus with whom, according to Ibn al-‘Ujaymi,
al-Magqasiri studied in Damascus. Muhammad Amin was a son of the King of
Lar in southern Iran. He had fled for the Ottoman empire when the Safavid
Shah ‘Abbas conquered Lar in 1010/1602, taking refuge first in Baghdad, then
moving to Mosul, Aleppo, and finally Damascus where he died in 1066/1656,
the year that al-Maqasir1 copied the Ithbat al-Wujid.3” Despite Muhammad
Amin’s contemporary reputation, Sprenger 677/4 seems to be the sole extant
manuscript of this text, but there is more to it than meets the eye. It appears
that in fact the text was lifted directly from a work of this title composed by
Muhammad b. Ahmad b. Muhammad al-Khafri (d. 945/1535), a Shirazi scholar
who had studied with Mir Sadr al-Din Dashtaki (903/1498), the father of the
better known Ghiyath al-Din Dashtaki, founder of the Shirazi school of phi-
losophy.3® Al-KhafiT's works were popularised in the Ottoman lands by Muslih
al-Din al-Lar1 (d. 979/1572), who had studied with al-Khafr1, so Muhammad
Amin al-LarT’s promotion of the work was not unprecedented.3® Like Mir Sadr
al-Din, al-Khafri was a defender of Avicenna from the criticisms raised against
him by al-Ghazali. He was also an exponent of wahdat al-wujiid in the tradition
of Ibn ‘Arabi, although, despite the profound influence of Sufism on al-KhafiT's
works, he does not seem to have had any fariga affiliation.*° Al-Khafri insisted
on mastery of both intuitive and discursive philosophy, and the Risala fi
Ithbat Wajib al-Wujud (both in al-Khafr’s and Muhammad Amin’s versions)
has extensive recourse to ancient Greek philosophy, citing Thales of Miletus,
Anaximenes, Empedocles, Pythagoras, Plato and Aristotle.

Al-Magasirt must have studied this text in Damascus with his teacher
Muhammad Amin, and it is almost certain that Sprenger 677 was copied
there. Not only is this the unique copy of this text attributing its authorship
to Muhammad Amin, but several of its later owners are known Damascus bib-
liophiles, most prominently Muhammad b. Ibrahim b. Muhammad al-Ma‘raf
bi’l-Dakdakiji (d. 1131/1719), whose interest in the text may also be explained
by the fact that he was a student of al-Karani's (Fig. 5.3).#! There is no reason

37  Al-Muhibbi, Khulasat al-Athar, vol. 4, 303—4.

38 On al-Khafri see Ahab Bdaiwi, “Shi‘i Defenders of Avicenna: An Intellectual History of the
Philosophers of Shiraz,” University of Exeter, PhD thesis, 2014, 106-116.

39  See Reza Pourjavady, “Muslih al-Din al-Lari and His Samples of the Sciences,” Oriens 42
(2014): 292—-322.

40  Bdaiwi, “Shi‘i Defenders of Avicenna,” 109-110.

41 Staatsbibliothek zu Berlin, Ms Sprenger 677, fol. gia: other owners mentioned are
Muhammad Sadiq b. Muhammad b. Husayn al-Hanafi al-ma‘raf bi-Ibn al-Kharrat, pur-
chased it 138/1725—-6; Muhammad Amin al-shahir bi-Ibn al-Kharrat al-Hanafi purchased
it1143/1730-1. For Ibn al-Dakdakiji’s connection with al-Karani, see Dumairieh, Intellectual
Life in the Hijaz before Wahhabism, 166, 320.
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FIGURE 5.3 Ownership marks on the titlepage of ‘Abd al-Rahman al-JamT’s al-Durra al-Fakhira
copied by Shaykh Yusuf al-Magqasiri. including that of al-Karani’s Damascene
pupil Muhammad b. Ibrahim b. Muhammad al-ma‘raf bi’l-Dakdakii (d. 1131/1719),
Staatsbibliothek zu Berlin, Ms Sprenger 677, fol. g1a
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to think al-Maqasir1 was aware of the text’s original composition by al-Khafri,
but interest in the works of the Iranian philosophers among al-Karani and
his Southeast Asian students is revealed by a second manuscript, Princeton,
Garrett collection, Ms Yahuda 3872.42 Three texts in this composite manuscript
were copied by al-Maqasir1 in Rabi‘ 11 1075/October-November 1664 in Medina,
while he was studying under the direction of Ibrahim al-Kirani, the long ver-
sion of al-Jami’s al-Durra al-Fakhira, his disciple ‘Abd al-Ghafur al-LarT’s com-
mentary on it, and al-Jami’s Risala fi’l-Wujud.*® The manuscript also contains
an autograph of al-Kurani's al-Lum‘a al-Saniyya, his treatise on the so called
Satanic verses of the Qur’an, and other works.

This manuscript is especially interesting as it shows the circle of Jawa
students that surrounded al-Kaorani collaborating on copying a series of
texts. At the end of al-Durra al-Fakhira (fol. 23a) (Fig. 5.4), al-Maqasir1’s col-
ophon states that the work was copied at the behest of al-Karani in Rabi‘ 11
1075/October 1664 at the ribat of Imam ‘Al outside Medina by Yasuf al-Taj b.
‘Abdallah b. Abrl-Khayr al-Jaw1 al-Maqasiri al-Talluqt al-Munjalawi, the penul-
timate nisba referring to Talloq in Makassar, the final one being unidentified.
Accompanying the colophon are two collation notes, the first stating the work
was collated by ‘Abd al-Ra’uf al-Jaw1 in Rabi‘ 1 1078/August-September 1667
(Fig. 5.5); one must wonder whether this is in fact ‘Abd al-Ra’af al-Singkili,
who was also a member of al-Kiiran'’s circle, although this date is considerably
later than the traditional one given for his return to Aceh.** A second colla-
tion statement, dated Dhrl-Qi‘da 1085/January 1675, is by Muhammad Sa‘id
al-Kawkani; this nisba indicates that he was from Konkan, the west coast of
India, and he was also a Nagshbandi, as is attested by his nisbas on several
manuscripts he copied which have come down to us, primarily collections
of al-Karant’s works.#> ‘Abd al-Ra’af al-JawT’s collation statement and the
same date also occur at the end of al-Maqasiri’s copy of al-Lari’s commentary
(fol. 39a). Other individuals involved in the copying and collation of this
majmiu‘a were a fellow-countryman of Yasuf al-MaqasirT’s, a certain ‘Abd

42 This manuscript is discussed in Florian Schwarz, “The Arab Reception of Jami in the
Sixteenth and Seventeenth Centuries: al-Fawa’id al-diya’iyya and al-Durra al-Fakhira,” in
Thibaut d'Hubert and Alexandre Papas (eds), Jami in Regional Contexts: The Reception
of Abd al-Rahman Jami’s Works in the Islamicate World, ca. gth/15th-14th/20th Century
(Leiden, 2019), 177195, esp. pp. 186—9.

43  On this latter see Nicholas Heer, “Al-Jami’s Treatise on Existence” in Parviz Morewedge
(ed.), Islamic Philosophical Theology (New York, 1979), 223—36.

44  Seep. 95 above.

45 Schwarz, “Arab Reception,” 188—9.
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FIGURE 5.4 ‘Abd al-Rahman al-JamT’s al-Durra al-Fakhira copied in the ribat of Imam ‘Ali outside
Medina by Yasuf al-Taj b. ‘Abdallah b. Abr’l-Khayr al-Jawi al-Magqasiri al-Talluqi
al-Munjalaw1 in Rabi 11 1075/October 1664. Princeton University Library, Garret
Collection, Ms Yahuda 3872, fol. 23a
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FIGURE 5.5 Colophon of ‘Abd al-Rahman al-JamT’s al-Durra al-Fakhira copied in the ribat of Imam ‘Ali
outside Medina by Yasuf al-Taj b. ‘Abdallah b. Abr’l-Khayr al-Jaw1 al-Maqasiri al-Talluq1
al-Munjalawi in Rabi 11 1075/October 1664. Princeton University Library, Garret Collection,
Ms Yahuda 3872, fol. 23a (detail)

al-Rahman b. ‘Abdallah al-Jaw1 al-Maqasir1 al-Katanukant (fol. 85a) (Fig. 5.6),
who copied al-Suyuti’s Kitab al-Ta‘aqqubat ‘ala al-Mawdut, an abridgement
of Ibn al-Jawzl’s collection of fabricated hadith, the Kitab al-Mawdu‘at; like
Shaykh Yasuf he was a native of Makassar, while the nisha Katanukani seems
to refer to Katangka, just outside modern Makassar, the low hill which was
the site of the original town of Gowa, and the location of the royal tombs.#6 A
further two notes by a certain ‘Abd al-Hakim b. ‘Abd al-Karim al-Jaw1 al-Fatani
in 1075/1664, state (fol. 96b) he collated the autograph of al-Kiarani's al-Maslak
al-Wasat al-Dani, and (fol. 137a) that he copied the thabat (catalogue of teach-
ers) of Zakariyya al-Ansari (Fig. 5.7). The nisba al-Fatani refers to Patani, on
the east coast of the Malay peninsula, which later became noted for its reli-
gious ties with the Hijaz,*7 of which this must represent one of the earliest
attestations.

Al-Magqasiri thus took his place among a circle of disciples of al-Karani from
Southeast Asia and the broader Indian Ocean world — Sulawesi, Sumatra (if the
identification with al-Singkili is correct), Patani and Konkan. Middle Eastern
or Maghrebi nisbas are notably absent among the copyists and collators of this
manuscript, with the exception of al-Kiiran1’s own and one by a certain Shaykh

46 Iam grateful to Campbell Macknight for this information.
47  See Bradley, Forging Islamic Power and Place.
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FIGURE 5.6 Colophon of al-Suyutl’s Kitab al-Ta‘aqqubat ‘ala al-Mawdu‘at, copied by ‘Abd al-Rahman
b. ‘Abdallah al-Jaw1 al-Maqasir al-Katinukani in Medina in Safar 1075/September 1664.
Princeton University Library, Garret Collection, Ms Yahuda 3872, fol. 85a
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FIGURE 5.7 Colophon of Zakariya® al-Ansari’s thabat, copied by ‘Abd al-Hakim b. ‘Abd al-Karim al-Jaw1
al-Fatani in 1075/1664. Princeton University Library, Garret Collection, Ms Yahuda 3872,
fol. 132b
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Ahmad b. al-Banna’ al-Dumyat], presumably an Egyptian from Damietta (fol.
23a). This might suggest that students were clustered into regional study groups,
for we know that al-Karani attracted students from across the dar al-Islam. The
manuscript is a rough copy, unlike the neatly written Sprenger 677, and repre-
sents the texts that were studied and debated by al-Karani's circle at the behest
of their master, whose role in encouraging the copying is reflected in the state-
ment (bi-rasm) that occurs in the colophon on fol. 23a (Fig. 5.4). While the first
three treatises copied by al-Maqasiri revolve around wujidi questions, the other
texts indicate an interest in hadith and Qur’an, while the thabat of Zakariyya
al-Ansarl was presumably included as it offered ultimately an authorisation
for all the books he transmitted via al-Karani; Zakariyya al-Ansari had a par-
ticularly important place among al-Karani's isnads as one of the main links to
earlier generations of transmitters.*®

The cosmopolitan environment of Arabia thus introduced al-Magqasiri not
just to local scholars, but also to the other students from the Indian Ocean
world. Here it seems appropriate to raise the question of the possible influ-
ence of the Indian Nagshbandi, Ahmad Sirhindi (d. 1034/1624), which Azra has
detected in al-Maqasiri’s works, specifically a rejection of Ibn ‘Arab1’s wahdat
al-wujud for the notion of wahdat al-shuhiid, ‘unity of witnessing’ with which
Sirhindi is usually associated.*® In fact there are few indications of any influ-
ence from Sirhindi in al-MaqasirT’s works. It is true that al-Maqasiri’s doctrine
that creation is like a shadow of its creator is reminiscent of Sirhindj, although
he never elaborates the concept, whereas for Sirhindi, the understanding and
experience of the shadow world (zilliyat) was a crucial part of the salik’s path.5°
Azra cites a passage from al-MaqasitT’s Zubdat al-Asrar which does refer
repeatedly to shuhud; when the salik reaches the final stage of annihilation in
God he will be immersed in God’s epiphany through his constant witnessing of
it, reaching the stage described in the hadith that “God will become his hear-
ing and his seeing.” Through this “witnessing” of the one in the many and the
many in the one he will be overcome by the divine epiphany which will allow
him to witness the object of being (mawjud) which is self-existent (al-ga’im
bi-nafsihi).5' However, there is no mention of wahdat al-shuhud, and the idea
of shuhud itself is a perfectly conventional part of Sufi vocabulary.

48 Dumairieh, Intellectual Life in the Hijaz before Wahhabism, 68, 74, 83, 155.

49 Azra, Origins, 104.

50  Cf. Ansari, “Sirhindi’'s Wahdat al-Shuhud,” 296—9.

51 Azra, Origins, 104, n. 97 cites Zubdat al-Asrar Jakarta Ms A 101, 38—9, which corresponds to
Zubdat al-Asrar, ed. Lubis, 94—6.
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The suggestion of an association between al-MaqasirT and Sirhindi is evi-
dently based on the assumption that Sirhindi was an ‘orthodox’ opponent
of wahdat al-wujud. Yet it has been suggested that there is little difference
between the ideas of wahdat al-wujud and wahdat al-shuhid,>? and in places
al-Maqasiri refers positively towards wahdat al-wujud. Moreover, in his time
Sirhindi was a highly controversial figure, who was declared a heretic by the
Mughals and seems to have come close to equating himself with the Prophet
Muhammad, whose presence he claimed to embody.53 He may have been the
target of a polemic by al-MaqasiT's own teacher, Ibrahim al-Kiirani, although
there is also some evidence to suggest an ambiguous and changing attitude by
al-Karani to aspects of Sirhind1’s thought.5* At any rate, Sirhind1’s works were
the subject of vigorous polemics in the Hijaz by the early 1660s, precisely the
period when al-Maqasiri was there, so it is unlikely that any putative influence
Sirhindi on al-Magqasir can be ascribed to the latter’s search for ‘orthodoxy’.55
Yet if the connection with Sirhindi is doubtful, al-Maqasiri certainly did
have contact with Indian Nagshbandis. A certain ‘Abd al-Karim al-Lahuu1 (d.
after 1070/1659) who was resident in the Hijaz was the source for his Matalib
al-Salikin, which is basically a recopying of al-Lahurt's Muntaha Matalib
al-Salikin.5% ‘Abd al-Karim al-Lahari was, like al-Magqasiri, a Nagshbandi expo-
nent of wahdat al-wujud who insisted on the importance of sharia.5” ‘Abd
al-Karim did also share a silsila with Sirhindi, for he had been initiated into
the Nagshbandiyya by a certain Shaykh ‘Abd al-Wahid; the latter had been a
disciple of Baqi Billah, who was Sirhindr’s teacher.58

While these manuscripts provide us with a wealth of detail for aspects
of al-MagqasirT’s time in the Middle East, we are paradoxically rather poorly
informed about his return to Southeast Asia, for which our main source — apart
from his own writings — are the comments of Dutch observers. Scholars have
suggested he returned to Southeast Asia around 1664, but given the date of Ms
Princeton Yahuda 3872 which was certainly copied in Medina in the autumn
of that year, it is likely that it was rather later. He settled in Banten, rapidly

52 Buehler, “Ahmad Sirhindi: A 21st-century Update,” 122—141.

53 Kugle, Hajj to the Heart, 226-8.

54  Azra, Origins, 46; Copty, “The Nagshbandiyya and its Offshoot,” 343-4.

55  Copty, “The Nagshbandiyya and its Offshoot,” passim.

56 Azra, Origins, 91; Drewes, “Nur al-Din al-Raniri’'s Charge of Heresy,” 57; ‘Abd al-Karim’s
original is preserved, along with his other Arabic works, in Staatsbibliothek zu Berlin, Ms
Pet. 527 (Ahlwardt No 4108).

57 M. Tahir Mallick, “The Waslya of ‘Abd al-Karim al-Lahori,” Hamdard Islamicus 8 (1985):
41-61.

58 Mallik, “Wasiya,” 47; on Sirhindi and Baqi Billah, see Ernst, Refractions of Islam, 50-52.
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achieving prominence at the court of Sultan Ageng Tirtiyasa (r. 1651-1683), the
grandson of Abtrl-Mafakhir, who was also known by his Arabic name Abt’l-Fath
b. Abrl-Ma‘ali. Traditional accounts suggest al-Maqasir1 was appointed tutor
to the heir to the throne, Pangeran Gusti, later known as Sultan Haji or ‘Abd
al-Qahhar. He is said to have acted as mulfti, gadi and advisor to Sultan Ageng.>°
As relations between Banten and Batavia deteriorated, Dutch accounts
emphasise his role in leading the resistance against the Dutch. These sources
indicate that in the civil war between the pro-Dutch ‘Abd al-Qahhar and his
father, Sultan Ageng, al-Magqasiri took the latter’s side. As the Dutch besieged
Tirtiyasa in 1092/1682, Sultan Ageng, al-Magqasiri and another prince, Pangeran
Purbaya, fled to continue fighting in South Java. Despite Sultan Ageng’s cap-
ture in 1096/1683, al-Magqasiri continued the resistance and was only finally
taken by trickery in December 1683. The Dutch certainly regarded al-Maqasir
as a major security threat, hence their decision to exile him first to Ceylon, and
then, in 1693, to the Cape of Good Hope, where he died in 1699.5°

2 Al-Magqasiri’s Works and their Manuscripts

Although al-Magqasiri refers in places to Muhammad b. Fadlallah al-Burhanpiiri,®!
he does not embrace his scheme of seven Grades of Being (or the alternative
five grade system), but rather avoids the question entirely, just as al-Raniri had.
However, his prime concern is the same fundamental question of how the elite
of believers (akhass al-khawwas) can attain the state of perfect man, an idea
which goes back to al-Ghazali.52 Rather than Grades of Being, it is the practice
of dhikr which is seen as holding the key. His major treatise discussing these
ideas is the Zubdat al-Asrar, discussed in more detail below, but they are also
reflected in many of his other writings.

Al-Magqasiri’'s works tend to be short treatises, sometimes only a couple of
pages long. They are thus generally preserved as part of majmii‘as, collective
manuscripts, rather than independently. Nonetheless, in view of al-MaqasirT's
subsequent reputation, there are perhaps surprisingly few manuscript wit-
nesses, with his works being collected in six major manuscripts of varying

59  Abu Hamid, Syekh Yusuf, 97-9.

60  On al-MagqasiiTs exile see Kerry Ward, Networks of Empire: Forced Migration in the Dutch
East India Company (Cambridge, 2009), 200—212.

61  Tudjimah, Syekh Yusuf: Riwayat dan Ajarannya (Jakarta, 1997), 145.

62  Jonathan A.C. Brown, “The Last Days of al-Ghazzali and the Tripartite Division of the Sufi
World Aba Hamid al-Ghazzali’s Letter to the Seljuq Vizier and Commentary,” The Muslim
World 96 (2006): 89-113.
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contents.®3 The two principal witnesses are Jakarta Mss A 101 and 108. The for-
mer is a collection of some 21 treatises of which six are explicitly attributed to
al-Magqasirl. It is written in a single hand, bears the copying date of 186-7/1773
(Fig. 5.8), and may well have been produced in the Banten sultanate for the
library of Zayn al-‘Ashiqin. Although no internal evidence explicitly confirms
this, it is written in the style of naskh associated with the Banten court scripto-
rium (see Chapter 7). The second manuscript, A 108, also has a royal connec-
tion, coming from the court library of the Bone Sultanate in South Sulawesi,
and contains 31 treatises in Arabic as well as a number of Bugis texts, and is
discussed in more detail below. A single treatise by al-Maqasiri is preserved in
Ms Jakarta A 45/2; as van Bruinessen notes, this is most likely a Banten man-
uscript, and its interlinear Javanese translation confirms its Javanese prove-
nance (Fig. 5.9).54 A further witness to the circulation of al-MaqasirT’s works,
although now very badly damaged owing to iron gall corrosion, is Jakarta A 113,
which contains two texts by al-Maqasiri alongside other, anonymous Sufi ones.
We know this manuscript formed part of the Banten sultanate library on the
basis of the last text in the majmi‘a, the Ugdat al-Murid, which is mentioned
in the 1833 catalogue of the library, discussed further in chapter 7.

Mention should also be made of one further Jakarta manuscript previ-
ously held in the Dinas Purbakala, which was used by Tudjimah as the basis
of her Indonesian translation of several works by al-Maqasiri. This seems to
be lost, having in any event been in very poor condition, but contained sev-
eral works not attested elsewhere, most importantly the Safinat al-Najat,
where al-Maqasir provides an account of his teachers and their silsilas. The
manuscript’s colophon indicates it was copied in 1145/1733,5% although this
was apparently made from an undated autograph by al-Maqasir1 himself. The
manuscript seems to have originated in Sulawesi, and was brought to Jakarta
by the Indonesian Islamic scholar Hamka (1908-1981).66 A further manu-
script belonged to the personal collection of Hajji Wan Shagir Abdullah of

63  van Bruinessen, Tarekat Nagsybandiyah, 36—39 provides a useful overview of these man-
uscripts and their contents, although omitting A 113, understandably in view of its poor
preservation.

64  van Bruinessen, Tarekat Nagsybandiyah, 37.

65  Tudjimah, Syekh Yusuf, 193.

66 I am very grateful to Martin van Bruinessen for giving me access to certain sections
of a reproduction of this manuscript in his possession. Otherwise, the Hamka/Dinas
Purbakala manuscript seems to be entirely lost, as far as is known, nor have I been able to
trace the microfilm copies of it that Tudjimah states were lodged with the Muzium Pusat
in Jakarta (now Perpustakaan Nasional) and at Leiden University Library. This means that
for the most part these treatises are accessible only in Tudjimah’s Indonesian translation.
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FIGURE 5.8 Colophon of Yusuf al-Maqasiri, Matalib al-Salikin, showing the date of copying of
186/1773. Jakarta, Perpustakaan Nasional Ms A 101, p. 79

Kalimantan Barat, and is said to have come from the royal library of Bone.67 It
thus was probably made before the British assault in 1814 in which substantial

67  van Bruinessen, Tarekat Nagsybandiyah, 38.
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FIGURE 5.9 The opening of Yasuf al-Maqasiri’s Zubdat al-Asrar with interlinear Javanese translation,
probably Banten, eighteenth century. Jakarta, Perpustakaan Nasional Ms A 45, pp. 103—4

parts of the Bone library were confiscated. There is only limited evidence for
the circulation of al-Maqasirt’s works in the nineteenth century, however. A
number of treatises by al-Maqasiri are found in Leiden Or 7025,58 while a copy
of the Taj al-Asrar, probably dating to c.1830—40 is found in Leiden Or 7741a/3.5%

As van Bruinessen notes, no translations of al-Magqasir1 into Malay seem
to exist.”? The provenance of the manuscripts discussed above is also sugges-
tive of the circulation of his works. Of the main manuscript witnesses, two
are probably from Banten (Jakarta A 101, Jakarta A45), one was acquired in
Banyumas in central Java (Leiden Or 7025),” while two are from South Sulawesi
(Jakarta A 108 and the Dinas Purbakala ms); the manuscript of Wan Shaghir
Abdullah must also have come from Sulawesi. No manuscripts of his works
are attested from major North Sumatra collections, such as Tanoh Abee or Ali

68  Described in Jan Just Witkam, Inventory of Oriental Manuscripts of the Library of the
University of Leiden (Leiden, 2007), vol. 8, sv; it contains the Taj al-Asrar, the Zubdat
al-Asrar, the Sirr al-Asrar, the Qurrat al-Ayn and three anonymous treatises on dhikr.

69  See Witkam, Inventory, vol. 8, sv;; fol. ga of the ms bears the date 1254/1838.

70  Van Bruinessen, Tarekat Nagsybandiyah, 39.

71 The manuscript was acquired there by Snouck Hurgronje, see Witkam, Inventory, vol. 8,
sub Or 7025.
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Hasjmy in Aceh.”? However, van Bruinessen saw a manuscript belonging to the
head of the Sammaniyya sub-branch of the Khalwatiyya in Palembang, the late
Muhammad Zayn Syukri, which contained three works by al-Maqasiri,”® and
a manuscript from Aceh has a copy of his short treatise Matalib al-Salikin.™*
Nonetheless, it seems likely on present evidence that al-MaqasirT’s works had
a limited circulation in Sumatra, and that interest in them declined during the
nineteenth century, as reflected in the diminishing number of manuscripts —
the opposite to the usual pattern in which later manuscripts are more plentiful
than earlier ones. However, both these conclusions are highly tentative and
provisional, and can only be verified or disproven on the basis of much more
extensive work in manuscript collections in the region.

The number of al-MaqasirT’'s works has not been established with cer-
tainty. It is clear that there is a good deal of borrowing between them. Often,
al-Magqasiri indicates his authorship in the introduction, referring to himself
as al-haqir al-fagir Yasuf al-Taj. However, there are severe problems with
other works in the corpus. Some works attributed to al-Maqasir1 in mod-
ern scholarship lack any such attribution in their manuscript texts; this is
true, for instance of the Mugaddimat al-Fawa’id and the Tuhfat al-Abrar
li-Ahl al-Asrar, while only one of the three manuscripts of the Fath Kayfiyyat
al-Dhikr mentions the author.”® Although on grounds of its contents and style
the attribution to al-Maqasiri is credible, it cannot be regarded as certain at

72 Fathurahman, Katalog Naskah Dayah Tanoh Abee Aceh Besar; Oman Fathurahman and
Munawar Holil, Katalog Naskah Ali Hasjmy Aceh (Tokyo, 2007).
73 Pers. comm. Martin van Bruinessen, 11 April 2020. The manuscript contained, according
to its table of contents:
Silam al-Mustafidin of Ibrahim al-Karani
Matalib al-Salikin of al-Maqasirl
Al-Risala al-Yasufiyya fi'l-Qawa'id al-Sifiyya of al-Maqasir1 (otherwise unattested)
Risalat Ghayat al-Ikhtisar bi-Sirr al-Asrar of al-Magqasiri
Al-Insan al-Kamil of ‘Abd al-Karim al-Jili
Adhkar al-Nagshbandiyya of Shaykh Wajih al-Din al-‘Alawi
Tafrihat al-Dhakirin Tarjumat al-Jahidin
Al-Raghba fi Tahsil al-Sa‘ada al-Abadiyya
Fusis al-Ma‘rifa of Tbn ‘Arabi
Ashab Rasul Allah
Al-Tuhfa al-Mursala by al-Burhanptri
Seorang datang kepada Rasulallah
Bebarapa hadith al-Nabawi
74  British Library Ms Add 16773. See further Annabel Teh Gallop and Oman Fathurahman,
“Islamic Manuscripts from Aceh in the British Library,” Journal of Islamic Manuscripts 13
(2022): 151-224.
75  Leiden University Library, Or 7025, fol. 75v—78v; Jakarta, A 108, A 101, pp. 105—7.
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this stage. Conversely, two different titles are given to a work with virtually
identical contents, al-Nafha al-Saylaniyya and Minhat al-Saylaniyya fi Minhat
al-Rahmaniyya. The Daf*al-Bala’largely consists of text borrowed from the Sirr
al-Asrar wa Zubdat al-Asrar.”® On the other hand, the Matalib al-Salikin, which
is mentioned as if it was an original work of al-MaqasiT’s in the secondary lit-
erature, is in fact an almost word for word copy of the text of this title by ‘Abd
al-Karim al-Lahurl. Al-Magqasir1 does state in his introduction that he “took it
from” the latter’s work, but he in fact reproduced it exactly, merely altering the
occasional colloquialism to more formal Arabic.

While a number of al-MaqasirT's works were composed in Banten in particu-
lar his major treatises Zubdat al-Asrar and Qurrat al-Ayn which are discussed
below, his period of exile in Ceylon seems to have been especially productive.
The composition of these works on the island is alluded to either in their titles
(by references either to Ceylon or exile) or by explicit statements in their
prefaces; among these are the Minhat al-Saylaniyya, al-Nafha al-Saylaniyya,
al-Baraka al-Saylaniyya, Kayfiyyat al-Manft, Safinat al-Najat, Habl al-Warid and
the Risalat Ghayat al-Ikhtisar wa-Nihayat al-Intizar. Frequently, al-Maqasiri
refers to having composed these works at the request of individual disciples
(tullab). Many of these short treatises composed in Ceylon constitute expla-
nations of topics which are raised in his longer, earlier works. Al-Baraka
al-Saylaniyya expands on the meaning of the terms al-‘awamm, al-khawass
and akhass al-khawass.” The Kayfiyyat al-Manfi deals with the same subjects,
and indeed its text is in places word for word the same as that in al-Baraka
al-Saylaniyya. However, while the Zubdat al-Asrar is careful to avoid describing
the method of performing dhikr, in the Kayfiyyat al-Manfi al-Maqasir1 gives
detailed instructions of how to enunciate each word: “If you say the word /a [no,
asin la ilah ila allah] at the beginning of your dhikr, produce it from the depths
of the navel extending to the brain in the head.””® Similar instructions describe
how each word of the shahdda is pronounced, involving the whole body.

These treatises written in Ceylon were not simply for the consumption
of fellow exiles, for one of them, Habl al-Warid li-Sa‘adat al-Murid, written
in Ceylon in 1099/1688 concludes with a dedication to Sultan Ab@’l-Fath of
Banten.” Moreover, the fact that all these treatises are preserved in manu-
scripts from Southeast Asia suggests that al-MaqasirT’s Ceylon writings were
intended as much for his devotees in Java as for the small local community of

76  Both these points previously noted by Tudjimah, Syekh Yusuf, 18-19.

77  Jakarta, Ms A 108, pp. 68—79.

78  Jakarta, MS A 108, p. 91 A detailed summary of these treatises can be found in Tudjimah,
Syekh Yusuf, 22—6.

79  Tudjimah, Syekh Yusuf, 147.
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exiles in Ceylon.8° How exactly such treatises were brought back to Southeast
Asia is unclear, although it seems likely that elite convicts returning to their
homeland would have been one means, and itinerant Muslims travelling
between the two regions another one. Given the survival of these Ceylon texts
in Southeast Asian manuscripts, evidently the exile and distance did not pres-
ent too much an obstacle to their circulation. Indeed, exile in Ceylon may have
obliged al-Magqasiri to prioritise detailed written over oral exegesis which he
could be confident would reach his disciples in Southeast Asia.

The brevity of many of al-MagqasiT’s works is consistent with a more general
tendency among the leading ‘ulama’ of the period to compose brief treatises.
Most of al-Karani’s works are similarly only a few pages long, and were com-
posed specifically in response to questions from pilgrims to the Haramayn. In
one treatise dated 1094/1683 dealing with al-a‘yan al-thabita, al-Karani apol-
ogies for being unable to give a detailed response as the letter containing the
question had only come with the pilgrims in Jumada 11 and ships were due to
depart the next month, at the beginning of Rajab.8! The monsoon determined
the times at which ships could sail, and those who missed the opportunity
faced a delay of months until the winds were favourable. A similar phenome-
non might explain much of the apparent intertextuality of al-MaqasirT's works:
these are brief treatises dashed off in response to questions from individual
disciples that were taken across the seas to Java, so we can assume similar exi-
gencies of shipping timetables also would have dictated his compositions. The
repetition of materials should not therefore be characterised anachronistically
as self-plagiarism, but rather be considered as part of a strategy to adapt parts
of his existing works to the precise questions of each audience. Nonetheless,
it does leave scholars with modern ideas of texts with something of a conun-
drum when trying to decide whether a given text should be classified as an
independent work.

3 Yusuf al-Maqasiri’s Writings on Sufism and Sultanic Power

The Zubdat al-Asrar fi Tahqiq Ba'd Masharib al-Akhyar was dedicated to Sultan
Abuw’l-Fath b. Abrl-Ma‘ali of Banten, and was composed in Shawwal 1087/
December 1676 (Fig. 5.10). It is the only one of al-Maqasirt’s works attested in
five of the major manuscripts; it is also the only one to have been published in a

80  On Ceylon as a place of exile, see Ronit Ricci, Banishment and Belonging: Exile and
Diaspora in Sarandib, Lanka and Ceylon (Cambridge, 2018).

81 Ibrahim al-Karani, al-Tawsil ila anna ‘alama allah bi'l-ashya@® azalan ala al-tafsil,
Siileymaniye, Ms Hamidiye 1440, fol. 33a—35a.
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FIGURE 5.10 The opening of Yasuf al-Maqasir1's Zubdat al-Asrar. Jakarta, Perpustakaan Nasional Ms
A101, p. 30
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modern (albeit not critical) edition, while it was also provided with a Javanese
translation in the eighteenth century, again the only one of al-Magqasir1’s works
for which this is true.82 The treatise aims to explain the correct understand-
ing of God’s nature, and to challenge erroneous wujudr ideas. Al-Maqasir
starts with a discussion of God’s being, ihata, God’s ‘encompassing’ of crea-
tion, derived from the Qurian (4126, 65:12). Although Azra argues this is one
of al-MaqasiT’s key concepts,®? in fact he gives it rather short shrift, explaining
it as meaning God’s encompassing through his knowledge, though he notes
that some Sufis have used it as a technical term to denote the omnipresence
(ma‘yya) of being. Al-Maqasir seems rather to shun this debate, directing the
reader to consult his other treatises where it is discussed, and asserting that
“our task is only to believe in both [ihata and ma‘iyya]” (ma lana illa al-iman
bihima).8* Similarly, the importance of accepting the ambiguous verses in the
Qur’an (al-ayat al-mutashabihat), also identified by Azra as a major concern of
al-MagqasuT's (although in fact it can be traced to al-Karani),8? is dismissed in a
couple of sentences. Rather more detail is given to the importance of repent-
ance of sins, commonly identified in Sufi texts as an essential prerequisite for
the salik.

Al-Maqasir’s main focus is on the importance of dhikr, a theme to which
he returns repeatedly in the Zubdat al-Asrar, as in other works. Practice and
theory are closely linked. For example, in his discussion of God’s being (wujud),
which clearly aims to dispel any erroneous implications, al-Maqasir1 insists
that it is through dhikr that the believer will come to understand this (yafhamu
al-‘abd al-dhakir al-madhkur ‘inda dhikrihi). Al-Maqasir insists that the only
reality is God, and everything else is but his shadow, drawing on a long met-
aphysical tradition. Originally dhikr was probably seen as simply as a form of
prayer, but al-Ghazali saw dhikr as a method for the Sufi wayfarer to prepare his
spirit to receive divine mercy. Ibn ‘Ata Allah (d. 709/1309) (who is mentioned
by al-Maqasiri on occasion), the influential Shadhili, went even further, seeing
dhikr as a means of achieving fana’ — a technique that allows is practitioner to
ascend to the realms of [ghut (the divine nature).8¢ Al-Maqasir1 draws on this
concept, refining it to comprise ascent to the status of al-insan al-kamil. Dhikr

82  The Arabic text of the Zubdat al-Asrar contained in Jakarta Ms Aio1, the accompanying
eighteenth century Javanese translation and a modern Indonesian translation are pub-
lished in Lubis, Syekh Yusuf Al-Taj al-Makasari.

83 Azra, Origins, 104.

84  Zubdat al-Asrar, ed. Lubis, 76.

85 Dumairieh, Intellectual Life in the Hijaz before Wahhabism, 160, 163, 176, 184.

86 L. Gardet, “Dhikr,” EI2.
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was also widely perceived by Sufis as one of their key secrets. The teaching of
specific dhikr formulae by the murshid formed the cornerstone of the initia-
tion (talgin) ceremonies, and as Schimmel puts it, “Each mystical state, each
mental attitude is connected with a certain formula or a Divine name which
works upon the soul and the suggestion of this word of recollection is a secret
between the master and the novice, a secret which forms the cornerstone of
his whole progress in the Path.”8” We can also understand the “Secrets” of the
Zubdat al-Asrar’s title to refer to these words of recollection.

Al-Magqasir1’s interest in dhikr may have been influenced by its importance
in both Khalwati and Nagshbandi thought; however, al-Raniri, by whom he
was inducted into the Qadiriyya, also discussed dhikr. In his Aqga’id al-Sufiyya
al-Muwahhidin, al-Raniri had emphasised that dhikr had been a cause for
confusion between right belief and heresy, for both the muwahhid and the
zindiq could say in dhikr ‘la ilah ila allah’. The difference between them was the
muwahhid meant that all created beings are only ‘metaphorical shadow’ (zill
majazi), whereas the infidel wyjiidi meant that God was present in all beings.88
Al-Maqasir1 makes a similar distinction:

There is nothing worshipped, sought, loved, desired, nor any agent or real
existence except God. Everything else is His shadow ... Know that [exist-
ence] is like a person’s shadow, for example, it is not said that it is existent
in itself, but it is said that it is a manifestation of the person’s existence;
that which really exists is only the person, even if the shadow can be seen
visually.89

Similarly, in the Hujjat al-Siddig, al-Ranir says,

So the being of God is Real Being and Absolute (mutlaq), and the being of
the world is metaphorical being and limited (mugayyad), a shadow and a
possession (milk) of God’s being.%0

87  Annemarie Schimmel, “Secrecy in Sufism,” in Kees W. Bolle (ed.), Secrecy in Religions
(Leiden, 1987), 81-102, at p. 86.

88  Daudy, Syekh Nuruddin, 204-5; For a parallel passage, see Risala tubayyinu, in van
Nieuwenhuijze, Samsw’l-Din, 26-8.

89 Zubdat al-Asrar, ed Lubis, 78.
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For al-Maqasir, the key to attaining this understanding is through Sufi prac-
tices such as dhikr and muraqaba:

If the believer does everything we have said with sincere intent towards
God, in terms of speaking for God’s sake, frequently performing dhikr,
not neglecting Him, and perfectly following the Prophet of God, peace
and blessings be upon him, both externally and internally, in the knowl-
edge that all this can only be achieved by God’s grace, not in exchange
for knowledge or deeds, until being present with God exalted, constantly
bearing witness to him, and contemplating him (muragabatuhu) at
all times and in every event becomes like a habit for him; then he will
become, God willing, an imam in his time, a lord to the people of his age.
He will be called God’s friend and the one who knows Him. He will be
one of the people of Truth, His deputy, glorious is He, and then he will be
called the perfect man (al-insan al-kamil), and the knower of God who
attains Him without doubt.9!

The practice of dhikr and muragaba thus is no less than the path to becom-
ing the perfect man, God’s deputy on earth and his intimate Friend. Indeed,
someone who truly attains this stage of the perfect man receives God’s attrib-
utes (khala‘a ‘alayhi bi-anwa“ sifatihi).%2 Yet al-Magqasiri is careful to exclude all
Muslims from equal access to dhikr and other Sufi secrets. He distinguishes
between the dhikr of the common people (al-awamm), the elect (al-khawass)
and the elect of the elect (akhass al-khawass).9® Similarly, the discussion of
gibla distinguishes between the giblat al-‘awamm, that of the common peo-
ple, which is prayer, and three other gradations of gibla, the gibla of the elect
(giblat al-khawass), which emphasised God’s universal presence through his
encompassing (éhata).>* Al-Maqasiri also uses the opportunity to promote

91 Zubda\wt al-Asrar, ed. Lubis, pp. 9o—92:
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92 Zubdat al-Asrar, ed. Lubis, 100.

93 Zubdat al-Asrar, ed. Lubis, 8o.
94  Zubdat al-Asrar, ed. Lubis, 112.
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both himself and his own Nagshbandi teachers as authoritative exegetes of
these secrets:

He who turns to this gibla must imagine God, Exalted is He, appears
with his full, enduring presence in every state he experiences. This is a
principle the Nagshbandi shaykhs relied upon, may God sanctify their
secrets. We obtained numerous benefits whose blessings are innumera-
ble when we entered this tariga, and we were trained by our shaykh, the
guide of the people, the Friend and Knower of God, our master Shaykh
Muhammad Bagqi al-Nagshbandi al-Yamani, may God sanctify his secret,
and we profited from him. Know this, but know too that everything that
we have said cannot be known or verified except by someone who is us,
and we are him, in both external and inward form.%

It is only this way that the believer can attain wahdat al-wujud which is free
from any hint of polytheism (wahdat al-wujad al-mutlaga ... al-mubida ‘an
shamda’im ra’tha min al-shirk), and al-Maqasir specifically criticises any mon-
ist ideas that God is manifested in the believer (al-ma‘bud zahir fr'l-‘abid).%6
However, al-Magqasiri accepts that in ecstatic statements made by Sufis such
as al-Hallaj, it is God who “reveals himself and speaks through the tongue of
his servant, not his servant”.%” Contrary to van Bruinessen’s suggestion that
there is no evidence that al-Maqasir1 in his writings gave precedence to the
Nagshbandiyya,®® in fact this passage in the Zubdat al-Asrar seems to suggest
that he was promoting his Nagshbandi shaykhs as a key to unlocking meta-
physical secrets.

95  Zubdat al-Asrar, ed. Lubis, 112, 114.
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96 Zubdat al-Asrar, ed. Lubis, 110.

97  Zubdat al-Asrar, ed. Lubis, 99.

98  van Bruinessen, Tarekat Nagshbandiyah, 41, discussing a possibly pseudiepographic
Risala Nagshbandiyya attributed to al-Maqasiri: “Tetapi acuan-acuan kepada tarekat
Nagsyabandiyah dalam tulisan-tulisan Yusuf yang lain, tidaklah menunjukkan secara
khusus bahwa ia mengutamakan tarekat ini; pengarang tampaknya lebih membicar-
akannya daripada mengajarkannya secara khusus.” “References to the Nagshbandiyya in
Yusuf’s other writings do not especially indicate that he prioritised this tariga; the author
seems to discuss it more than specifically teaching it.”
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The Zubdat al-Asrar concludes with an injunction that it is only through
loving God that one can become the perfect man (al-insan al-kamil). The trea-
tise seems to have several aims. It outlines how the believer can attain the
status of perfect man, although at the same time it is careful not to give too
much information on exactly which practices will allow the believer to do this.
There is no advice on exactly what form the dhikr or muragaba should take,
for example. Rather, as al-Maqasiri emphasises, it is only through his personal
tuition that the believer can do this, through which the murid and his shaykh
will merge into one another. Indeed, as the very title of the work indicates,
the Sufi knowledge al-Maqasiri imparts is secret, and the treatise gives only a
synopsis (zubda). Of course, al-Maqasiri was far from exceptional in insisting
in the secrecy of Sufi insights. This was a commonplace in Sufism, stemming
from the concern that the ordinary people might misunderstand or misinter-
pret its ideas.%®

The Zubdat al-Asrar suggests some of the reasons for al-Maqasir1’s influence
in Banten. The treatise promises to show Sultan Ab&’l-Fath how to become
the perfect man, God’s imam, khalifa and wali on earth, who himself shares in
the divine attributes. That Ab@rl-Fath himself was the audience is suggested
not just by the concluding sentences that name him, but also by a passage
in the middle of treatise where al-Maqasir1 turns to address his audience as
“Oh God’s Friend, deputy, shadow and deputy” (i{lam ya wali allah wa-n@’ibuhu
wa-gill allah wa-khalifatuhu ...)1°%° Even if the Zubdat al-Asrar is phrased in
purely spiritual terms, it is easy to see the potential political attraction of such
ideas to a sultan. Yet it should be emphasised that this is not simply — or indeed
not at all — a question of legitimacy. There is no question of this doctrine being
more widely disseminated to support the Banten sultan’s political ambitions.
Rather, this is a doctrine for the sultan’s personal use, and indeed al-Maqasiri
specifically that the perfect man may be himself “one of God’s secrets” (huwa
sirran min asrar allah) and unknown to others.’9! Instead of the system popu-
larised by al-Burhanpiiri in which the salik passes through the different grades
of being until reaching annihilation in the divine,!9? al-Maqasiri emphasises
the distinction between the elect and the commoners, and is less than forth-
coming over how to pass from the latter to the former. Al-MaqasitT's system,
with its emphasis on sharia compliance and its avoidance of discussion of the

99  Schimmel, “Secrecy in Sufism’, 84.
100 Zubdat al-Asrar, ed. Lubis, 104.

101 Zubdat al-Asrar, ed. Lubis, 100, 102.
102 See pp. 52—3 above.
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Grades of Being, may have been intended as a specifically elitist reformulation
or rebuttal of the widespread Qunawian/Burhanpurian metaphysics.

By restricting his works to Arabic, al-Maqasiri sought to ensure the exclusiv-
ity of his own distinctive path to wahdat al-wujid to an educated elite. However,
this does not mean that al-MaqasiT's doctrines were only intended to be the
preserve of the court or ruler, for we have evidence of their wider dissemina-
tion. After the Bantenese defeat by the Dutch in 1682, al-Maqasiri sought refuge
in the Banten countryside. In an untitled treatise, the author (who is not men-
tioned, but can only be al-Maqasiri) tells us that it was composed “when God
drove me, for an unknown reason, to the village of Rantu Batang, then to Bibul,
a village in the region of Mandala village.” There he encountered a man “from
the people of those villages” (min ahl tilka al-qura) called ‘Abd al-Jalil, who was
a murid of al-Hajj ‘Abd al-Muhyi who resided in the village of Karang.!%3 These
details allow us to locate al-Maqasiri quite precisely, in the region of modern
Parigi, Pangandaran Regency; Karang is where al-Maqasiri was finally captured
by the Dutch in 1683.194 ‘Abd al-Muhyi (1640-1715) is venerated to this day as
the founder of the Shattariyya in Pamijahan, and regularly mentioned in local
silsilas of the order.105

‘Abd al-Jalil asked al-Maqasir to explain the hadiths, “The believer’s heart is
God’s throne” (galb al-mwmin ‘arsh allah) and “he who knows himself knows
his lord” (man ‘arafa nafsahu ‘arafa rabbahu)'°¢ and to write a complete sil-
sila of his Shattari shaykhs.l07 Al-Maqasir1 turned down the latter request
claiming lack of expertise (ma kuntu min fursan hadha al-maydan), even if
in the Safinat al-Najat he does provide us with his Shattari silsila, which he
traced through al-Kurani. Interest in the Shattariyya in this rural environ-
ment is intriguing, for as discussed elsewhere it was commonly associated
with court circles. Evidently, al-Maqasirl was not keen to disseminate it. The
hadith, “he who knows himself knows his lord” was still more controversial,
for it is cited repeatedly by Hamzah Fansuri in his Muntahi, and lay behind
some of al-Ranii’s criticisms of him in al-Tibyan (see Chapter 3). As we have
seen, Hamzah's ideas were certainly known in Banten by this date, and indeed

103 Jakarta, A 101, p. 63.

104 AbuHamid, Syekh Yusuf; 105-6.

105 Tommy Christomy, Signs of the Saint: Narratives at the Sacred Sites of Pamijahan, West Java
(Canberra, 2008).

106 Tudjima, Syekh Yusuf, 203.

107 Jakarta, A 101, p. 63.
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a Javanese translation of the Muntahi was made of which we have a surviving
manuscript from Banten dating to c.1680.108

Al-Magqasiri’s exegesis is free of some of the uncompromising denunciations
of errant interpretations that we find elsewhere in his work, and the murshid,
‘Abd al-Muhyi, is referred to with respectful epithets (tawwala allah ‘umrahu
wa a‘anahu allah ft kull umurihi). Rather than denouncing the errant wyjudiyya
as al-Raniri does, al-Magqasir1 uses these hadith to introduce the doctrine of the
perfect man. The only possessor of a “true heart” (al-qalb al-hagiqr) is the per-
fect man who is to be distinguished from “the defective man who is an animal
manifested in the form of a human” (al-insan al-naqis alladhi huwa al-hayawan
al-zahir bi-surat al-insan), a favourite phrase of al-Maqasir1’s which confirms his
authorship of the piece.l%® Al-Maqasiri backs his exegesis with citations from
famous Sufis such as Bayazid al-Bistami, Ibn ‘Arabi, ‘Abd al-Karim al-Jili and
‘Abd al-Qadir al-Jilan1. Rather briefer is the exegesis of “he who knows himself
knows his lord,” but al-Magqasiri explains that among scholarly Sufis (al-‘arif
min ahl al-ilm) “he who knows himself” is understood as meaning “contin-
gent non-existence, not necessary existence” for “the existence of something
without being necessary is like its non-existence; and ‘he knows his lord’ is
necessary existence.” Here al-Maqasiri is evidently alluding to his argument in
the Zubdat al-Asrar that nothing except God has real existence. This, again, is
clearly a way of avoiding wujidi excesses, but, despite the philosophical vocab-
ulary, al-Maqasir1 does not elucidate this further. Rather he comments that he
who knows himself is someone attributed with the twenty negative attributes
of God, while he who knows his Lord is someone attributed with the twenty
positive attributes — which although not expressly stated here, we know from
other writings such as the Zubdat al-Asrar was one of the characteristics of the
perfect man.1° This short treatise thus indicates how al-Magqasir1 propagated
the doctrine of the perfect man beyond courtly circles, although his reticence
in discussing the Shattariyya may suggest a reluctance to disseminate certain
courtly religious practices. Nonetheless, it seems that al-Maqasiri’s interloc-
utors were also educated, Arabophone Sufis, who could follow the technical
vocabulary in which much of al-MaqasirT’s treatise is framed.

108 Leiden University Library, Or 5716/2, see Braginsky, “The Name and the Named,” 397, 409;
cf. G. Th. Pigeaud, Literature of Java: Catalogue raisonné of Javanese Manuscripts in the
Library of the University of Leiden and other Public Collections in the Netherlands (Leiden,
1968-80), vol. 2, 336.

109 For the same phrase, see for example, Zubdat al-Asrar, ed. Lubis, 100.

110 Zubdat al-Asrar, ed. Lubis, 100: thumma huwa subhanuhu wa-taala aydan lamma
ra’a ‘abdahu al-madhkar gabilan li-tajallihi al-khusasi khala‘a ‘alayhi bi-anwa“ sifatihi
wa-nu‘atihi.
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4 The Qurrat al-Ayn

While the Qurrat al-Ayn, which is preserved in Jakarta Ms Aio1 and Leiden
Ms 7025, bears neither dedicatee nor date, given its contents it seems highly
likely to have been written during al-MaqasirT’s time in Banten. The treatise
starts with a brief discussion of dhikr and the perfect man, but underlines that
the latter must unite both sharia and Sufi insights (al-jami‘ bayna al-hagiga
wa’l-sharia).1? The importance of sharia is something al-Maqasir stresses
repeatedly in his other works too, but in the Qurrat al-Ayn he seeks to show
how it should be supported. Citing the Prophetic hadith al-sayf akhu’l-qurian,
“the sword is the Qur’an’s brother”, he explains that:

Upholding the sharia can only be achieved through the policy of kings
and sultans, the possessors of leadership and political skill from among
the administrators and rulers. Likewise, upholding the sultanic kingdom
and royal affairs can only be achieved through the diligent ‘ulama’ (al-
‘ulama’ al-‘amilin) and wise men who have mystical knowledge. Therefore
since ancient times, generally every prophet has had a vizier who was a
king, a possessor of leadership and political skill, while generally every
king has had a vizier from God’s prophets and friends, who possess per-
fection, perfectibility and status in the religion of Islam. Each one helps
the other; understand that for that reason, it is not permissible for a king
to be obliged to abdicate simply because of his wrongdoing, if he is acting
inthe interests of, and protecting, the sultanic kingdom and royal affairs.!'3

This seems to give the ‘ulama’ a rather greater role in governance than that
envisaged by Ibn ‘Allan. Moreover, in al-Maqasiri’s view, it is only if the king’s
actions threaten the kingdom that he can be removed; in that case, he can
be dispensed with even if he is personally virtuous. This view of the mutual
support of rulers and ‘ulama’ is not especially original, although his readiness

111 Jakarta, Ms A 101, pp. 50-63; Leiden University Library, Or 7025, fol. 53v—74v.
112 Jakarta, Ms A 101, p. 53.
113 Jakarta, Ms A 1oy, pp. 53—4-
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to see a personally virtuous ruler deposed goes beyond anything that can be
found in standard advice literature. Such views would have had an especial rel-
evance in late seventeenth century Banten, riven as it was by disputes between
Sultan Ageng and his son — the former al-Maqasir1’s patron, the latter his pupil.
It is possible that the treatise was written after the capture of Sultan Ageng,
but to provide legitimacy for the removal of his son, who was collaborating
with the Dutch. This, however, is speculation, although as will be argued below,
other passages in the work seem to date it to the period of civil war, with their
evocation of societal collapse.

However, in the Qurrat al-Ayn al-Maqasiri evinces a very specific reason for
supporting sultanic executive power. A brief discussion of the notion of khalifa
leads al-Magqasiri to discuss those who dangerously imply that the khalifa and
God are identical. He singles out for repeated criticism those who claim “God
is our self and our being, and we are his self and His being” (inna allah nafsuna
wa-wujuduna wa-nahnu nafsuhu wa-wujuduhu). As will be recalled from
Chapter 3, this was exactly the monist formulation with which al-Raniri cred-
ited Hamzah Fansuri and Shams al-Din al-Sumatra’t. Far from being doomed
to oblivion, however, as Laffan suggests,1* al-MagqasirT's reference suggests that
the problem was alive and well some fifty years later. While al-Maqasiri does
not allude to this earlier use, or given any precise indication of the identity of
those who make this claim, he condemns it unequivocally, referring to these
“disgraceful words and monstrous phrases” (al-kalimat al-shani'a wa’l-aqwal
al-bashia)."5 Al-MaqasirT's objection is that such a formation leads to denial
(takdhib) of God and his Prophet, and is thus fundamentally incompatible
with Islam. Indeed, he compares it to the Christian belief in Christ’s divinity,
but asserts that those who claim “God is our self and being and we are his
self and being” are worse even than Christians; he brands them infidel here-
tics and erring deviants (al-zandadiqa al-kafara wa’l-malahida al-dalla). Again,
this is reminiscent of al-Raniri’s attacks on Hamzah. Such individuals, says
al-Magqasiri, must repent or face punishment including death:

They must repent, and if they refuse, the decision is up to the imam or
his deputy to do what he wishes with them by exercising his independent
judgement (al-umar al-ijtihadiyya), either by killing them or otherwise.!16

114 Laffan, The Makings of Indonesian Islam, 16.
115 Jakarta, Ms A1o1, p. 55.
116 Jakarta, Ms A 1oz, p. 61
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Al-Magqasir1 thus returns to the topic of jjtihad which formed such a crucial
part of Ibn ‘Allan’s advice to Sultan Abw’l-Mafakhir. The Qurrat al-Ayn shows
no evidence of any direct borrowings from, or knowledge of, Ibn ‘Allan’s
al-Mawahib al-Rabbaniyya, but given that al-Maqasiri had, according to Ibn
al-‘Ujaymi, studied with Ibn ‘Allan, and al-MaqasirT’s important rank in the
Banten sultanate where the Mawahib was read, it is natural that it comes to
the same conclusion. Al-Maqasir1 argues it is up to the ruler to exercise ijti-
had, with the provision that “the exercise of ijtihdad by the ruler or his deputy
should not lead to a great civil strife being stirred up in the sultanic kingdom
and royal policy after the execution of the aforesaid exercise of jjtihad’, for
this risks damaging sharia and Islamic ordinances (al-ahkam al-islamiyya).!\”
Again, these lines must have seemed especially pointed in the disturbed situa-
tion of late seventeenth century Banten. One might interpret this to be a plea
for the warring parties of Abw’l-Fath and his son ‘Abd al-Qahhar to set aside
their disputes in the interests of Islam, but al-Maqasiri’s ostensible purpose
is to underline the identity of interests of the ruler and the ‘ulama’, returning
to the hadith he cited near the beginning of the Qurrat al-Ayn that “the sword
is the Qur’an’s brother” and adding that “Sultanic affairs are the sister of sha-
ria, and the corruption of one leads to the corruption of both."”'8 It is through
repenting of his sins, the prerequisite for embarking on the Sufi path, that the
sultan can exercise his jjtihad correctly and be sure of not erring in his deci-
sion. Yet a bleak atmosphere of the end of days prevails in the final sentences
of the Qurrat al-Ayn.

[The Prophet], peace and blessings be upon him said, “There will come
a time when the best of you is one who does not command what is right
and forbid what is wrong” He also said, “When civil strife multiplies,
attend to your own business and leave public affairs.” Likewise God’s
Messenger, peace and blessings be upon him, said, “At the time of the
Sufyani strife at the end of time, the ‘ulama’ will be killed like dogs; would
that they can avoid it ...” All this indicates the necessity of purifying the
soul, [when] civil strife appears and public affairs are abandoned, along
with the maintenance of the political affairs of the kingdom and the prin-
ciples of rule. Our age has entered into the end of time, which is why our
age is corrupt, and evil deeds result from the evil of its people. Also at
the end of time there are few ‘ulama’, and righteous sultans are lacking.

117 Jakarta, MS A 101, p. 61.
118 Jakarta, Ms A1o1, p. 62.
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Their corruption combines with the corruption of the ordinary people
and subjects.1'9

The Qurrat al-Ayn also seems to envisage a rather different role for the ruler
than the Zubdat al-Asrar. While the latter work, by implication, if not by
explicit statement, held the promise that the sultan could himself become the
perfect man, endowed with divine attributes, in the Qurrat al-Ayn al-Maqasiri
rather portrays the sultan as one about to embark on the initial stage of the Sufi
path through his repentance. While he will exercise ijtihad — and al-Maqasir
is careful to leave the punishment of the heretics up to the discretion, suggest-
ing rather than prescribing death — he is not himself a religious authority. It is
only through his association with and reliance on the ‘ulama’ that his decisions
can be validated. The treatise is undated, but its bleak apocalyptic atmosphere
may suggest that it was written during the last days of the sultanate before the
Dutch take-over, or possibly shortly after. Such an interpretation would accord
with the reduced role of the sultan described here, as a Sufi initiate reliant ulti-
mately on the ‘ulama’ rather than an advanced salik on the way to becoming
the perfect man.

The Zubdat al-Asrar and the Qurrat al-Ayn thus represent different re-
sponses to the same issue — the role of the ruler within the cosmic order. The
differences between the works underline that al-MaqasirTs thought should
not be represented as monolithic, and certainly its political aspects probably
developed as the actual role of the sultan in Banten became increasingly con-
tentious. At the same time, compared to the seventeenth century Acehnese
wujudi works, al-Maqasir is much more unambiguous in stressing the integra-
tion of Sufism with politics; perhaps this is a legacy of his contacts with figures
like Ayyub al-Khalwati and Ibn ‘Allan, both outspoken supporters of Ottoman
rule. This vision exercised a particular influence not just in Banten, but also in
al-MagqasirT's homeland of Sulawesi.

119 Jakarta, Ms A 1oy, pp. 62-3. .
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5 The Disciples of al-Maqasiri in Sulawesi

As noted above, two of our principal manuscript witnesses for al-Maqasiri’s
works come from his native land of South Sulawesi, the now lost Hamka man-
uscript formerly held in the Dinas Purbakala, and Ms A 108, described further
below. It was in this region that al-MaqasirT’s reputation was greatest, and he
remains widely venerated there today. Bugis and Makassarese lontarag were
composed to record the shaykh’s hagiography, which served as a moral and
educational lesson.1?° In 1689, the Sultan of Gowa, ‘Abd al-Jalil, had petitioned
the Dutch East India Company to allow Shaykh Yasuf to return to Sulawesi. The
Dutch commander of Fort Rotterdam wrote to his superiors that “the masses in
Makassar hold this same Shaikh in such great love and awe as though he was
a second Muhammad.”’?! ‘Abd al-Jalil had claimed to the Dutch that he him-
self was a kinsman of the shaykh, whose mother had been married to Sultan
Hasan al-Din, making them half brothers. The term brother often had a figura-
tive use and possibly ‘Abd al-Jalil’s claim should perhaps not be taken at face
value. Andaya suggests in reality it was “probably the hope that Syaikh Yusuf,
who was now considered a living saint by the Makassar people, could perhaps
infuse a strong sense of unity and hope once again in the demoralized Makassar
lands.”22 Abd al-Jalil may have been hoping to improve his own political posi-
tion vis-a-vis the Dutch backed Arumpone (ruler of Bone), Arung Palakka, who
dominated South Sulawesi, and who secretly but successfully opposed Shaykh
Yasuf’s return.'?3 After Shaykh Yasuf’s death in 1699, ‘Abd al-Jalil petitioned
the Company to have the shaykh’s remains conveyed to Makassar, and in 1704
he was able to send an emissary to the Cape bring them back. These reached
Gowa in 1705, although South African Muslims believe he is buried at Faure on
the Cape.124

It is not necessary to reduce ‘Abd al-Jalil's interest in al-Maqasir1 to politi-
cal opportunism. A Sufi treatise by Shaykh Yusuf al-Maqasir1 written for ‘Abd
al-Jalil survives in a Bugis version, although it seems unlikely this was the

120 On the hagiography as an education and oral transmission: Cummings, Making Blood
White, 155,

121 Leonard Andaya, The Heritage of Arung Palakka. A History of South Sulawesi (Celebes) in
the Seventeenth Century (The Hague, 1981), 277.

122 Andaya, Heritage, 277.

123 Andaya, Heritage, 278; Ward, Networks of Empire, 206.

124 Suleman Essop Dangor, Shaykh Yusuf of Macassar: Scholar, Sufi and freedom fighter
(Sunnyvale, 2014), 45-8.
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original language.'?> An Arabic treatise, the Bahjat al-Tanwir, was also writ-
ten at ‘Abd al-Jalil's request by Shaykh Yuasuf’s disciple, Abw’l-Fath Yahya ‘Abd
al-Basir al-Dariri, known locally as Tuang Rappeng (Fig. 5.11). This latter is said
by the lontaraq tradition to have been an Arab who came to Sulawesi in 1678
and died there in Rappeng in 1723,!26 although some doubt is cast on this by
the comment at the end of one of his works where he apologies for his lack of
mastery of Arabic.12” Tuang Rappeng also composed an Arabic Sufi treatise for
the Sultan of Bone, Idris Azam al-Din (r. 1696-1714). Despite the longstand-
ing enmity between Gowa and Bone, and Arung Palakka’s concern at Shaykh
Yasuf’s potential for undermining his position, evidently the saint’s prestige
and authority was such that even Bone was not immune from it. Indeed, both
manuscripts that preserve ‘Abd al-Basir's works originate from the court of
Bone. The first of these manuscripts is British Library Ms Add 12367, which
was seized by the British in 1814 from the palace of the Sultan of Bone, Sultan
Muhammad Isma‘ll Muhtaj al-Din (r. 1812—1823), at Bontoala outside Makassar
(Fig. 5.11). The manuscript, which consists of treatises in Arabic, Buginese and
Makassarese, was taken by John Crawfurd, the Resident of Semarang, along
with thirty three other Buginese and Makassarese manuscripts.?® The man-
uscript probably dates to the late eighteenth or early nineteenth century. The
second manuscript is Jakarta A 108, mentioned above as a major source for
the writings of al-Magqasir1. The frontispiece of this manuscript identifies it as
coming from the library of Sultan Ahmad al-Salih of Bone, and it was copied by
his qadi, Yasuf, in Shaban 1221/October-November 1805 (Fig. 5.12).129

‘Abd al-Basir’s Bahjat al-Tanwir,'3° composed in response to the questions of
“our brother, Fakhr al-Din ‘Abd al-Jalil Sultan of Makassar,” bears the comple-
tion date of 1126 /1714 at its end;'3! evidently however, this is neither the date of

125 British Library Add 12367/C, fol. gov—93r; Ricklefs, Voorhoeve, Gallop, Indonesian
Manuscripts in Great Britain, 31.

126 A.A. Cense, “De verering van Sjaich Jusuf in Zuid-Celebes,” in Bingkisan Budi: een bundel
opstellen aan Dr Philippus Samuel van Ronkel door vrienden en leerlingen aangeboden op
zijn tachtigste verjaardag (Leiden, 1950), 50-57; Abu Hamid, Syekh Yusuf, 210—212.

127 Jakarta, A 108, p.199:
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128 Annabel Teh Gallop “The Royal Library of Bone: Bugis and Makassar manuscripts in the
British Library” https://blogs.bl.uk/asian-and-african/2020/o1/the-royal-library-of-bone
-bugis-and-makassar-manuscripts-in-the-british-librarhtml.

129 The final folio of Ms A 108 is severely damaged by iron gall, and scarcely legible. This is the
date read by Friederich and van den Berg.

130 British Library, Add 12367, fol. 28b—38b; Jakarta, A 108, pp. 168-199.

131 British Library Add 12367, fol. 38b; Jakarta, A 108, p. 199.
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FIGURE 5.11  ‘Abd Basir al-Darirt’s Bahjat al-Tanwir, composed for Sultan ‘Abd al-Jalil of Makassar. British
Library, Ms Add 12367, fol. 28v
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FIGURE 5.12  ‘Abd al-Basir al-Dariri’'s Daqa’iq al-Asrar, part of a collection of Sufi texts made for Sultan
Ahmad al-Salih of Bone by his qadi Yasuf, in Shaban 1221/October-November 1805. Jakarta,
Perpustakaan Nasional, Ms A 108, pp. 132—3

composition, for ‘Abd al-Jalil had died in 1709, nor the date of copying of the
two manuscripts, both of which are later. Possibly it is the date of the manu-
script from which the later copies were made. Like al-Maqasiri, ‘Abd al-Basir
emphasises the interdependence and vital importance of sharia and hagiga,
and seems not to draw on Qunawian/Burhanpurian metaphysics. The Bahjat
al-Tanwir discusses prayer, mushahada (witnessing) and mu‘ayana (contem-
plating) as ways of attaining the presence (muhadara) of God, albeit with a
particular emphasis on prayer and dhikr. A particular concern is to identify
how to experience the epiphany of God (tajalli). ‘Abd al-Basir writes

Sultans, ministers and commanders experience tajalli through imple-
menting God’s administration and rules, by protecting the people and
acting for their benefit so that they [the rulers] may be God’s deputy
[khalifa] in matters exoteric, while God protects, maintains and rules
over the Truth [hagiga]. But [the Prophet] said, “The sultan is God’s
deputy [khalifa] on earth, and the deputy is the image of the One who
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deputises for him. There is no one who controls affairs except God, who
made everything He created excellent; Know that the Deputy is con-
trolled by God.32

On the one hand, then, ‘Abd al-Basir is much more explicit than al-Maqasirt
in making earthly rulers God’s agents and deputies, and it is through their
function of ruling that they experience tajalli. On the other hand, the posi-
tion of being God’s deputy is not something reserved exclusively for the sul-
tan, but rather is explicitly open to others who administer God’s law on earth,
such as viziers. ‘Abd al-Basir’s concept of rule thus appears rather different to
al-MagqasirT’s and perhaps reflects local circumstances in South Sulawesi where
high ranking nobles could act as partners and almost equals of the sultan.!33
Makassar’s more diffuse political system with its powerful nobles who them-
selves claimed divine descent through their ‘white blood’ demanded a modifi-
cation of the ideas propagated by al-Maqasiri.

‘Abd al-Basir’s second work, the Daq@’iq al-Asrar, was written at the request
of Sultan Idris A’zam al-Din of Bone (r.1696-1714) (Fig. 5.13).134 It closely resem-
bles the Bahjat al-Tanwir, with the same emphasis on sharia and hagiga. Prayer,
especially individual prayer, and dhikr are promoted as a way of attaining God.
Al-Magqasiri’s distinction of different grades of gibla is developed here, with
the gibla of the common people and elect, the gibla of the elect, and the gibla
of the elect of the elect (khass al-khawass). Through prayer the distinction
between the gibla and the person praying becomes annihilated in God, who is
thereby revealed (¢ajalli). Discussing God’s possession of both transcendence
(tanzith) and tashbih (affinity with humans), ‘Abd al-Basir offers his account of
his encounters with the divine:

132 British Library Add 12367, fol. 33b; Jakarta A108,
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133 Cummings, Making Blood White, 111-113.
134 British Library, Add 12367, fol. 4a—na. The title and first folio are missing in the British
Library manuscript, and the catalogue gives the title al-Risala al-Mubaraka; however, in

other respects this is exactly the same text as that presented in Jakarta Ms A 108 under the
title Daqa’iq al-Asrar.
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FIGURE 5.13  The ending of ‘Abd al-Basir al-DarirT’s Daqa’iq al-Asrar, written for Sultan Idris A'zam
al-Din of Bone and dated the beginning of Safar 1126 (February 1714), which is followed
immediately by a translation into Bugis. British Library, ms Add 12367, fol. 1ir
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I first heard in the place a voice above the mountains which said, “Every
being is the being of God, exalted is He, His attributes are His image.” This
happened when I was in God-protected Banten; then when I was in this
island I found similar things in a book.135

Possibly we are to understand that ‘Abd al-Basir’s presence in Banten alludes
to his discipleship with al-Maqasiri there; in the presence of the shaykh he was
able to experience directly the divine through the “voice above the mountains,”36
whereas in Sulawesi he could only have it confirmed by book learning.

Nonetheless, here again in some respects ‘Abd al-Basir’s approach diverged
from al-MaqasuTs, for example through his interest in lettrism, which appears
briefly at the end of the Daga’iq al-Asrar:

Just as God exalted is he is encompassed in everything, and created
beings are annihilated in his the glorious name, so is God encompassed
in everything through the letters of creation; for the entirety of the name
of created beings derives from the letters of creation.!3”

The belief that the letters of the Arabic script, as recorded in the Qur’an,
encoded the secrets of creation is commonplace among Sufis, and is found
in the works of Ibn ‘Arabi, al-Buin1 and al-Qunaw1.!38 It is not however a major
concern of al-Maqasiri according to the works that have been firmly attributed
to him.

The most striking example of al-MaqasitTs influence in South Sulawesi
is through the Arabic work written by the Sultan of Bone Ahmad al-Salih (r.
1775-1812), al-Nur al-Hadi (Fig. 5.14).13% The sultan tells us in the introduction
that it was composed in Sha‘ban 1202/May 1788, when he was thirty two years

135 British Library, Add 12367, fol. 7a; Jakarta Ms A 108, Daqa’iq al-Asrar, pp. 143—4.
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136 Perhaps a reference to Gunung Karang in Banten, which was associated with various holy
men.

137 British Library, Add 12367, fol. 10b; Jakarta Ms A 108, p. 156.
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138 Schimmel, “Secrecy,” 9o—91. i

139 An English translation of this text, rather curiously attributed by the translators to
al-Maqasir1 himself, may be found in Mustapha Keran and Mohammad Haron, “Selected
Sufi texts of Shaykh Yusuf: Translations and commentaries,” Tydskrif vir Letterkunde 45
(2008): 101-122. The translation is not wholly reliable.
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FIGURE 5.14  Sultan Ahmad al-Salih of Bone, al-Nur al-Hadr, Jakarta, Perpustakaan Nasional, Ms A 108,
PP 450—451

old, “in our palace in the land of Maharus [Maros]"4? In his frequently awk-
ward Arabic, the sultan explains his sources:

God inspired me to compose this book, which I have called The guiding
light to the path of guidance. I arranged it in seven chapters, and I showed
a large variety of words in it. Some of them I derived from what I had
seen of the book of our lord Shaykh al-Hajj Yasuf al-Taj al-Khalwati which
I read, and another book I read; some derived from the oral teachings
of our shaykh the fagih Yasuf who is qadi of the land of Bone, and what
I heard from the ‘ulama’ I got to know and spoke to; and some derives
from what my thoughts found in my heart, by God’s will, power and love.!*!

140 Maros province lies in western Sulawesi; there Ahmad al-Salih had a palace, and owned
rice fields. Rahilah Omar, “The History of Bone AD 1775-1795: The Diary of Sultan Ahmad
as-Salleh Syamsuddin,” PhD thesis, University of Hull, 2003, 111, 322.

141 Jakarta, A 108, pp. 450—451.
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The arrangement into seven brief chapters may reflect the seven Grades of
Being of al-Burhanpuuri’s formulation. The first five chapters deal with the con-
ditions for seeing, speaking, praying, performing ritual ablutions and contem-
plation, emphasising God’s transcendent presence in all these acts. The sixth
chapter underlines this, briefly discussing how there is no reality except God:
“all things that exist come from God and God exists in all things™4? — a formula-
tion that it is unlikely al-Maqasiri would have accepted, with his insistence that
everything except God was merely his shadow. However, Ahmad al-Salih does
insist there is “no existence except God’s existence” (la wujid illa wujuduhu).
The final chapter discusses the pre-eternal divine light, Nar Muhammad, a key
concept in this text. At the beginning of the treatise, the opening invocation
asks for blessings upon “our lord Muhammad the bringer of light in this world
and the next” (sayyidna Muhammad al-tanwir al-munawwir f'l-darayn), and it
is alluded to in its very title, al-Nur al-Hadr. Indeed, the very frontispiece of the
manuscript also invokes the Nar Muhammad (Fig. 5.15). Ahmad al-Salih writes
towards the end of the treatise:

We have no separation from our Prophet, peace and blessings be upon
him, or from God; as He, exalted is He, said, “Man is my secret and my
secret is my attribute and my attribute is not other than me.” For the light
of God’s essence is called the Light of Muhammad, and his light is called
the soul; the soul is the object of desire and its light is called substance.
There is no difference!*3 between the light and its possessor, or anything
else. It is like the conceiving of the expression, “the sun and its rays”, as
God says “the land was radiant with the light of its lord” (Q.39.69), or con-
ceiving of the expression, “the sea and the waves.” Oh brother, this is your
knowledge of God’s Unity.144
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143 The sense seems to require the la-kana of the text to be read differently, as la kana, for
example, as the following negative suggests.
144 Jakarta, A 108, p. 438.
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FIGURE 5.15  Frontispiece of the collection of Sufi texts made for sultan Ahmad al-Salih of Bone by his
qadi Yasuf, in Sha‘ban 1221/October-November 1805, invoking the Niir Muhammad. Jakarta,
Perpustakaan Nasional, Ms A 108, p.1

Despite claiming al-Maqasiri as his inspiration, Ahmad al-$Salih in fact diverges
substantially from him, for al-MaqasirT does not devote any significant atten-
tion to the Nar Muhammad. The light of Muhammad is a primordial sub-
stance, Muhammad being an earthly incarnation of God’s created light. The
concept derives from Qur’an 5:15 and 33:46, which allude to Muhammad as
a light or a torch (sirajan muniran); it was not simply a metaphor, but was
regarded as a physical manifestation, appearing, for example, in the faces and
bodies of Muhammad’s ancestors. In some traditions the Nar Muhammad was
the source for the creation of the world, the luminous essence out of which
all substances were made.*> The concept of the Nur Muhammad was devel-

145 Uri Rubin, “Pre-Existence and Light — Aspects of the Concept of Nir Muhammad’, Israel
Oriental Studies 5 (1975), 62—119 [Reprinted in: Uri Rubin, Muhammad the Prophet and
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oped by Ibn ‘Arabi. He identifies the light with both the Spirit attributed to God
that He breathed into Adam, and with what he calls ‘the Muhammadan reality’
(al-hagiqa al-Muhammadiyya)'*® which is essentially an abstraction of the Nar
Muhammad and of which, as Chodkiewicz puts it, “every prophet since Adam
is but a partial refraction at a particular moment of human history.”#” The
idea that the Nar Muhammad is eternal and transmitted in this world was one
adopted by Hamzah Fansuri, who as noted in Chapter 3, claimed to physically
embody it. Al-Ranir is particularly critical of Hamzah'’s insistence that the
Light was eternal and existed separately from God, whereas al-Raniri argued it
was simply one of God’s attributes.!48

Yet the imagery used by Ahmad al-Salih was surely unmistakable to any-
one with even a passing acquaintance with Hamzah'’s works. The first concept
dealt with by Ahmad al-Salih in this passage is that of separation (farga). In
the Asrar al-Asyigin, Hamza writes, “Whoever knows his Self knows his lord —
for he and his Lord are not ‘separate’ (bercerai). In the same manner as the
sea and the waves are not ‘separate) so [the Lord and His slave are nor sepa-
rate]."9 This is exactly what Ahmad al-Salih says. Moreover the metaphors
of light and sea deployed by Ahmad al-$alih are immediately recognisable as
those used by Hamzah. As Braginsky suggests, their simplicity and compre-
hensibility ensured their wide diffusion, both among Hamzah's supporters and
adversaries.’®% A manuscript of theological texts in the possession of Snouck
Hurgronje, originating from Tanah Datar in the West Sumatran highlands,
sums up Hamzah's ideas as follows:

Then Hamzah Fansuri in the land of Acheh composed a book entitled
Drink of Lovers (Sharabu’l-Ashigin). In it are manifested teachings on
the doctrine of Oneness of Being (wahdatu’l-wujud). He made symbolic
allusions pertaining to the relationship between God Most Exalted and
the creatures, such as the analogy of the name ‘cotton’ and the cloth; and
the sun and its reflection; and the waves and the ocean; and the earthen-
ware vessels and the clay. Then this knowledge entered into the breasts of

Arabia, Variorum Collected Studies Series (Ashgate, 2011), no. 1v], esp. 69,83, 112—5; Michel
Chodkiewicz, Seal of the Saints: Prophethood and Sainthood in the Doctrine of Ibn Arabi
(Cambridge, 1993), 60—73.

146 Chodkiewicz, Seal of the Saints, 60.

147 Chodkiewicz, Seal of the Saints, 60.

148  Steenbrink, “Jesus and the Holy Spirit,” 203.

149 Al-Attas, Mysticism, 392—3.

150 Braginsky, “The Name and the Named,” 378.
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the dull-witted, and it became as it were poison most venomous, and they
refused to let go their hold of it. God alone knows best!!5!

Works of the school of Hamzah Fansuri were certainly read in Sulawesi, for
their influence can be seen in the mid seventeenth century verse account of
Makassar wars with the Dutch, the Syair Perang Mengkasar.152 An adapta-
tion of the Malay poem Bahr al-Nisa ascribed to Hamzah also exists in Bugis.153
Indeed, the Syarab al-Asyigin was still being recited at Sufi ceremonies in
Makassar into the twentieth century.1>*

Thus despite proclaiming as his inspiration Yiasuf al-Maqasir, in reality,
it is Hamzah’s monist ideas, or at least their means of expression, that influ-
enced Ahmad al-Salih. It is worth considering briefly why both ‘Abd al-Basir
and Ahmad al-Salih neglect al-MaqasirT's key concept of al-insan al-kamil. This
absence is particularly striking given the importance modern scholarship has
assumed al-insan al-kamil had for royal legitimacy in South Sulawesi, espe-
cially given the fact that ‘Abd al-Basir’s two treatises are dedicated to the rul-
ers of Bone and Gowa, while Ahmad al-Salih was himself sultan. For example,
Gibson argues that,

The kings of South Sulawesi were among the last to convert [to Islam].
They were only persuaded to do so when a version of Islam became avail-
able that placed the ruler himself at the apex of the religious hierarchy. ...
It was relatively easy for them to transform the existing Indo-Austronesian
model of the king as descendant of the divine ancestors into the Islamic
model of the king as the Perfect Man. The cosmopolitan narrative of
Islam was in this way appropriated by the rulers of South Sulawesi and
transformed so that it could be integrated unto the existing regional nar-
rative that legitimated their authority.15%

151 Translation from al-Attas, Mysticism, 181; the passage was first noted by Doorenbos, De
Geschriften van Hamzah Pansoeri, 222, n. 1; the manuscript is described in C. Snouck
Hurgronje, “Een en ander over het inlandsch onderwijs in de Padangsche Bovenlanden,”
in C. Snouck Hurgronje, Verspreide Geschriften, ed. A.J. Wensick, vol. 4 (Bonn and Leipzig,
1924), pp. 47—49. See also on this imagery Zoetmulder, Pantheism and Monism, 274—5.

152 Drewes and Brakel, Poems of Hamzah Fansuri, 27; Braginsky, “The Name and the Named,”
398.

153 Drewes and Brakel, Poems of Hamzah Fansuri, 19—20.

154 Braginsky, “The Name and the Named,” 398.

155 Thomas Gibson, Islamic Narrative and Authority in Southeast Asia. From the 16th to the
21st Century (New York, 2007), 39.
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It is certain that rulers were aware of the doctrine of the perfect man; Jakarta Ms
A 108, for example, contains a copy of the Zubdat al-Asrar and other writings
that discussed al-insan al-kamil, while there exists a Bugis translation of al-Jili’s
al-Insan al-Kamil15¢ Indeed, the Nar Muhammad and al-insan al-kamil are in
many respects two different ways of expressing the same ultimate concept.
The distinction, as Chodkiewicz puts it, is that the Muhammadan light or
reality emphasises primordiality whereas as al-insan al-kamil emphasises
finality (and indeed perfection should be understood in this sense).15? Why,
then, was the concept of al-insan al-kamil not promoted in these texts from
South Sulawesi, despite the great esteem in which al-Maqasirl was held?
The reason is perhaps not the fine distinction between the two concepts,
but rather local cultural predispositions, as well as Ahmad al-Salil’s own
experiences.

The concept of a primordial light had particular resonances in traditional
South Sulawesi culture. The Bugis epic cycle La Galigo, parts of which certainly
predate Islamisation and may be as old as the fourteenth century, presents the
ancestors of Bugis dynasty as the gods, and portrays a religious system based
partly on worship of the sun and moon from which the divine ancestors were
themselves descended.’>® When the heaven-descended founder of a dynasty
(tomanurung) first appeared on earth, his coming was accompanied by thun-
der and lightning.!5% In Islamised versions of the La Galigo texts, the epic
cycle’s hero Sawérigading is presented in terms reminiscent of the Prophet
Muhammad and his soul is sent to Mecca to be “reborn into a pure womb” —
just as the Nar Muhammad traditions assert about the Muhammadan light.160
The Makassarese lontaraq tales of Shaykh Yasuf portray his father — a semi-
divine being — appearing on earth in a blaze of light, while burning light also
marked Yasuf’s own birth.16!

It is possible that these influences gave the Nir Muhammad doctrine more
resonance on Sulawesi than that of al-insan al-kamil. Furthermore, we must
also take account of Ahmad al-Salil'’s beliefs. Remarkably, his personal diary
written in Bugis has been preserved. Although it does not refer directly to the

156 Voorhoeve, “Menselijke onvolkomenheid,” 191.

157 Chodkiewicz, Seal of the Saints, 71.

158  Christian Pelras, The Bugis (Oxford, 1996), 85.

159 Leonard Y. Andaya, “The Nature of Kingship in Bone,” in Anthony Reid and Lance
Castles (eds), Pre-Colonial State Systems in Southeast Asia: The Malay Peninsula, Sumatra,
Bali-Lombok, South Celebes (Kuala Lumpur, 1975), 115-125, esp. 115-6.

160 Pelras, The Bugis, 196—7; cf. Rubin, “Pre-existence,” 73.

161 Abu Hamid, Syekh Yusuf, 81; Ilyas (ed. and trans.), Tradisi Pembacaan Hikayat Syekh Yusuf,
26-30.
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composition of al-Nur al-Hadi, one passage dated 8 October 1783 suggests the
reason for the Arumpone’s interest in the Nar Muhammad. The sultan wrote,
“I dreamt that I was meditating. I saw light, exalted is His name, inside me
that shines very brightly"62 Reading al-Nur al-Hadi, composed five years
later, in the light of this passage, confirms that Ahmad al-Salih saw himself
as possessing the primordial divine light of prophecy and sainthood, through
which all beings ultimately were generated, which indwelt in him just as it did
Muhammad. Dreams, of course, in the premodern Islamic world were seen as
supernatural insights, so the fact it is recorded as such would have, if anything,
underlined the veracity and authenticity of the vision, rather than its unreality
as we might assume.

It would be mistaken to reduce Ahmad al-Salil'’s vision of himself as the
possessor of the Nar Muhammad either to simplistic parallels with tradi-
tional Bugis beliefs still less to political legitimacy. After all, al-Nur al-Hadi
was probably deliberately composed in the inaccessible language of Arabic,
which the sultan himself was far from fully mastering, precisely as part of a
cult of keeping Sufi doctrines accessible only to an elite. While the Arumpone
is said to have declared the Khalwatiyya the official tariga of the kingdom of
Bone in the late 1780s,163 commoners were specifically banned from joining it.164
Rather, the reasons for the work’s composition should be sought in the court’s
steadfast commitment to Islam, especially the Nagshbandi tariga, and Ahmad
al-Salil's own personal spiritual development. Ahmad al-Salik’s diary paints a
picture of a court intensely preoccupied with religion. In Rahilah Omar’s words
it shows that “literary activity in the court of Bone concerned itself exclusively
with Islamic matters,”65 with the copying of Qur’ans, Sufi, and figh texts. She
writes that, “The only literary activity that was free from religious notions was
the translation of letters from Bugis to Malay and to Dutch and vice versa”.166
The diary records gifts of books on several occasions. On 26 November 1777,
Ahmad al-Salih wrote that “the kadi gave me a kitab on Nagshbandiah along
with another kitab that was written by Tuanta Salamaq [Shaykh Yasuf].”67 It is
quite likely the qadi was none other than Yasuf, the qadi and copyist of Ms A
108, and the texts mentioned in the diary comprised some of the Nagshbandi
ones found in that manuscript. Ahmad al-Salih also claims to have been sent

162  Omar, “The History of Bone,” 253.
163 Omar, “The History of Bone” 230.
164 Omar, “The History of Bone,” 252—3; van Bruniessen, “Tariqa Khalwatiyya,” 295.
165 Omar, “The History of Bone,” 225.
166  Omar, “The History of Bone,” 226.
167 Omar, “The History of Bone,” 229.
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books by the Sharif of Mecca.!%® The Naqshbandi commitment to writing and
copying may partly lie behind this literary activity,'6® but Rahilah Omar notes
a tone of increasing piety in the diary through the 1780s. Moreover, as is sug-
gested by his claims to a relationship with the Sharif, his interviews with hajis,
his commissioning of copies of religious works and his own authorial activi-
ties exemplified by the composition of al-Nur al-Hadi, for a ruler like Ahmad
al-Salih participation in an Islamic textual culture, piety, and rulership were
inseparable.

The enormous reputation of Shaykh Yusuf al-Magqasiri thus meant his name
was lent to literary projects which were in some ways diametrically opposed
to his agenda, for as argued above, he was deeply hostile to Hamzah Fansuri’s
ideas. Yet it is striking that these ideas came to be expressed, however awk-
wardly, in Arabic, demonstrating again the intertwined nature of the Malay
and Arabic literature of Southeast Asia. The interest in the Nar Muhammad
doctrine further underlines the way in which the Arabic textual culture of
the region responded to specific local factors. Indeed, rather than intellectual
content, perhaps al-MagqasirT's true legacy to his followers in South Sulawesi
was this idea of Arabic as a language of courtly Sufism, fit for articulating the
secrets of the elitest of the elite (khawwas al-khawwas).

168 Omar, “The History of Bone,” 230, 248.
169 On this characteristic of the Nagshbandis, see Le Gall, A Culture of Sufism, 172—3, 182.



CHAPTER 6

Arabic Literary Culture in Eighteenth-Century
Sumatra and Java

The eighteenth century is often seen as a period of ‘reform’ or ‘revival’ in Islam.!
In hadith scholarship and law in particular the period has been characterised
as having had “an originality and radicalism ... that was hardly equalled in any
other period of Islamic history.”? Indeed, intellectuals of this period claimed
to be embarking on a programme of tajdid (‘renewal’), as, however, had gen-
erations of scholars before them. Sufis exhibited an increasing interest in the
idea of al-tariga al-Muhammadiyya, ‘the Muhammadan way’ — an emphasis on
using spiritual exercises to connect the believer with the person of the Prophet,
who could act as an intermediary between the salik and God. This trend was
associated with the revival in hadith studies in Sufi circles, for hadith served
as a crucial link to the Prophet.3 Yet such tendencies had antecedents too.
Al-tariga al-Muhammadiyya was being advocated in the sixteenth century by
the Ottoman scholar Birgevi, and plenty of earlier Sufis had adduced an inter-
est in hadith.# Indeed, much of the focus of the movements of the eighteenth
century was the reinterpretation of earlier aspects of the Islamic intellectual
heritage, as is attested by the growing interest in al-Ghazali in the period. A
further sign of continuity is the enduring influence of Ibrahim al-Karani into
the eighteenth century.> A certain current of opposition to Sufism, led by the
Arabian reformer Muhammad b. ‘Abd al-Wahhab (d. 1206/1792), remained
marginal.®

While earlier scholarship linked the changes in Muslim intellectual life in the
period to European influence, to which the rise of these reformist movements

1 See, for example, Nehemia Levtzion and John O. Voll (eds), Eighteenth-Century Renewal and
Reform in Islam (Syracuse, 1987).

2 Dallal, Islam without Europe, 10.

On this see John O. Voll, “Abdallah ibn Salim al-Basri and 18th Century Hadith Scholarship,”
Die Welt des Islams New Series 42 (2002): 356—372.

4 See, for example, Stefan Reichmuth, “Aspects of Prophetic Piety in the Early Modern Period
Prophetic Piety and its Socio-Political and Individual Dimensions in the Early Modern
Period,” Archives de sciences sociales des religions, 62e Année, No. 178 (Juillet-septembre 2017):
129-150.

5 Zachary Valentine Wright, Realizing Islam: The Tijaniyya in North Africa and the Eighteenth-
Century Muslim World (Chapel Hill, 2020), 31—4.

6 Cf. Dallal, Islam without Europe, 5-7.
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has been seen as a reaction, recent research has moved away from such a view.”
With the benefit of hindsight, Europeans were increasingly having an impact
on the territorial integrity, indeed the viability, of major Muslim states. Over
the course of the eighteenth century, the Ottoman empire suffered major ter-
ritorial loses to Russia, the Mughal empire was gradually dismembered by the
British, and the Dutch established their control over Java, reducing the surviv-
ing sultanates of Banten and Mataram to satellites. Yet it is far from clear that
these political developments fundamentally affected how Muslim intellectu-
als saw their world, especially those whose scholarly interests lay in Sufism and
the religious sciences.?

This is not to say that the growing power of Europeans was completely with-
out consequences. One characteristic of the period is increased mobility, both
within the dar al-Islam in general and between Southeast Asia and the Hijaz
in particular, and this was certainly facilitated by European ships. From c.1680
onwards, voc ships actively encouraged Southeast Asian pilgrims to board
them.® Increasing numbers of Jawa found their way to Mecca and Medina,
both as pilgrims and long term residents, among them the famous ‘Abd
al-Samad al-Palimbani (d. after 1206/1791), from Palembang in South Sumatra,
and the Kalimantan scholars Muhammad Nafis (1148/1735- d. unknown) and
Muhammad Arsyad al-Banjari (1122/1710-1227/1812), who were both associ-
ated with the court of Banjar.!® All three seem to have studied together, and
the texts they composed played a major part in the development of Islam in
the region. All wrote primarily in Malay, but whereas ‘Abd al-Samad made his
career in Arabia, probably never returning to Southeast Asia,!! the Kalimantan
scholars went back to their homeland after their studies. Nonetheless, ‘Abd
al-Samad exercised an important influence through his promotion of the
Sammaniyya fariga, an offshoot of the Khalwatiyya associated with his teacher,

7 See Dallal, Islam without Europe, esp. 46, 21 for a critique.

8 Dallal, Islam without Europe, 15.

9 Tagliacozzo, The Longest Journey, 43, 70.

10 On these and other Kalimantan scholars of the period see Azra, Origins, 117-122.

11 I discount here the tale in the Tawarikh Silsilah Negeri Kedah, an early twentieth cen-
tury work, that ‘Abd al-Samad died in Kedah fighting the Siamese invaders at the age of
122 in 1254/1839. For a discussion arguing in favour of this date see Mohammed Hussain
Ahmad, Islam in the Malay World: al-Falimbani’s Scholarship (Gombak, 2017), 45-56. The
evidence for a brief return by ‘Abd al-Samad to the archipelago in 1772 is late and probably
designed to add lustre to the reputation of other scholars who claimed to be associated
with him (see Ahmad, Islam in the Malay World, 53-5); in fact we know in 1772 he was
still in Mecca whence he wrote to the Mataram sultan (see G.W]. Drewes, “Further Data
Concerning Abd al-Samad al-Palimbani,” Bijdragen tot de Taal-, Land- en Volkenkunde 132
(1976): 267—292, esp. 271).
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Muhammad Samman (d. 189/1775), the holder of the keys to the Prophet’s
tomb in Medina. The Sammaniyya combined an emphasis on connecting with
the spiritual presence of the Prophet Muhammad, in particular through the
Nar Muhammad, with enthusiasm for vocal dhikr, while avoiding controver-
sies over wahdat al-wujud, at least in writing.'> Muhammad al-Samman him-
self had been a disciple of the Damascus shaykh Mustafa al-Bakri (d. 1162/1749)
who played a major role in the spread of the Khalwatiyya, especially in Egypt.!3
‘Abd al-Samad’s pupils brought the Sammaniyya to Southeast Asia, where it
rapidly became popular in South Sumatra and Sulawesi, replacing to some
extent the Shattariyya at court.#

Arab settlement in Southeast Asia also seems to have intensified in this
period, as is exemplified by the case of Palembang in South Sumatra, ‘Abd
al-Samad’s home town, which developed as a political, economic and literary
centre in the second half of the eighteenth century, with a good number of
Arabic works being rendered into Malay there. Nonetheless, there was not nec-
essarily any correlation between Arab settlement and Arabic textual produc-
tion. As noted in Chapter 3, despite Aceh coming under the rule of the Hadrami
Jamal al-Layl dynasty at the end of the seventeenth century, textual production
in Arabic almost entirely disappears there, and that in Malay diminishes, while
the Acehnese vernacular was increasingly favoured for certain contexts. Yet, as
we will discuss in Chapter 8, there is evidence for the use of Arabic as a diplo-
matic language in this period in Aceh and elsewhere.

The major Arabic literary figure of the eighteenth century in Southeast Asia
is again associated with the Banten sultanate, ‘Abdallah b. ‘Abd al-Qahhar
al-Bantani, aside from the activities of Yasuf al-Maqasiri’s followers in South
Sulawesi, discussed in the previous chapter. ‘Abdallah b. ‘Abd al-Qahhar lived
and wrote in both the Hijaz and Banten, inducted the Banten sultans into
Sufism, translated works by Hamzah Fansuri into Javanese, and left numer-
ous manuscripts that shed light on his intellectual and religious affiliations, in
addition to his original compositions. Despite his importance, he has attracted
negligible scholarly attention to date. This chapter will focus on ‘Abdallah b.
‘Abd al-Qahhar, but first we will offer a survey of the other main Arabic literary
activities in Southeast Asia in the period, which are primarily associated with
Palembang and ‘Abd al-Samad.

12 Wright, Realizing Islam, 34—38; see also Feener, “Abd al-Samad in Arabia,” 270-1.

13 Drewes, “A Note,” 75; El-Rouayheb, Islamic Intellectual History, 267—9, who notes that the
old idea (espoused by Drewes, among others), that al-Bakri was an opponent of wahdat
al-wujud is incorrect; he was in fact a student of ‘Abd al-Ghani al-Nabulusi. However, like
Muhammad al-Samman, he put more emphasis, at least in his written works, on devo-
tional practice, and in particular murid-murshid relations.

14  Laffan, The Makings of Indonesian Islam, 28-29, 31, 35-7.
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1 Arabic Literary Culture in Eighteenth Century Palembang
and the Works of ‘Abd al-Samad al-Palimbani

Palembang had a venerable history as a commercial entrepot. It was the cap-
ital of the great medieval trade-based polity of Srivijaya in the seventh to
twelfth centuries, and although much of its later medieval history is obscure,
it is clear that by the seventeenth century, it was again a major entrepot, now
under the control of a Muslim dynasty with close links to Java. The impor-
tance, and international connections, of the sultanate of Palembang expanded
over the eighteenth century. By the 1760s, European sources record that “Arab
priests” were acting as royal advisers while Arabs, primarily Hadramis, had a
dominant role in Palembang’s trade. Rulers were keen to maintain the Arab
presence. To benefit from the supernatural powers of the Prophet’s kinsmen,
and their commercial nous, they afforded them tax concessions and the priv-
ilege of marrying royal women.!> The character of Palembang’s governance
changed, with an increasingly document-based written culture, which Andaya
has suggested may be linked to the presence of “document-conscious Arabs
attached to the court,” a desire to emulate the more literate courts of Java, and
expanding elite literacy.!® The literisation of administration was accompanied
by the development of a textual culture in Malay (and to a limited extent in
Javanese). Alongside Malay historical and poetical works, a good number of
Malay translations of Arabic texts were made. Yet despite Palembang’s devel-
oping reputation as a centre for Islamic scholarship, it seems that literacy
was restricted to circles closely associated with the court. A Dutch observer
of Palembang, JJ. van Sevenhoven, writing in 1823 shortly after its annexation
by the colonial authorities, remarked that few people could read the Qur’an,
and they understood little of Muslim doctrine. An exception to this intel-
lectual wasteland was the substantial library of Sultan Mahmud Badruddin
(r.1804-1821), but only the Arabs would ever ask to borrow a book from it.!”
The Malay translations should not be seen as part of a process of ‘vernacu-
larisation’ that aimed to make Arabic accessible to a wide public, but rather as
aimed squarely at the court. Two Palembang authors played a major role in this
translation movement. Shihabuddin b. ‘Abdallah Muhammad wrote around

15 Barbara Watson Andaya, To Live as Brothers: Southeast Sumatra in the Seventeenth and
Eighteenth Centuries (Honolulu, 1993), 219—221; see also Feener, “Abd al-Samad in Arabia,”
262-5.

16  Andaya, To Live as Brothers, 235.

17  Laffan, The Makings of Indonesian Islam, 93. For the original account of Palembang in the
period see JJ. van Sevenhoven, Beschrijving van de hoofdplaats van Palembang (Batavia,
1823); Indonesian translation as Lukisan Tentang Ibu Kota Palembang (Djakarta, 1971).
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the middle of the eighteenth century, and produced a Malay translation of
al-Laqqant’s credal work the Jawharat al-Tawhid in addition to two Malay credal
works, one of which attacks the Martabah Tujuh doctrine. Kemas Fakhruddin,
who wrote under the patronage of Sultan Ahmad Najmuddin (1757-1774)
and Sultan Muhammad Baha’uddin (r. 1774-1804), translated Shaykh Raslan
al-Dimashqrs Risala frl-Tawhid, pseudo-al-Waqidr's Futih al-Sham and two
occult works, the Khawdass al-Qurian, dealing with the esoteric properties of
the letters of the Qur'an!® and the Tuhfat al-Zaman fi Zarf Ahl al-Yaman, a divi-
natory work largely comprised of diagrams in both Arabic and Malay (Fig. 6.1).1°
Other translations include occult works by ‘Abd al-Rahman al-Bistami (d.
858/1454), the Shams al-Afaq and Bahr al-Wugqif, which had enjoyed popular-
ity in the Ottoman empire and beyond, while Ibn al-Khashshab’s (c.650/1252)
al-Durr al-Nagim fi Fada’il al-Qurian, also translated to Malay,2° drew on occult
texts including those of the famed thirteenth century magician and Sufi Ahmad
al-Buni. These translations do not seem to have circulated beyond Palembang,
or even beyond its court.

Parts of the kraton library were seized by the British in 1812, while a greater
number of manuscripts were seized by the Dutch after they took control of
the town in 1821. As a result, its contents are now widely dispersed, mainly in
Jakarta, Leiden and London, and only a handful of its Arabic manuscripts have
survived. These include popular, widely circulated works, such as al-BaydawT's
Qur’an commentary, the Anwar al-Tanzil, al-NawawT's Kitab al-Adhkar, which
is a work on devotional practice, and al-Laqqani’s commentary on his own
Jawharat al-Tawhid, a verse synopsis of Ash‘ari theology.?! On the other hand,
some works from the kraton were rarities. For example, the Idrak al-Hagiqa
[t takhrij ahadith al-Tariga by ‘Ali b. Hasan b. Sadaqa al-Misr1 (fl. 1050/1640),
composed at the request of the Ottoman vizier Bayram Pasha (d. 1048/1638)
to comment on the traditions in Birgevi's al-Tariga al-Muhammadiyya, is only
attested by a relatively limited manuscript tradition compared to Birgevi’s orig-
inal (Fig. 6.2).22 Ibn Shaddad al-Himyar1’s Tuhifat al-Zaman is only known in

18  Onthe problem of the attribution of this work’s original, see G.WJ. Drewes (ed. and trans.),
Directions for Travellers on the Mystic Path: Zakariyya® al-Ansart’s Kitab Fath al-Rahman
and Its Indonesian Adaptations. With an Appendix on Palembang Manuscripts and Authors
(Leiden, 1977), 221.

19 Drewes, Directions, 219—20.

20 Drewes, Directions, 205.

21 Drewes, Directions, 202, 217-8, 224-5; Iskandar, Kesusasteraan Klasik Melayu, 438-441.

22 GAL S 11, 656; for the autograph, Cambridge University Library, Ms Or 1260/8, see
AJ. Arberry, A Second Supplementary Hand-list of the Muhammadan Manuscripts in the
University & Colleges of Cambridge (Cambridge, 1952), no 132a. In addition to this, see the
following mss not listed by Brockelmann: Istanbul, Siileymaniye Library, mss Corlu Ali
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FIGURE 6.1 The Malay adaptation of Ibn Shaddad al-HimyarT's Tuhfat al-Zaman, produced for
the court of Palembang in 1175/1761. Oxford, Bodleian Library, Ms Malay D.1
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FIGURE 6.2 Title page of Idrak al-Haqiqa fi Takhrij Ahadith al-Tariga by ‘Ali b. Hasan b. Sadaga al-Misri,
copy from the Palembang kraton library, showing the ownership of sultan Badruddin
Mahmud. Jakarta, Perpustakaan Nasional, Ms A 161
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two further manuscripts.2? Of course the fact that numerous manuscript col-
lections are uncatalogued means we cannot rule out the possibility of the
existence of other copies of these works, but it does strongly suggest they were
relatively unusual.

The literary tastes of the Palembang court are thus superficially eclectic.
Alongside classics popular across the Islamic world such as the Futih al-Sham
and al-BaydawT's Anwar al-Tanzil we have in both Malay translation and Arabic
anumber of obscure works which do not seem to have been widely known. As
Drewes noted, it is surprising that there is a complete absence of figh texts.24
This may be attributed to the incomplete preservation of the library, although
as we shall see in Chapter 7, a comparable phenomenon is to be observed in
the remains of the Banten sultanate library. Compared to Aceh or Banten, phil-
osophical Sufism is remarkable by its absence from Palembang, with no evi-
dence for the circulation of the contentious works of Hamzah Fansuri, Shams
al-Din al-Sumatra’i, or the Arabic originals of Ibn ‘Arabi. The kraton library did,
however, contain works by al-Raniri and ‘Abd al-Ra’uf al-Singkili, as well as
a Malay translation of Ibn ‘Ata’ Allah’s Kitab al-Hikam, a well known collec-
tion of Sufi aphorisms.?5> Some of the Sufi texts we do have — such as Kemas
Fakhruddin’s translation of Shaykh Raslan’s Risala and its commentary by
Zakariyya Ansarl, and a Malay treatise by Shihabuddin — seem to be deliber-
ately targeted against the Seven Grades theosophy and Akbarian monism. The
essential point of Shaykh Raslan’s Risala is that polytheism (shirk) must be
overcome before unity with God can be attained, which looks like an implicit
attack on monism.2® This impression is reinforced by the presence of al-MisrT's
Idrak al-Hagiga, which is based on the famous work by Birgevi, al-Tariga
al-Muhammadiyya, confirming the interest in Southeast Asia in this puritani-
cal text. Even if Birgevi’s work had attracted the attention of some proponents
of wahdat al-wujiid, al-MisrT's text contains little of the subversion of the orig-
inal introduced by al-Nabulusi, but is merely an abridgement extracting the

Paga 82; Kili¢ Ali Paga 184; Resid Efendi 1237; Beyazit State Library, Mmss Veliyiiddin 1933,
1934.

23 The Palembang copy is Oxford, Bodleian Ms di; see also GAL S 11 1042; M. Th. Houtsma,
Catalogue d’'une collection de mss. arabes et turcs appartenant a la maison E. . Brill a Leide
(Leiden, 1886), no 305. The manuscript was sold in 1900 to Princeton, where it is now
held in the Garrett collection as Ms 550Hq. The Ms has an effaced ownership statement
on fol. 6a dating to 1137 H. [1725/6], and subsequently belonged to Amin ibn al-Hasan
al-Hulwani al-Madani al-Hanafi of Medina. A third copy is Istanbul, Beyazit State Library,
Ms Umumi 7967, fols. gob—125b.

24 Drewes, Directions, 217-8.

25 Drewes, Directions, 206—7.

26 Drewes, Directions, 34—6.
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most important hadith and Qur’an passages made for a patron, who, it seems,
had a special interest in questions of heresy and right belief.2”

The surviving texts may at first appear to suggest that the Palembang kraton
rejected wahdat al-wujud and metaphysical speculation in favour of an aus-
tere piety; this was Drewes’ view. It may seem paradoxical that we also find a
notable interest in occult works, represented by al-Bistami and Ibn Shaddad
al-Himyar1. However, there is not necessarily a contradiction, for Birgevi in his
al-Tariga al-Muhammadiyya had included a chapter on charms and spells.?8
Even if Ibn Shaddad’s text is a rarity, the esoteric interests it represents were
very much part of the mainstream of eighteenth century Islam.2® Moreover,
the translation of the Tuhfat al-Zaman, which was commissioned by the
crown prince of Palembang in 1175/1761,3° may also have functioned to pro-
mote acculturation to Arab, Islamic culture. The text opens with instructions
for the various prayers to be read before divination is undertaken. The divina-
tion is itself based around the user rolling dices to be guided through a series
of circles comprised of the names of Arab tribes, Caliphs, amirs, Yemeni for-
tress and cities which further lead to the names of classical Arabic poets such
as al-Farazdaq, Abu Nuwas, al-Buhturi, Hassan ibn Thabit and so on, which
eventually lead in verse to the answer to the question posed (Fig. 6.3). The
text, then, despite the presence of a Malay translation, presumes its user is
versed in an Arab and specifically Yemeni cultural background, without which
it remains incomprehensible. It seems reasonable to assume that the sort of
supplementary information needed to make the text comprehensible would
have been supplied by the translator/divinator himself.3! At the same time,
the translator’s apologies for his poor Arabic in the introductory Malay verses
to Tuhfat al-Zaman should not be understood literally, but as a convention of
Malay poetry. In this sense the translation can be seen as acting as a cultural
bridge. The elaborate Persian-style gilt binding confirms that such a text was
highly prized at the Palembang court (Fig. 6.4).

27  Bayram Pasha was also one of the dedicatees of an adaptation of Shahrastani’s heresiog-
raphy by a certain Dervig Ahmed, see Nur Shafir, “How to Read Heresy in the Ottoman
World” in Tijana Kristi¢ and Derin Terzioglu (eds), Historicizing Sunni Islam in the
Ottoman Empire, c. 14501700 (Leiden, 2021), 214.

28  Wright, Realizing Islam, 42.

29  Wright, Realizing Islam, 41-48.

30  Thisis stated in the opening verses, Oxford, Bodleian Library, Ms Malay d. 1, fol. 4a.

31 MS Princeton, Garett 550qq is prefaced with a detailed explanation of how to use the
book, which is absent from the Malay translation. This confirms that the accurate use of
the latter would have depended on the divinator giving oral explanations.
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FIGURE 6.3 The section on Arab tribes in Ibn Shaddad al-Himyari’s Tuhfat al-Zaman, Oxford,
Bodleian Library, Mms Malay D.1, fol. 12b—13a

FIGURE 6.4 Binding of Ibn Shaddad al-Himyari’s Tuhfat al-Zaman, Oxford, Bodleian Library,
Ms Malay D.a
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The common ground between religion and the occult is suggested by
the activities of one early nineteenth century Palembang translator, Kemas
Muhammad b. Ahmad, who both translated a hagiography of Muhammad
al-Samman under the title Nafahat al-Rahman fi Manaqib Ustadhna al-Azam
al-Samman, as well as al-Bistami’s Bahr al-Wufugq, which deals with divination
based on magic squares (wafq).32 That the same translator worked on these
two ostensibly very different projects underlines that piety and occultism were
not felt to be in any way contradictory.

Nor was this the only hagiography of Muhammad al-Samman. Shihabuddin’s
son, Muhammad Muhyiddin, prepared a Malay translation of a hagiography of
Muhammad al-Samman in 1196/1781, shortly after the shaykh's death.33 This
places Muhammad al-Samman in a direct line of awliya’ stretching back to
Bayazid Bistami and Ibn ‘Arabi, emphasising his miracles (karamat).3* Thus
even if, as noted above, Muhammad al-Samman may not have written on waf-
dat al-wujud, his admirers in the Malay world were happy to associate with
him with some of the more controversial figures of Sufi history. The composi-
tion of a Malay version of Muhammad al-Samman’s hagiography so soon after
his death confirms that the Sammaniyya rapidly reached Palembang, while
the sultan of Palembang was sufficiently attracted by the Sammaniyya order
that he sent Muhammad Muhyiddin to the Hijaz with 5000 rials to fund the
construction of a Sammani zawiya in Jeddah shortly after the shaykh’s death.35
Evidently, the association of Muhammad al-Samman and Ibn ‘Arabi was no
barrier to the Palembang sultans’ support for the Sammaniyya, suggesting that
Drewes’s deductions about the intellectual orientations of the kraton may be
misguided.36

The close relations between Sumatra and the Hijaz in this period are under-
lined by the case of ‘Abd al-Samad, Palembang’s most famous son. Manuscripts
of his works were being copied in Aceh very shortly after their composition in

32 Drewes, Directions, 224—5.

33  Drewes discusses this Malav text in “A Note on Muhammad al-Samman, his Writings,
and 19th Century Sammaniyya Practices, Chiefly in Batavia, according to Written Data,”
Archipel 43 (1992), esp. 74—6.

34  The text was published as Aliuddin Mahyudin (ed.), Hikayat Syekh Muhammad Saman
(Jakarta, 1980).

35  Martin van Bruinessen, “The Origins and Development of Sufi Orders (tarekat) in
Southeast Asia,” Studia Islamika 1 (1994): n. 19; Mahyudin (ed.), Hikayat Syekh Muhammad
Saman, 62.

36  As noted above (n. 13), Drewes wrongly thought that Muhammad al-Samman’s own
teacher, Mustafa al-Bakrl, was opposed to monism, whereas more recent research has
clarified that he too was a proponent of wahdat al-wujud.
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the Hijaz, ‘Abd al-Samad’s place of residence for most of his life.3” Although
‘Abd al-Samad did compose in Arabic, as will be discussed below, he is best
known for his Malay adaptations of al-Ghazali’s works, and he has been cred-
ited with popularising al-Ghazali in the Malay world.38 All his works were, how-
ever, written in the Hijaz, the best known of them being the Hidayat al-Salikin
fi Suluk Maslak al-Muttagin, a Malay adaptation of al-Ghazali's Bidayat
al-Hidaya, composed in Mecca in 192/1778, and the Sayr al-Salikin ila Thadat
Rabb al-Alamin, an adaptation of al-Ghazali’s Jhya’, composed in Mecca and
Ta’if between 1193/1779 and 1203/1789.3% However, during his time in the Hijaz,
‘Abd al-Samad also commissioned at least one Arabic work, from another dis-
ciple of Muhammad al-Samman, Siddiq al-Madani b. ‘Umar Khan. This text,
the Qatf Azhar al-Mawahib al-Rabbaniyya min Afnan al-Nafha al-Qudsiyya,
was a commentary on a gasida by Muhammad al-Samman, and evidently cir-
culated in Southeast Asia too, judging by the Malay annotations to the extant
Jakarta manuscript (A 450).

Little concrete contemporary data survives about ‘Abd al-Samad’s life; he is
claimed to have been of Yemeni descent, and was born in Palembang probably
around 1132/1719,*° migrating to Arabia the age of fourteen. Although most of
his career was spent in Mecca and Medina, he probably also studied in Zabid
in Yemen, and possibly Egypt and Syria.#! By far our most important contem-
porary evidence for ‘Abd al-Samad is a passage in the biographical dictionary
by the Yemeni scholar ‘Abd al-Rahman b. Sulayman al-Ahdal (d. 1250/1834).42
Al-Ahdal met ‘Abd al-Samad in 1206/1791 in Zabid, the cosmopolitan intellec-
tual centre in the Tihama, where in the previous century, al-Maqasiri and ‘Abd
al-Ra’af had studied. However, al-Ahdal’s encounter was towards the end of
‘Abd al-Samad’s life, and the latter is presented as a senior scholar, who had

37  ‘Abd al-Samad al-Palimbani, Hidayat al-Salikin, British Library Ms Or 16604, copied
5 Muharram 1192 (3 February 1778) in Aceh; also note another manuscript in Tanoh
Abee copied in Mecca by Lebai Malim from Lam Bait in Aceh on 19 Jumadilakhir
197 (22 May 1783) (Fathurahman, Katalog Naskah Dayah Tanoh Abee Aceh Besar, 196).
Annabel Gallop, “Abdul Samad of Palembang, Malay guide to the writings of al-Ghazalr”
https://blogs.bl.uk/asian-and-african/2017/02/abdul-samad-of-palembang-malay-guide
-to-the-writings-of-al-ghaz%C4%811%C4%AB.html.

38  Ahmad, Islam in the Malay World, 240.

39  Ahmad, Islam in the Malay World, 224—-30.

40  Ahmad, Islam in the Malay World, 35-44.

41 Ahmad, Islam in the Malay World, 74—146; cf. Laffan, The Makings of Indonesian Islam, 29.

42 ‘Abd al-Rahman b. Sulayman al-Ahdal, al-Nafas al-Yamant wa’l-rawh al-rahani fi ljazat
al-qudah Bani al-Shawkant, ed. ‘Abdallah Muhammad al-Habashi (Riyad, 2012), 152—7;
text and full English translation in Ahmad, Islam in the Malay World, 287—95; analysis in
Feener, “Abd al-Samad in Arabia.” There is further information in much later sources from
the Malay world, but it should be regarded with considerable scepticism; see Ahmad,
Islam in the Malay World, 34—65.


https://blogs.bl.uk/asian-and-african/2017/02/abdul-samad-of-palembang-malay-guide-to-the-writings-of-al-ghaz%C4%81l%C4%AB.html
https://blogs.bl.uk/asian-and-african/2017/02/abdul-samad-of-palembang-malay-guide-to-the-writings-of-al-ghaz%C4%81l%C4%AB.html
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studied with the great masters of Medina, and was greeted with much excite-
ment by the Zabidi students. ‘Abd al-Samad typified the intellectual interests
of the period, and al-Ahdal notes how he vigorously promoted the study of
al-Ghazali’s works. Al-Ahdal read the Ihya® ‘Ulum al-Din with ‘Abd al-Samad
and received an jjaza for the text from him.*3

However, ‘Abd al-Samad’s interests were not limited to al-Ghazali, and
he incorporated aspects of Ibn ‘Arabi and al-Jili’s ideas concerning al-insan
al-kamil into his adaptations of al-Ghazalr’s works. Some impression of his
intellectual position is given by a long list of Sufi texts he commends in his
Sayr al-Salikin, graded according to the salik’s stage on the path, with differ-
ent readings for the mubtadi’ (initiate), mutawassit (intermediate) and mun-
tahi (advanced).** The muntahi was directed not just to Ibn ‘Arab1’s works,
including even the controversial Fusis al-Hikam, alongside al-Jili's al-Insan
al-Kamil, and works by defenders of wahdat al-wujud such as ‘Abd al-Ghani
al-Nabulusi and Ibrahim al-Karani. Indeed, ‘Abd al-Samad even recommends
Shams al-Din al-Sumatra’t’s Jawhar al-Haqa'iq, along with the less controver-
sial works of ‘Abd al-Ra’uf al-Singkill.*> These are the only Southeast Asian
authors mentioned; Yusuf al-Magqasir1 is completely absent. This list sug-
gests that ‘Abd al-Samad was himself committed to wahdat al-wujiid even in
its more controversial forms, although he evidently believed it should not be
propagated to any but the advanced adept. ‘Abd al-Samad’s interest in the wah-
dat al-wujid is most clearly expressed in a bilingual Arabic-Malay treatise, the
Zad al-Muttagin, which he claims was based on Muhammad al-Samman’s
oral teachings.*6 There is also a Malay translation of the Tuffa al-Mursala fur-
nished with Arabic preface by ‘Abd al-Samad, which relates that the Tuffa was
the first text that Muhammad al-Samman taught him.4”

Moreover, while modern scholarship associates ‘Abd al-Samad with the rise
of the Sammaniyya at the expense of the Shattariyya, Shattari texts feature
on the list, such as Muhammad Ghawth’s al-Jawahir al-Khamsa,*® alongside

43  Al-Ahdal, al-Nafas al-Yamani, 152; cf Feener, “Abd al-Samad in Arabia,” 268.

44  See Ahmad, Islam in the Malay World, 233-5; Azra, Origins, 133—4.

45  ‘Abd al-Samad al-Falimbani, Sayr al-Salikin wa-bi-l-hamish al-Jawhar al-Mawhub
(Semarang: Maktabat wa Matba’at Taha Putra, n/d), vol. 3, 179, 182.

46  Itisat present known from only two copies, one in Buton and the other in Kuala Lumpur.
Ahmad, Islam in the Malay World, 252; ‘Abd al-Rahim Yunus, Posisi Tasawuf dalam Sistem
Kekuasaan di Kesultanan Buton pada Abad ke-19 (Jakarta, 1995), 63. National Library
of Malaysia MSFB 1004; an edition and English translation by Ahmad is said to be in
preparation.

47  Reproduced in facsimile in Hj. Wan Mohd. Shaghir Abdullah, Hidayatus Salikin, vol. 2
(Kuala Lumpur, 1997), 233—281.

48 ‘Abd al-Samad al-Falimbani, Sayr al-Salikin, vol. 3, 181.
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Khalwati and Nagshbandi texts, and numerous works by Muhammad
al-Samman himself.#® The continuing eclecticism in both tariga and intel-
lectual outlook is suggested by al-Ahdal’s biography of ‘Abd al-Samad too.
Al-Ahdal implicitly compares ‘Abd al-Samad to Ibn Taymiyya, quoting approv-
ingly from Ibn al-Qayyim al-Jawziyya's Madarij al-Salikin. Yet Ibn Taymiyya had
strongly criticised al-Ghazali — although he did admit the Bidayat al-Mubtadi,
translated by ‘Abd al-Samad, was an exception, to the extent that many denied
its attribution to al-Ghazal1.5° Moreover, Ibn al-Qayyim’s Madarij — which is
framed as a commentary on the Manazil al-S@’irin of the eleventh century
Herat Sufi ‘Abdallah Ansari — aimed in part to defuse potentially monist inter-
pretations of Ansari’s work, but it also constituted an attempt by Ibn al-Qayyim,
inspired by Ibn Taymiyya, to return to the roots of Sufism, advocating a piety
in which kashf (experiential knowledge of God) confirmed rather than chal-
lenged scripture.5!

Al-Ahdal’s admiration for both ‘Abd al-Samad and for the Hanbali authors
suggests the difficulty of reducing intellectuals of the period to simplistic pro-
or anti-wahdat al-wujud positions, and indicates that the kind of synthesis
advocated by al-Karani endured. Indeed, al-Kirani’s influence can be seen
in ‘Abd al-Samad’s main Arabic work, the Nasthat al-Muslimin wa-Tadhkirat
al-Muminin fi Fada’il al-fihad ft Sabil Allah, completed in Mecca in 1187/1773.52
The subject of this work, dealing with jihad, has long excited the attention of
scholars — perhaps rather more so than readers of the period, for in contrast
to ‘Abd al-Samad’s Malay works, which generally survive in multiple copies,
the Nasihat al-Muslimin is preserved in only two manuscripts, both in Jakarta,
Jakarta A 209 and V.d.-W51, of which the former is the autograph (Fig. 6.5).53

49  Azra argues that ‘Abd al-Samad followed al-Raniri in dividing Sufism into a wujudiyyah
mulhid and wujudiyyah muwahhid, and “was opposed to the uncontrollable speculative
notion of mysticism” (Azra, Origins, 134). However, he bases these remarks on a Malay
text, the Tuhfat al-Raghibin, which has now been reattributed to ‘Abd al-Samad’s contem-
porary Muhammad Arsyad al-Banjari. See Noorhaidi Hasan, “The Tuhfat al-Raghibin: The
Work of Abdul Samad al-Palimbani or of Muhammad Arsyad al-Banjari?” Bijdragen tot de
Taal-, Land- en Volkenkunde 163 (2007): 67-85; Ahmad, Islam in the Malay World, 261-3.

50  For Ibn Taymiyya’s critique of al-Ghazali, see Ahmad Dallal, “Ghazali and the Perils of
Interpretation,” Journal of the American Oriental Society 122 (2002): 774.

51  Ovamir Anjum, “Sufism without Mysticism? Ibn al-Qayyim al-Gawziyyah's Objectives in
the Madarij al-Salikin,” Oriente Moderno 9o (2010): 161-188.

52 For the date see Ahmad, Islam in the Malay World, 245. The text was published by the
Ministry of Religious Affairs in Jakarta in 2009.

53  The colophon of Jakarta A 209 reads as follows: tamma taswid hadhihi al-risala
al-musamma Nasihat al-Muslimin wa-Tadhkirat al-Mwminin ‘ala yad jami‘iha al-faqir ila
allah ta‘ala ‘Abd al-Samad al-Jawi al-Falimbani tilmidh qutb al-zaman walt allah dhi al-‘ir-
Sfan sidt al-shaykh Muhammad al-Samman nafa‘ana allah bihi wa’l-muslimin yawm al-sabt



ARABIC LITERARY CULTURE IN 18TH-CENTURY JAVA AND SUMATRA 223

FIGURE 6.5 Colophon of the autograph manuscript of ‘Abd al-Samad al-Palimbani’s Nasithat
al-Muslimin. Jakarta, Perpustakaan Nasional, Ms A 209

Writing in the early twentieth century, the Dutch government’s advisor on
Islam, Snouck Hurgronje, described the Nasthat al-Muslimin as a model for an
Acehnese verse text composed at the height of the Dutch-Aceh war in 1894,

khamsa wa-‘ishrin min shahr Jumada al-awwal al-mubarak sanat alf wa-mia. .... It is inter-
esting how despite the lack of any obvious Sammaniyya related content in this text, Abd
al-Samad emphasises his links to the tariga founder. The ms contains no subsequent evi-
dence for its ownership or circulation.
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the Nasihat ureuéng muprang, which he characterised as a “fanatical exhorta-
tion of all believers and the Achehnese in particular to do battle with all unbe-
lievers and in particular the Dutch”.5* Azra follows the same line of argument,
stating that ‘Abd al-Samad wrote the work in Arabic rather than Malay so that
it would not be understood by the Dutch.?5 This claim was also reiterated by
Voorhoeve, who argued that the Nasthat al-Muslimin “contains fervent admo-
nitions to holy war against infidels.”56 ‘Abd al-Samad’s reputation as a hard-line
jihadi was given a further boost by the discovery of letters written by him to the
sultan of Mataram and other Javanese princes which make reference to jihad.
Ricklefs writes that they are “a significant historical landmark. They were the
first evidence to come to light of an attempt from the world of international
Islam to foment Holy War in Java in the second half of the eighteenth centu-
1y’57 Although Drewes argued they should be read in a purely local context,
as letters of recommendation for Javanese pilgrims returning home,58 Azra
agreed with the basic idea that the letters were intended “to incite the Javanese
rulers to take the lead in holy wars,” above all against the Dutch.>?

Few, if any, of the above references to ‘Abd al-Samad’s work seem to have
been based on an acquaintance with the text of the Nasthat al-Muslimin.
Rather more informed is the brief discussion by Mohammed Hussain Ahmad,
who correctly notes that the text consists primarily of excerpts from the Qur'an
and hadith, and argues that rather than representing a fanatical exhortation
to jihad it was “the work of a scholar who was concerned about the aggression
of intruders into his homeland (and Islamic lands generally) and simply com-
piling Islamic texts and explaining them to his people ... it also highlights his
deep concern and sense of responsibility for his Jawi compatriots.”6® However,
examination of the text throws Ahmad’s analysis into doubt too. If ‘Abd
al-Samad was motivated to compose the work through concern at the plight
of his Jawi co-religionists, one must wonder why he composed it in Arabic, in
contrast to the majority of his other known works which are in Malay.

54 C. Snouck Hurgronje, The Achehnese (Leiden, 1906), vol. 2, 119.

55 Azra, Origins, 140.

56 P. Voorhoeve, “Abd al-Samad ibn ‘Abd Allah al-Palimbani,” E12.

57  Merle Ricklefs, Jogjakarta under Sultan Mangkubumi 1749-1792. A History of the Division
of Java (Oxford University Press, 1974), 154; Ricklefs reiterated this view in Soul Catcher:
Java’s Fiery Prince Mangkunagara I 1726—95 (Singapore, 2019), 258.

58 Drewes, “Further Data,” 268.

59  Azra, Origins, 143.

60  Ahmad, Islam in the Malay World, 248.
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The Nasthat al-Muslimin is divided into seven chapters:

1)  On the virtues of jihad in God’s path and in encouragement of it (com-
prised entirely of Qurianic verses dealing with jihad)

2)  Explanation of hadith concerning the virtue of jihad, which are numer-
ous and reliable (sahih)

3)  On the virtue of the ribat and protecting it

4) Explanation of hadith on the virtue of charitable giving (al-infaq) for
God’s path, and equipping holy warriors (ghuzat)

5)  On the virtue of preparing weapons of jihad in God’s path

6)  On the virtue of martyrdom in God’s path

7)  Explanation of the rules (ahkam) of jihad

The Nasihat al-Muslimin is comprised almost entirely of hadith from various

well known authorities, such as al-Bukhari, al-Suyuti, Ibn Hajar, al-Nawawi’s

al-Minhaj and al-Sha‘rani’s Kashf al-Ghumma. As in the seventeenth cen-

tury works discussed in Chapters 3 and 4, the strong influence of Mamluk

scholarship is noteworthy. There is little reference at all to any contemporary

situation, with the possible exception of one brief line at end of chapter two:

Jihad in the time of the Prophet was an obligation on the Muslim com-
munity ( fard kifaya); some say it was an obligation on each individual
Muslim (fard ‘ayn). After the Prophet, the infidel fell into two catego-
ries: infidels in their own lands who were not attacking, in which case it
is fard kifaya, and secondly infidels who entered the land of Islam seek-
ing to fight; in this case jihad is a fard ‘ayn, as al-Nawawl mentioned in
al-Minha;j.5!

While such a statement might be interpreted as an invocation to attack
non-Muslim invaders, as ‘Abd al-Samad indicates, it derives not from Southeast
Asia but the Mamluk sultanate. Indeed, one might question to what extent
there was a clear appreciation of the European threat in Southeast Asia, or the
wider Muslim world, at this point. On the contrary, if ‘Abd al-Samad had heard
news of his homeland it would most likely have been of the growing power
and prosperity of Palembang and the spread of Islam there. In fact, above all
the Nasihat al-Muslimin reflects the increasing interest in hadith typical of

61  Jakarta A 209, p.9
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Sufi circles in the period, while harking back to earlier antecedents. As ‘Abd
al-Samad himself explains:

The hadith that we have cited in this Nastha are quoted from al-Jami
al-Saghir of al-Hafiz al-Suyuti, and the Kashf al-Ghumma of Shaykh ‘Abd
al-Wahhab al-Sha‘rani, and the majority are from the treatise entitled
Maslak al-Rashad ila al-Ahadith al-Warida fi Fadl al-Jihad by the shaykh
of our shaykhs, Mulla Ibrahim al-Kurdi al-Kiirani, may God sanctify their
secrets.52

The Nasthat al-Muslimin thus seems to derive largely from a lost work by
al-Karani which was evidently very similar in form, judging by its title.53
Such interest in jihad is reflected in quite a few other texts from the period.
Al-KuaranT’s contemporary, Muhammad b. ‘Ala’ al-Din al-Babili (d. 1077/1666)
was an Egyptian specialist in hadith resident in the Hijaz who wrote a book on
jihad dedicated to the Ottoman governor of Egypt.6* ‘Abd al-Ghani al-Nabulusi,
whose works are recommended by ‘Abd al-Samad in the Sayr al-Salikin, also
wrote a treatise on jihad, although his focus was more on the ‘greater jihad’
against the self than the lesser one.55 Interestingly, ‘Abd al-Samad does not dis-
cuss this distinction at all. Possibly Sammani circles had a particular concern
for these jihad-orientated texts, for ‘Abd al-Samad ostentatiously calls himself
the pupil (tilmidh) of Muhammad al-Samman at both the beginning and end
of the Nasthat al-Muslimin, again suggesting its intellectual inspiration must
be located in the Hijaz rather than Southeast Asia, given the limited diffusion
of the Sammaniya in the region at time it was composed. This impression is
confirmed by another treatise on the same theme attributed to ‘Abd al-Samad,
the Mulhiq fi Bayan Fawa’id al-Jihad fi Sabil Allah. This consists of prayers to
be said to ensure the defeat of enemies, unbelievers and on jihad cited from

62 MS A 209
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63  See Dumairieh, Intellectual Life in the Hijaz before Wahhabism, 169, 326, for al-Karant's
work, which is listed there as the Maslak al-Irshad.

64  Nafi, “Tasawwuf and Reform,” 314.

65  See Riidiger Lohlker, “Jihad in Ottoman Damascus: An Investigation into the Relation of

Spiritual and Military Struggle,” Wiener Zeitschrift fiir die Kunde des Morgenlandes 105
(2015): 221-237.
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Muhammad al-Samman and Muhammad al-Saniis1.66 The prayers are cited in
Arabic and then furnished with Malay translations, and the authorities cited
point to a Sammani, Middle Eastern context for the work’s composition rather
than a Southeast Asian one. While it is possible that the circulation of such
texts reflects to a limited degree the increasing pressures from Christian pow-
ers on the Ottoman empire, they are better understood in the context of the
eighteenth century emphasis on hadith and the person of Muhammad. Jihad
was the Prophet’s practice, and its emulation was therefore to be promoted.
Certainly, the Nasihat al-Muslimin shares little in common with the Acehnese
jihad manuals described by Snouck Hurgronje which explicitly and severely
censure those who do not join the holy war against the Dutch. Indeed, on pres-
ent evidence, it had very little impact on other texts.

As for ‘Abd al-Samad’s letters, a comparison with other examples suggests
Drewes’s reservations about their jihadi interpretation were correct. Two let-
ters addressed to the sultan of Mataram and to another, uncertainly identi-
fied, Javanese prince have come down to us in a poor Dutch rendering of a
Javanese translation of the original Arabic letters, which were intercepted
by the Dutch at Semarang in 1772 before reaching their recipients.5” A third
letter in the same cache was composed by a certain Shaykh Muhammad and
was addressed to prince Mangkunagara. The two letters by ‘Abd al-Samad are
almost identical in contents, and evidently were intended to serve as letters
of recommendations for two fellow ‘ulama’, who were bringing a present of
Zamzam water to the Javanese rulers. The references to jihad are restricted to
the opening compliments:

Further, a sample of God’s goodness is that He has moved the heart of
the writer to despatch a letter from Mecca and, in addition, ‘the Lord’s
favour’, among all marks of honour which are as luminous as the stars
that adorn the firmament, for the world is illuminated by the stars, which
likewise is evidence of the power and the goodness of the Lord, as the
latter lighten upon the garden of paradise, a garden defying enumeration
and indeed of countless years’ continuance, and with respect to which
the Lord assures that those Sultans shall enter it whose magnanimity,

66  Mulhiq fi Bayan Fawa’id al-Jihad fi Sabil Allah, National Library of Malaysia, Mss 2269 (D),
pp- 75-80. While the work contains no explicit attribution of authorship, it appears in a
majmii‘a alongside either treatises by ‘Abd al-Samad, notably al-Urwa al-Wuthqa which
gives his silsila to Muhammad al-Samman and the latter’s masters.

67 Drewes, “Further Data”.
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virtue and prowess against enemies of other religion are without equal.
Among these the king of Java, who maintains the religion of Islam and
is triumphant over all potentates, and furthermore excels in good works
in the war against those of other religion. The Lord reassures those who
act in this way by saying, “Do not think that those who fell in the holy
war are dead; certainly not, they are still alive” (Qurian 2:154; 3:169). The
Prophet Muhammad says, ‘I was ordered to kill anyone but those who
know God and me His Prophet.” Those who are killed in the holy war are
in odour of sanctity beyond praise; so this is a warning to all followers of
Muhammad.68

However, jihad references are found in other letters. Similar sentiments are
expressed, even more clearly, in Shaykh Muhammad'’s letter to Mangkunagara,
which accompanied a present of a talismanic banner designed to assure the
prince of victory over his enemies in battle.6® Moreover, a letter written in c.
1824 by the Ahmad Tajuddin Halim Syah of Kedah to the Ottomans praises the
sultan-caliph for having “made every unbeliever taste the cup of death with
his sword” and as the “leader of ghazis”, a longstanding element of Ottoman
titulature.”® Such compliments are perhaps apposite in a letter pleading for
Ottoman aid against the infidel Siamese, but it is striking that Sultan Nuku
of Tidore also described himself as al-Sultan al-Sayid al-Jihadi in a letter
addressed to the English requesting an alliance against the Dutch in1199/1785.7
This may suggest that not too much should be read into the use of jihad refer-
ences as anti-European propaganda.

On present evidence, ‘Abd al-Samad’s role in expounding jihad has thus
been over-estimated by scholarship.”? Of more significance was his promotion
of the Sammaniyya tariga, his allegiance to which he prominently proclaimed

68 Drewes, “Further Data,” 270.

69 Drewes, “Further Data,” 271—2.

70 Ismail Hakki Kadi and A.C.S. Peacock, Ottoman Southeast Asian Relations (Leiden, 2020),
vol. 1, 76.

71 Annabel T. Gallop and Bernard Arps, Golden Letters: Writing Traditions of Indonesia Surat
Emas: Budaya Tulis di Indonesia (Jakarta, 1991), 132.

72 This is not to suggest that Snouck Hurgronje was wrong about the Acehnese ‘ulamas
interest in jihad and related texts, just that the Nasthat al-Muslimin did not, on current
evidence, feature among them. For an example of the commonplace book of a late nine-
teenth century Acehnese @lim containing substantial excerpts from Arabic treatises
on jihad, see Jakarta, ML 260, discussed in A.C.S. Peacock, “Persian Kings, an Ottoman
Sultan, and the Jihad Against the Dutch: A War Booty Manuscript from Aceh in Malay and
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in his writings. As we have seen, the Sammaniyya rapidly attained popular-
ity in Palembang, and soon spread to Sulawesi, where it was adopted by the
court of Buton. By the early nineteenth century, Buton became home to an
impressive Arabic literary culture centred around Sufi texts, and numerous
works were written in Arabic by Sultan Muhammad ‘Aydarts (r. 1824-1851).
‘Abd al-Samad’s role in the dissemination of the Sammaniyya even to such dis-
tant regions is reflected in a rare copy of Muhammad al-Samman’s al-Nafahat
al-Ilahiyya ft Kayfiyyat Sulitk al-Tariga al-Muhammadiyya, owned by Sultan
Muhammad ‘Aydaris, which was copied at the request of a pupil of ‘Abd
al-Samad’s, Muhammad Zayn b. Shams al-Din al-Jaw1 (Fig. 6.6). Doubtless its
association, if indirect, with ‘Abd al-Samad would have made it a prized pos-
session of the sultan’s, especially given the emphasis on murid-murshid ties
that this text emphasises.”® Other works by Muhammad al-Samman also cir-
culated in Buton, and Arabic manuscripts copied there indicate an interest in
the same texts by al-Ghazali that ‘Abd al-Samad translated, with Arabic copies
of the Bidayat al-Hidaya and the Zad al-Muttagin alongside his Malay works.
Far from rejecting wahdat al-wujiid, in Buton the Seven Grades system became
institutionalised in the government of the sultanate. Indeed, the works of
Hamzah Fansuri, al-Burhanpiri, and Shams al-Din al-Sumatra’t were all stud-
ied in Buton, along with Shattari and Nagshbandi texts.”* All these Buton
manuscripts date to the early nineteenth century. Here at least, then, Abd
al-Samad’s influence did not result in effacing other tarigas. Indeed, it would
probably better to see the Sammaniyya influence as complementing and even
reinforcing interest in wujudi texts, for it is evident that ‘Abd al-Samad himself
encouraged their study for the muntahi. How much of this synthesis actually
derived from the oral teachings of Muhammad al-Samman and how much
from ‘Abd al-Samad’s own initiative is harder to say.

Arabic” in Mohamad Nasrin Mohamad Nasir (ed.), Manuscript Studies in the 21st Century
(Kuala Lumpur, in press).

73 Peacock, “Arabic Manuscripts from Buton,” 55-8; cf. Drewes, “A Note,” 76 on the rarity of
Muhammad al-Samman’s works in Indonesia.

74  For these details, see Yunus, Posisi Tasawuf, 51-66; see also Achadiati Ikram et al, Katalog
Naskah Buton: Koleksi Abdul Mulku Zahari (Jakarta, 2002).



230 CHAPTER 6

FIGURE 6.6 Muhammad al-Samman, al-Nafahat al-Ilahiyya fi Kayfiyyat Sultik al-Tariga al-Muhammadiyya.
MsS in possession of Sultan Muhammad ‘Aydarts of Buton, copied at the request of a pupil
of ‘Abd al-Samad al-Palimbani’s. Abdul Mulku Zahari collection, Bau-Bau, 1S/14/AMZ; Image
courtesy of British Library, Endangered Archives Programme, EAP 212/1/4
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2 ‘Abdallah b. ‘Abd al-Qahhar and His Middle Eastern Teachers

In political and literary culture, the eighteenth century court of Banten pre-
sented a striking contrast to Palembang. If Palembang was on the up, then
Banten’s political demise had been evident since the late seventeenth century
when the Dutch had seized effective control. Even if the sultans were divested
of most of their political powers, however, links with Arabia remained strong.
Like Palembang, Banten had a notable Arab population, and Arab ‘ulama’
officiated at court. Banten had a longer established local administration than
Palembang, operating predominantly in Javanese, but Arabic played a much
larger role in court life. Whereas in Palembang, most of the Arabic manuscripts
were evidently imported from the Middle East rather than copied locally, and
no new Arabic works were composed there, the Banten kraton patronised the
composition of new Arabic texts, as well as the recopying of older manuscripts
locally. The latter were often furnished with interlinear translations, but the
Arabic text maintained its primacy. I will discuss this phenomenon more fully
in the discussion of the Banten kraton library in the following chapter, but
here I wish to focus on the key figure in Arabic literature in eighteenth century
Banten, ‘Abdallah b ‘Abd al-Qahhar.

Like many of his contemporaries, ‘Abdallah spent long periods study-
ing in the Hijaz, but was also a close associate of the sultan of Banten Zayn
al-‘Ashiqin (r. 1753-1773) and his son, the heir apparent and future sultan ‘Ali
al-Din (r. 1773-1799), to whose reigns many of the manuscripts in the sultan-
ate library date. Indeed, in quite a few instances, these manuscripts were evi-
dently brought back from the Hijaz by ‘Abdallah, who also composed his own
Arabic works that were designed to explain Sufism to his royal audience, in
addition to copying texts by earlier authors. ‘Abdallah played a major part in
disseminating both the Shattariyya and Rifa‘iyya orders at court and beyond,
not just in northwest Java; his name can even be found in silsilas from as far
away as Mindanao in the Philippines.” Despite ‘Abdallah’s major importance
in the religious culture of late eighteenth century Java, he remains a largely
unresearched figure. He does not receive even a passing mention in Azra’s
fundamental study on networks of ‘ulama’ between Southeast Asia and the
Middle East, and the titles of his original works are incorrectly recorded in

75  Tommy Christomy, “Ta’lif Shaykhuna al-Shaykh Haji ‘Abd Allah Ibn ‘Abd al-Qahhar
al-Shattari al-Bantani dalam Naskah Maranaw, Lanay del Sur-Mindanao,” in Titik
Putjiastuti and Tommy Christomy, Teks, Naskah da Kelisanan Nusantara: Festschrift Untuk
Prof Achiadati Ikram (Depok, 2011), 88-112.
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Brockelmann.”® Here, I aim to set out what we can glean of his life, his stud-
ies in the Hijaz, his works and his own intellectual interests as represented by
some majmi‘as that belonged to him

3 ‘Abdallah b. ‘Abd al-Qahhar’s Life

Neither the date of birth nor the ancestry of ‘Abdallah b. ‘Abd al-Qahhar can
easily be established. Although he has been identified as the son of the Sultan
of Banten ‘Abd al-Qahhar (Sultan Haji), there is no evidence that this sul-
tan had a son named ‘Abdallah. A more credible story is related in the Sejarah
Cianjur, which claims that a Shaykh ‘Abd al-Qahhar married a granddaughter
of Sultan Ageng Tirtiyasa, whose son was ‘Abdallah al-Rifa‘l, who is doubtless
our author; this ‘Abdallah al-Rifa‘7 in turn married the daughter of the Adipati
of Cianjur, Wira Tanu Datar 1v.”” This is supported by the fact that ‘Abdallah’s
works do mention a connection to Cianjur.”® In addition, he was active at the
court of Cirebon. We do not have an exact date of birth or death for ‘Abdallah,
but the extant manuscripts and texts copied or written by him were made
between 1154/1741 and 1196 /1782.7° This seems to suggest as date of birth some-
time around 1710 to 1720, with his death after 1196/1782. He was thus an almost
exact contemporary of ‘Abd al-Samad al-Palimbani.

Our main source for ‘Abdallah b. ‘Abd al-Qahhar’s activities are his own
writings and the manuscripts he copied and owned, many of which are now
held by the National Library of Indonesia. It is not possible to reconstruct
when he left the Hijaz to return to Southeast Asia with any certainty, but a
number of manuscripts in ‘Abdallah’s hand mention the date and place of
copying. A copy of Muhammad ‘Abd al-Baqi al-Zurqant’s As’ila was made by
‘Abdallah in Safar n59/February 1746 in Mecca (Fig. 6.7),8° while ‘Abdallah’s
own treatise on the hajj in the same composite volume is dated 1161/1748, and

76  The main studies are Ade Fakih Kurniawan, “Konsep ‘Awalim ‘Abd Allah b. ‘Abd
al-Qahhar al-Bantani dalam Diskursus Wujudiyya,” Algalam 28/3 (2011): 419—448; Ade
Fakih Kurniawan, “Konsep Tajalli ‘Abd al-Lah ibn ‘Abd al-Qahhar al-Bantani dan Posisinya
dalam Diskursus Wujadiyyah di Nusantara,” Ulumuna: Jurnal Studi Keislaman 17/2 (2013):
275—302; Muhammad Shoheh, “Futuh Al-asrar Fi Fadhail At-tahlil Wa Al-adzkar Karya
Syaikh ‘Abdullah bin < Abd al-Qahhar al-Jawi al-Bantani,” Algalam 28/2 (2011): 279—318.

77 Kurniawan, “Konsep Awalim,” 424; Shoheh, “Futuh al-asrar” 285-6; these give his last
attested date as 1190/1776, but see the discussion below.

78  Jakarta, A 31, p. 237, ma’ al-nyjur mujawiratan, glossed in pegon as Cianjur; cf. van
Bruinessen, “Sharia Court,” 182.

79 Shoheh, “Futuh al-asrar,” 286.

80  Jakarta, A131, p. 28.
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FIGURE 6.7 Colophon to al-Zurqani’s al-As’ila, copied by ‘Abdallah b. ‘Abd al-Qahhar al-Jawi in Mecca in
Safar 1159 /February 1746. Jakarta, Perpustakaan Nasional, Ms A 131, p. 29

was also apparently written while he was still in Mecca.’! Jjazas from his teach-
ers also confirm his whereabouts. In 1161/1748, ‘Abdallah b. ‘Abd al-Qahhar
was granted an ijaza by Yusuf b. Ahmad al-Ghazzi which specifically refers to
his presence in balad allah al-haram, in other words Mecca.8? An jjaza from
his teacher Muhammad al-Tabar1 (discussed below) to ‘Abdallah is dated

81  Jakarta, A131, p. 74.
82  Jakarta, A 656, fol. 148b—149a.
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FIGURE 6.8 Colophon to the abridgement of al-Qushayr1's al-Risala, the Minhdaj al-Salikin, copied by
‘Abdallah b. ‘Abd al-Qadir in Banten in Dhw’l-Qi‘da 1187/January—February 1774. Jakarta,
Perpustakaan Nasional, MS A 114, pp. 435-6

Jumada 11 1162/1749, indicating he was still present in the Hijaz at that point.83
His Fath al-Mulik was dedicated to Zayn al-‘Ashiqin in 184/1770,84 suggesting
he had returned to Java in the meantime. A colophon in a copy in Abdallah’s
hand of an abridgement of al-Qushayri’s famous manual on Sufism, entitled
Minhaj al-Salik ila Ashraf al-Masalik, states that it was copied in Banten in
Dhu’l-Qi‘da 1187/January-February 1774 (Fig. 6.8).8% In short, it seems ‘Abdallah
was active in the Hijaz in the 1740s and Banten in the 1770s, but we have no
clear indication as to his whereabouts in the interim period.

As will be discussed in more detail below, ‘Abdallah was khalifa (i.e., effec-
tively the regional head) of the Rifa‘i and Shattari orders, into which he per-
sonally inducted the sultans of Banten. In addition, he was most likely the
chief khatib of Banten, responsible for delivering the Friday sermon. This is
suggested by a book of khutbas that was evidently in his possession, Jakarta
MS A 74. Although the khutbas are by an Indian author, Muhammad b. Hasan
al-Kalikati, the manuscript seems to have been made in Java. A note in

83  Jakarta, A 656, fol. 56a.
84  Jakarta, A .
85  Jakarta, A 114, p. 436.
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‘Abdallah’s hand on the opening folio asks for blessings upon Sultan Abi’l-Nasr
Muhammad ‘Arif Zayn al-Ashiqin.8¢ The book offers a year-round collection of
khutbas for each Friday, from the first of Muharram to the end of Dhl-Hijja.
The text was evidently meant for the use of khatibs rather than anyone else, as
is suggested by the various stage notes it contains. For example, at the end of
the sermon for the first Friday in Muharram, al-Kalikiti notes that if the sultan
is present the preacher should use the formula “I remind you what God and his
prophet ordered you” rather than “I order you.”8”

In addition to the court of Banten, ‘Abdallah also had close connections
to those of Palembang and Cirebon. One manuscript records his teaching of
Shattari and Nagqshbandi dhikr to a Palembang prince.8® In Cirebon, where by
the eighteenth century, there were four different kratons owing to split in the
ruling dynasty, a Shattari silsila names ‘Abdallah as the teacher of a royal woman
of the ruling dynasty, mentioned only by her title of Kanjeng Ratu Ibu, who
was evidently the mother of the Cirebon sultans.8® He is also named in sélsilas
from the junior Kaprabonan court in Cirebon. The Cirebon silsilas indicate he
may also have played a role in the spread of the Rifa‘iyya, Muhammadiyya and
Nagshbandiyya tarigas.®® Less clear, but nonetheless apparent, is ‘Abdallah’s
influence in the Philippines, as we can see from the books of Muhammad Sa‘id
from Marano, believed to be the first of his society to undertake the hajj and
stay in Mecca. A manuscript of the Shattari silsila in Marano City owned by
him also contains a seal of ‘Abdallah b. ‘Abd al-Qahhar, suggesting the men’s
association, and as I will mention below, other texts in his library claim to be
compositions by ‘Abdallah.! The exact paths of transmission remain opaque,
but they remind us that ‘Abdallah was of more than purely local, Banteni
significance. However, the wider influence of ‘Abdallah b. ‘Abd al-Qahhar in
Southeast Asia requires further research.

86  Jakarta, A 74, p. ii.

87  Jakarta, A74,p.7.

88 Pigeaud, Literature of Java, vol. 2, 329; Leiden University Library, ms Or 5603.

89 Oman Fathurahman, The Shattariyah Silsilah in Aceh, Java, and the Lanao area of
Mindanao (Jakarta, 2017), 53-5.

9o  Mahrus, “Karekteristik Silsilah Abdullah bin Abdul Kahhar dalam Naskah Syattariyah
wa Muhamadiyah di Keraton Kaprabonan Cirebon Akhir Abad Ke-19,” in Dewaki
Kramadibrata (ed.), Aksara, Naskah dan Budaya Nusantara (Tangerang, 2017), 133-155;
Christomy, Signs of the Wali, 99.

91 Christomy, “Ta’lif Shaykhuna,” g2.
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4 The Formation of an Intellectual Network: ‘Abdallah b. ‘Abd
al-Qahhar’s Teachers

We are well informed about ‘Abdallah b. ‘Abd al-Qahhar’s intellectual formation
through the list of teachers he gives in the silsilas appended to his work Fath
al-Muluk.%? Ijazas show that he studied for extended periods in Medina, Mecca
and Yemen. Possibly the most important was Muhammad b. ‘Ali al-Husayni
(or al-Hasani) al-Tabarl, whom ‘Abdallah calls ‘umdati wa-wasilati ila allah.%3
Muhammad b. ‘Al al-Tabar1 (d. 1173/1760), who had the lagab of al-Jamal
al-Akhir, was imam at the Maqam Ibrahim in Mecca, and is best known as a
historian of Mecca, having written the Ithaf Fudala’ al-Zaman, dealing with the
history of Mecca from earliest times to the present day, praising its Ottoman
rulers, as well as several other historical works.9* He was a member of a dis-
tinguished scholarly family of ‘Alid descent that had been influential in six-
teenth and seventeenth century Mecca too, and his father, ‘Ali al-Tabari, had
taught ‘Abd al-Ra’uf al-Singkili.®> Muhammad al-Tabar1 wrote more than fifty
works on a wide range of subjects from religion to literature, such as al-Hujja
al-Nahida fi Ibtal Madhhab al-Rafida, apparently a condemnation of Shiism,
and a commentary on the Mu‘allagat, preserved in an autograph manuscript
(Ms Princeton Garrett 1).96 However, only three of his works are preserved in
Jakarta: al-Tabar1’s list of the books he had studied and the authorities who had
transmitted them to him, the Fayd al-Ahad, discussed below, and two short texts
on the benefits of the month of Sha‘ban and the Quran, Manhal al-Atshan f
Fadl Laylat Nisf Sha‘ban and Shajarat al-Rayhan fi Khatm al-Qur'an. Both of the
latter are copied in ‘Abdallah b. ‘Abd al-Qahhar’s own hand.%” Despite the evi-
dent interest in historiography that Meccans evinced in this period, ‘Abdallah
states he studied Sufism, figh and hadith with al-Tabari, but makes no refer-
ence to his teacher’s historical activities. This is reflected in the manuscripts
by al-Tabari in Jakarta, which are restricted to certain religious texts that were
by no means necessarily the ones for which he was famous in the Middle East.

92  Jakarta, A m.

93  Jakarta, A m.

94  These are listed, with brief biographical detail, in al-Hila, al-Ta’rikh wa’l-Muarrikhin,
402—4; see also GAL, S IT 516.

95  Azra, Origins, 24-5, 74

96  ‘Abd al-Hayy al-Kattani, Fihris al-Faharis wa'l-Athbat wa-Mujam al-Ma@jim wa’'l-
Mashyakhat wa’l-Musalsalat, ed. Thsan ‘Abbas (Beirut, 1986), sub Fayd al-Ahad.

97  Jakarta Ms A 655, fol. 107b—112a Manhal al-Atshan fi fadl laylat nisf Shaban, fol. 212a—217a
Shajarat al-Rayhan fi Khatm al-Qurian.
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Muhammad al-Tabar’’s own teachers had included the hadith scholar
‘Abdallah b. Salim al-Basr1 (d. 1134/1722),98 and, in particular, the chief preacher
at the mosque of Mecca and mufti of the Hijaz during the reign of Sultan
Ahmed 111 (1114/1703-1143/1730), ‘Abd al-Qadir b. Abi Bakr al-Siddiq1, who was
anoted poet and scholar. It is possible that ‘Abdallah b. ‘Abd al-Qahhar’s father
(of whom we know nothing else) also studied with ‘Abd al-Qadir, for a note in
the end of the Banten copy of al-Tabar1’s Fayd al-Ahad states that a certain ‘Abd
al-Qahhar studied with (akhadha inda) ‘Abd al-Qadir.?® Muhammad al-Tabari
wrote a work devoted to Shaykh ‘Abd al-Qadir’s qualities, the Bayt al-Qasida
min Dhaka al-Tiraz, while ‘Abd al-Qadir’s son, Yahya, also commemorated
his father in the Tarif al-Majd.1°° The composition of these panegyric works
suggests the prestige ‘Abd al-Qadir enjoyed in Mecca, while if the assumption
‘Abdallah’s father had studied with him is correct, it suggests how his son may
have gained an entrée into scholarly circles in the Hijaz.

The most notable of al-Tabari’s works in the Banten collection is Fayd
al-Ahad bi-Tlm ‘Uluww al-Sanad,'®! a work listing Tabar1’s sanads and teachers,
which was furnished with a Javanese translation and copied in a fine Banten
naskh (see further Chapter 7 for a discussion of this script) (Fig. 6.9).1°2 ‘Abd-
allah b. ‘Abd al-Qahhar tells us that he had been given an jaza to transmit
this work,1°% and a second copy (in Arabic only) also exists in a majmu in
‘Abdallah’s possession which has on its front page the ijjaza in al-Tabar’s own
handwriting, dated 1162/1749.1°4 The importance of the work from the point
of view of the sultanate library was doubtless that it ultimately showed the
source of ‘Abdallah’s authority to transmit the texts it held. Perhaps the most
surprising feature of the Fayd al-Ahad is the large number of Maghrebi shaykhs
who feature in the transmission lines. Muhammad al-Tabari himself had stud-
ied with a certain Muhammad b. ‘Abdallah al-Maghribi who had also inducted
him into an unspecified Sufi order, or perhaps various orders (albasant
al-khiraq).1°5 Through Muhammad b. ‘Abdallah al-Maghribi, a large number of

98  On ‘Abdallah b. Salim see al-Hila, al-Ta’rikh wa’l-Mwarrikhiin, 388—9; Voll, “Abdallah ibn
Salim al-Basri.”

99  Jakarta A 34,p.314 olgadl sy diseadl sl de gdn dis Lyl Ll ae 'C:MJ\ Js|. That
his father had scholarly interests is also suggested by Yusuf al-Ghazzi’s jjaza, which calls
‘Abdallah, “son of Shaykh ‘Abd al-Qahhar.” Jakarta, A 656, p. 148.

100 On these see GAL S 11 516; al-Hila, al-Ta’rikh wa’l-Mwarrikhiin, 390—391.

101 Jakarta, A 34.

102  GAL, S1I, 516 mistakenly attributes this to another author, al-Tsami.

103 Jakarta, A 1.

104 Jakarta, A 656, fol. 56b—137b.

105 Jakarta, A 34, p. 71.
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FIGURE 6.9 Muhammad b. ‘Ali al-Tabarl, Fayd al-Ahad with interlinear Javanese translation. Jakarta,
Perpustakaan Nasional, Ms A 34

shaykhs from Fes feature in the chain of transmission of Muhammad al-TabarT's
ifaza.1%¢ From al-Maghribi, al-Tabari held an jjaza for Sahih al-Bukhari, along
with everything else al-Maghribi taught. Large parts of the Fayd al-Ahad are
thus devoted to describing these Maghrebi transmission lines.17 Interestingly,
although al-Tabarl also claimed to have an authorisation from eastern schol-
ars (tariqg al-mashariga) for the transmission of Sahih al-Bukhari, this also
went through Muhammmad b. ‘Abdallah al-Maghribi, who had a second
chain of transmission via Syrian and Egyptian teachers, as well as the famous
al-Qushashi of Medina.l°8 Maghrebi scholars had had a major impact in Egypt
since the late seventeenth century, where they played a particularly impor-
tant role in popularising the study of logic, although they were also proficient
in other fields.!%® Some Maghrebis also visited or even made their careers in
the Hijaz, and al-Tabar1 seems to have played a major role in mediating these
Maghrebi influences with Java.

106 Jakarta, A 34, pp. 71-2.

107 E.g Jakarta, A 34, pp. 81-103.

108 Jakarta, A 34, PP 104-106.

109 El-Rouayheb, Islamic Intellectual History, 136—141.
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Another teacher of ‘Abdallah b. ‘Abd al-Qahhar in the Hijaz was ‘Abd
al-Wahhab al-Tantawi al-Azhari, whom he calls “the sea of understanding in
his age” (bahr al-fahama fi ‘asrihi wa dahrihi). Al-Tantawi taught in al-masjid
al-haram in Mecca, and is today best known for his attempt to refute the ideas
of the Arabian religious reformer Muhammad ‘Abd al-Wahhab in his book
Kitab Rad" al-Dalala wa Qam- al-Jahala composed in 1156/1743.1'° We know of
three other books he wrote, Badhl al-Asjad fi Shay’ min Asrar Muhammad, Iqgd
al-Zabarjad min Huriaf Muhammad, and al-Taysir li-Murid al-Tafsir.! Whilst
the third of these was presumably a Qur'an commentary, the first two indi-
cate some esoteric interest in letters and secrets associated with Muhammad.
As we shall see, although none of these texts specifically have come to light
in codices associated with ‘Abdallah, others in his possession do suggest an
interest in similarly occult themes, especially lettrism. A majmu‘a in ‘Abd-
allah b. ‘Abd al-Qahhar’s hand allows us to add another text by al-Tantawi to
these, Kitab fi Risalat al-Asanid wa’l-Ijaza.''*> Reminiscent of al-Tabarl’s Fayd
al-Ahad, although much shorter, this lists the texts and subjects for which
al-Tantaw1 held an jaza: the readings of the Quran, figh, Sahih al-Bukhart,
the Muwatta’ of Malik, the Arba‘in of al-Nawawi, the Minhaj al-Abidin of
al-Ghazali, “a good part of” (git‘a kabira min) Sahih Muslim, and something of
all of al-kutub al-sitta, the six canonical hadith collections.!® Listing his own
teachers, he transmitted the authority for teaching these works to Muhammad
Sa‘1d (on whom see p. 235 above), at whose request the treatise was written.
A note on the title page records how:

I sought an jjaza after this treatise was written about a year before travel-
ling to the land of Java. I said to Shaykh Sa‘id al-Bantani, “Sir, give me an
ijaza for the compositions mentioned in the treatise, for which Shaykh

‘Abd al-Wahhab al-Tantawi gave you an jaza.""*

The student seems to be seeking an jjaza for the text as a way of being author-
ised to teach all the texts therein — a convenient shortcut, for it would have

110 Samer Trablousi, “An Early Refutation of Muhammad ibn ‘Abd al-Wahhab’s Reformist
Views,” Die Welt des Islam 42 (2002): 373-415.

111 Trablousi, “An Early Refutation,” 380.

112 Jakarta, A 656, fol. 141-143.

113 Al-Kutub al-sitta consist of: the Sahihs of Muslim and al-Bukhari; the Sunan of Aba Da’ad
and al-Nasa’1; the Jami‘of al-Tirmidhi; opinion is divided on whether the sixth book is the
Muwatta’ of Malik or the Sunan of Aba Maja.

114 Jakarta, A 655, fol. 141a
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presumably taken much longer than a year to complete even the relatively lim-
ited curriculum of books which the Risala authorised. In any event, it is clear
that the standards for granting ijazas could be fairly low, consisting merely of
attendance at a reading session. ‘Abdallah tells us of Shaykh Tantawi that, “After
he had finished reading and teaching it [ba‘d firaghihi min al-gira'a wa’l-dars],
the shaykh used to say to grant an ijaza to the people who were listening by say-
ing ‘T have granted you an ijaza for what I have related.”"'> ‘Abdallah himself
held ijazas from al-Tantawi for a section of al-BaydawT’s tafsir and hadith on
the special qualities of the Prophet (khasa’is al-nabawi, sic).1'6

‘Abdallah also mentions among his teachers the renowned Egyptian hadith
scholar Shaykh ‘Ata’ Allah al-Misri, a resident of Mecca who also taught ‘Abd
al-Samad al-Palimbani.'” The nisbas of other teachers suggest their interna-
tional character, ranging from the Maghreb to Hadramaut to Mecca, such as the
muhaddith Sa1d al-Maghribi al-Maliki, shaykh Salim al-Gharnuq al-Hadrami,
and ‘Abdallah b. al-Qattan al-Makki. Sa‘id al-Maghrib1 was apparently a student
of ‘Abd al-Wahhab al-Tantawi. Another teacher who gave Abdallah an ijaza for
Quranic reading (géiraa), Yasuf b. Ahmad al-Ghazz], states that he had received
his authorisation from a certain Hashim Muhammad al-Maghribi, and so back
through a shaykh al-Sijilmasi (from the Moroccan city of Sijilmasa).!'® The
Maghrebi connections of the intellectual elite of Mecca are thus underlined.

Qiraat, the variant readings of the Qur’an, were a particular focus of ‘Abd-
allah’s. He tells us that he studied “some of the seven [canonical] readings”!'9
He lists his teachers for gira‘at as Yasuf b. Ahmad al-Ghazzi al-Qudsi,'?? ‘Umar
al-Hafiz al-Darir and Sayyid Muhammad al-Maghazi. Yasuf al-Ghazzi also gave
him an jiaza for all seven canonical readings. ‘Abdallah also appears to have trav-
elled to Yemen to study the gira'at with Isma‘il al-Bazz1 al-Zabid1.1?! Otherwise,
his studies included tafsir, hadith, and al-Qushashi’s al-Sim¢ al-Majid, for which
he held an jjaza from al-Kuirani’s grandson, Ibrahim al-Madani b. Muhammad
Tahir.122

115 Jakarta, A

116 Jakarta, A 1.

117 Jakarta, A 111; on ‘Ata’ Allah al-Misri, see Feener, “Abd al-Samad in Arabia,” 265; Azra,
Origins, 15; Ahmad, Islam in the Malay World, 89—91.

118 Jakarta, A 656, p. 149.

119 Jakarta, A

120 This individual also appears as a copyist of al-Sha‘rant’s al-Jawahir wa’l-Durar made
in 1139/1727, Leiden University Library, Ms. Or 17294, see Jan Just Witkam, Inventory,
vol. 18, sv.

121 Jakarta, A 656, fol. 148b-149a.

122 Jakarta, A 1.
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The record of ‘Abdallah’s time in Arabia thus shows that he studied with
some of the leading scholars of the age, in particular the famed Muhammad
al-Tabarl and ‘Ata’ Allah al-Misri. In the Hijaz he must have encountered a
wide range of Muslims from across the dar al-Islam, and as we shall, works he
copied or purchased there reveal a particularly strong influence on the part of
North Africans, perhaps reflecting their centrality to al-Tabar’s own scholarly
career. This Maghrebi influence, as we shall see, is also reflected in the books
‘Abdallah took back to Java.

5 ‘Abdallah b. ‘Abd al-Qahhar’s Personal Library

A rather different impression of ‘Abdallah’s intellectual formation is given
by the books from his personal library, some of which are now housed in the
National Library of Indonesia. A number of these — although not all — evi-
dently come from the Banten kraton library. The diversity of ‘Abdallal’s inter-
ests, as well as the Maghrebi connection given by his teachers, is suggested by
Jakarta Ms A 159, a collection of some 15 different texts in various hands which
bears the ownership statement of ‘Abdallah. The texts, which apart from some
marginal notes at the end in Javanese, are entirely in Arabic, seem to repre-
sent ones encountered by ‘Abdallah during his studies in the Hijaz. ‘Abdallah
identifies himself as the copyist of Ibn Hajib’s Kafiyya, an elementary treatise
on Arabic grammar (Fig. 6.10).123 Only one other copyist identifies himself,
Abuw’l-Fath b. Sa‘1d al-Hajar1 al-Makki, working in 1149/1736.124 Very likely then,
these disparate texts were acquired by ‘Abdallah in Mecca from his acquaint-
ances and social circle, including fellow Jawa, and were subsequently bound
together on his instructions to form a single volume.

There is thus little coherence in subject matter, but the texts are still reveal-
ing of ‘Abdallah’s intellectual life. Much of the volume is taken is taken up
with elementary student texts: apart from Ibn Hajib's Kafiyya, there is a pop-
ular work on logic, versified for easy memorisation, al-Sullam al-Murawnaq
ft Tlm al-Mantiq by the Maghrebi scholar al-Akhdar (d. 953/1546) (itself an
abridgement of al-AbharT’s famous al-Isaghiji, of which the Banten library
held a copy, Jakarta Ms A 149), along with a commentary by ‘Abd al-Rahman
al-Khaydari; these were among the works the seventeenth century Maghrebis
had popularised in the Hijaz. The codex also contains a commentary on the
Andalusian Ibn Yasmin's verse treatise on algebra, al-Urjuza al-Yasminiyya,

123 Jakarta, A 159, p. 317.
124 Jakarta, A 159, p. 46.
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FIGURE 6.10  Frontispiece of Ibn Hajib, al-Kaftyya, copied by ‘Abdallah b. ‘Abd al-Qahhar, part of a
majmii‘a in various hands he owned. Jakarta Perpustakaan Nasional, Ms A 159, p. 317

another well-known popular introductory work. More surprising is the pres-
ence of a treatise on geomancy by a shaykh from Tlemcen, and another work
on ilm al-wafq, the art of making magic squares, by a westerner resident in
Cairo, Shihab al-Din Ahmad b. al-Shaykh Muhammad al-Maqqari al-Tilimsani
al-Fasi (d. 1041/1632).125 Indeed, perhaps the most striking aspect of the manu-
script is the distinct interest in esoteric subjects that ‘Abdallah shows (Fig. 6.11).
The first two treatises in the work (the first anonymous and in prose) concern
‘ilm al-wafq, while later, an Arabic translation of Nasir al-Din TasI'’s treatise on
geomancy ( ilm al-raml) features, alongside the work compiled by the Tlemceni
shaykh ‘Ami.126 There are also various practical notes, probably by ‘Abdallah
himself, on the length of days in various seasons at Mecca — useful for calcu-
lating prayer times — and Arabic calendrical systems. These calendrical topics
appear quite frequently in codices associated with ‘Abdallah.

125 Onhim see El-Rouayheb, Islamic Intellectual History, 154—5.
126 Jakarta, A 159,p. 199.
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FIGURE 6.11  Magic squares (awfaq) in ‘Abdallah b. ‘Abd al-Qahhar’s majmu‘a. Jakarta Perpustakaan
Nasional, Ms A 159, pp. 45-6

Similar themes are treated in Jakarta Ms A 146; it contains a collection of
fairly standard texts, both in ‘Abdallah’s hand and that of another copyist,
comprising commentary and super-commentary on Sibt al-Mardin1’s work on
inheritance law ( fara’id), and two texts on prosody, by al-Khatib al-Tabrizi and
Abu’l-Hasan al-Ansar1 al-Andalusi. Yet notes at the end reveal very different
concerns. A quotation from al-Buni’s al-Lum‘a al-Niraniyya discusses what a
man fearing he is going to be killed or tortured should do:

He should slaughter a fat ram which is free of any faults, just as it slaugh-
tered for sacrifice. He should slaughter it swiftly in an empty place facing
towards the gibla, saying while he does so, “God, this is for you and from
you, this is my sacrifice.” He should kill it and dig a hole for its blood, and
then fill it with earth so that no one steps on its blood. He should divide it
up into sixty parts. He should not eat anything of it, nor should those he
is obliged to support, and he should distribute it to the poor.1??

127 Jakarta, Ms A 146
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A note at the end of the recipe adds this is “tried and tested.” This is thus an
emulation of the Eid al-Adha sacrifice. Despite these magical recipes there
are suggestions of disapproval of aspects of the occult sciences. The final part
of A 146 contains an extract entitled “the twentieth chapter on the science of
the stars.” However, this seems to have had a purely astronomical/calendri-
cal purpose, for the passage explicitly states that using the stars to prognos-
ticate earthly affairs is not in accordance with sharia (al-istidlal bi’l-hawadith
al-sufliyya ... mardiida shar‘an).

The science of magic squares (iUm al-wafq) features prominently in another
compilation of texts belonging to ‘Abdallah, Jakarta Ms A 655, most probably
made in Medina. The copyist of many of the texts in this manuscript of some
277 folios was Ab@’l-Fath b. Sa‘id al-Hajarl, and most are dated to between
1147/1734 and 1149/1736. Again, they seem to have been compiled into a single
volume by ‘Abdallah, who inscribed a wagfnotice on the front page in Javanese
and Arabic, bequeathing it to “my children, walis, the poor and seekers of
knowledge.” ‘Abdallah’s ownership is further confirmed by a note on the title
page of the Risalat al-Iksir, which states “fi milk ‘Abdallah al-Jaw1.” This par-
ticular treatise, by the obscure author ‘Abd al-Rahman al-Salihi b. Muhammad
al-Jawharl, concerns the philosopher’s stone and the %m al-wafq. Indeed, of
the twenty five different texts in A 655, eleven either focus on ilm al-wafg or
lettrism, or else have notes on these subjects appended to them.128

Another compilation of texts (Jakarta, Ms A 115), this time in ‘Abdallah’s
hand throughout, reveals the conjunction of religious, occult and practical
interests. This manuscript seems to have been compiled as a sort of common-
place book, a collection of prayers, quotations of texts and sundry information
that ‘Abdallah thought useful. The codex opens with brief quotations from
al-Shafi‘T and Abu Hanifa discussing the conditions under which marriage is
allowed; the next page contains notes on various activities prohibited by the
Prophet, among them backgammon, games of chance, and drinking. A full
page drawing of the Prophet’s shoe explains its protective properties (Fig. 6.12),
and most of the first half of the codex is taken up with various prayers and
an explanation of the efficacy of reciting certain Qur’anic suras. The interest
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128 The individual treatises are designated by letters in van Ronkel’s system (see his descrip-

tions of these mss in Supplement to the Catalogue of the Arabic Manuscripts preserved in

the Museum of the Batavia Society of Arts and Sciences (Jakarta and the Hague, 1913)). The
relevant treatises in A 656 are: A, B, C,D,E, G, H,M, P, V, X.
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FIGURE 6.12  The Prophet’s shoe and its properties in a majmii‘a in the hand of ‘Abdallah b.
‘Abd al-Qahhar. Jakarta, Perpustakaan Nasional, Ms A 66



246 CHAPTER 6

in lettristic questions we see elsewhere is reflected in a brief quotation from
al-Ghazali's work on the secret properties of the letters of the Qur’an, Khawass
al-Qurian, but the purpose of many of these prayers and readings is often
explicitly practical. For example, reading Strat al-Kawthar three times with
the right intention is said to ensure victory over enemies, while reciting the
fatiha a hundred and eleven times could ensure that a man bound in fetters is
released.!? On occasion these prayers are talismanic. For instance, ingesting a
prayer with name of God written on it will protect against pain, while another
formula will prevent children from crying. The codex also contains extracts
from an unidentified Arabic medical text, which contains recipes against pain,
citing various classical authorities such as Avicenna and Galen. However, the
bulk of the second half of the manuscript is taken up with the Alexandrian Sufi
Ibn ‘Ata’ Allah al-IskandarT’s famous al-Hikam, a work of Sufi aphorisms. The
codex ends with the invocation of the Rifa‘i saints, Ahmad al-Badaw1, Ahmad
al-Kabir, Ibn ‘Alwan, and ‘Abd al-Qadir al-Jilani.

‘Abdallah’s interest in ‘ilm al-wafgq and associated esoteric subjects was not
merely some private pastime. A court manuscript in his hand suggests their
broader relevance. This is Ms A 66, which measures an impressive 39 x 26 cm,
with generous spacing and wide margins must certainly have been destined
for the sultanic library (Fig. 6.13).13° A prayer asking for victory for “our sultan
in our land of Banten, Cianjur and Cirebon” confirms the associations of the
manuscript; the mention of Cianjur may be significant as that is where ‘Abd-
allah b. ‘Abd al-Qahhar is said to have lived on his return to Java from the
Hijaz.!3! Alongside numerous prayers and invocations, both esoteric texts and
more practical magic charms take their place. The book seems to have been
designed as a sort of collection of extracts from texts that ‘Abdallah though
would be useful to his patron; very likely it was based in part on a majmua in his
own possession, as well as, as we shall see, other manuscripts. The manuscript
opens with three pages of magic circles, followed by the invocation of ‘Abd
al-Qadir al-Jilani, Ahmad al-Rifal, Aba Bakr ‘Aydartis, Ahmad b. ‘Alwan and
‘Abdallah al-Haddad Ba ‘Alaw1.132 Notes on the sacred nature of the Ka‘ba are
followed by a talismanic prayer (‘azima) which is to be written and placed in
food to preserve it from worms and other pests.!33 There follows another spell:

129 Jakarta A s, p. 111
130 Although Jakarta A 66 contains no mention of the copyist, its distinctive ta%iq is clearly
that of ‘Abdallah b. ‘Abd al-Qahhar.

131 Jakarta A 66, P. 196, osier 5 yeoerer 9 o UM B Lillale el o U puas) ﬁ,U\. However,
on pp. 1323, there is a family tree of the Sunuhun of Cirebon. See Kurniawan, “Konsept
Awalim,” 424 for ‘Abdallah b. ‘Abd al-Qahhar in Cianjur.

132 Jakarta, A 66, pp. ii-v.

133 Jakarta, A 66, p. 2.
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FIGURE 6.13

134

the hand of ‘Abdallah b. ‘Abd al-Qahhar. Jakarta, Perpustakaan Nasional, Ms A 114

If you fear that the oppressors will commit an outrage against you in your
land, take five stones and read the fatiha upon them seven times and
Sarat al-Ikhlas three times and al-mu‘awidhdhatan once each [i.e. the last
two suras of the Qur’an], Ya Sin etc once, and Strat Tabaraka etc once and
the ayat al-kursi once, and salla ‘ala al-nabi (peace and blessings be upon
the Prophet) ten times, and bury each stone in a corner of the land and
the fifth one in its middle, then God will suffice you against their evil, for
God is capable of anything.134

Jakarta, A 66, p. 3.
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There follow instructions for what to do if you want to water or sow seeds
on this land.

The first major text of Jakarta Ms A 66 consists of a hundred prayers for
the Prophet, entitled I'anat al-Raghibin frl-Salat wa'l-Salam ‘ala Sayyidina
Muhammad; the original text was by a Moroccan scholar, ‘Abd al-Salam b.
Mashish (d. 626/1228),135 although the version here seems to be a later redac-
tion, made by Ibn ‘Ata’allah al-Iskandari.!3¢ There follow recipes for how to
make someone fall in love (cited from a Kitab Alwah al-Jawahir); an explana-
tion of a prayer called du‘@’ al-sayfi which is efficacious in every situation, and
an extract from a book called Kitab Fath al-Fal lil-Marid which explains how
to prognosticate cures for illnesses from the stars; the illness and its cure are
connected with the day of the week.'®” This is said to be in use among the
Maghrebis (‘alayhi al-‘amal ‘inda al-maghariba). The book then moves to sun-
dry recipes for aphrodisiacs,!3® which is followed immediately by an extract
from the Tunisian scholar Abu ‘Abdallah Muhammad b. Ya‘qub al-Kuwayt1's
book on lettrism, the Taysir al-Talib fi Asrar al-Huruaf;'3® followed by more
prayers and magic squares. Al-Ghazali's Khawass al-Qurian is also cited.140
The codex then focuses on magic squares, which are copiously illustrated,!
although their exact functioning is never exactly explained. This, however, is
typical of occult literature.

Abdallah also occasionally acted as copyist of works for the sultanic library.
Although it does not bear his name, a copy of al-Sha‘rant’s al-Mizan is written in
‘Abdallah’s unmistakable talig (Jakarta Ms A 138). The Mizan sought to recon-
cile the teachings of the four established law schools with those of Ibn ‘Arabi.142
The work thus reflects ‘Abdallah’s broader Sufi interests, and is far from being
a dry manual of legal debate. Moreover, ‘Abdallah used diagrams and drawings
to convey the relationship between the schools, a practice doubtless derived
from Middle Eastern exemplars, although it is not present in the other copies
deriving from the Banten kraton library, confirming A 138's independence from
them. The text asserts the status of the ‘ulama’ as the upholders and interpret-
ers of sharia, whilst avoiding challenging the prerogatives of secular authority.

135 Onhim see GaL, S1787-8.

136 Jakarta, A 66, pp. 851

137 Jakarta, A 66, pp.60—65.

138 Jakarta, A 66, pp. 70-71.

139 Jakarta, A 66, p. 62.

140 Jakarta, A 66, p. 8o.

141 Jakarta, A 66, on pp. 93—97, pp. 155-170, 186-199.

142 See the discussion in Samuela Pagina, “The Meaning of the Ikhtilaf al-Madhahib in ‘Abd
al-Wahhab al-Sha‘rani’s al-Mizan al-Kubra,” Islamic Law and Society 11/2 (2004): 177—-212.
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Significantly, ‘Abdallah extracts the hadith in support of this and places it on
the margins of the first page to underline its importance: al-ulama’ umana
al-rusul ma lam yukhlita al-sultan, “the ‘ulama’ are the trustees of the prophets
as long as they do not interfere with secular power”.

Beyond his studies of the classical curriculum of texts on hadith, the giraat
of the Qur’an and the newly popular discipline of logic, ‘Abdallah’s works thus
reveal a distinct interest in the esoteric, especially the im al-wafg. 1t is clear
that Maghrebi scholars played a significant role in transmitting these texts. The
presence of these texts alongside Sufi aphorisms, grammatical primers and
instruction manuals on topics like inheritance law ( iUm al-fara@’id) suggest that
these esoteric sciences were very much part of the mainstream intellectual
culture of the eighteenth century Hijaz, and indeed the Banten sultanate. For
example, Ahmad al-Maqqari, who composed the treatise on ‘ilm al-wafg in ms
A 159, was best known for his lectures on al-Santst’s creed, a highly respected
statement of Ash‘ari theological beliefs.'*3 Mainstream though these occult
texts were, it is noteworthy that despite the comprehensive collection of san-
ads for a wide variety of topics that we find in the Fayd al-Ahad, not a single
one seems to be for such a text. Their transmission, then, was treated differ-
ently. This was not a type of knowledge that was publicly taught and author-
ised, and indeed, the very nature of the %lm al-wafg, which depends on the
visual representation of magic squares, suggests that written transmission was
the norm for these, accompanied by the oral exposition of an expert without
which their use and meaning would remain obscure. This suggests such texts
were regarded as having a lower status: even if the texts mentioned in sanads
and ijazas were evidently transmitted in writing too, a premium was put on the
personal connection to a teacher through an jaza.

6 ‘Abdallah b. ‘Abd al-Qahhar and the Rifa‘iyya at the Court of Banten

It is perhaps surprising that ‘Abdallah’s personal manuscripts do not contain
more Sufi texts, for this was the main field in which he composed original
works, and in which his expertise seems to have been especially valued by the
sultans of Banten. ‘Abdallah was spiritual guide to Zayn al-‘Ashigin and the
latter’s son and heir ‘Al al-Din, initiating them in the Rifa‘i order of Sufism. In
a book in his hand composed in 178214* for crown prince, Pangeran Ratu ‘Ali

143 El-Rouayheb, Islamic Intellectual History, 154—5.
144 Jakarta A 96, p. 73: “Sanatuna hadhihi 1782”. It is curious that the date is evidently given
according to the Miladi rather than the hijri calendar, but there is no other obvious way
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al-Din, ‘Abdallah b. ‘Abd al-Qahhar provides a silsila of the Rifa‘is and instruc-
tions for conducting Rifa‘i dhikr. This manuscript (Jakarta A 96) is virtually
entirely in Arabic, without any interlinear translation. This suggests that ‘Ali
al-Din had reached a good level of command of the language; indeed, his own-
ership is affirmed by the note at the start of the book where he is described
as the Rifa‘i khalifa, in succession to ‘Abdallah b. ‘Abd al-Qahhar.!#5 Another
manuscript on the duties of the murid, entitled Marghub al-Qulub, contains a
Rifa‘i jaza for ‘Abdallah himself, from his own murshid, a certain Jalal al-Haqq
wa’l-Din, who himself was initiated by a certain Muhammad Su‘tdi al-‘Umari
al-Fartiql. Assuming, as seems likely, this manuscript throughout was in ‘Ab-
dallah’s hand, it contains one of the few Arabic Sufi treatises that he copied,
an anonymous exposition of the Five Grades of Being system entitled Tuffat
al-Talib, which possibly shows Nagshbandi influence.!46

Thus there was a tradition of adherence to the Rifa‘iyya at the Banten court,
with the sultans themselves being counted as khalifas of the order. ‘Abdallah
mentions Pangeran Ratu ‘All al-Din’s great grandfather as “the great sultan,
the khalifa of al-Rifa1” (al-sultan al-mu‘azzam khalifat al-Rifat).**” Although
he does not mention him by name, this must refer to Sultan Abirl-Mahasin
Zayn al-‘Abidin (r. 1690-1733), suggesting the antiquity of the Rifa‘i connec-
tions of the Banten court. Indeed, a nineteenth century Rifa‘i manuscript even
associates the founder of the Banten dynasty, Maulana Hasanuddin, with the
order.!*8 The Rifa‘iyya was especially strong in Egypt, said to have been the
homeland of the dynasty’s ancestors, and our eighteenth century Banten texts
praise Egyptian saints associated with the order such as Ahmad al-Badawi
(d. 675/1276).14% Nonetheless, there is little other textual evidence for the popu-
larity of the Rifa‘iyya in earlier periods, for, as we have seen, in the seventeenth
century Yusuf al-Magqasiri was evidently propagating the Nagshbandiyya. It is
entirely possible then that these stories of an earlier connection are designed
to legitimise the Rifa‘iyya’s popularity in Banten, which may in fact date only

of making sense of it. For a discussion of five digit dates and the use of non-hijri dates see
Annabel Teh Gallop, “Dates on Malay Seals: A Study on Arabic Numerals from Southeast
Asia,” Jurnal Filologi Melayu 22 (2015): 89-114.

145 Jakarta, A 96, pp. 19—20.

146 Jakarta, A 106; ‘Abdallah b. ‘Abd al-Qahhar is mentioned on pp. 68—9 of the Marghub
al-Qulub, while the Tuhfat al-Talib was copied in 1187, making it likely ‘Abdallah was the
copyist of this too.

147 Jakarta, A 96 p. 58.

148 Jakarta, A 218, pp. 66—7.

149 K. Vollers and E. Littmann, “Ahmad al-Badaw1,” E12.
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FIGURE 6.14  ‘Abdallah b. ‘Abd al-Qahhar’s jiaza to perform Rifa‘i rituals to the royal owner of a book of
silsilas, Jakarta Perpustakaan Nasional, Ms A 96, pp. 24—5

to the eighteenth century, and was possibly transmitted via Egyptians in the
Hijaz rather than directly from Egypt. These questions, however, need further
research.

The appeal of the Rifa‘iyya order to the sultans may have lain in its prom-
ise to provide them with supernatural powers, for the order was notorious for
its rites that advertised its adepts’ mastery of the forces of nature, including
mortifying their flesh with an iron awl (dabbiis) and riding wild beasts.150 ‘Ab-
dallah’s jjaza strongly suggests this (Fig. 6.14), describing how he gave his royal
pupil, Pangeran Ratu ‘Ali al-Din, access to the secret knowledge of the Sufis and
instructed him in their rites:

I, God’s poor servant, poorly provisioned for the hereafter, who admits his
sins and faults and seeks the sole, all-forgiving Lord’s forgiveness, ‘Abd-
allah b. ‘Abd al-Qahhar al-Shafi1 al-Rifa, the servant of the dust of the
feet of the righteous; I have initiated him in the secrets of dhikr [laggan-
tuhu] and clothed him in the cloak of the Rifa‘iyya and granted him per-
mission to enter the way of sayyid Ahmad al-Kabir al-Rifa‘l and others;

150 C.E. Bosworth, “Rifa‘iyya,” E12.
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I have permitted him [to enter] the lodge of the books of the Sufis,'5! and
so on, and to transmit and take the oath of allegiance from whoever
desires, on condition that the person is qualified for that in his view.
I have granted him permission to perform the rites of playing the tambou-
rine, or abstaining from it, and in playing at striking swords, the dabbus,
and eating fire, poison and glass; and holding snakes, scorpions, wolves,
lions and other wild animals; and walking on fire and water, in a state
of ecstasy, during the dhikr dance. And I have authorised him to grant
this to whomsoever seeks this sort of performance; and to cure him from
poison and illness, and to set up the burag, that is the standard on which
is written the names of sayyid Ahmad al-Kabir al-Rifa1, beloved of God
(ma‘shugq allah), sayyid ‘Abd al-Qadir al-Jilani, beloved of God (mahbub
allah), Shaykh Ahmad al-Badawi, lord of the key of the world.152

Mastery of the forces of nature formed an essential part of Rifa‘i ritual, even if
they were reserved for specific times: the dabbus and fire rituals should be per-
formed Friday and Monday nights, recitations of the Mawlid on the Prophet’s
Birthday (12 Rabi‘1), and the Mi‘raj on 27 Rajab.!53 It is stipulated in A 96 that
the rites should be performed at night for that is the “place where the heart is
still” (makan sukun al-qalb)15* Indeed, according to the instructions for the
dhikr ritual that ‘Abdallah provides, the darkness itself had an essential sym-
bolic role. At the start of the dhikr, after the reading of the fatiha and the rec-
itation of astaghfiru allah al-‘azim three times, the lead performer was to say,

151  For this meaning of kutub al-gawm see Le Gall, A Culture of Sufism, 125.
152 Jakarta, A 96, pp. 24—5. The text is repeated in similar terms on pp. 57-9.
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153 Jakarta, A 96, p. 63.
154 Jakarta, A 96, p. 63.
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You who believe wholeheartedly in in God’s dhikr, and give praise first
thing in the morning and at its origins, He is the one who blesses you, and
His angels will bring you out of darkness to His light.155

Similarly, the litany invokes the Prophet as the bringer of light, paralleling the
eleven magams of light on the believer’s body that it describes. The rituals thus
functioned to connect the believer with the Muhammadan or divine light. Just
as the Sultan’s place in the Rifa‘i silsila ultimately linked him to the Prophet,
so too did his performance of Rifa‘i rituals allow him to emulate the Prophet,
of whose invocatory powers he was the earthly possessor. As shown by a Rifa‘i
devotional manual (ratib) surviving in a later copy, but containing a text dat-
ing from the time of Pangeran Ratu’s rule as Sultan ‘Ali al-Din (1773-1799),
after the prayers for the khalifas of the Rifa‘iyya, including sultans ‘Al al-Din
and Zayn al-‘Ashiqin, and the fatiha, prayers (munajat) called on the Prophet
Muhammad as among other things, through God’s aid, a humbler of lions, a
cooler of steel, a softener of iron and a curer of snake bites.156

However, the untitled text of Ms A g6 is not purely concerned with ritual.
Much of the text represents a reworking of a treatise ‘Abdallah composed for
Zayn al-Ashiqin, the Mashahid al-Nasik, which will be discussed below. Given
the murshid's duty to instruct his murid in the dhikr ritual,’>” much of the lat-
ter part of Ag6 is concerned with the conditions for the dhikr. As ‘Abdallah
explains, “The initiate [al-mubtadi’] must be annihilated in his shaykh, then be
annihilated in the Messengers [al-rusul], then in God, then he will obtain per-
manence in God.” He explains Rifa‘i methods of dhikr, stressing that it is oblig-
atory for “people who adhere to sharia, tariga, truth (hagiga) and knowledge’,158
emphasising its practical as well as spiritual benefits. ‘Abdallah recounts how
to ward off the effects of weapons of war such as swords, spears, and maces by
writing the invocation of God’s name (ya Allah, ya jamil) on a piece of paper
that was hung (in the air).15° ‘Abdallah put much emphasis on the relationship
the murid and the shaykh. “The shaykh is in the position of a prophet to his
people (umma) and so [the murid] must obey everything that he is ordered to

155 Jakarta, A g6, p. 87; see also the prayer on p. 92 asking for God’s light upon the dhakir.
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Jakarta, A 218, p. 9.

157 Jakarta, A 96, p.124.

158 Jakarta, A 96, p. 61.

159 Jakarta, A 96, p. 66—7.
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[by the shaykh].” Indeed, the temptation for the murid to seek a new shaykh is
compared to no less than the “whispering of satan” (wiswas al-shaytan).16°
Whatever the dire imprecations about leaving one’s murshid for another,
there was no difficulty in simultaneously having allegiance to a number
of different orders. Indeed, the text of Ag6 lists the seven major Sufi saints
(ashab al-khirga al-mashhurin)— ‘Abd al-Qadir al-Jilani, Ahmad al-Rifa‘t, Aba
Madyan al-Ansari, Bayazid al-Bistami, Shihab al-Din al-Suhrawardi, Abu
Ishaq al-Kazarani, Abi’l-Hasan al-Shadhili, and contains silsilas of the ‘Al-
wani sub-order of the Rifa‘iyya,'6! the Qadiriyya (the silsila of which largely
follows that of the Rifa‘iyya in its later stages),'6? and the ‘Aydarusiyya.!63 It is
clear that Pangeran Ratu was inducted into these orders by ‘Abdallah b. ‘Abd
al-Qahhar. While his silsila to the Qadiriyya and the Rifa‘iyya was in both cases
via ‘Abdallah’s teacher Jalal al-Haqq wa’l-Din, in the case of the ‘Aydarusiyya he
was inducted by a different individual, al-Sharif ‘Alaw1 b. ‘Abdallah al-Haddad
Ba ‘Alawi, a member of distinguished saintly Hadrami lineage.!* As noted
above, ‘Abdallah also played a role in disseminating the Shattari order in
Cirebon, but these manuscripts do not indicate he spread it in Banten.
However, ‘Abdallah was evidently not the only Rifa‘i shaykh at the kra-
ton. Another such interlinear collection of ratib and related texts is Jakarta
Ms A n7, which includes an ownership statement from Zayn al-Ashigin.
Here, Zayn al-‘Ashiqin proclaims himself to be the pupil of a different Rifa‘i
shaykh, al-Sharif Masa b. Sidi al-Sharif ‘Abd al-Qadir al-RifaT al-Hamawi
(Fig. 6.15). The nisba indicates an origin in the Syrian city of Hama, while his
title sharif points to his prestigious descent from the Prophet.!6> The impres-
sion of distancing between ‘Abdallah b. ‘Abd al-Qahhar and the Banten court
is confirmed by Sultan ‘Al1 al-Din’s personal dhikr collection, preserved in Ms
Jakarta A 73 (Fig. 6.16). Here we find prayers for numerous shaykhs, for Sultan
Zayn al-‘Ashiqin and for ‘Ali al-Din; however, surprisingly there is no mention
of ‘Abdallah, while in contrast, ‘Abd al-Qadir al-RifaT al-Hamaw1 is included

160 Jakarta, A 96, pp. 29-32.

161 Jakarta, A 96, pp. 103-6.

162 Jakarta, A 96, pp. 107-112.

163 Jakarta, A 96, pp. 147-9.

164 Jakarta, A 96, p.148.

165 Jakarta, A 7, p. 89. The inscription reads:
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FIGURE 6.15  Sultan Zayn al-‘Ashiqin’s ownership statement on a ratib proclaiming himself to
be a disciple of al-Sharif Masa b. Sidi al-Sharif ‘Abd al-Qadir al-RifaT al-Hamawi.
Jakarta, Perpustakaan Nasional, Ms A 117, p.1

in the prayers.16¢ It seems that at some stage, ‘Abdallah b. ‘Abd al-Qahhar had
fallen from favour.

The Rifa‘iyya remained popular in Banten into the nineteenth century, as
can be demonstrated though the existence of nineteenth century ratibs, con-
sisting mainly of the prayers to be performed at dhikr sessions. These man-
uals of Rifai ritual are small format, suggesting their use not in public ritual
but private devotion and instruction. A good example is Jakarta Ms A 218, a
ratib which includes prayers for the various holy men, such as Ahmad al-Kabir
al-Rifal, Ahmad al-Badawi, al-Dasuiqi, and Aba Bakr b. ‘Abdallah al-‘Aydarts
alongside the Banten sultans.!? ‘Ali al-Din is mentioned with epithets that
indicate he was the reigning sultan at the time (dama allah ta‘ala ft mulkihi
wa [z]ada fihi amin al- ‘alimin),'58 and both Zayn al-‘Ashiqin and ‘Ali al-Din
are indicated to be khalifas of the order (al-khalifa min ba‘d al-khalifa). As
the manuscript is doubtless rather later, probably dating to the end of the

166 Jakarta, A 73, p. 4.

167 A second manuscript of the Rifai ratib is A 673, which according to the catalogue dates to
1869; however, I was unable to inspect this owing to its state of preservation. Van Ronkel,
Supplement, no 360.

168 Jakarta, A 218, pp. 66—7.
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FIGURE 6.16  Sufi ratib owned by Sultan ‘Ali al-Din of Banten. Jakarta, Perpustakaan Nasional, Ms A 73,
PP-2-3

nineteenth century, and there are no names of later sultans, it seems such
ratibs derive from a prototype made under ‘Ali al-Din when he was sultan, and
it was in his time and thereafter that the Rifa‘iyya spread from court circles
to a wider populace.’6® However, the text of Jakarta A 218 also underlines the
importance of ‘Abdallah b. ‘Abd al-Qahhar, who is mentioned with the epi-
thet khususan (especially) after his name; after him, one other shaykh is men-
tioned, Hajj Zayd b. Kamal al-Din. Even if ‘Abdallah fell from grace at court for
a period, in popular esteem he remained the major figure in the history of the
Rifa‘iyya in Banten.

169 van Bruinessen, “Sharia court,” 185.
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7 ‘Abdallah b. ‘Abd al-Qahhar’s Literary Works

Apart from a short treatise on the hajj which was written in the Hijaz in 1161/
1748,170 ‘Abdallah b. ‘Abd al-Qahhar’s major Arabic works were composed in
Java at the command of the sultan of Banten. These have attracted little atten-
tion to date, beyond an article by Kurniawan which argues that ‘Abdallah’s prime
contribution was his discussion of divine manifestation (tajalli). However, he
also suggests that ‘Abdallah’s position basically aligned with that of al-Singkili,
describing it as a ‘neo-Sufism’ influenced by al-Ktirani and al-Qushashi that
sought to avoid the pantheistic thought espoused by Hamzah Fansuri.'”* Such
an explanation is hard to sustain, given that ‘Abdallah is known to have trans-
lated Hamzah Fansuri’s prose Syarab al-Asyigin into Javanese.'”? Indeed, while
‘Abdallah stresses the need to adhere to sharia, this is a common feature of
almost all Arabic texts from Southeast Asia, and one which we can also find in
Hamzah Fansuri’s works.

The complexity of Abdallah b. ‘Abd al-Qahhar’s intellectual position is
reflected in his treatise Mashahid al-Nasik fi Magamat al-Salik which was, he
tells us, written at the behest of Zayn al-Ashiqin; he refers himself as “Banteni
by birth, Shafii by madhhab, Shattari by tariga, Maturidi in faith, a student
at Mecca and a resident of Cianjur”'73 It thus seems the text was composed
in Java. It is intriguing to see that despite his propagation of the Rifa‘iyya in
Banten, here he portrays his primary tariga as being the Shattariyya, although,
as we shall see, the text itself repeatedly emphasises his Rifa‘i allegiance. Even
more curious is his description of himself as both Maturidi and Ash‘ari in doc-
trine in the preface to the Fath al-Muliik, a treatise on religious sciences writ-
ten for Zayn al-‘Ashiqin./”* Another mention of his adherence to the Maturidi
creed is found in a badly damaged note on adultery law in his hand which has
been inserted into a codex of various works he collected, Jakarta Ms A 656.175
Conventionally, Maturidism is considered to be opposed to the Ashari the-
ological school. ‘Abdallah’s self-definition of himself as Maturidi and Ash‘ari

170 ‘Abdallah b. ‘Abd al-Qahhar, Fi Shurat al-Hajj, Jakarta, A 131, pp. 68—74 (autograph).

171 Kurniawan, “Konsep ‘Awalim,” 441.

172 Drewes and Brakel, Poems of Hamzah Fansuri, 226 state that ‘Abdallah b. ‘Abd al-Qahhar’s
Javanese translation of the Syarab al-‘Asyigin is held in Leiden University Library, Or 7392,
which comprises “a collection of notes on theology, jurisprudence and mysticism and
Arabic treatises with Javanese interlinear glosses”.

173 Jakarta, A 31, p. 237.

174 Jakarta, A, p. 3 (al-ash‘ari wa’l-maturidi ‘aqidatan).

175 Jakarta, A 656, fol. 48b.
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may reflect the influence of Maturidis in Ottoman Hijaz, where it would have
been the theological school of the Ottoman rulers. Indeed, in the Mashahid
al-Nasik ‘Abdallah emphasises his deracination, describing himself as “a
stranger who has no homeland” (gharib la watan lahu); God alone will provide
him with his true home, which is paradise. ‘Abdallah explains that

The sultan ordered the composition of this small treatise in a few pages
so that the wayfarer to the Lord might profit from it in explaining the
stages and five presences [ ‘awalim]. To borrow a phrase of Sayyid Yusuf
b. Sayyid ‘Abd al-Rahim al-Husayni al-Rifal and others, “the wayfarer
must look and think about these manifestations.” I called it the Mashahid
al-Nasik ft Magamat al-Salik 176

The Mashahid al-Nasik seems to reflect influences from both al-Quanawi and
Shams al-Din al-Sumatra’1. It was al-Qunaw1 who first systematised Ibn ‘ArabT’s
thought by defining five Divine Presences (or worlds) which were loci of man-
ifestations of God.'”” However, as we have seen, this idea was largely displaced
by al-BurhanpuirT's Seven Grades system, even if it is still reflected in Shams
al-Din Sumatra’t’s Jawhar al-Haqd’ig. It is evidently not coincidental that this
work by Shams al-Din appears in the same manuscript which contains the
Mashahid al-Nasik}"8

However, ‘Abdallah’s treatment differs significantly from Shams al-Din’s.
The five ‘awalim are described as follows

That which is entirely unmixed (‘alam yu‘abbiru bihi bi’l-baht wa’l-sarf)
The absolute essence and absolute holiness (dhat mutlag wa-bayad
al-mutlaq)

176 Jakarta, A 31, p. 239
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177 On this concept see William Chittick, “The Five Divine Presences: from al-Quinawi to
al-Qaysari,” The Muslim World 72 (1982): 107-128; another work probably copied by ‘Ab-
dallah that emphasises a system based on five grades (khamsa maratib) rather than seven
is the Tuhfat al-Talib, see Ms Jakarta A 106.

178 See Mohamad Nasrin Mohamad Nasir, “The Presence of God according to the Hagq
al-Yagin, a Seventeenth Century Treatise by Shaykh Shams al-Din al-Sumatra’l.” Journal

of Islamic Studies 21 (2010): 221-222; in more detail van Nieuwenhuijze, Samsu "l-Din van

Pasai, 99ff.
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The supreme reality and the ultimate essence (hagigat al-haqa’iq
wa-kunh al-dhat)

The supreme quiddity and the ipseity of [God’s] essence (mahiyyat
al-mahiyya wa huwiyyat al-dhat)

That which cannot be described (majhul al-na‘t wa-ghayb al-ghuyub)

Despite their complexity, ‘Abdallah offers no detailed explanation of these
terms, whichareevidentlybased onearlierinterpretations of wahdat al-wujud.1®
Alongside outlining the five presences, the first chapter of the Mashahid
al-Nasik discusses the a‘yan thabita, the immutable essences. Although a‘yan
thabita are generally considered to be a concept invented by Ibn ‘Arabi, ‘Abd-
allah b. ‘Abd al-Qahhar examines the views he attributes to the founders of the
Sunni madhhabs, Malik, al-Shafi1, Aba Hanifa, and Ibn Hanbal on whether
a‘yan thabita should be considered pre-eternal (gadim) or created in time
(muhdath).’80 While al-Ghazali is invoked in support of their pre-eternity, per-
haps more importantly the discussion legitimises the concept of a‘yan thabita;
none of the authorities cited deny its validity, even if in reality they all wrote
before the idea emerged. One can only imagine that some, like Ibn Hanbal,
arch enemy of neo-platonic thought, would have been horrified by the concept
that here they implicitly endorse. There follows an extremely laconic account
of Sufi cosmology, mentioning the ‘alam al-malakit (the world of the Kingdom
of God, i.e. the angels), alam al-arwah (the world of spirits), ‘alam al-ghayb
(the world of the unseen), ‘@lam al-amr (the world of divine command), ‘alam
al-nasut (the physical world which is the world of the Perfect Man) which
seems to be distinguished from the ‘alam al-sufliyya (the material world of
humans). However, little explanation is given of these concepts.

A second chapter discusses the spirits (al-arwah), explaining that souls are
separate from bodies, to which, however, they are connected “like a lover to the
beloved”.!8! Although some of the Qunawian vocabulary of Chapter One is also
used here, this is much more straightforward discussion of the fate of souls in
the afterlife, describing the various parts of heaven where the souls of proph-
ets, martyrs and believers will be placed after death, and relates the tradition
that unbelievers’ souls will be tormented in Bi’r Barhait in Hadramaut until the

179 Further research is needed to identify the origins of these terms, but it is worth not-
ing they have parallels in several sections of ‘Abd al-Karim al-Jili’s al-Insan al-Kamil
(chapters g, 15, 33). I am grateful to Richard Todd for his comments on this.

180 Jakarta, A 31, pp. 255-9.

181 Jakarta, A 31, p. 266.
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resurrection.!®2 The source for this tradition, which was widely known,!8? is
given as the Sharh Jawhar, perhaps referring to a commentary on al-Sumatra’t’s
Jawhar al-Haqa’iq.

The third chapter is described as “Explanation of the litanies read by Sayyid
Ahmad al-Rifad, may God be pleased with him, when he performed dhikr.”
Despite the reputation of the Rifa‘iyya for anti-nomian and extreme behaviour,
‘Abdallah b. ‘Abd al-Qahhar emphasises sharia compliance. We can see this in,
for instance, Ahmad al-RifaT’s ‘will’ to his children, which consists largely of
ethical advice such as, “Fear God secretly and openly, and be obedient to him,
my child. Adhere to the outer requirements of the law, and observe its bound-
aries.”’® The Qur’an and sunna are thus regarded as the prime source of law,
and the chapter ends with enjoining fasting in Ramadan, constant recitation
of the Qur’an during the month and “allowing what is permissible and forbid-
ding what is forbidden” (¢tahlil al-halal wa-tahrim al-haram).185 The conclusion
(khatima) discusses knowledge of the heart (ma‘ifat al-qalb) — those of unbe-
lievers, hypocrites and believers, concluding that “the heart of the believer who
is strict in bearing witness and is annihilated in God’s essence is that of the
people of [divine] knowledge [ahl al-ma‘rifa] .86

The work as whole, while infused with vocabulary derived from Ibn ‘Arabi
and al-Qunawi, represents ultimately a simplified instruction manual. The
first chapter, introducing the crucial Akbari concept of a‘yan thabita, brings
these away from the realm of metaphysical speculation to the mainstream by
claiming they are an object of discussion by the founders of the four classical
madhhabs, plus al-Ghazali. In this sense, this rather difficult concept becomes
simplified into being a topic of legal debate. The section on the souls is largely
deprived of any abstruse metaphysics, as is the third section; together, they
present piety and sharia-compliance as the means to attain heaven. It is per-
haps again telling that these conventional thoughts are attributed to the rather
controversial figure of Ahmad al-Rifa‘l. Throughout, the text is generously
spaced, and accompanied by an interlinear Javanese translation (Fig. 6.17).
It seems, then, essentially to serve as a primer for Sultan Zayn al-Ashiqin,

182 Jakarta, A 31, p. 273.
183 Cf. G. Rentz, “Barhut,” Er2.
184 Jakarta, A 31, p. 279.
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185 Jakarta, A 31, pp. 283—4.
186 Jakarta, A 31, pp. 28s.
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FIGURE 6.17  ‘Abdallah b. ‘Abd al-Qahhar, Mashahid al-Nasik with interlinear Javanese translation.
Jakarta, Perpustakaan Nasional, Ms A 31/2, pp. 322—3

summarising the basics of the Ibn ‘Arabl’s metaphysical system, while also
emphasising in simple vocabulary the benefits of following this path. Yet it is
short on precise advice about practice, while an understanding of complex
terms such as al-a‘yan al-thabita is taken for granted. It is, then, neither an
elementary introduction nor an advanced manual of Sufism, and was probably
intended to be used alongside the oral explanation of the murshid, ‘Abdallah
himself.

Another of ‘Abdallah’s works written at the request of Zayn al-Ashiqin
was the Fath al-Muluk li-Yasila ila Malik al-Mulik ‘ala Qa‘idat Ahl al-Sulitk
(Fig. 6.18).187 The work was intended to deal with the Sufi-related sciences
of tasawwuf, tariqa and hagiga, but also the sciences of sharia, figh, and usul
al-din, although everything was to be expounded according to the method of
“God’s people and people of the path” (akl allah taala wa-ahl al-sulik, p. 2), in
other words Sufis. Despite this comprehensive agenda, this is also a relatively
short treatise consisting of only 48 pages for the body of the text. The intro-
duction starts with praise of knowledge which may seem conventional, but in
the light of the sharifal ascendancy in mid-eighteenth century Banten, and the

187 Jakarta, A 1.
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FIGURE 6.18 ‘Abdallah b. ‘Abd al-Qahhar, Fath al-Mulitk, Jakarta, Perpustakaan Nasional, Ms A 111, pp. 2—3

apparent rivalry of one of these sharifs for the position of Rifa‘i murshid to the
sultan, the sentiments expressed may also be read as ‘Abdallah’s claim to assert
his own credentials against these rivals:

The prophet said, “Wisdom [hikma] increases the noble [al-sharif] in
nobility, and raises up the slave so that he takes his place in the com-
pany of kings”.... The Prophet said, “The closest of those to degree of
Prophethood are the people of knowledge and jihad."88

Numerous such hadith follow, stressing the same point: proximity to God and
the Prophet is acquired through knowledge (and thus, implicitly, not through
descent). However, the introduction also serves to urge on the book’s reader
(i.e. Sultan Zayn al-‘Ashigin) the necessity of acquiring knowledge (talab
al-ilm). Al-NawawT’s al-Minhaj is quoted to this effect:

188 Jakarta, A, p. 4.
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Preoccupation with knowledge is one of the best forms of obedience and
is the most suitable thing on which valuables can be expended in every
respect. According to another report, “Preoccupation with learning is
better than a thousand prostrations at prayers.”89

The section ends with verses exhorting the reader to seek knowledge with
whoever is learned, “even an Ethiopian slave”.

The first chapter proper comprises a discussion of Sufism (im al-tasawwuf).
This starts by quoting the early Persian Sufi Sahl b. ‘Abdallah al-Tustari (d.
283/896) that the basis of Sufism is eating halal food, emulating the Prophet
and having sincere intent in all deeds. The chapter expounds on these themes,
adding others such as faith; consistently all the sources it cites are from the
early medieval period; in addition to Sahl al-Tustari, there are references to
Junayd, al-Tirmidhi and ‘Abd al-Qadir al-Jilani. Strikingly absent is any explicit
mention of more recent Sufis, such as Shams al-Din al-Sumatrai, al-Qushashi
or al-Karani.

The second chapter, in contrast, is replete with Akbari vocabulary and
concepts. Its theme is im al-haq@’iq or ‘realities’; God is the self-sufficient
existence (al-wyjiid al-mutlaq al-haqiqi). God’s manifestation (tajalli) is iden-
tified through seven grades (martaba). Although not mentioned by name,
the discussion of the Seven Grades draws directly on al-Burhanptut’s al-Tuhfa
al-Mursala, which ‘Abdallah reprises in abridged form. For example, the first
stage is described as martabat al-ahadiyya or la-ta‘ayyun, exactly the same
phrases al-Burhanpturi uses for it.!9° As with al-Burhanpuri, the Seventh Grade
of God’s manifestation is identified with ‘the perfect human’ Yet ‘Abdallah
does not give it any particular emphasis. In contrast to the Mashahid al-Nasik,
there is no discussion of the Divine Presences, but there is a detailed expo-
sition of tawhid, which is also divided into seven grades, each one increas-
ingly exclusive. There is also a brief allusion to a commentary on Shaykh
Raslan'®! the twelfth-century Damascus saint whose work on tawhid was pop-
ular in Southeast Asia, especially circulating in the commentary entitled Fath
al-Rahman. As noted above, this text was read at the Palembang court too.

The third chapter discusses the science of sharia (fi bayan hukm im
al-sharia). In part, this is an exposition of how Sufism and sharia are mutually

189 Jakarta, A, p. 6.
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complementary, but at a more basic level it also contains a discussion of what
constitutes rebellion against God, that is, major sins. Here the influence of the
multiple madhhabs of the Hijaz can be detected. With regard to chess playing,
for example, ‘Abdallah notes that it is disapproved of but not banned (makrih
ghayr muharram) by the Shafiis, but banned by the Hanafis.!92 The fourth and
fifth chapters deal with the practice of dhikr, and the necessity of the murid
being instructed by the murshid.

The Fath al-Mulitk thus provided the sultan an overview of Sufi metaphys-
ics and practice; nonetheless, in places it is so terse that it would have barely
been comprehensible without further oral exegesis. For example, there is no
attempt whatsoever to explain the concepts of ta‘ayyun (determination) and
la-ta‘ayyun (non-determination) in the Seven Grades which are crucial to
understanding its doctrine of the manifestation of Being. Rather than seeing
it is a practical tool for teaching the sultan (or anyone else), it might be better
understood as an assertion by ‘Abdallah of his own mastery of a comprehen-
sive range of religious sciences, comprising both sharia and Sufism, a mastery
proved by his frequent references to the authorities of the Abbasid period. Such
an interpretation is bolstered by the fact that the conclusion recounts at length
‘Abdallah b. ‘Abd al-Qahhar’s own teachers (as discussed above, pp. 236-7),
thus proving his own religious and intellectual authority

Through his Arabic works, in some case furnished with interlinear Javanese
translations, ‘Abdallah also provided the sultan of Banten with the intellec-
tual armoury, and the vocabulary, to present himself as a Sufi khalifa, and
an advanced Sufi (muntahi). ‘Abdallah’s authority was reinforced by his long
studies in the Hijaz, to which he repeatedly refers. At the same time, through
his Javanese translation of Hamzah Fansuri he made Malay wujudi classics
accessible to the court. He may also have written works in Malay. Two man-
uscripts from Marawi City which contain Shattari séilsilas through ‘Abdallah
contain texts dealing with the Seven Grades, the hagigat al-rih, prayer and
the categories of murid bear in place of a title the statement that they are the
composition (ta’lif) of ‘Abdallah. However, there is no other information about
their contents, and it is possible that they represent local adaptations of one of
‘Abdallah’s works, or perhaps are loosely based on his teachings, inspired by his
fame as the teacher of eminent Mindanao scholars. The latter interpretation is
perhaps suggested by the inclusion of passages in the local Irano language, but
research on these texts by specialists in Malay and Irano is required.!¥3

192 Jakarta, A1, p. 39.
193 Christomy, “Ta’lif Syekhuna,” 9go—93; Fatuhrahman, Shattariyah Silsilah, 98, 102.
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‘Abdallah’s literary activities suggest how Arabic, Malay and Javanese texts
could coexist in the same intellectual sphere, but at the same time inhabit
somewhat separate realms. For all his interest in Hamzah, there are no refer-
ences to the latter’s writings whatsoever in ‘Abdallah’s Arabic works, nor to his
famous metaphors. Yet the metaphysical debates of seventeenth century Aceh
continued to inspire interest at the court of Banten in this period, as is attested
by the copy of Shams al-Din al-Sumatra’r’s Jawhar al-Haqa’iq that was copied
together with ‘Abdallah’s Mashahid al-Nasik. Nonetheless, these debates seem
to have been shorn of some of their controversial character, as is seen in both
Palembang and Banten. Shaykh Raslan’s treatise implicitly attacking mon-
ist thought could be cited by ‘Abdallah alongside wujiidi concepts evidently
derived from al-Burhanptri, or could be housed in the Palembang kraton
library alongside not just an adaptation of Birgevi but also hagiographies of
Muhammad al-Samman that ranked the latter alongside Ibn ‘Arabi. Indeed, the
distinction between sharia-compliant and wujudr thought is evidently invalid
in this period. Advocating sharia was congruent not just with ideas derived
from Ibn ‘Arabi and al-Burhanptiri, but even granting jjazas for demonstrating
astonishing feats of mastery of nature, as ‘Abdallah did in his Rifa‘i ijaza to the
sultan. The texts discussed in this chapter perhaps do not reflect the cutting
edge of Hijazi intellectual culture in the eighteenth century, with its innova-
tions in hadith and law, but they do suggest how the spread of new tarigas, the
Sammaniyya and the Rifa‘iyya, which complemented rather than displaced the
Shattariyya, offered a framework to resolve the metaphysical controversies of
the seventeenth century. At the same time, the eighteenth century witnessed
increased intellectual exchange with the broader dar al-Islam, with distinc-
tively Maghrebi influences evident in many of the books collected by ‘Abdallah
b. ‘Abd al-Qahhar owing to his teachers in the Hijaz, a testimony to the impact
of the cosmopolitan intellectual culture of the Haramayn.



CHAPTER 7

The Library of the Sultans of Banten

As the preceding chapters have described, the Sultanate of Banten played
the leading role in the promotion of Arabic literature in seventeenth- to
eighteenth-century Southeast Asia, through patronage of writers such as Ibn
‘Allan, Yusuf al-Magqasiri and ‘Abdallah b. ‘Abd al-Qahhar. The partial preserva-
tion of the Banten sultans’ library in the collections of the National Library of
Indonesia and to a lesser degree Leiden University provides an unparalleled
source for the circulation of Arabic texts in Southeast Asia. It offers a remark-
able insight into intellectual life in the Banten sultanate, and constitutes the
single most comprehensive archive of Arabic material from Southeast Asia.
Indeed, of the manuscripts that can clearly be connected to the Banten
court, the overwhelming majority are in Arabic. While the origins of the
library must date back to the seventeenth century, most likely to the efforts
by Abtrl-Mafakhir to arrogate to himself the privilege of being the supreme
mujtahid in his land, only a handful of manuscripts from this period survive. In
the analysis below, it should be emphasised that the discussion relates to the
library in the essentially late eighteenth century form that it has come down
to us, and few of the comments could be extended to earlier periods with any
certainty.

It is probably not coincidental that the eighteenth century witnessed
increasing Arab influence at the Banten court. From the late seventeenth cen-
tury, sayyids of Arab descent who intermarried with the royal family became
ever more powerful,! and by the early eighteenth century, they were playing
the central role at the ceremony of accession of the new ruler. Under their
influence the Javanese prayer ‘Inggih, inggih’ was replaced by the Arabic Amin,
Amin.? The wife of Sultan Zayn al-‘Arifin, Ratu Sharifa Fatima, herself of Arab,
sayyid descent, in 1748 succeeded in persuading the voc to depose her husband,
allowing her to seize absolute power for herself and the Arab constituency that
supported her, despite the vocC’s misgivings about the Arab influence.® After the
resulting revolt in 1750-1752, the Dutch sway over the internal affairs of the
sultanate was consolidated. However, the real rise in Arab literacy in Banten
coincides not with the period of sayyid ascendancy in the early eighteenth
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century, but with the rule of Zayn al-‘Ashiqin (1753-1777) — himself married
to the daughter of a sharif — when Dutch political influence over the sultanate
was strong but at the same time Banten’s commercial networks were expand-
ing considerably. Overseas trade now constituted the sultan’s main source of
income, and this period witnessed an increase in the town’s prosperity, as well
as a considerable expansion of population.* Yet from the 1770s the sultan saw
his revenue diminish notably as income from exports declined, probably as
a result of the silting of the port of Kota Banten.® The surviving manuscripts
seem to be largely a legacy of the prosperity of this brief mercantile heyday in
the late eighteenth century.

1 The Survival of the Library in Colonial Times

In order to make sense of the manuscripts that we have, we must first examine
the circumstances of their preservation. Ironically, the survival of the library
owes much to the fact that it was seized by the Dutch after the sultanate was
abolished. In 1809 the Dutch governor-general Daendals annexed the territory
of Banten, banishing the reigning sultan to Ambon in Eastern Indonesia, and
installing a new sultan in his place. However, it was not until 1832 that decision
was made to remove the last vestiges of royal authority, exiling the remain-
ing members of the royal family and seizing their property. While the sultan
was sent to Surabaya, his heirlooms (pusaka) and royal treasures, including
the crown and a magnificent gamelan set that required 47 coolies to carry
it to its new home, were handed to the Dutch authorities. The latter divided
up the treasures, and the manuscripts were initially put in the government
storehouse, ’s Lands Civiele Pakhuizen, and then were taken to the Algemene
Secretarie, the Dutch colonial government headquarters in Batavia, in 1833. In
order to preserve them in more suitable conditions, shortly afterwards, in 1835,
the Banten manuscripts, along with those of the Sultan of Tidore, were passed
on to the Bataviaasch Genootschap der Kunsten en Wetenschappen (The
Batavian Society of Arts and Sciences, founded 1778, the prime European insti-
tution of learning in the East Indies in the period, and predecessor of the mod-
ern National Museum and National Library of Indonesia). The ex-sultan was to
be compensated with f. 719.50, although it seems he never received this.®

4 Ito, Changes of Regime, 77-82.
Ito, Changes of Regime, 97-101.
6 The above account draws on Hans Groot, Van Batavia Naar Weltevreden: Het Bataviaasch
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In 1833, when the manuscripts entered 's Lands Pakhuizen, a list of 116 man-
uscripts from Banten was compiled, which is preserved today in the Arsip
Nasional Republik Indonesia with catalogue number kBG Dir oog94—95, and
constitutes the earliest evidence for the contents of the sultanic library (tran-
scribed and annotated in Appendix 2).7 It allows us to identify numerous
manuscripts as part of the royal library for which there is otherwise no clear
evidence for their ownership, and is thus an extremely useful source. It is none-
theless a highly problematic one. Firstly, the manuscripts are identified only
by short titles which can make confirming their identity difficult. Secondly, the
transcription of the titles is often highly erratic. It appears that the compiler
of the list was a Dutch official named J.D.G. Schaap, who was senior clerk at
the Department of Native Affairs of the Algemene Secretarie.® He was a sworn
translator, but there is no reason to think his expertise was in Arabic; most
probably he was a specialist in Malay or Javanese. Indeed, it seems that Schaap
transcribed the titles from an oral dictation and did not actually consult the
manuscripts themselves.® In addition the titles given are often misleading,
especially given that authors are rarely mentioned. Thus one manuscript is
listed as Faakar Zoehoed, which is a transcription of Fagr Zuhd; this itself is a
part of al-Ghazali’s Ihya’ ‘Uliom al-Din; and in fact there are two manuscripts of
individual parts of the I4ya’in the Jakarta collection which start with the words
Faqr Zuhd. The working method thus seems to have been for a native inform-
ant to check the opening folios of a manuscript for an obvious title, which was
then dictated to Schaap. In cases of doubt, generic titles or comments such as
‘Tasawwuf’ or ‘about religion’ (over de godsdienst) were recorded. In addition,
the list only records the first work in a codex, but frequently a codex may com-
prise multiple works. Furthermore, many of the works listed consist of multi-
ple codices. These factors gave rise to major discrepancies in Dutch accounts
of the numbers of Banten manuscripts. In 1845, when Rudolph Friederich was
appointed to catalogue the Banten collection, it was recorded as comprising

7 Groot, Van Batavia Naar Weltevreden, 273—4. Groot was the first to locate and identify the
importance of this document, which he planned to publish, but was prevented from doing
so by his untimely death. I am extremely grateful to Annabel Teh Gallop for passing on
her correspondence with Groot relating to this, and a copy of the crucial document xBG
Dir oog4-0095 made by Groot.

Pers. comm. Groot to Gallop 11 June 2006 based on Bataviaasch Genootschap sources.

9 Thus Musamara is transcribed as if it were two separate words, Moesah Marah; Arabic fa’ is
often transcribed as p, in accordance with Javanese pronunciation (thus Tapsir for Tafsir);
numerous minor spelling errors suggest oral dictation to an uncomprehending informant,
thus Talibin (in Tuhfat al-Talibin) is rendered as Talibie with no final nun, and Tanbih appears
repeatedly as Tambeih with m instead of n.



THE LIBRARY OF THE SULTANS OF BANTEN 269

346 manuscripts,'® while in 1839, 370 manuscripts in Arabic and Javanese had
been counted;! it is not entirely clear whether this latter number contained
manuscripts additional to the Banten collection, and whether individual
works were counted separately, or codices. In 1870, however, the Bataviaasch
Genootschap’s collections were said to comprise 130 Arabic manuscripts,
87 Javanese, 53 Malay, and 508 palm leaf manuscripts; evidently the Banten
collection had been supplemented by numerous other acquisitions.!?

The collection had a chequered history after its acquisition by the
Bataviaasch Genootschap (BG). In September 1839, the Society decided to ask
a ‘capable Arab’ (een kundige Arabier) to put the Arabic and Javanese manu-
scripts into order; this seems to have consisted of translating them into Malay;
the manuscripts were transferred to a building in the yard of the English church
in Batavia, where work was supervised by W.H. Medhurst.!® Nonetheless, prob-
lems were already apparent. In December 1839, Medhurst reported to the
Board of the BG that a number of items were incomplete, and he quotes as
examples of this:

Twee Arabische Korans elk in tien deelen / Two Arabic Korans each of
them in ten volumes
Eene Arabische en Javaansche Koran / One Arabic and Javanese Koran
Eene Arabische en Maleidsche Koran / One Arabic and Malay Koran

Vijf Tafsiers of uitleggingen van den Koran, uit welke het welligt
mogelijk zijn zal eene volledige te zamen te stellen./ Five Tafsirs or com-
mentaries of the Koran, out of which eventually a complete one could be
reconstructed

It is not entirely clear that these losses occurred after the collection’s acquisi-
tion by Bataviaasch Genootschap; on the 1833 list a number of items are already
noted as incomplete (e.g. nos 19 and 20, Sharh Dal@’il and Sharh Bahja respec-
tively, and nos 26 and 26, a Qur’an with Javanese translation, in 14 parts, and
a Qur’an in 20 parts respectively). However, the manuscripts’ subsequent tra-
vails certainly did not help. In 1840, the BG appointed CJ. van der Vlis to draw
up a catalogue of the Arabic, Malay and Javanese manuscripts in its posses-
sion. Although he started this work in Batavia, he moved to Surakarta, taking

10  Groot, Van Batavia Naar Weltevreden, 331. In Groot’s text these are described simply as
eastern manuscripts; his correspondence with Gallop makes it clear they are from Banten
according to the archival sources.

11 Groot, Van Batavia Naar Weltevreden, 297.

12 Groot, Van Batavia Naar Weltevreden, 492.

13 Groot, Van Batavia Naar Weltevreden, 297.
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a number of the manuscripts with him to continue his work.}* Unfortunately
van der Vlis died in 1842 with the project still incomplete, and his widow
returned the manuscripts to Batavia. Then in 1843 a minister, W.C.H. Toewater,
was appointed to continue van der Vlis’s work, and was entrusted with the
manuscripts, but in 1844 he too died. Finally, in 1845, Rudolph Friederich
(1817-1875) was appointed to do the work. Friederich was a sergeant in the
army, but had studied Arabic and Sanskrit in Bonn, and subsequently learned
Malay and Javanese.l> Friederich’s work, however, was almost immediately
interrupted by his appointment as an expert member to the Dutch expedi-
tion to Bali in 1846, and he remained on the island for two years. Recruited for
his knowledge of Sanskrit, which the Dutch wrongly assumed would be the
key to unlocking Hindu Bali’s past, Friederich wrote the first scholarly account
of Balinese Hinduism, which in places evinces distinctly anti-Islamic senti-
ments. Friederich also seems to have distinguished himself on Bali both for
his violence towards the locals and his alcoholism.!® Nonetheless, in 1853, the
first part of Friederich’s catalogue of the Arabic manuscripts appeared in the
Bataavisch Genootschap’s journal Verhandelingen.'” It only treated 45 man-
uscripts, primarily those pertaining to grammar and theology, and was later
continued by L.w.c. van den Berg, with whose contribution it was reprinted
in 1873. Friederich’s introduction to his 1853 catalogue states that almost all the
manuscripts it discusses come from the collection of the sultans of Banten.!®
Friederich lamented the state of preservation of the manuscripts owing to
neglect and corrosion caused by ink.

While the Jakarta collection catalogued by Friederich and van den Berg,
totalling some 157 manuscripts, accounts for the majority of the surviv-
ing Banten manuscripts deriving from the court library,’® a number made
their way by other means to Leiden. In 1906 the Dutch Arabist and advisor

14 Groot, Van Batavia Naar Weltevreden, 305.

15 Groot, Van Batavia Naar Weltevreden, 331; on Friederich see ibid., 417-8.

16 For Friederich on Bali see Adrian Vickers, Bali: A Paradise Created (Singapore, 2012), 17-9.

17  Groot, Van Batavia Naar Weltevreden, 493; Rudolphus Friederich, “Codicum Manuscrip-
torum Arabicorum in Bibliotheca Societatis Artium et Literarum, quae Bataviae Floret,
Asservatorum, Catalogi. Pars Prima,” Verhandelingen van het Bataviaasch Genootschap
van Kunsten en Wetenschappen 25 (1853); this was later republished in the 1873 catalogue
by Friederich and van den Berg, Codicum arabicorum ... catalogum.

18 Friederich, “Codicum Manuscriptorum Arabicorum,” 1: “‘Moneam tantum eos omnes a
bibliotheca regum, qui olim erant, Bantenensium nobis allatos fuisse.”

19 However, a handful of this 157 evidently have nothing to do with Banten, for example,
Jakarta A 108, which comes from the court of Bone in Sulawesi. Nonetheless, it is evident
that the overwhelming majority of those catalogued by Friederich and van den Berg are
those of the Banten court.
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to the colonial government on Islam, Snouck Hurgronje, donated to Leiden
University Library a collection of 149 manuscripts in Javanese, Malay and
Arabic that he had acquired around 1890 in Serang, which are now held as Mss
Or 5591-5739. These, he claimed, had been confiscated sometime earlier from
an old shaykh from Banten who was suspected of heresy and anti-government
activities.2? Doubt has been cast on the story by Yakin, who notes that Snouck
certainly met some of the highest ‘indigenous’ officials of Banten during his
1890 visit, and suggests he actually acquired the manuscripts from them.?! The
shaykh'’s identity is unknown, but possibly he was a descendant of Kyahi Pekih
Najmuddin, the chief judge of Banten in the 1830s, for some of the manuscripts
clearly represent the latter’s personal archive.2? However, among the manu-
scripts Snouck acquired from Banten, from whatever source, were some which
had certainly previously belonged to the sultans. Leiden Or 5658 bears the
ownership mark of prince Muhammad Qabhir b. Sultan ‘Abd al-Fath (Fig 7.1)23
while Leiden Or 5675 belonged to Sultan Muhammad Shifa (r. 1733-1750). This
suggests some of the royal library was dispersed among the Banten elite before
or at the dissolution of the sultanate.

There are other Banten manuscripts in Leiden, however, which were
acquired much earlier. Or 1840, the Hall al-Rumiiz of Ibn Ghana’im al-Maqdis;,
and Or 1842, both bearing the ownership statement of Zayn al-Ashiqjin (Fig. 7.2),
somehow entered the possession of the Royal Academy of Delft, which closed
in 1864, when its collections were transferred to Leiden,?* and their export
must therefore predate Snouck’s activities in Banten. An important collection
of Hamza Fansuri’s poems (Or 2016) belonged to Sultan Abw’l-Mahasin Zayn
al-Abidin, before being acquired by the Rijks-Instelling in Leiden, which was
transferred to the University Library in 1871. In this instance we know that
one of its previous owners was A.D. Cornets de Groot (1804-1829),2°> who had
served as Javanese translator in Surakarta, where he was posted at age fifteen
in 1819.26 He must therefore have acquired the manuscript between c.1819 and

20  Witkam, Inventory, vol 6, 159—60.

21 Yakin, “The Register of the Qadi Court,” 446.

22 Leiden University Library, Or 5625-5628, Or 7740.

23 The father of this prince must have been Sultan Ageng Tirtiyasa who bore the kunyas
Abu’l-Fath ‘Abd al-Fattah (r. 1682-7)

24  Witkam, Inventory, vol. 2, 218.

25  Witkam, Inventory, vol. 3, 5.

26 On him see Andreas Weber, “Sprache im ‘Zwischenraum’: Adriaan David Cornets de Groot
jun. (1804-1829) als multilingualer Grenzgénger im zentraljavanischen Surakarta,” in
Mark Héberlein and Alexander Keese (eds.): Sprachgrenzen — Sprachkontakte — kulturelle
Vermittler. Kommunikation zwischen Europdern und AufSereuropdern (16.—20. Jahrhundert)
(Stuttgart, 2010), 223-243.
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FIGURE 7.1 Ownership statement of Muhammad Qahir son of sultan ‘Abd al-Fath. Leiden
University Library, Ms Or 5658
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FIGURE 7.2 Ibn Ghan&im al-Maqdisi, Hall al-Rumiiz, ownership statement of Sultan Zayn al-Ashiqin.
Leiden University Library, ms Or 1840

1829,%7 i.e. before the Dutch confiscation of the Banten kraton’s library in 1832,
so we can assume that some books had already begun to find their way onto
the market prior to this. Possibly some were sold to European collectors after
Daendels’ abolition of the sultanate in 1809, and may remain unidentified.
Thus what survives in Jakarta and Leiden is clearly just a portion — how sub-
stantial is unclear — of a library that was already being broken up before the
Dutch got their hands on it.

Only a relatively small number of manuscripts bear ownership marks,
and we are reliant on the 1833 list to prove a manuscript was part of the sul-
tanic library. However, explicit ownership statements indicate that a number
belonged to Sultan Zayn al-‘Ashiqin?® and his son Sultan Muhammad ‘Ali al-Din

27 Weber, “Sprache im ‘Zwischenraum,” 241—2.
28 Leiden University Library, Or 5675; Leiden University Library, Or 1840; Jakarta A 19—20,
Jakarta A 82, Jakarta A 117, Jakarta A 142, Jakarta A 143.
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(r.1777-1802).2% Zayn al-‘Ashiqin evidently inherited manuscripts from earlier
sultans. One was in the possession of Zayn al-Abidin (r. 1690-1733),3° while
an otherwise unidentified royal bearing the title Kanjeng Pangeran Ratu
is mentioned on another manuscript (Fig. 7.3).3! Another royal owner was
Muhammad ‘Ali al-Din’s son Muhammad Muasa who put his name on a man-
uscript he inherited from Zayn al-Ashiqin.32 Most of the manuscripts date to
the second half of the eighteenth century. Although a small number of seven-
teenth century manuscripts do survive in the collection, most of these are of
Middle Eastern origin (albeit sometimes with Jaw1 copyists).33 Despite the sev-
eral works commissioned by or dedicated to the sultans Abw’l-Mafakhir and
Abuw’l-Fath, these survive only in eighteenth century copies.

It is not clear whether these books bearing sultanic ownership marks were
all at one point gathered in a single collection. On the one hand, evidently
heirs did indeed inherit, and treasure, books handed down from their ances-
tors. On the other hand, as noted above, the collection had clearly begun to be
dispersed even before its seizure by the Dutch, and it is entirely possible indi-
vidual items were gifted to nobility, or the new pesantrens that sprang up from
the mid-eighteenth century, as a mark of sultanic favour, or even sold. With
this caveat in mind, it seems that most of the manuscripts did form a single
collection that was seized by the Dutch, and which offers a snapshot of the
intellectual interests of the court in the late eighteenth century. The discussion
below will analyse the contents of the library thematically, treating firstly prac-
tical texts on language, law and the religious sciences, then devotional works,
and finally Sufism, the most important single element of the library, alongside
the cognate occult sciences. A comprehensive listing of manuscripts identified
as belonging to members of the Banten royal family is found in Appendix 2.

29 Jakarta A 50, A 67, A 73; also Jakarta A 60 where he is named as Ratu Abw’l-Mafakhir
Muhammad ‘AliL.

30  Jakarta A 98, discussed further below; it is not possible to tell at what point Leiden
University Library, Or 2016 left the royal library, but this also belonged to Zayn al-Abidin.

31 Jakarta A 96; the manuscript was copied in 1182 by ‘Abdallah b. ‘Abd al-Qahhar; most likely
here it refers simply to the future sultan ‘Ali al-Din.

32 Leiden University Library, Or 1842, fol. 1a, 3ua.

33  E.g Jakarta A g, A 112, A 125 (both copied by Jawis), A 151. A rare example of an extant late
seventeenth century Banten manuscript is Jakarta A g7.
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FIGURE 7.3 Rifa‘i-Qadiri ratib bearing the ownership statement of the unnamed Banten
prince bearing titles Kanjeng Pangeran Ratu. Jakarta, Perpustakaan Nasional, Mms
A96,p.1
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2 Practical Texts: Language, Law, usil al-din, Credal and
Devotional Texts

The sultanic library included texts that inculcated a basic knowledge of prac-
tical fields such as Arabic language and Shafii law. Indeed, the earliest extant
manuscript that may be attributed to Banten is a work of Arabic grammar, a
Persian translation of ‘Ali b. Abi Mas‘ad’s Marah al-Arwah, bearing the title
of Khulasa Tlm al-Sarf and dated to Ramadan g9o/September-October 1581.34
Bausani has argued that the dedication indicates it was written for the sultans
of Banten, although this remains unproven. However, another manuscript of
the Marah al-Arwah, entirely in Arabic and bearing the ownership statement
of Zayn al-Abidin, was catalogued by Friederich but has been lost (Jakarta A
15). The Marah al-Arwah, originally composed in fourteenth-century Baghdad,
was a treatise on morphology (im al-sarf), focussing on the verb. Other treatises
deal with syntax, such as al-Jami’s popular al-Fawa’id al-Diya’iyya, a work which
despite being written in Timurid Herat by an author better known for his Persian
poetry, was widely disseminated in the Arab world, and was represented by
two manuscripts in the sultanic collection (Jakarta, A 8, A 9).3% There were also
commentaries on famous works such as the thirteenth-century al-Ajurrimiyya
and the Alfiyya of Ibn Malik (d. Damascus 672/1274); both are verse treatises on
grammar that were memorised by students at the beginning of their studies,
alongside the Quran (Jakarta A 2, 14, A 18). However, there are no advanced
treatises on grammar, such as the works of al-Sibawayh or al-Zamakhshari, nor
are there any dictionaries, even monolingual ones. This doubtless reflects the
fact that language was taught simply by the memorisation of texts in Arabic,
with an oral commentary in Malay or Javanese by the teacher; the student of
Arabic would not, however, sit with a text trying to work out its meaning with a
dictionary as would be the case today.

Figh is less well represented than grammar, but the library did contain a
couple of abridgements of al-Muharrar by al-Rafi1 (d. 624/ 1226), a well
known work of Shafii law based on al-Ghazali’s legal thought.?6 One of these
copies (Jakarta A 134) was probably made in Banten (Fig. 7.4), on the basis
of its large format and typically Bantenese Arabic calligraphy, but lacks the

34  Leiden University Library, Or 1666; see Alessandro Bausani, “Un manoscritto persiano-
malese di grammatica araba del xvi secolo,” Annali dell’ Instituto Universitario Orientale di
Napoli 19 (1969): 69—-98, and for the identification of the text see Daneshgar, “Persianate
Aspects of the Malay-Indonesian World,” 63—7.

35  Schwarz, “The Arab reception of Jami in the 16th and 17th centuries,” 177-195.

36  Jakarta A 134; Jakarta 144e; on this work see Spevack, The Archetypical Sunni Scholar, 74;
Kooria, Islamic Law in Circulation, 91-93, 109—111.
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FIGURE 7.4 Abridgement of al-Rafi‘’'s al-Muharrar from the library of the Banten sultans. Jakarta
Perpustakaan Nasional MsS A 134, pp. 2—3

interlinear translation found in so many works. One must wonder if this was
a book intended for display, when the sultan needed to pose publicly as judge,
rather than as a practical tool. The famous introductory works to Shafii figh by
al-Nawaw1 (d. 676/1278), the Minhaj al-Talibin and Rawdat al-Talibin (a com-
mentary on al-Muharrar and al-Aziz of al-Rafi1 respectively), also feature.3
Rather more unusual is al-Ghurar al-Bahiyya, a super-commentary by Abu
Yahya Zakariyya al-Ansari (d. 926/1520) on a work by Ibn al-Wardj, a versifica-
tion of al-Hawi of al-Qazwini (d.665/1266), which itself was a commentary on
a work by al-Rafil, al-Aziz.38 It does thus belong to the same Shafii tradition.
Surprisingly there is no copy of Abu Shuja‘s al-Taqgrib or its commentary by
al-Ghazzi, al-Fath al-Qarib, as some of the most popular works of Shafii law

37 Al-Nawawi, Minhdj al-Talibin, Jakarta A 134 Al-Nawaw1, Rawdat al-Talibin, Jakarta A 141;
On these works see Kooria, Islamic Law in Circulation, 129-172.
38  Jakarta A143; see Kooria, Islamic Law in Circulation, 187; GAL, S 11 679.
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to circulate in Southeast Asia, but given the evidence for the incomplete state
of the remnants of the library, perhaps not too much should be read into this.
Nonetheless, it is notable that several texts deal with differences of opinion
between the different madhhabs, suggesting that the influence of Shafiism
was tempered somewhat, possibly owing to sultanic pretensions to exercis-
ing ijtihad.3°

Among doctrinal works, the famous ‘agida by al-Sanusi of Tlemcen (d. 895/
1490), astatement of the Ash‘arite creed, was evidently especially popular, being
represented by several manuscripts.4® Hadith texts include the popular compi-
lations of al-Suyuti, al-Jami‘ al-Saghir, al-Nawaw1's Sharh al-Hadith al-Arba‘in,
and al-BukharT's Sahih. In tafsir, the widely circulated Tafsir al-Jalalayn was
represented by several manuscript copies, as well as a commentary, the Jamal
al-Jalalayn. With the exception of a possibly locally produced tafsir, the Tafsir
al-Asrar,*! there is little remarkable about any of the choices of texts in lan-
guage, law, hadith and tafsir, representing extremely widely read, well known
works, aimed at an elementary audience. Similarly conventional was the
enthusiasm for al-Jazul’s Dal@’il al-Khayrat, a highly popular work in praise of
the Prophet existing in probably thousands of manuscript copies worldwide,
in virtually every Muslim community. Nonetheless, the use of gold for illustra-
tions of the Prophet’s grave, the calligraphic sophistication and above all the
size of the Banten manuscripts of this text — the copies of the Dala’il dwarf

39  For example, A 137, al-ShaTani (d. 973/1565), al-Mizan, A 140 Ikhtilaf al-Madhahib, A
142, Muhammad b. ‘Abd al-Rahman b. al-Husayn al-Qurashi al-‘Uthmani (composed
in 780/1378), Rahmat al-Umma f Ikhtilaf al- Aimma. For al-Mizan, which was variously
interpreted as supporting or condemning ijtihad, see Samuela Pagani, “The Meaning of
the Ikhtilaf al-Madhahib in ‘Abd al-Wahhab al-Sha‘rani’s al-Mizan al-Kubra,” Islamic Law
and Society 11 (2004): 177—212.

40  Jakarta A 21, 43, 44.

41 MSs Jakarta A 62, 63. Unfortunately access to A 63 was not possible owing to its state of
preservation. A 62 contains the commentary on al-Baqara 179 to the end of the Qur’an;
however, it does not attempt to be comprehensive; the exegesis of al-Bagara 179, which
is distinctly Sufi, is immediately followed by an exegesis of al-Baqara 183, with verses
180182 omitted entirely. For this reason, it is not possibly to judge with certainty whether
the present text is complete or not. In fact, it gives every appearance of being complete,
for the first section concludes on p. 62 specifically stating it comprises the first section
(al-juz’ al-awwal). It is divided into a further six juz’. However, there is no introduction or
doxology beyond the bismillah, and no exegesis of the Fatiha or al-Baqara 1-178. A series
of different copyists are mentioned. On p. 297 an unnamed copyist states it was finished
in his teacher’s house ( fi makan mudarrisihi) on 24 Muharram AH 1131. However, on p. 353
the copyist gives his name as Muhammad Yasuf b. al-Rajul, and the date according to
Javanese and hijri system (Shawwal 1196). A further colophon on p. 386 names the copyist
as Hajj Habib b. Arif al-Din and gives the date of Sha‘ban 1196. The work needs further
investigation.
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FIGURE 7.5 al-Jazuli, Dala@’il al-Khayrat. Illustration of the tombs of the Prophet, Aba Bakr and ‘Umar.
Jakarta, Perpustakaan Nasional, Ms A 78

almost every other manuscript apart from Qur’ans, the largest measuring some
52 x 38 cm*2 — suggest the esteem in which the text was held there (Fig 7.5).
Several manuscripts are devoted to poems and texts to be performed on
the prophet’s birthday (mawlid), or to poetry to be performed as part of dhikr.
Sections of the famous Mawlid of al-Barzanji are contained in Jakarta A67,
a large format manuscript once belonging to Sultan Muhammad ‘Ali al-Din
alongside other poetic mawlid texts (Fig. 7.6). The mawlid Sharaf al-Anam is
contained in another manuscript (Leiden Or 5658) alongside Arabic poems
by al-Sudi (d. 932/1525-6) and others that appear to have been part of Rifa‘i
and Qadiri sama‘rituals, perhaps specifically ones performed on the Prophet’s
birthday. Their use in performance is strongly suggested by the musical modes
(magams) that are mentioned throughout the manuscript.#® Such dhikr and

42  Jakarta A 78, 46 x 31 cm; Jakarta A 79, 52 x 38 cm; A 80, 47 x 31 cm; A 81, 52 x 37 cmy;
cf. Annabel Teh Gallop and Ali Akbar, “Art of the Qurian in Banten: Calligraphy and
Mumination,” Archipel 72 (2006): 99. Jalalayn manuscripts also have similar dimensions.

43  Foradetailed description of Leiden University Library, Or 5658 see Daneshgar, “Persianate
Aspects of the Malay-Indonesian World,” 53—-58; however, Daneshgar does not discuss the
Persian poem that occurs on fol. 1oa—11b.
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FIGURE 7.6 Manuscript of Mawlid and devotional texts belonging to Sultan Muhammad ‘Ali
al-Din, Jakarta, Perpustakaan Nasional Ms A 67



THE LIBRARY OF THE SULTANS OF BANTEN 281

mawlid texts constitute the only substantial representatives of Arabic poetry in
the sultanic library. This points to the highly specific local tastes: the great clas-
sics of Arabic poetry are entirely missing from the library, whereas al-Sadi is an
obscure sixteenth century Yemeni saint and poet, of whose diwan Brockelmann
lists a single manuscript, suggesting he did not enjoy wide circulation in the
Middle East.** However, Javanese interest in al-Sudi is confirmed by the sur-
vival of his diwan in an eighteenth century copy now held in Paris which was
evidently copied in Banten,*> as well as in selections from his poems that
appear alongside those of Hamzah Fansuri in the Leiden manuscript of the
latter’s works owned by Sultan Zayn al-Abidin (Fig. 7.7).4¢

The library also contained a number of pre-modern ‘bestsellers’ in other
fields. Geography is represented by Kharidat al-Ajaib attributed to Ibn
al-Wardi (d. 749/1349). This work, which enjoyed an extraordinary popularity
in the sixteenth to eighteenth centuries, is attested in virtually every collection
of manuscripts worldwide.#*” Our two Middle Eastern copies from the sultanic
library*® are suggestive of the ways in which the sultans of Banten bought into
this international vogue. It is also perhaps appropriate to Banten’s status as a
cosmopolitan port that a major theme of the Kharidat al-Aja’ib is the wonders
of the encircling ocean, which is depicted as a realm populated by jinn and
fortresses and palaces that float on the surface of the water then disappear.#®
This is not, then, a practical treatise. Another sort of elementary text was
al-DamirT’s (d. 808/1404) zoological lexicon, Hayat al-Hayawan, a work that
was massively popular in the Indian Ocean and the Middle East as a whole,
which is represented in the Banten collection in its well-known abridgement

44  GAL S 1I 565, 897; to the one Alexandria manuscript mentioned by Brockelmann, we
can add one further copy of al-Sadr's Diwan, Cairo, Dar al-Kutub, Ms Shi‘r Taymar 542;
of course it is likely that many more copies are preserved in Yemen, not covered by
Brockelmann, but nonetheless the picture of a distinct regional tradition connected to
the Indian Ocean world but not widely circulating in the central Islamic lands remains
valid. For al-Sadr’s biography see al-‘Aydarus, al-Nir al-Safir, 216—256; the length of the
biography alone gives some indication of al-Sadi’s importance.

45  Paris, Bibliotheque nationale Ms arabe 7407; notes on fol. 1b and 2a confirm the manu-
script’s association with Banten, and mention dates in the second half of the eighteenth
century.

46 Leiden University Library, Or 2016, fol. 58b.

47  Karen Pinto, Medieval Islamic Maps: An Exploration (Chicago, 2016), 32—3.

48  Jakarta A 150, 151; no 37 on 1833 list.

49  Pinto, Medieval Islamic Maps, 159—60.
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by al-Damamini.5® Yet the Hayat al-Hayawan is far more than a zoological lex-
icon, whatever its title may suggest. As De Somogyi puts it,

There is comparatively little zoological matter in AL-DAMIRI’s work
which is rather a voluminous compilation of all sorts of information of
scientific, literary and folkloristic purport, in most cases rather loosely
connected with animal life.5!

Indeed, de Somogyi goes so far as to describe the Hayat al-Hayawan as “an
unsurpassable and unique treasury of Arabic folklore, social psychology, oral
tradition and popular medicine”.? For readers in the Middle East, al-Damir1’s
text may also have had a practical religious value, for as well as listing all the
various hadith about a given animal, al-Damir1 discusses the legal position
as to whether it was permissible to use the beast for food or other purposes,
drawing not merely on the opinions of the major madhhabs, but also of Sufi
authors like al-Ghazali, reflecting al-Damir’s own Sufi inclinations. The text
also discusses the medicinal uses of animal products, and the interpretation of
dreams in which certain animals appear.>3 Numerous subchapters also discuss
the uses of parts of the body of animals and their secretions in magic, and the
writing of talismans,5* while elsewhere long digressions discuss topics such as
early Islamic history.>5

Of what practical use this compendium would have been in Southeast Asia
is distinctly dubious, given the very different fauna of the region. Admittedly,
occasionally some parts may have been of practical relevance; the section
on talismans, for instance, contains advice on how to design ones to avert
toothache as well as how to ward off bugs and snakes. However, the Hayat
al-Hayawan’s popularity most likely derived from the fact that it contained a
useful compendium of knowledge — the basics of what an educated Muslim
should know, drawing on classic sources ranging from Avicenna to al-Ghazali,
presented in a digestible form. The elementary knowledge imparted by texts
such as the Hayat al-Hayawan and the Kharidat al-Aja’ib is thus not practical,
but rather serves to promote acculturation to Arabic and Islamic culture more

50  Jakarta A157, A158.

51 Joseph de Somogyi, “Ad-DamirTs Hayat al-hayawan: An Arabic Zoological Lexicon,’
Osiris 9 (1950): 33.

52 De Somogyi, “Ad-DamirT’s Hayat al-hayawan,” 37.

53  De Somogyi, “Ad-DamirT’s Hayat al-hayawan,” 40.

54  Josephde Somogyi, “Magic in ad-Damiri’s Hayat al-Hayawan,” Journal of Semitic Studies 3/3
(1958): 265-287.

55  De Somogyi, “Ad-DamirT's Hayat al-hayawan,” 42.
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broadly. It also seems likely that al-Damiri’s Sufism played a part in promoting
the Hayat al-Hayawan's popularity. By regularly invoking the authority of Sufis,
it integrated their thought with that of scholars and fugaha’. The appeal of the
work in such circles is suggested by a manuscript of the Hayat al-Hayawan in
Hyderabad, Salar Jung Library, which was owned by ‘Abd al-Qadir al-‘Aydaras,
a member of al-‘Aydarus family, the great Sufi family of scholars whose mem-
bers spread out across the Indian Ocean world.>¢ Similarly, one of our Jakarta
manuscripts of the Hayat al-Hayawan was in the possession of a member of
the Hadrami Ba ‘Alawi family, Taha b. ‘Umar b. al-Salih,57 pointing to their role
as intermediaries in transmitting these texts across the region.

3 Sufism and the Court

It is in the field of Sufism that we observe both the widest range of texts and
the clearest evidence for sultanic engagement with them, reflecting the crucial
role of Sufism in court life. We know Sultan Zayn al-‘Ashiqin was inducted into
Sufism by his murshid, the Banteni shaykh ‘Abdallah b. ‘Abd al-Qahhar, several
of whose manuscripts eventually found their way into the royal library (see
Chapter 6). On some manuscripts, Zayn al-Ashiqin’s ownership notes even
explicitly describe him as al-qgadiri al-rifa‘t,5® indicating his affiliation with
both Qadiri and Rifa‘i orders. ‘Abd al-Qadir al-Jilani (d. 561/1166) was extremely
popular both in court and wider circles in Southeast Asia, as he remains today,
and indeed his cult is believed to have been introduced to Java via Banten.5?
An eighteenth century manuscript of selections from the popular biography
of the saint by al-Yafi1 (d. 768/1367), the Khulasat al-Mafakhir,%° probably
constituted part of the court library. Although not specifically mentioned in
the 1833 list (probably because the title of the manuscript is not immediately
evident), nor possessing any ownership stamps, the characteristic use of large
format, generously spaced Arabic text, with interlinear pegon translation,

56  Salar Jung Jung Museum, Hyderabad, ms Arabi Tibb 114.

57  Jakarta, A 157.

58  Jakarta, A1y, p. 89.

59  Julian Millie, Splashed by the Saint: Ritual Reading and Islamic Sanctity in West Java
(Leiden, 2009), esp. 22—26, 170-171.

60  For a study of Jakarta A 93, see P. Voorhoeve, “Het origineel van de Hikajat Abdulkadir
Djaelani,” Tijdschrift voor indische taal-, land- en volkenkunde 83 (1949): 110-124. According
to Voorhoeve, who compared the Arabic text with a copy of the Khulasa in London (India
Office, Loth 704), the Jakarta ms shows only small variations from the former, although
some episodes are evidently omitted. Voorhoeve also compares the text with its interlin-
ear Javanese translation, and another verse Javanese version of the Hikayat.
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supports this interpretation.®! Sultanic interest in al-YafiT's text is confirmed
by a dhikr manual copied for Sultan Muhammad ‘Ali al-Din devoted to Qadiri
rituals,62 in which, alongside prayers and gasidas in praise of ‘Abd al-Qadir,
there are extracts from the Khulasat al-Mafakhir. Another hagiographic work
about ‘Abd al-Qadir, the Bahjat al-Asrar wa-Ma‘dan al-Anwar by al-Shattanawfi
(d. 713/1314), was certainly part of the sultanic library.63 Praise of ‘Abd al-Qadir
al-Jilani can also be found in sultanic manuscripts not otherwise directly con-
nected with him.54

As might be expected, the library also housed copies of some of the great
classics of Sufism. There was a particular interest in al-Ghazali, with multiple
copies of volumes of his Ihya’ ‘Ulim al-Din (A 99, A 100, A109), as well as com-
mentaries on both his eschatological and political works by the seventeenth
century Medinan author, Ibn ‘Allan, which were especially commissioned by
the sultans, as is discussed in detail in Chapter 4. Another text largely consist-
ing of extracts from the Ihya’ is the Hikayat al-Baraa (Jakarta A 118), which is
probably a Southeast Asian compilation as it does not appear to be known
from other manuscript collections.6?

Sultanic interest in the Shattariyya is attested by the Mughal author
Muhammad Ghawth’s (d. 970/1563) al-Jawahir al-Khamsa, which drew on
Indian practices such as yoga on the basis of Sanskrit texts.66 Al-Jawahir
al-Khamsa was originally composed in Persian and was translated into Arabic
by the Mecca-based Sibghatallah, who, like Muhammad Ghawth, was affiliated
to the Shattariyya tariga. By the eighteenth century this order had become
popular with courtly circles across Southeast Asia.5” However, al-Jawahir
al-Khamsa was not simply a meditation handbook. Its author, Muhammad
Ghawth, had been intimately involved in political life as spiritual guide to the
Mughal emperor Humaytn. The influence of Muhammad Ghawth and his
brother, Shaykh Phul, seems to have derived from his claim to be able to mus-
ter the spirit powers of the planets through invoking the divine names. This
ability constituted a major part of Shattari beliefs, and is discussed at length in
al-Jawahir al-Khamsa, which explained how these cosmic powers could only

61 This was also the opinion of Voorhoeve, “Het origineel,” 111, 114.

62  Jakarta, A 73.

63  Jakarta, A g5; sultanic ownership is confirmed by its mention in the 1833 list (no. 88).

64  Jakarta, Ms A 42, p. ii, a manuscript otherwise comprising the Jawahir al-Khamsa by
Muhammad Ghawth belonging to ‘Abdallah b. ‘Abd al-Qahhar.

65 Anita Juni Yanti, “Nilai-nilai tauhid dalam naskah Hikayat Al-Bara‘ah.” Diploma thesis,
UIN Sunan Gunung Djati Bandung, 2017.

66  Carl Ernst, “Sufism and Yoga according to Muhammad Ghawth,” Sufi 29 (1996): 10.

67  Fathurahman, Shattariyah silsilah, passim.
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be successfully invoked if the soul of the individual praying was in the purest
state. However, the long feats of abnegation required by the other tarigas were
dispensed with by the Shattariyya, for whom the soul’s purity was the only
requirement. Muhammad Ghawth himself had demonstrated his fulfilment of
this by being taken by the angel Gabriel on a journey through the seven heav-
ens to witness the glory of God, in a tale distinctly reminiscent of the Prophet’s
miraj.58 The Shattariyya’s appeal may therefore have rested in two principal
factors: it promised its adherents the ability to call on planetary powers, and it
allowed them to do so rapidly. The National Library of Indonesia holds three
copies of al-Jawahir al-Khamsa, two of which are independent codices, both
associated with the Banten sultanate.®® Notes in Javanese pegon at the begin-
ning and end of one of the surviving manuscripts of this work, which must
have been copied towards end of the twelfth century hijri, refer to members of
the Banten royal family, as well as the deeds of various local ‘ulama’.”® Another
copy of this text was in the possession of ‘Abdallah b. ‘Abd al-Qahhar, from
whom it passed into the royal library.”!

The more theoretical aspects of Sufism are also represented by a number
of manuscripts. A surprising absence, perhaps, are many works by Ibn ‘Arabj,
given his popularity in the region; only a few short treatises contained within
a manuscript copied by ‘Abdallah b. ‘Abd al-Qahhar suggests any circulation
of his works in Banten.”> However, we have several manuscripts of texts by his
commentators or continuators. Al-Sha‘rani’s defence of Ibn ‘Arabi, al-Yawagit
wa'l-Jawahir, is represented by two complete manuscripts written in a fine
Banten naskh” and was anthologised in abridged form in two majmi‘as.”*
Al-Sha‘rant’s attempt to reconcile Ibn ‘Arabi with the four law schools of Sunni
Islam, the Mizan, was also represented by two manuscripts in the palace library
according to the 1833 inventory; one of these bears the ownership statement
of Sultan Zayn al-‘Arifin, although the manuscript itself is evidently imported
from the Middle East.”> A collection of works by the great medieval interpreter
of Ibn ‘Arabi, Sadr al-Din al-Qunawi, was also likely in the sultanic library, as

68 For this discussion of the Shattariyya, Muhammad Ghawth and the Mughals, I draw on
Moin, The Millennial Sovereign, 97-104.

69  These are probably mss 59 and 70 of the 1833 list, described simply as Djawahir.

70  Jakarta A 37.

71 Jakarta A g42.

72 Jakarta A n2.

73 Jakarta A 120, A 121. See further p. 316 below for a discussion of this script.

74  Jakarta A 23/3, A119/3.

75  Jakarta A137.
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is suggested by the fine calligraphy of a Jakarta manuscript,’® and sultanic
interest in al-Qanawi’s works is indicated by the copy of the commentary on
his Nusus by al-Maha’imi, the Mashra“ al-Khusus, which was owned by Zayn
al-‘Arifin, and will be discussed further below.”” The presence of these works by
al-Qunawi and his commentator is interesting to note, as they were written in a
technical, philosophical language aimed at an advanced audience.

We can only speculate as to whether such books were ever actually read
and if so by whom, but we have clearer evidence of sultanic engagement with
al-Burhanpurl. The latter’s famous al-Tuhfa al-Mursala ila Rih al-Nabi was
especially popular in Southeast Asia. Two manuscripts in the National Library
of Indonesia (Jakarta A 97 and A 98) preserve acommentary on al-Burhanpurt's
work entitled al-Mawahib al-Mustarsala ‘ala al-Tuhfa al-Mursala by the Syrian
immigrant Ibrahim b. Abi Bakr al-Azhari, who wrote the text in Aceh in the
early seventeenth century. While the provenance of A 97 is uncertain, although
it is likely from Banten given its interlinear Javanese translations, A 98 shows
the full importance of the text to the court, for it evidently served as a place to
note the birth of royal progeny.

The opening folio of A 98 notes the birth of Muhammad b. Zayn al-Abidin
in 1084/1673 and his death in 1124/1712 (fol. 1a) and the ownership of the
book by his majesty Ab’l-Mahasin Zayn al-‘Abidin with the date of 1084/1673
(‘alamat kitab kanjeng Abwl-Mahasin Zayn al-Abidin 1084, fol. 1b). This inscrip-
tion is written twice; the first attempt is littered with spelling mistakes, but
the second time is written correctly. A further set of inscriptions occurs on the
following two pages. Whereas the initial ones are barely coherent these are
written in an elegant and correct Arabic. The first records the birth of Sultan
Zayn al-‘Abidin, mentioning the full Arabic titles of his ancestors in his gene-

alogy (Fig. 7.9):

o) Bslaw 85, 5 B i alas al olas) 2 ldl) e ekl oy il e
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76  Jakarta A 110, containing three works: al-QunawT's al-Nusus fi Tahqiq Tawr al-Makhsus,
al-Nafahat al-Ilahiyya al-Qudsiyya and Kitab Miftah al-Ghayb. The manuscript is large for-
mat (28 x 20 cm) and finely calligraphed, but bears no ownership marks to indicate its
provenance, so the suggestion it comes from the sultanic library is purely contextual.

77  Leiden University Library, Or 5675.
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The happy, blessed, successful, rightly guided birth of Muhammad
Zayn al-‘Abidin b. al-Sultan Ab’l-Nasr ‘Abd al-Qahhar b. al-Sultan ‘Abd
al-Fattah, may God bring him up well and blessed, and may he bestow on
him the bounty of this life and the next, in holy Muharram of the year
1084 of the prophetic hijra.

Exactly the same inscription is repeated on the following page, but in a much
less elegant and practiced hand. The author of most of these notes is almost cer-
tainly Zayn al-‘Abidin himself, whose book this was. The discrepancies in writ-
ing style may be explained if we understand them as a sort of practice exercise;
therefore the neatly written inscription recording his birth in 1084/1673 is most
probably composed and written by Zayn al-Abidin’s tutor. The crude writing
on the facing page represents Zayn al-‘Abidin’s attempt to copy his tutor.

At the end of the book, after the conclusion of the commentary on
al-Burhanpur's work, we find almost exactly the same inscription again.”® It is
followed onthenextpagesbyseveral othersrecordingthebirthsof otherchildren
of Zayn al-Abidin (see also the Appendix to this chapter for the full Arabic text):

Muhammad ‘Arif Ja‘far al-Din, in Sha‘ban 1104
Muhammad Salih Badr al-Din in Jumada 11 o7
Muhammad Wasi‘ Jamal al-Din in Jumada 1107
Muhammad al-Latif [?] Khayr [?] al-Din in Safar 111179
Another son, name unclear

A daughter, Ratu Siti Khayrallah in Safar 1

A daughter, Badriyya in Ramadan 1108

A son, Muhyi al-Din in 113

A daughter, name illegible, Ramadan 10880

Rafi Shams al-Din in Shawwal 1104

Muhammad Nasir al-Din in Safar nn

Another daughter, Ratu Siti ‘Afiyya in Safar 11]...] (year not legible)
Ratu Siti ‘Abida in Dhirl-Qi‘da 1100

Ratu ... on 26 Muharram

Muhammad Hasan al-Rahman in Safar 1113.

The suggestion that the writer was far from fully confident in the tongue he
was employing is confirmed by the notes on the birth of Muhammad ‘Arif

78  Jakarta A 97, p. 249.
79  Thisis repeated on Jakarta A 97, p. 257.
80  Jakarta, A 97, p. 255.
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Ja‘far al-Din, which are furnished with a pegon translation,8! as is the body of
the commentary itself.

The manuscript of al-Mawahib al-Mustarsala thus seems to have served a
dual function. It was a place for recording important events in the life of its
owner, the birth and death of his children; but it also doubled-up as a sort
of practice book where as a young prince Zayn al-‘Abidin took his first halt-
ing steps at writing in Arabic. Although in 1709 the sultan was proclaiming to
Dutch envoys with pride that he had ‘almost completely’ mastered Arabic,52
the crudeness of the writing, and the mistakes in spelling even his own
name, give us reason to doubt how much of the complex contents of al-Tuhfa
al-Mursala Zayn al-Abidin could actually understand, even if furnished with a
pegon translation. Thus it seems that al-Burhanpuirt’s work was employed from
an early age to inculcate Sufi ideas into the future sultan, but also perhaps
enjoyed a symbolic function as a prestigious text that was fitting for recording
the royal family’s personal details, much as traditionally family bibles in the
west might be used.

However, some members of the royal family certainly did have an advanced
understanding of the texts they encountered, and were even involved in copy-
ing them. Evidence for this is provided by a manuscript of al-Mah&’im1’s com-
mentary on al-Qunawi’s Nusus, the Mashra“ al-Khusus ila Ma‘na al-Nusus.83
Here the copyist gives his name as Muhyi al-Din ibn Shaykh ‘Abd al-Shakar ibn
‘Abd al-Karim ibn al-Sultan Abw’l-Mafakhir; in other words the copyist, writing
in 1142/1729, was the great-grandson of Sultan Abw’l-Mafakhir ‘Abd al-Qadir
(1596-1640) (Fig. 7.10). The volume also bears the ex libris of kanjeng Sultan
Abw’l-Fath Muhammad Shifa Zayn al-Arifin (r. 1733-1748). It is suggestive both
of sultanic interest in Ibn ‘Arabi’s work and their interpretation, and of the role
that members of the royal family played in the commissioning and copying of
Arabic texts.

The copyist Muhyi al-Din’s father was also a collector of manuscripts
who had resided for some time in Medina as a student of the great Ibrahim
al-Karani. A copy of al-Karant's hadith treatise al-Arban al-Awall finishes
with an jjaza from al-Karani to his pupil, apparently in al-Karani’s own hand,
stating that ‘Abd al-Shakuar b. ‘Abd al-Karim al-Jawi al-Bantani had read the text
before him in al-Karant’s house in Medina in Shawwal 1084/January 1674, the

81  Jakarta A 97, p. 258.

82  Talens, Een feodale samenleving, 162: “hij het Arabisch voor het meeste gedeelte nu kundig
geworden was.”

83  Leiden University Library, Or 5675.
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FIGURE 7.10  al-Mah&imi, Mashra‘al-Khusus ila Ma‘na al-Nusis, copied by Muhyi al-Din ibn Shaykh
‘Abd al-Shakir ibn ‘Abd al-Karim ibn al-Sultan Ab@’l-Mafakhir in 142/1749. Leiden
University Library, Ms Or 5675

year after the original work was composed according to the colophon.8* A fur-
ther jjaza of almost identical contents, dated the following year, authorises ‘Abd
al-Shakar to transmit a hadith work by ‘Abd al-Ra’af b. Taj al-Arifin al- Munaw1
(d. 1031/1621), Masalik al-Abrar ila ahadith al-Nabi al-Mukhtar (Fig. 7.11).85
Another Medinan manuscript brought back to Banten by ‘Abd al-Shakiir with
a distinguished pedigree was a commentary on al-SanasT's catechism, Sharh
al-Aqida al-Sughra.85 The jjaza, again apparently in al-Karant’s own handwrit-
ing and dated 1084/1674, authorises ‘Abd al-Shakir to transmit the text, giving
a list of al-Karani's teachers stretching back to the author.8”

84  Jakarta A 29, p. 79.

85  Jakarta A 29, p. 8o.

86  Jakarta A 44.

87  Jakarta A 44, pp. 255-6.
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FIGURE 7.11 Ijaza from Ibrahim al-Karani to ‘Abd al-Shakar b. ‘Abd al-Karim al-Jaw1 al-Bantani, Medina,
Shawwal 1084/January 1674. ‘Abd al-Ra’uf b. Taj al-Arifin al-Munawi, Masalik al-Abrar ila
Ahadith al-Nabi al-Mukhtar. Jakarta, Perpustakaan Nasional Ms A 29, p. 80
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‘Abd al-Shakir was also himself the copyist of two works by al-Karani,
al-Ghaya al-Quswa and al-Maslak al-Mukhtar fi Ma‘rifat al-Sadir al-Awwal
wa-Ihdath al-alam bi-Ikhtiyar. These are contained in a manuscript copied
by ‘Abd al-Shakar in Mecca in 1083/1673, in the Masjid al-Haram, which was
inherited by his son Muhyi al-Din, whose ownership mark appears next to a
reading note stating the manuscript was read before al-Karani in al-Zawiya
al-Qushashiyya in Medina the following year (Fig. 7.12).88 In this manuscript,
which contains an jjaza in al-Karan1’s hand,®® ‘Abd al-Shakar describes him-
self as born and bred in Banten (Bantan baladan wa mawlidan), as well as
Shafii in madhhab and Asharite in theology.%° Both works were connected
with the wahdat al-wujud controversy. Al-Ghaya al-Quswa (also known as the
Qasd al-Sabil), al-Karani's longest and most comprehensive work, consists of
a discussion of God’s attributes, written at the request of ‘Ali b. Ahmad al-Ba‘li
al-Dimashqi, as a commentary on a verse creed by al-Qushashi, al-Minhaj
al-Qawim; its writing was approved by al-Qushashi. Al-Maslak al-Mukhtar deals
with a question about two apparently contradictory statements by Ibn ‘Arabi
and al-Qunaw1 about existence. Al-Kurani also wrote a short treatise dedicated
to ‘Abd al-Shakuy, the Kashf al-Mastur fi Jawab Abd al-Shakir, which deals with
the a‘yan thabita (Fig. 7.13).%! This treatise, which draws on Avicenna, Plato, Ibn
‘Arabi and al-Qunaws, is dated 20 Muharram 1089/14 March 1678, and refers to
a letter sent by ‘Abd al-Shakur asking about this question. This suggests that
‘Abd al-Shakuar had left al-Karant's study circle by this point and returned to
Java from where he evidently maintained some sort of correspondence with
his teacher, just as ‘Abd al-Ra’af al-Singkili had. Nonetheless, it is noteworthy
that al-Kashf al-Mastur only survives in two Istanbul manuscripts, and not in
any Southeast Asian ones — further testimony to the wider international inter-
est in the Southeast Asian controversies, but also to the extent to which much
material in Southeast Asia has been lost.

The case of ‘Abd al-Shakir thus demonstrates the interest of Banten's
royal family in Islamic learning. Sultan Abi’l-Mafakhir’s grandson, presuma-
bly being of a line of the family not likely to accede to the sultanate himself,
devoted himself to studying in Arabia with the greatest exponent of wahdat
al-wujud of the age, Ibrahim al-Karani. ‘Abd al-Shakar was thus evidently

88  Jakarta A 125, fol. 1a.

89  Jakarta A 125, p. 417; Dumairieh (Intellectual Life in the Hijaz before Wahhabism, 319) notes
another manuscript of a work by al-Karani with a note by ‘Abd al-Shakar, Ms. Ahgqaf,
Yemen, Tarim, majami‘ 132, n. 11.

go  Jakarta A 125, p. 415.

91 Istanbul, Stileymaniye, Hamidiye, Ms 1440, fol. 3ob—31a; Another copy is Istanbul, Beyazit
Devlet Kiitiiphanesi, Ms Veliyiiddin 1815, fol. 119b—120b.
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FIGURE 7.12  Mubhyi al-Din b. ‘Abd al-Shakar’s copy of al-Karani’s al-Ghaya al-Quswa, Jakarta,
Perpustakaan Nasional Ms A 125, fol. 1a
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FIGURE 7.13  al-Kurani, Kashf al-Mastur fi Jawab Abd al-Shakir. Istanbul, Silleymaniye Library, Ms
Hamidiye, 1440, fol. 30b—31a

an advanced student of Sufism, who read and copied advanced treatises on
wahdat al-wujid. Acquiring jjazas and books from his teacher and his circle,
he returned to Java and his manuscripts were incorporated into the sultanic
library, possibly by inheritance on his death or that of his son Muhyi al-Din,
although the exact path remains unclear. It is interesting to note that ‘Abd
al-Shakuar does not himself allude to his royal ancestry, of which we learn only
from his son Muhyi al-Din; perhaps in Arabia boasting of connections with an
obscure and distant sultanate would have impressed few. At any rate, the pres-
ence of ‘Abd al-Shakur’s manuscripts in the library indicate that he retained his
royal connections despite apparently devoting himself to a life of scholarship.
Occasionally the sultans themselves were recipients of jjazas. Several manu-
scripts contain jjazas from ‘Abdallah b. ‘Abd al-Qahhar to Zayn al-‘Ashiqin, in
one instance specifying that the jjaza for a Qadiri tract was being transmitted
from Muhammad al-Tabari (Fig. 7.14).92

92 Leiden University Library, Or 1842, fol. 325b.
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FIGURE 7.14  ljaza to Sultan Zayn al-Ashiqin from ‘Abdallah b. ‘Abd al-Qahhar on the authority of his
own jjaza from Muhammad al-Tabari. Leiden University Library, Or 1842, fol. 325b
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4 Occult Manuscripts

Magic constituted the subject of several manuscripts from the sultanic library.
It would be mistaken to draw too rigid a line between the occult and Sufism.
The most famous magic tract in the Islamic world, the Shams al-Ma‘arif
(represented by three manuscripts in the Banten royal collection, discussed
below) was in fact authored by a pious Suf, al-Buni, who lived an ascetic life in
thirteenth-century Cairo.? The conjunction between the two can best be seen
in a manuscript which contains not merely parts of the Shams al-Ma‘arif, but
also excerpts from Muhammad Ghawth’s al-Jawahir al-Khamsa.%* In between
the two treatises in the codex, a few pages are devoted to praise of Sufi prac-
tices such as muraqaba, while Ibn ‘Arabi is cited in a discussion of the qu¢b, or
spiritual guide.%> Magical practices could thus be seen as part of Sufism.

Our three Banten manuscripts of the Shams al-Ma‘arif consist of A 127,
mentioned above, plus two independent codices A 19 and A 20, which repre-
sent two parts of the work; all three are listed in the 1833 list.?6 A 19 and A 20
also underline the Sufi connections of magic, for its ownership note describes
Sultan Zayn al-‘Ashiqin as al-Rifa% wa’l-Qadiri (Fig. 7.15). However, the most
striking demonstration of Sufism’s magic associations are to be observed in a
majmii‘a of magical texts.%” Ms Jakarta A 156 is large codex of 479 pages com-
prising what initially appears to be an eclectic mixture of texts, dealing with
the stars, spells, and Sufism. The material is entirely of Middle Eastern prove-
nance, although the large format and generous spacing of the manuscript indi-
cates this is a Southeast Asian copy.

The codex opens in mid-sentence with a recipe for an aphrodisiac, followed
by a discussion of the stars to be observed in winter, summer, spring and autumn,
a distinction in seasons that would not have been meaningful in Southeast
Asia. There then follows a discussion drawn from Abw'l-Faraj al-Isfahani of the
activities in Tabaristan of the Zaydi Muhammad al-Daf ila’l-Haqq (d. 278/900)
and his secretary Muhammad b. Bahr,?® and another anecdote from the same
source of Alexander the Great’s journey to China. Next comes an invocatory

93  On this text and its author see Noel Gardiner, “Forbidden Knowledge? Notes on the
Production, Transmission, and Reception of the Major Works of Ahmad al-Btni,” Journal
of Arabic and Islamic Studies 12 (2012): 81-143.

94  Jakarta ms A127.

95  Jakarta Ms A 127, pp. 178-184.

96 nos 51, 69, 72.

97  Jakarta A 156, which must be no. 27 on the 1833 list, identified as ‘een arabische spelboek’,
an Arabic book of spells.

98  On him see Wilferd Madelung, “Da‘i ela’l-haqq,” Encyclopaedia Iranica, vol. 6, 595-597.
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FIGURE 7.15  Ownership statement of Sultan Zayn al-Ashiqin al-Rifa‘7 al-Qadir1 on a copy of
Ahmad al-Buni, Shams al-Ma‘arif. Jakarta, Perpustakaan Nasional Ms A 19, p.1

spell against bugs (al-bagq) which the author claims have been told by “one
of the ‘ulama’ of Zabid",?® which is later followed by spells aimed at thwart-
ing thieves.1°0 Although Muhammad al-Da‘’s activities are recorded as taking

99  Jakarta A 156, p. 20.
100 Jakarta A 156, pp. 25-6.
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place in Tabaristan in Iran, the only other area with a significant Zaydi popula-
tion is Yemen. Together with the mention of Zabid, this strongly suggests that
the original from which Jakarta A 156 was copied must have been compiled in
Yemen, possibly in the later medieval period.

As well as invocatory magic (‘azima), the text recommends employing
a magic circle of the type first popularised by the thirteenth century Syrian
occultist Ibn Talha:

With God’s permission, you should take a piece of paper and draw a circle
in the middle of it. In the middle of the circle you should write the name
of the thing that has been stolen in this way, and write in the circle: “You
have withheld so and so son of so and so’s property. In the name of God
the compassionate, the merciful, may God seal a veil over their hearts,
hearing and sight, may they have a great torment from the heavens which
comprises darkness, lightning and thunder upon the unbelievers, while
God encompasses everything behind them.”! Then stick a needle in the
paper and hang it in the air.102

Much of the text consists of a pot-pourri of various magic spells and talismanic
devices. Spells also include ones for a master to recover a runaway slave,'°3 for
anyone who wants to marry a woman, or who seeks a government position
from a sultan or amir,'%4 as well as for how to make a love potion,'°% and gain
victory over one’s enemies./%¢ The magical properties of the letters of the
Arabic script are also discussed at length in a section which is evidently in part
derived from the treatise Khawass al-Qur'an attributed to al-Ghazali, which
advises how writing verses from the Qur’an on specific objects can ward off

101 Inthe margin is added, “so that they put their fingers in their ears because of the thunder-
bolts, fearing death, for God encompasses the unbelievers.”

102 Jakarta A 156, p. 26. .
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103 Jakarta A 156, p. 28.

104 Jakarta A 156, p. 78.

105 Jakarta A 156, p.152.

106 Jakarta A 156, p. 94.
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evil.197 Another authority mentioned is al-Buni,'°® who is probably also the
source for the Hebrew-derived angelic names that are listed.!%° The text also
discusses medicine at length, including recipes for aphrodisiacs and antidotes
for poisons. At this point the Yemeni codex seems to have terminated, and two
additional texts are found, an Arabic version of an originally Persian treatise
on the Shattariyya (Risala-yi Shattariyya) and an unidentified text on Arabic
grammar. While this combination of texts may seem highly eclectic, it is again
evidently written with a view to providing its owner with useful knowledge
spanning the realms of Sufism, magic, and their key, the Arabic language itself.

Another occult text in the royal library was the Syrian author al-Shibli’s
compilation of law and lore relating to jinn and demons, the Akam al-Marjan
ft Ahkam al-Jann,''° finished in 750/1351, which survives in a finely written
Southeast Asian copy in Banten naskh (Fig. 7.16). The work circulated widely in
the Middle East, with 36 manuscripts listed in its recent critical edition.!"! The
existence of jinn is Qurianically attested, and the Akam al-Marjan is a good
demonstration of the way in which occultism and religion could be conjoined.
As the text’s editor, Badeen, observes with regard to the plethora of twenti-
eth centuries popular editions of this work, “drawing a sharp line between
the norm and superstition becomes very difficult when it comes to jinn. Since
Akam al-Marjan fi Ahkam al-Jann was the best-known monograph on jinn,
written by a Muslim jurist, some Muslim intellectuals found it religiously safe
and economically opportune to reprint this book with a minimum of effort and
remain on the legitimate side of religion.”!!> The same may be said of its earlier
circulation in manuscript form. Al-Shibli based his work on extensive use of
earlier authorities, including the tafsirs of Sufyan al-Thawri, al-Zamakhshari,
al-Razi and others, the canonical hadith compilations of al-Bukhari, Muslim,
Ibn Maja and Abu Dawud, and other authoritative sources from the first three
Islamic centuries.'® Nonetheless, the topics treated are certainly at times
exotic. Al-Shibli tells us the writing of the book was occasioned by the ques-
tion of whether intermarriage between a human and jinn was possible (which,
in a Javanese context, may be significant as recalling the traditions of cer-
tain royal courts such as Yogyakarta that the sultan enjoyed a marriage to the

107 A156,p.59.

108 A156,p.24.

109 A156, p.110.

110 Jakarta Ai24; no 50 on 1833 list.

111 Badr al-Din Muhammad Ibn-‘Abdallah al-Shibli, Akam al-Marjan fi Ahkam al-Jann, ed.
Edward Badeen (Beirut, 2017), 46—8 (English introduction).

112  al-Shibli, Akam al-Marjan, 55

113  al-Shibli, Akam al-Marjan, 25-45.
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FIGURE 7.16  al-Shibli, Akam al-Marjan, copied in eighteenth century Banten. Jakarta Perpustakaan
Nasional, MS A 124

supernatural Goddess of the Southern Ocean — a legend that was in fact orig-
inally linked to Banten’s pre-Islamic predecessor, Pajajaran).!'* Al-Shibli also
discusses magic to ward off harmful jinn, and how jinn are obliged to obey
talismans. Much of the book is devoted to examining the presence of Satan
in human affairs. Unlike the Shams al-Ma‘Grif and ms Jakarta A 156, al-Shibli’s
text is not intended as a practical guide to magic (or grimoire, to use European
terminology), but rather as proof of the existence of supernatural beings.
Nonetheless, this inevitably brought it into conversation with jinn magic, and
certain passages do give practical advice on remedies to be used against jinn
afflictions, such as writing out specified Qurlanic verses.'> Another copy of

114 Merle Ricklefs, The Seen and Unseen Worlds in Java, 1726-1749: History, Literature and Islam
in the Court of Pakubuwana 11 (Honolulu, 1998), 8-13, 36.
115 al-Shibli, Akam al-Marjan, 246-8.
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excerpts from al-Shibli’s works occurs in a majmii‘a owned by ‘Abdallah b. ‘Abd
al-Qahhar, confirming its importance in Sufi circles.!16

5 The Origins of the Texts and Manuscripts

Arabic texts composed in Southeast Asia account only for a relatively small
proportion of the texts in the library, which is primarily made up of works from
the Middle East. Local Banten Arabic literary production is represented primar-
ily by the works of ‘Abdallah b. ‘Abd al-Qahhar, while al-MagqasirT’s works are
attested by three manuscripts that might be attributed to eighteenth century
Banten, but lack definitive statements of ownership or place of production.!”
As noted above, al-Mawahib al-Mustarsala, composed in seventeenth century
Aceh by a Syrian immigrant, Ibrahim b. Ab1 Bakr al-Azhari, is represented in
Jakarta by two copies that date to the late seventeenth century, both evidently
made in Banten.'® Another Acehnese Arabic text held in the royal library was
Shams al-Din Sumatra’’s Jawhar al-Haqa’iq.""® Both al-Mawahib al-Mustarsala
and the Jawahir al-Haqa’iq are furnished with interlinear pegon translations.
Evidently, Acehnese Arabic texts were read and esteemed in Banten, but there
is no evidence that Arabic works from Sulawesi, for instance, ever circulated
there.

Numerous manuscripts seem to have been brought directly from the Middle
East, especially the Hijaz, to Banten. A crucial intermediary in this respect was
‘Abdallah b. ‘Abd al-Qahhar, whose activities are discussed at greater length in
chapter 6, as well as ‘Abd al-Shakar, the descendant of Sultan Abw’l-Mafakhir
who was a pupil of al-Karan's. The notes in ‘Abd al-Shakar’s manuscripts in
the royal library give some impression of the complexities of their circula-
tion. For example, a copy of Khatib al-Tabrizi's Mishkat al-Masdabih was pur-
chased in Medina by ‘Abd al-Shakir from Hasan b. Muhammad al-Kirani in
1081/1670-1;120 the latter had acquired it from his father, who had in turn
acquired it from Ya‘qab b. Ahmad al-Karani in 1061/1651. The latter had
bought it from the estate of another Kurdish scholar, Shaykh Rajab al-Kurdi
in 1045/1635—6 (Fig. 7.17). Thus the codex circulated among these two Kurdish
families of ‘ulama’, until ending up in the hands of the Banteni mujawir, who

116 A 655, p. 50ff.

117 Jakarta A 45/2 al-Maqasiri's Zubdat al-Asrar; A 101, a collection of al-MaqasirT's works,
copied between 1186—7 AH in Southeast Asia, almost certainly Banten; A 113/2.

118 Jakarta, A 97 and A 98.

119 Jakarta A 31/1.

120 Jakarta A 26,
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FIGURE 7.17  Khatib al-Tabrizi’s Mishkat al-Masabth purchased in Medina by ‘Abd al-Shakir from Hasan
b. Muhammad al-Karani in 1081/1670-1 before being brought to Java and entering the
Banten palace library. Jakarta, Perpustakaan Nasional, Ms A 26
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must have brought it back to Java. Its accession to the palace library becomes
more readily comprehensible in view of ‘Abd al-Shakar’s royal connections.
Other manuscripts give some impression of the cosmopolitan environment in
which ‘Abd al-Shakur studied. Collation notes in his manuscript of works by
al-Munawi and others indicate the manuscript was collated in Medina in the
presence of “my comrade Shaykh Ahmad al-Takrari,” from his nisba a native of
Takriir in the far west of Africa (Fig. 7.18).12! In another Medinan manuscript
comprising works by al-Kiirani and others, the copyist gives his name as al-Hajj
‘Abd al-Mahmud b. Salih al-Jawi.122 He copied these works in 1084/1673—4, the
same period that ‘Abd al-Shakiir was active, and was doubtless part of the same
study circle around al-Karani. Thus in Medina, scholars and students from the
easternmost and westernmost parts of the Islamic world could meet at the
classes of Kurdish ‘ulama’, copying and collating texts that they then took back
to the furthest reaches of the dar al-Islam.

As argued above, the magic book Jakarta A 156 is derived from a Yemeni
original, while a fine manuscript of al-Shattanawfl's Bahjat al-Asrar copied in

FIGURE 7.18  Collation note in hand of ‘Abd al-Shakiir mentioning “my comrade Ahmad
al-Takrtur1’, Medina, Rajab 1084/October 1673. Jakarta, Perpustakaan Nasional
MS A 29, p. 273

121 Jakarta A 29, p. 273.
122 Jakarta A n2.
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1104/1692—3 is almost certainly from Yemen, on the basis of its stylistic and
orthographic features, such as the use of dot under dal (Fig. 7.19).1%3 More gen-
erally, we have certain manuscripts of an Arabian provenance, although it is
not possible to locate them exactly. It seems likely they are from western Arabia
or the Hijaz, but elsewhere in the Middle East, including Egypt, would also be
possible. Characteristic of these manuscripts is the use of red and black inks,
and the presence of a V-shaped title. The two manuscripts of Ibn al-Wardi's
Kharidat al-Ajaib both fall into this group.12+

Not all the colophons are trustworthy. A manuscript of the grammatical
work Tuhfat al-Talib (Jakarta A8) states that it was copied in Jerusalem in
705/1305; however, the manuscript itself is plainly seventeenth or eighteenth
century, again most likely Arabian. Yet some manuscripts did originate out-
side Arabia. Jakarta A 143 is a copy of the second part of al-Ghurar al-Bahiyya
ft Sharh al-Bahja al-Wardiyya, a super-commentary on Ibn al-Wardi’s verse
commentary on a figh text by al-Qazwini, al-Hawi al-Saghir. Its title page con-
tains the ownership note of Zayn al-‘Ashiqin, but also the evidence of another
owner, who states he was given the manuscript in 1065/1655 when he was at
al-Majdal ‘Asqalan (Ashkelon in Palestine) where it had been sent to him by the
Shaykh ‘Abd al-Qadir Ghassani in Jerusalem (Fig 17.20). The complex travels of
some manuscripts are suggested by Ibn Hajar’'s commentary on al-NawawT's
Forty Hadiths, entitled al-Fath al-Mubin.?> The manuscript bears the names
of three previous owners and one reader, all evidently of Middle Eastern ori-
gin, like the manuscript itself (Fig. 17.21). All four previous owners identify
themselves as Shafiis, as was Ibn Hajar himself, but the ownership notes also
mention the tarigas to which they belonged - Muhammad ‘Umar al-D.b.r.ky,
a Rifai; Muhammad al-Sayyid, from Sind (al-sindi mansha’an), a member of
the Shadhili and Burhani orders; and one other individual whose name cannot
be read but who was a Maliki, perhaps suggesting North African origin, and a

123 Jakarta A g5; for the Yememi subscript point on dal, see Atanna D’'Ottone, “The Pearl and
the Ruby: Scribal Dicta and Other Metatextual Notes in Yemeni Medieval Manuscripts,” in
David Hollenber, Chrisyoph Rauch and Sabine Schmidtke (eds), The Yemeni Manuscript
Tradition (Leiden, 2015), 83; also Anne Regourd, “Les manuscrits des bibliotheques
privées de Zabid (Yémen): Enjeu d'un catalogue,” Proceedings of the Seminar for Arabian
Studies 32 (2002), 250, 251. As Regourd notes (p. 254, n. 28), this feature occurs in pegon,
but not — as far as I am aware — in Arabic manuscripts produced in Java, and therefore
should be considered a distinctively Yemeni feature.

124 Jakarta A150 and 151

125 Jakarta Ago.
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FIGURE 7.20  Abu Yahya Zakariyya al-Ansari, al-Ghurar al-Bahiyya fi Sharh al-Bahja
al-Wardiyya. To the left of the title is a note explaining the transfer of the ms
from Jerusalem to Hasan b. Hasan al-Azhari in Majdal ‘Asqalan, Ghazza. On
the right the ownership statement of Zayn al-Ashiqin. Jakarta, Perpustakaan
Nasional Ms A 43

member of the Burhani order.1?6 The fact that two of the owners were not just
Shafiis but also Burhanis suggests that it was through tariga membership that
books were exchanged, even when the subject ostensibly has little to do with
the tariga itself.1??

The sultanic library also testifies to the important role of India as a chan-
nel for transmission of knowledge, as well as a source for original texts. The

126  The other ownership marks are relatively clear. Thi§ one reads, as far as I can make out:
b Sl bade SIL) Al (o) el Jls (] ) sl ) s ddl SOl o Jasl
allly & ) e
127 Admittedly, Ibn Hajar mentions that the third volume of the work dealt with hukm
al-ihsan, which he identifies with im al-tasawwuf; see A 40, p. 2. However, it seems to
have little obviously connected to the Burhani as opposed to any other tariga.
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FIGURE 7.21  Ownership marks on the title page of Ibn Hajar’s al-Fath al-Mubin. Jakarta, Perpustakaan
Nasional Ms Ag4o

presence of texts by the Indian Sufis Muhammad Ghawth and al-Maha’imi
indicates that their works, marked by their promotion of Shattari and Akbari
ideas, exercised a distinct appeal to the sultans of Banten, even if, as discussed
in Chapter 2, these may have been transmitted via the Hijaz. Yet the Risala-yi
Shattariyya (A 156/2) is a distinctly Indian text, exiting in numerous manu-
scripts in its Persian version in the subcontinent, while only one other copy of
the Arabic version is known.!28

128 Ernst, Carl W. — Khodamoradi, Soraya, 2018, “Risala-yi $attariyya’, Perso-Indica. An Ana-
lytical Survey of Persian Works on Indian Learned Traditions, F. Speziale — C.W. Ernst, eds.,



310 CHAPTER 7

FIGURE 7.22  The misleading colophon of al-Bani’s Shams al-Ma‘arif, claiming to have been copied
in Hyderabad (misspelt) in 1014/1605, but evidently actually copied in Banten in
the eighteenth century, complete with interlinear Javanese translation. Jakarta,
Perpustakaan Nasional Ms A 20

The Indian connection is demonstrated by other manuscripts. The Shams
al-Ma‘Grif manuscripts end with statement that they were copied in Hyderabad
in 1014/1605 (MS A 20 and A 127, p. 177). This is clearly not the case, as the
script, format and interlinear Javanese translation of A19—20 indicate the man-
uscripts were almost certainly made in Java specifically for the Banten court
(Fig. 7.22); while A 127 lacks the interlinear translation, the colophon relating
to Hyderabad is supplemented by the statement it was copied by a certain Hajj
Kemas Muhyi b. ‘Abdallah al-Bantani, confirming its Bantenese provenance.
However, these colophons do indicate these Banten manuscripts were clearly
copied from an original made in Hyderabad.!2?

available at http://www.perso-indica.net/work/risala-yi_sattariyya. The other copy of the
Arabic version of the text is held in the Zahiriyya Library in Damascus.

129 Inthe case of A 127 it is possible that it was made from A19—A20 rather than directly from
the Indian original.
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The transmission of texts, and indeed the physical manuscripts themselves,
via India, is also suggested by the Persian ownership statements that are to be
found on some manuscripts. While Persian was of course used over a much
broader area, including Central Asia and Iran, it was the main literary language
of Muslims in India up to the nineteenth century. Further, given the geograph-
ical realities and India’s longstanding ties with Southeast Asia, it is much more
logical to assume the transmission of these manuscripts via India than other
parts of the Persianate cosmopolis. Such Persian ownership notes appear on
two Arabic grammar treatises, Zayn al-Din al-Nahaw1 al-Khalidi's al-Tasrih
bi-Madmun al-Tawdih,'3° and al-Misbah fr'l-Nahw.13!

There are two notes on the manuscript of al-Tasrih bi-Madmun al-Tawdih,
one in Persian, the other in Arabic (Fig. 7.23). The Persian one reads:

Shaey Sl ol ) b g e il 35l i el sl S
J.fvob;@.:ﬁbﬁ Mv\f

Its owner by rightful purchase, Sayf al-Haqq, bought [it] on 26 Ramadan.!32

Sayf al-Haqq's seal also appears on both manuscripts.
That in Arabic reads:133

e ol Lol i) el el AN D ) ) sl
VAIVY aw del) Cadalll Loga,

Then it was transferred to God’s trustworthy servant, Amin al-Din b.
al-shaykh al-hafiz Jan Muhammad — may the Kindly Eternal One have
mercy on them both — in 1177 [1763—4]

The colophon indicates that the Jakarta copy of al-Tasrih bi-Madmiin al-Tawdih
(Mss Aq—As) was originally copied in 1071/1661; although no place is given, the
use of red and black inks, the V-shaped colophon and the style of nasks hand-
writing suggests this is a Middle Eastern manuscript, most likely from the Hijaz
(in an Iranian or Indian manuscript of this date, one would expect nastatiq

130 Jakarta Mss A4—-As, a two volume work.

131 Jakarta Ms A16.

132 Jakarta Ms A5 An almost identical inscription, merely replacing the word karda with
sakhta, is found on A4.

133 Present only on Jakarta A 5.
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FIGURE 7.23 Ownership notes on Zayn al-Din al-Nahawi al-Khalidt’s al-Tasrih bi-Madmun al-Tawdih
Jakarta, Perpustakaan Nasional Ms A 5, p.1
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script to be used, as indeed it is in the Persian ownership inscription). The
manuscript thus seems to have been carried from the Hijaz to India, before
being taken to Java and entering the sultan’s collection no earlier than the late
eighteenth century.

Al-Misbah frl-Nahw also has the appearance of being copied in the Middle
East, probably the Hijaz, given the use of naskh. However, the copyist’s name
suggests his affiliations to the Persianate world, Aba Muhammad Shah Khatib
b. Madani Shah.!3* Possibly he was an Iranian or Indian resident of the Hijaz.
The manuscript is dated Shaban 1019/October 1610, and after the colophon a
line of Persian verse in nastalig script states:

@K;\Sov\.@ o ‘&5\)‘(’)\’ C.Ja les Wles aSa

I desire that everyone who reads it prays [for me], for I am a sinful servant
[of God].

The precise trajectory of al-Misbah is thus hard to reconstruct, but again, it
seems to have entered the sultanate library only considerably after its original
copying at the beginning of the seventeenth century.

We are on firmer ground with the fourteen-volume manuscript of Ihya’
‘Ulam al-Din that the sultanic library possessed.!35 Several volumes (e.g. AggA,
AggB) contain the name of Sharif Ja‘far b. Abi Bakr b. ‘Abdallah Mutahhar
Ba ‘Alawi al-Husayn and the date of Ramadan 1185/December 1771 on the
title page, indicating the book was in the possession of a member of the
well-known Hadrami Ba ‘Alaw1 family of sayyids before entering the sultanic
library (Fig. 7.24). Again, this is most likely a Middle Eastern manuscript, prob-
ably of South Arabian provenance. However, nastaliq verses of a love poem
in a variant of Hindustani also occur on A 9gi, suggesting the work travelled
through India before reaching Java.!3¢ A Hadrami connection is also suggested
by the ownership marks on A 157, Hayat al-Hayawan by al-Damir1. This was

134 Jakarta A16.
135 Jakarta A g9 (identical with no. 76 on 1833 list).
136 I am indebted to Dr Imre Banggha of Oxford University for the following comments
(4 October 2019): “The refrain indicates that it is a transcript of a performance. The scribe
did not know standard Urdu orthography but indicated long zabars when necessary for
the Indic pronunciation. It is a love poem convincing a neighbouring woman (mdn-le
parosin “believe me, my neighbour”). The first two lines in a tentative translation read:
“Believe me, my boorish neighbour (or: Believe my lord, o my neighbour)
The lord without limits held my hand””
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FIGURE 7.24  al-Ghazall. Ihya’ ‘Ulam al-Din. Titlepage and ownership statement of Ja‘far b.
Ab1 Bakr b. ‘Abdallah Mutahhar Ba ‘Alawi. Jakarta, Perpustakaan Nasional Ms
Ag9B



THE LIBRARY OF THE SULTANS OF BANTEN 315

transferred from the possession of the Sayyid Husayn Mashyakh to a member
of the famous Hadrami al-Saqqaf family, Taha b. Umar b. al-Salih al-Saqqaf
Ba ‘Alawi.

The presence of so many imported and previously owned manuscripts is
perhaps a reflection of the acute shortage of manuscripts in the Malay world,
a phenomenon noted by Proudfoot.!3” Evidently, this did not apply just to
Malay language manuscripts, but also to Arabic ones, and again seems to con-
trast with the relatively extensive textual production of other Javanese courts,
including comparable sultanates such as Cirebon.!®® In an environment in
which books of any kind were probably a rarity, such imported texts, even if
often physically unimpressive to modern eyes, would have been a sign of pres-
tige and exclusivity. Moreover, the very evidence of their previous ownership
served to link them, and thus their current owners, the sultans of Banten, to
the great centres of learning in the central Islamic lands, above all the Hijaz.

The Banten sultanate also had close links to Cirebon, and these are reflected
in a number of the manuscripts. Jakarta A 140, the Ikhtilaf al-Madhahib, was
according to its Javanese ownership inscription originally from the court of
Kaprabonan in Cirebon.!3® The manuscript is evidently of Javanese produc-
tion, having the classic large, interlinear pegon translation format. Evidently
this had made it into the Banten sultanate library sometime in the later eight-
eenth century, for it is mentioned in the 1833 inventory. A collection of prayers,
spells and magic squares in the hand of ‘Abdallah b. ‘Abd al-Qahhar, ms
Jakarta A 66, may also have been composed in Cirebon, for the text includes
a long genealogy of Cirebon’s sultan, although it also specifically mentions
“this land of Banten,” probably a reflection of Cirebon’s acknowledgement of
Bantenese overlordship.

6 Locally Produced Manuscripts

The Banten library also comprised a large number of locally produced man-
uscripts, which seem to have been copied specifically for the court. Unlike
elsewhere in Java there are rarely specific colophons linking the manuscript to
the court, or indeed even to Banten, providing exact dates and even times of

137 lan Proudfoot, “From Recital to Sight-Reading: The Silencing of Texts in Malaysia,”
Indonesia and the Malay World 30/87 (2002): 117-144.

138 See, e.g. Tim Behrend, “Manuscript Production in Nineteenth-Century Java: Codi-
cology and the Writing of Javanese Literary History,” Bijdragen tot de Taal-, Land- en
Volkenkunde 149 (1993): 415.

139 Friederich and van den Berg, Catalogus, 122.
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copying. However, certain characteristics typically suggest that a manuscript
was copied for what we must assume was a sort of scriptorium attached to
the court, owing to the uniformity of style. Arabic texts tend to be copied in
large, clear naskh, with generous spacing. Indeed a study of the Qur’an manu-
scriptshasidentified two styles of whathasbeen described as “Banten naskh:",14°
betraying the influence of taliq and muhagqagq, the former most likely under
Indo-Persian influence. It has been argued that, in contrast to other parts of
Southeast Asia where the quality of calligraphy was less impressive, “the writ-
ing of naskhi seems to have been the subject of serious study in Banten.”*# Yet
the same study has also found that “there are no known examples of Banten
naskhi which achieve a level of technical excellence that could be regarded as
setting standards for that script, and which could focus as calligraphic exem-
plars.”42 While these comments are based on Qur’an manuscripts, they also
apply more broadly to texts copied for the royal library. The local version of
naskh is generally used for Arabic, characterised by thick lines and with minor
variations of both style and quality. It is this feature which makes the manu-
scripts attributable to Banten and is well illustrated in one of the rather few
manuscripts to specify its place of copying. In the Mujib al-Nida’ ila Sharh Qatr
al-Nada’ by ‘Abdallah b. Ahmad al-Fakihi (d. 972/1564—5), a commentary on a
grammatical work by ‘Abdallah b. Yasuf b. Hisham (Jakarta, A 7), the title page
announces it was copied in the town of Banten by ‘Abd al-Rahman b. Ahmad
(Fig. 7.25).

This characteristic naskh is perhaps in keeping with a tendency in Java
for individual courts to develop specific styles of calligraphy,'*® and suggests
that, as elsewhere in Java, there must have been a scriptorium, or multiple
scriptoria, that produced manuscripts for the court in the local style. In other
respects, Banten manuscripts diverge markedly in appearance from those cop-
ied elsewhere. Most of the locally produced manuscripts are plain and una-
dorned, contrasting with the traditions of luxury book production for royal
patrons that characterise the Middle East and India, but also with other courts
in Java, where lavishly illustrated and expensively bound manuscripts were
produced by court scriptoria at least from the eighteenth century.!#4 Instead, it

140 Gallop and Akbar, “Art of the Qur'an,” 110.

141 Gallop and Akbar, “Art of the Qurlan,” 110.

142 Gallop and Akbar, “Art of the Qurlan,” 112.

143 Behrend, “Manuscript Production,” 414-5.

144 Proudfoot, “From Recital to Sight-Reading,” 123; cf. Behrend, “Manuscript Production,”
413—5. For a fine study of one such court scriptorium in Yogyakarta, albeit in a slightly
later period, see Sri Ratna Saktiumlya, Naskah-Naskah Skriptorium Pakualaman: Periode
Paku Alam 11 (1830-1858) (Jakarta, 2016).
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FIGURE 7.25  Titlepage of Mujib al-Nid@’ ila Sharh Qatr al-Nada’ by ‘Abdallah b. Ahmad al-Fakihi, copied
in Banten by ‘Abd al-Rahman b. Ahmad. Jakarta, Perpustakaan Nasional Ms A 7

was through the use of the bold raskh script and generous spacing that Banten
manuscripts are visually impressive. Yet even if illustrations are almost entirely
absent, some Banten manuscripts had luxury bindings. Regrettably, almost all
the manuscripts in Jakarta were rebound in the early twentieth century, but a
handful of eighteenth-century examples of Banten bindings survive in Leiden.
These are described as “lavishly decorated,” and closely resemble the floral dec-
oration on Turkish and Persian designs, comprising, “tapering serrated leaves,
swirling tendrils, fantastic flowers and Chinese lotus buds.”#5 These are argued
by Plomp to be associated with the court, and comprise both Arabic and Malay
texts. Unfortunately, there seems to be only one surviving example in Jakarta,
A 88 (Riyad al-Salihin of al-Nawawi, Fig. 7.26) which has not suffered such
rebinding (although the text inside has suffered severe damage from iron gall,
and there is no direct evidence to confirm it is a Banten court manuscript, even
if this is likely). The binding appears to be almost identical to that illustrated

145 M. Plomp, “Traditional Bookbindings from Indonesia: Materials and Decorations,” Bijdra-
gen tot de Taal-, Land- en Volkenkunde 149 (1993), 571-592, esp. 579-583.
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FIGURE 7.26  Binding of al-Nawawi, Rawd al-Salihin. Jakarta, Perpustakaan Nasional Mms A 88

by Plomp (figure 5), comprising a central pane with elaborate floral and leaf
motifs, and four corner pieces.

Exceptions to the plainness of Banten manuscripts are Qur’ans, the prayer
manual Dal@’il al-Khayrat, and the books of Mawlid. The Banten Qur’ans have
been analysed at length by Gallop and Akbar, who note that they are stylistically
quite distinct from Qur’ans produced elsewhere in Java or indeed Southeast
Asia more generally, especially the large format group. One of these Qur’ans,
A 50, which according to its ownership inscription was in the possession of
Sultan Muhammad ‘Ali al-Din (r. 1777-1802) who bequeathed it to his children,
is written on paper decorated with gilded floral motifs which was imported
from India and known as Surat paper after its traditional place of production
(Fig. 7.27).146 Gallop and Akbar note that the use of such decorated paper,
while common for correspondence, is extremely unusual in Southeast Asian
manuscripts, and bears closer affinities to the styles for decorating Qur’ans in
the Middle East. In particular, it is reminiscent of the use of ‘Chinese’ paper
in Timurid manuscripts.*” The multivolume Qur’ans Jakarta A 51 and Leiden

146 Gallop and Akbar, “Art of the Qur'an,” 121-123.
147 Gallop and Akbar, “Art of the Qurlan,” 124.
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FIGURE 7.27  Quran on gold-embossed paper belong to Sultan ‘Ali al-Din of Banten. Jakarta,
Perpustakaan Nasional Ms A 50

Or 5678 (the later a sole surviving fragment of juz’ 25 from a 30 volume set) do
have illumination, but according to Gallop and Akbar the choice of colours and
format is quite distinct from the styles generally recognised in Southeast Asia,
and is again reminiscent of Persian and Indian Qur’an-decorating traditions.8
Furthermore, in a break with standard Southeast Asian practice, Qur'ans A 52
and A 53 open with al-Fatiha occupying both opening folios, whereas generally
in Southeast Asia al-Fatiha would occupy the opening righthand page and the
start of al-Baqara the lefthand one (as is indeed the case in A 50 and A 54).149
Stylistically similar to the Quran manuscripts are the manuscripts of
Dal@il al-Khayrat, of which the library held four in identical format (Jakarta
A78, A79, A 80, A 81). Like the Qur’an A 50, but unlike the majority of Arabic
manuscripts, these Dal@’il manuscripts are characterised by their somewhat
cramped appearance, despite their impressive size, owing to the very limited
margin space and lack of text frames.150 At the same time, the appearance of
the manuscripts is enhanced by the use of red ink, and gold for an illustration
of the graves of the Prophet, ‘Umar and Abu Bakr (Jakarta A 78, p. 5, A 79,

148 Gallop and Akbar, “Art of the Quran,” 124.
149 Gallop and Akbar, “Art of the Qurian,” 104.
150 Gallop and Akbar, “Art of the Qurlan,” 99.
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p- 3, A 80, p.5,A 81, p. 3.). The lack of margins or frames and sometimes rather
cramped spacing can also be observed in two collections of prayers and Mawlid
texts that we know from their ownership inscriptions to have belonged to the
sultans, A 67 and A 68.15! Again, alternating red and black ink and Banteni
naskh are employed to create a visually impressive manuscript that was proba-
bly meant for public display. Rather more generously spaced are the dhikr texts
such as Jakarta A 73, the collection of Qadiri prayers and dhikr texts made for
Sultan ‘Ali al-Din (Fig. 7.28), which also uses a combination of red for headings
and invocations and black for the main text, both in the same bold Banten
naskh that characterises these works. These commonalities in presentation
strongly suggest the existence of a court scriptorium in which texts were cop-
ied into set formats according to genre, and the use of the local forms of naskh
constituted a visual language that bridged these different formats and served
to underline the manuscripts’ Banteni identity.

FIGURE 7.28  Collection of mawlid and liturgical texts made for Sultan ‘Ali al-Din. Jakarta,
Perpustakaan Nasional Ms A 73

151 Jakarta A 67 was in the possession of sultan Ab@’l-Mafakhir Muhammad ‘Ali al-Din.
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Banten copyists frequently sought to correct errors in their base manu-
script; however, the corrected text was marked in red and the original was pro-
vided in the margin with a comment in ta%ig beneath reading “naskha” (in
the [original] manuscript) (Fig 7.29 a and b).12 Such variants were sometimes
restricted to the vocalisation, but at other times comprised alterations to the
rasm. All this suggests that great effort was expended in preparing a manu-
script that was not only visually impressive but also textually authoritative,153
and also indicates that scriptorium scribes had a good knowledge of Arabic, or
at least were supervised by someone who did. This kind of treatment was not
restricted to liturgical texts such the Qur’an, dhikr, and the Dal@’il al-Khayrat.
Although lacking the textual notes, high quality copies of other works were
made in Banten, such as al-Sha‘rani’s al-Yawagqit wa’l-Jawahir (Jakarta A 120),
composed in a Banteni naskh in red and black ink. While A 120 lacks any dec-
orative features, it shows the same careful calligraphy as the Dal@’il and dhikr
manuscripts, albeit in a more generous format of wide margins.

Manuscripts produced in Banten thus underline the sultanate’s links to the
central Islamic lands through their calligraphy and bindings, and its distinctive
book culture that set it apart from other Javanese sultanates. The cosmopol-
itanism of the local manuscript culture is suggested by another manuscript
(Jakarta A 70), which in addition to Mawlid texts contains numerous ones
in praise of the popular saint ‘Abd al-Qadir al-Jilani (Fig. 7.30). Although this
manuscript bears no place of copying or ownership marks, it is highly likely
to have been produced in Banten as its contents, mawlid and dhikr texts in
Arabic, Persian and Tamil, closely resemble those in a manuscript we know to
have been owned by the Banten prince Muhammad Qahir (Leiden Or 5658).154
In addition, it can probably be identified with the final entry on the 1833
list, which is described as “Godsdienstige gezangen/zikir zikir” (religious
songs/dhikr), which accurately characterises A 70.155 In contrast to Or 5658,

152 Jakarta A 79, A 80, A 81.

153 Nonetheless, it should be noted that despite the uniformity of appearance of the Dala’il
manuscripts, there are differences in the way the text is treated. For example, in Jakarta A
80, the Dal@’il is both introduced and concluded with specific prayers to be read before
and after reading the text. Such prayers are missing in A 81. Similarly A 8o retains an
abridged form of the author’s colophon, which is omitted entirely in A 81. The textual
corrections are present in both manuscripts, but the readings corrected are not always
identical.

154 Iam grateful to Annabel Gallop for alerting me to this.

155 According to the 1833 list the ms was in six parts, which seems to reflect the divisions of A
70. This is subdivided by elaborately illuminated frontispieces on fol. 1a—2b, 33b, 45b—46a,
75b—76a, 143b—144a, with a final section starting on fol. 208b, giving a total of six sections.
Fol. 40b—43b has been bound out of order and is upside down.
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FIGURE 7.29A  Dal@’il al-Khayrat. Jakarta, Perpustakaan Nasional, Ms A 8o

FIGURE 7.29B  Dala’il al-Khayrat, showing textual annotations. Jakarta, Perpustakaan Nasional, Ms
A 8o
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Jakarta A 70 is richly illuminated, and illustrations on the frontispiece depict
the dabbus used in Rifa‘i and Qadiri ritual (Fig. 7.31).156 It is clear, however, that
the copyists of these multilingual manuscripts did not understand the texts
they were copying well, as the Persian is littered with mistakes. Their contents
were evidently sung or performed, as the musical modes in Or 5658 indicate,
and reflect in this respect the cosmopolitan culture of an Indian Ocean port
(Fig. 7.32). However, the illustrations in A7o could only have been accessible to
a small audience, as the book is physically small, probably the innermost circle
of the sultan and his murshid.

Even if other texts are left unadorned, they were frequently recopied into a
much larger format, presumably to conform to local ideas of what a court man-
uscript should look like. For this reason, the library contains a considerable
number of duplicates, representing the original Middle Eastern manuscript
and its Bantenese recopying into the large format. Thus for example, the four-
teen volume Ihya’ ‘Ulum al-Din (Jakarta A 99) associated with the Ba ‘Alawi
family was recopied in Banten into a much larger format, and condensed
into four volumes, of which only two survive (Jakarta A 100A and A100B)
(Fig 7.33).157 A further example is al-Qayrawani’s Tanbih al-Anam, which exits
in Middle Eastern (Jakarta A 77) and Banten copies (Jakarta A 78). The for-
mer measures 20cm x 15¢m and consists of 535 folios, but the Southeast Asian
copy, despite considerably larger dimensions of 42cm x 27cm, consists of 714
folios, as much wider spacing is given. Similarly, a commentary on al-Ghazali’s
work on ‘agida, the Kitab al-Musamara ft Sharh al-Musayara exists in two cop-
ies of very different dimension, a large Southeast Asian and a smaller Middle
Eastern one (Jakarta A 35 and 26 respectively). It was not simply religious
texts that were recopied in larger format. Thus al-Fawa’id al-Diya’iyya, al-Jam's
commentary on the well known grammar by Ibn Hajib, al-Kafiyya, survives in
two copies, Jakarta A g and 13, which, despite being written in two distinct
hands, bear the same colophon stating that they were copied in 1050/1640 by
a certain Sawakrin. In some instances we merely have a Southeast Asian copy
that is clearly derived from a Middle Eastern original. For example, volume
three of the Sahih al-Bukhari (Jakarta A 38C, no other surviving volumes from
this set) bears the date in the colophon of 886/1479—80, which is completely

156 Previously noted by James Bennet, Crescent Moon: Islamic Art and Civilisation in Southeast
Asia, (Canberra, 2005), 133, 159, 168.

157 These may be identified as they use the same sub-titles those on the first pages of A g9.
For example, A g9B (which is volume four of the four volume set) bears the title Kitab
al-Faqr wa’l-Zuhd, which is identical to that found on AggN.
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FIGURE 7.32  Persian musical modes in Arabic poems in a Sufi liturgical collection made for
the prince Muhammad Qahir. Leiden University Library Or 5658, fol. 20b—21a

FIGURE 7.33  Al-Ghazali, Ihya’ ‘Ulim al-Din. Comparison of the sizes of a Middle Eastern
(probably Hadrami) ms (Jakarta, Perpustakaan Nasional, A g9A, top) and a
Banteni one (A100, bottom)

untenable on palaeographic grounds. It must reflect the date in the manu-
script from which the copy was made, just as the ‘Hyderabadi’ copies of the
Shams al-Ma'‘arif do.

No written source contains an explicit statement of why these large-format
Southeast Asian copies were made when the library already contained a



THE LIBRARY OF THE SULTANS OF BANTEN 327

Middle Eastern copy, often in perfectly good condition. However, it seems to
suggest the books were valued not just for their contents, but also for their
physical appearance. In his study of performances of the Managib of ‘Abd
al-Qadir al-Jilani in contemporary Sundanese society, Millie notes that it was
the possession of the physical manuscript of this text that enhanced the repu-
tation of one of the ritual specialists who performed it, Rusana. “When speak-
ing with his clients, Rusana located his manuscript in a complex of spiritual
and dogmatic concepts that gave distinction to his performance.”>® Proudfoot
also notes how the possession of manuscripts could enhance royal authority:
“Malay chiefs who owned manuscript texts could use them to enhance their
standing, for example by permitting public readings of texts that both provided
popular entertainment and reinforced the feudal ethic.”’%? In the Javanese con-
text, Behrend remarks that patronage of the arts is one of the acts that “defines
and proves” the kingship of the ruler. “In a properly functioning kraton, books
are produced as naturally as wayang performances, court dances or royal prog-
eny, and by their production the ruler is known to be king”.16°

This implies that the manuscripts — or at least some of them — must have on
occasion been accessible to, or displayed to, a wider public than the royal fam-
ily itself. The comments of Gallop and Akbar with regard to Banten Qur’ans are
instructive in this respect. They divide the Qur’ans into two groups, one con-
sisting of large format, multi-volume Qur’ans which they describe as “monu-
mental” that “may have been specifically commissioned for public institutional
use, whether at the palace or in mosques or other religious establishments.”6!
These Qur’ans, like Jakarta A 53, were probably produced under royal patron-
age. A second group, including Jakarta A 50, are smaller format and single
volume, and were probably intended for the private use of members of the
royal family. This argument can be extended to the other Banten manuscripts.
The huge size of the multivolume Jala@layn manuscripts (e.g. Jakarta A 55) sug-
gests they were intended to impress a wider public, as too was probably the
case with the Dal@’il al-Khayrat, but it might also apply to the numerous other
Middle Eastern manuscripts recopied into the favoured largescale format. On
the other hand, Arabic manuscripts copied by ‘Abdallah b. ‘Abd al-Qahhar in
his ta‘liq style represent a second style of writing probably employed in manu-
scripts destined for the private use of members of the royal family.

158 Millie, Splashed by the Saint, 71.

159 Proudfoot, “From Recital to Sight Reading,” 121.
160 Behrend, “Manuscript Production,” 414.

161 Gallop and Akbar, “Art of the Qu’ran,” 132.
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In sum, a distinctive style of manuscript production existed in Banten, char-
acterised by the use of Banten nask#, and frequently accompanied by interlin-
ear Javanese translations. The recopying of Middle Eastern manuscripts into
the local large format reflects the role of these manuscripts on ceremonial
occasions, and their function of enhancing royal authority. Other manuscripts
were intended for private use.

7 The Languages of the Library and its Contents in Comparative
Perspective

The contents of the sultanic library immediately raise the question of how
representative they are of sultanic interests. The 1833 list mentions only two
Javanese manuscripts, which are yet to be identified, if they survive.l6? One
would certainly expect considerably more. Even if Banten was never one of the
great centres of the Javanese literary tradition in the way that Yogyakarta was
in the eighteenth century and Surakarta in the nineteenth, Javanese literature
was certainly patronised, for our main historical source on the sultanate, the
Sejarah Banten, was in Javanese. Moreover, various administrative documents,
legal texts, and letters have come down to us which show that Javanese was
certainly the prime administrative language of the Banten sultanate, while
Javanese romances on Islamic themes were also composed there.163

While there are no surviving independent Javanese texts in the Bantenlibrary,
numerous manuscripts are furnished with interlinear Javanese translations
(and on rare occasions Malay ones, such as in A 51, a Quran manuscript). As
Proudfoot notes, “The practice of copying manuscripts in which the major text
alternates with interlinear translations and glosses replicates the experience of
studying the text under a teacher who proclaims and explicates the text.”64 Yet
this does not necessarily mean the texts themselves were subject to detailed
study. Millie mentions one such Arabic text popular in contemporary East
Java, al-BarzanjT's al-Nir al-Burhani, which is circulated in the same format of
Arabic text and subordinated Javanese translation. However, Millie notes that
in the pesantren in which he observed it being read,

162 No 32 in KBG Dir 0094-0095 list is a majmii‘a of 2 Javanese texts, the first one apparently
an almanac, and the second a “naamboekje” associated with the sultan (perhaps a gene-
alogy or a silisla); no 33 is described as four Javanese books, i.e. a majmu@a of 4 texts, no
further information is given.

163  See Pigeaud, The Literature of Java, vol. 1,147-8, 225-6, and for the surviving administra-
tive documents from Banten, ibid, vol. 2, nos 2052, 2055, 7709.

164 Proudfoot, “From Recital to Sight Reading,” 120.
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The reader hurries through the Arabic text [outloud], while the assem-
bled students simultaneously perform wirid (repetition of formulas). It
is not intended that the text should be comprehended, so it is read at
breakneck speed. This continues for an hour, after which the recital stops,
even if the book has not been completed.165

While Millie refers to a modern style of recitation particular to the pesantren in
question, his comments suggest a variety of different reading practices could
apply, and one cannot jump to conclusions as to the actual practice purely
on the basis of an interlinear translation. In almost all instances, the inter-
linear Javanese translations are written in a thin ta%q style, and thus stand
in contrast to the impressive thick naskh of the Arabic text. One exception is
the five-volume Qur’an, Jakarta A 54 (Fig. 7.34). Here the Arabic text is distin-
guished by being written in red ink, while the Javanese is identical in dimen-
sions, and is also naskh, but a black ink is used. Although some interlinear
talig comments are to be found, these are actually Arabic explanations of the
Quranic text, such as in al-Fatiha, al-maghdub ‘alayhim is glossed (wa-hum
al-yahud), while al-dallin is explained as (wa-hum al-nasara). At least part of
the reason for the different treatment of the Javanese text in this manuscript
seems to relate to the fact that it was not simply a word for word translation,
as many of our interlinear translations are, but was rather envisaged as a com-
mentary that at times explained and expanded on the original.'é¢ Different
translations may have treated the originals in different ways, but this is a topic
that needs further research.

Apart from Javanese, Malay was widely used both as a literary and spo-
ken language in Banten, as one would expect of a cosmopolitan port in the
region. In addition to the locally composed Hikayat Hasanuddin, the Malay
version of the Sejarah Banten,'57 texts popular in the rest of the Malay world
circulated, such as the Hikayat Iskandar Zulkarnayn.'68 The latter apparently
belonged to a private owner, for the Banten manuscript bears an ownership
statement associating it with a certain ‘Umar b. Sakhr Ba‘abiy, of whom noth-
ing is known, although he does not seem to have been a member of the royal
family. If anything, the name suggests a Hadrami.!®® Yet such literary texts are

165 Millie, Splashed by the Saint, 79.

166 See Ervan Nurtawab, “The Tradition of Writing Quranic Commentaries in Java and
Sunda,” SUHUF Jurnal Pengkajian Al-Quran dan Budaya 2 (2009): 163-195.

167  Hikajat Hasanoeddin, ed. ]. Edel (Utrecht, 1938).

168 Leiden University Library, Or 1970, Hikayat Zulkarnayn, copied 1125/1713, see Akbar and
Gallop, “Art of the Qur’an,” 127-8.

169 Leiden University Library, Ms Or 1970; the ms apparently has the type of binding which
Plomp believes to be ‘royal’ Banten, but this merely suggests that such bindings were not
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largely absent from the sultanic collection. The main exception, and indeed,
from the perspective of modern scholars the most important Malay manu-
script in the library, was the poems of Hamzah Fansuri and his circle belong-
ing to Sultan Zayn al-Abidin (Leiden Or 2016). A collection of devotional verse
belonging to kanjeng sultan Abw’l-Fath Muhammad (sadly so badly damaged
thatfullinspectionisimpossible) comprises poemsin both Arabic and Malay.170
Malay evidently played a role in Islamic instruction, as is suggested by its occa-
sional use on interlinear translations of the Qur’an from Banten, including one
five-volume one from the sultanic library (Jakarta A 51) (Fig 7.35). Although it
has been suggested that such Malay translations were aimed at religious stu-
dents from elsewhere in Southeast Asia, such as the Philippines, who might
stop at Banten to study en route to the Hijaz,'"! this does not seem an entirely
satisfactory explanation for a bi-lingual Qur’anic manuscript constituting part
of the royal library. Rather, it reflects the use of Malay alongside Javanese as a
language of religious instruction, as the presence of other Malay devotional
manuscripts in the library confirms. The choice of Malay may have been con-
nected with the identity of the teacher as much as the audience, with migrants
from elsewhere in the archipelago or indeed the Middle East more likely to
have mastered Malay, the lingua franca of the region.

As noted at the beginning of the chapter, it is clear that the library confis-
cated by the Dutch thus only represented a portion of the original sultanic
library. Nonetheless, there is no reason to think that a vast mass of Javanese
material has been lost. Doubtless more Javanese and indeed Malay texts were
indeed housed in the royal library than have survived, but the literary and
cultural situation of Banten was evidently very different from that of other
Javanese sultanates. Best known are the courts of Surakarta and Yogyakarta
in Central Java, which even today retain their prestige as centres of Javanese
culture and tradition. From the eighteenth century, the courts of Central Java
patronised a renaissance of Javanese literature, drawing on traditional verse
forms such as the kakawin and the shadow theatre (wayang).'? This literary

in fact the exclusive preserve of the court. See Gallop and Akbar, “Art of the Qurlan,” 127-8,
n. 32.

170 Jakarta A 83.

171 Ervan Nurtawab, “Quranic Readings and Malay translations in 18th-century Banten
Qurans A.51 and W.277,” Indonesia and the Malay World, 48:141 (2020):169-189.

172 Pigeaud, The Literature of Java, vol. 1, 235—-241. Some impression of the wealth of liter-
ary production can be obtained from Nancy Florida, Javanese Literature in Surakarta
Manuscripts (Columbia, 1993—2012, 4 vols.).
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renaissance finds no parallel in Banten. In further contrast, although Arabic
texts — perhaps often via Malay intermediaries — inspired Javanese verse com-
positions in Central Java on themes such as the story of Alexander or the
Prophet Joseph, poems which sometimes also addressed contemporary politi-
cal concerns,1”3 the catalogues of the Yogyakarta courts reveal almost no texts
in Arabic, with the exception of some highly decorated Qurans. Yet despite a
vibrant tradition in Central Java of illuminating Javanese literary works, these
illuminated Qur’ans are few and far between, suggesting there was less inter-
est in decorating this text in this way.'’* As far as our current state of knowl-
edge goes, not a single original Arabic text was composed for the sultans of
Yogyakarta or Surakarta, and there seems to have been very little interest in
acquiring even manuscripts of Arabic classics.!” The catalogue of Yogyakarta
merely reveals some Javanese translations of widely circulated works such as
al-RafiTs Shafii figh summary, al-Muharrar.'’® A similar pattern is suggested by
the library of the Mangkunagaran kraton in Surakarta, where not only Arabic
but even Arabic script is almost entirely absent, with the library’s almost exclu-
sively Javanese manuscripts being overwhelmingly written in varieties of the
Indic-derived aksara Jawa.!”” While religious institutions in Central Java such
as mosques and, from the eighteenth century, pesantrens, did possess Arabic

173  On these adaptations and their political relevance in eighteenth century Yogyakarta see
Ricklefs, The Seen and Unseen Worlds, 28105,

174 Annabel Teh Gallop, “The Art of the Quran in Java,” Suhuf 5 (2012): 224; further for
the discussion of illumination in Javanese manuscripts, see van der Meij, Indonesian
Manuscripts, 81-99.

175 Van der Meij, Indonesian Manuscripts, 7, notes that “especially in colonial but also in
post-colonial times, those responsible for Indonesian manuscript collections prioritized
those in local languages to be used as materials for language instruction and cultural
studies. As a result, manuscripts on Islam from the area seem to me to be underrepre-
sented but research is needed to substantiate this.” That much further research is needed
is unarguable; however, it seems clear that the situation in Yogyakarta was very different
from Banten, and while catalogues and collections from Central Java may underrepresent
Arabic, it seems unlikely it enjoyed the same prestige there as it did in Banten.

176 ]. Lindsay, RM. Soetanta and Alan Feinstein, Katalog Induk Naskah-Naskah Nusantara,
vol. 2: Kraton Yogyakarta (Jakarta, 1990); for an early nineteenth century court library from
Yogya see Sri Ranta Saktimulya, Katalog Naskah-Naskah Perpustakaan Pura Pakualaman
(Jakarta 2005); again the only Arabic texts out of the 251 manuscripts described here are
copies of the Qur’an.

177 On a visit in December 2022, I was informed that the Perpustakaan Reksa of the
Mangkunagaran palace held only six Arabic script manuscripts apart from some unbound
folios of prayers. Of these manuscripts, doubtless the most significant must be MN 222A
which was copied by none other than the kraton’s founder Samber Nyawa in 1769-1777,
and contains excerpts from hadith and the Qur'an in Arabic, along with historical and Sufi
(suluk) texts in Javanese. Regrettably owing its status as pusaka I was unable to inspect
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manuscripts, the range was limited to basic teaching texts with a handful of
exceptions.'”®

More closely comparable to Banten, perhaps, were the courts of its vassal
Cirebon, which was in many ways the main Javanese cultural centre of the
western pasisir.1”® The various Cirebon kratons remained in competition not
just with each other but also with their Bantenese overlords, with whom they
shared a claim to descent from Seh Gunung Jati,'8° or holy man of the moun-
tain, whose shrine on a hill outside the city remains to this day a major centre of
veneration. One palace garden, Sari Gua Sunyaragi, was even built in the form
of series of caves and mountains, where, presumably, members of the dynasty
could emulate their holy ancestor in retreating for meditation. Like Banten,
Cirebon was home to a strong tradition of local Javanese language historiogra-
phy. The local history, the Javanese Babad Cirebon, was elaborated in numer-
ous different versions as each court sought to establish its own legitimacy. The
manuscripts of Cirebon are, however, mainly in the hands of private individ-
uals, including the current sultans. Recently, the British Library’s endangered
Archives Project has digitised a number of Cirebon manuscripts in private col-
lections in the city, including that of Sultan Abdul Gani Natadiningrat, the sul-
tan of the Kacirebonan kraton since 1997.8! Sultan Abdul Gani Natadiningrat’s
collection comprises forty three manuscripts, largely of the eighteenth to late
nineteenth centuries. Of these, almost all are in Javanese. These cover a wide
range of genres, from Sufism, including treatises on the Martabah Tujuh and
Shattari silsilas, to the history of Cirebon to literary texts such as a Javanese ver-
sion of the Hikayat Iskandar, and primbons (almanacs). Only two manuscripts

the inside of this manuscript, but for a description see Florida, Javanese Literature, vol.
2,140-141.

178 An impression of a local collection of Arabic manuscripts can be gained from the cat-
alogue of the great mosque in Surakarta. Of its 107 manuscripts, of which 104 are in
Arabic, although often with pegon translations, 28 are Qur’an manuscripts, 28 are classi-
fied as Sufism, predominantly al-Ghazali’s Ihya’ or extracts of it as well as al-Jili's al-Insan
al-Kamil, 21 are figh, and 12 are tafsir. The remaining manuscripts deal with Arabic gram-
mar, the Miraj, and the occult, the latter in the form of a lithograph of al-Bant's Shams
al-Ma‘arif; it is interesting to note the existence of a manuscript of al-Turtusht’s Siraj
al-Mulitk, the dissemination of which in Southeast Asia was discussed in Chapter 4. These
manuscripts date to the late nineteenth or early twentieth centuries. See Ismail Yahya,
Katalog Naskah Masjid Agung Surakarta (Jakarta, 2018; Seri Katalog Naskah Nusantara
Jilid 1).

179 Pigeaud, The Literature of Java, vol. 1,143-5.

180 On the Banten sultans’ claim see Drewes and Brakel, Poems of Hamzah Fansuri, 251-2;
Djajadiningrat, Critische beschouwing, 97-119.

181  The collection is digitised as EAP211/1/3, see https://eap.bl.uk/collection/EAP211-1-3 (last
consulted 26 November 2021).
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are in Malay, a work of theological questions and answers said to be a trans-
lation from an Arabic original by Aba Layth al-Samarqgandi, and an episto-
lographic manual. Apart from a single fragment of a Quran, only one text
is entirely in Arabic (with an interlinear translation into the local dialect of
Javanese), but strikingly this is none other than Abw’l-Ghanaim al-Maqdis1's
Hall al-Rumiz, of which a copy was also in the possession of the Banten sultans
(Leiden Or 1840). The Cirebon copy, made in 1185/1772, remains (as of my visit
in 2019) on display to visitors to the Kacirebonan kraton among the sultanic
pusaka or heirlooms, suggesting that even today it remains highly esteemed —
indeed, so much so that the kraton has also recently published a facsimile of
the manuscript with Indonesian translation, where it is erroneously attributed
to Ibn ‘Arabi.!82

Despite the shared taste for the Hall al-Rumiiz which was most likely pre-
served more owing to its pseudepigraphic attribution and possibly almost as a
talisman, the difference in the linguistic composition of what survives of the
Kacirebonan and Banten sultanate libraries is striking. This suggests that the
Banten sultans’ interest in Arabic did not simply stem from a cultural differ-
ence between Central Java and the cosmopolitan court cities of the pasisir, but
rather it was very much the exception even locally. This impression is strength-
ened if we look across the Sunda strait to the Malay sultanate of Palembang in
south Sumatra. This is one of the few Malay sultanates the library of which can
be reconstructed to some extent, being scattered between various locations
in Europe and Jakarta after it was dispersed following the British sack of the
city in 1812.183 Surviving manuscripts from the kraton are in Malay, Arabic and
Javanese. While there are a number of literary works in Javanese, the Malay
works are predominantly translations of Arabic religious, legal, Sufi and occult
texts: no works by local Arabic language authors have yet been identified in
Palembang, nor, apparently, was there interest, even in Malay translation, in
the wahdat al-wujud texts we find in Banten. Only handful of manuscripts in
the original Arabic come from the Palembang kraton, all of which are imports
from the Middle East (on which see further Chapter 6).

182 Muhyiddin Ibnu Arabi, Pusaka Keraton Cirebon: Pembuka Rumus dan Kunci Penendaha-
raan (Cirebon and Yogyakarta, 2013).

183 A first attempt was made by Drewes in his appendix to Directions for Travellers on the
Mpystic Path, 198—216; further manuscripts were identified by Teuku Iskandar, “Palembang
Kraton Manuscripts,” in C.M.S. Hellwig and S.O. Robson (eds), A Man of Indonesian Letters:
essays in honour of Professor A. Teeuw (Leiden, 1986), 67—72; see also Titik Pudjiastuti,
“Looking at Palembang through its Manuscripts,” Indonesia and the Malay World 34
(2006): 383-393. Palembang historical literature in Malay is discussed in M.O. Woelders,
Het Sultanaat Palembang 1811-1825 ('s-Gravenhage, 1975). See also Chapter 6 above.
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The only real parallels to the Banten sultanate library in Southeast Asian
courts come from South Sulawesi. The patronage, and composition, of Arabic
texts is well attested at the nineteenth century court of Buton in Sulawesi,
where the Sultan Muhammad ‘Aydaras was a prolific Arabic-language author,
but it is hard to tell whether this drew on earlier antecedents as almost no
manuscripts predating the early nineteenth century have come to light on
Buton.!84 In Chapter 5 we have noted the evidence for royal interest in Arabic
in the sultanates of Makassar and Bone during the seventeenth and eighteenth
centuries. However, only fragments of the Bone sultanate library have survived,
and nothing of the Makassar one, making a comparison with the situation in
Banten difficult. However, it seems clear that in both Buton and Bone, vernac-
ular texts in Wolio and Bugis respectively played a major role in court literature
in a way that is largely absent in Banten.

In some ways, the closest comparable library from the region in terms of
date and focus on Arabic is from Selangor in the Malay peninsula. This was
seized by the Dutch in 1784, and is today held in the Athenaeumbibliotheek in
Deventer.!85 It belonged Tengku Sayyid Jafar, who was both an ‘alim and local
political figure, being a close associate of the local Bugis sultan and holding
the office of Panglima Besar of Selangor. His library comprised (at least as it
has come down to us) 28 volumes and a total of 72 items, including letters,
talismans and other short texts. The library is predominantly in Arabic, with
a handful of Malay, Javanese, Bugis and Makassarese texts. As in Banten, a
number of the manuscripts in the Selangor collection were imported from the
Hijaz, although others were evidently originally copied in Aceh and elsewhere.
Unlike the Banten collection, figh is of central importance, with commentaries
on or abridgements of several well-known Shafii texts such as al-Fath al-Qarib
of Abu Shuja‘ and al-Nawawi's Minhaj al-Talibin. Most of the remaining Arabic
texts constitute treatises on grammar (such as al-Jurjant’s al-Awamil and the
Ajuriumiyya) or credal works. Sufism is entirely absent from the Arabic manu-
scripts of this collection, but is dealt with in Malay manuscripts, including texts
relating to the Martabah Tujuh, although few authors have yet been identified.186
The only literary manuscript is a fragment of the Bugis epic La Galigo. The col-
lection has been described as follows:

184 Peacock, “Arabic Manuscripts from Buton.”

185 Athenaeumbibliotheek, Deventer, MSS 1834.1-XXX.

186 Athenaeumbibliotheek, Deventer, Ms. 1834. xx111 10 O 3. An inventory of the collection is
provided in the appendix to Annabel Teh Gallop, “The Library of an 18th-Century Malay
Bibliophile: Tengku Sayid Jafar, Panglima Besar of Selangor,” in Olly Akkerman (ed.),
Social Codicology: The Multiple Lives of Texts in Muslim Societies (forthcoming).
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The great majority of manuscripts in this Malay collection thus comprise
works in Arabic familiar from libraries throughout the Islamic world, fol-
lowed by smaller numbers of texts in Malay and Bugis, with minor ele-
ments in Makasar and Javanese. The Malay texts are generally on mystical
aspects of Islam, as well as catechisms on the faith and treatises on the
daily obligations of Islamic law, and Malay is notably also the epistolary
language. Bugis is used to a smaller extent for a wide range of religious
matters ranging from information on ritual ablutions to different prayers
to be performed for specific purposes, and for divination. ... Overall, the
profile of the Selangor collection accords well with the picture of other
libraries from Islamic Southeast Asia that is emerging from a study of
digitised collections, where attention has been drawn to the parallels
with ‘medieval’ literary systems constructed around a core of canoni-
cal texts in a ‘supraethnic, or sacral, language), in this case Arabic, while
‘non-functional’ texts, positioned closer to the periphery of the model,
tend to be written in the language of particular ethnic groups.!87

This distinction between canonical texts in Arabic and ‘non-functional’ liter-
ary ones in local vernaculars is a feature of another well preserved library, that
of the pesantren Langitan at Widang, Tuban in East Java. This was recently dig-
itised by the British Library’s Endangered Archives Programme, and contains
133 manuscripts dating from the eighteenth to twentieth centuries. All are in
Arabic bar two, which are Javanese. The Arabic texts focus on theology, gram-
mar, figh, creed and to a lesser extent Sufism.!88 The only literary manuscript is
the Javanese Cerita Ambiyo, a work of the gisas al-anbiya’ genre. Yet it must be
noted that despite the concentration of the Banten library on ‘religious’ texts
it is clearly very far from resembling the library of a madrasa/pesantren or of a
professional religious scholar like Sayyid Jafar. It is singularly weak in figh, the
key science which would be the focus of such a library — and indeed the teach-
ing of which was the point of a madrasa/pesantren. This absence, however, is

187  Gallop, “The Library of an 18th-Century Malay Bibliophile.”

188  British Library, Endangered Archives Project “Islamic Manuscripts held at the Pondok
Pesantren Langitan, Widang, Tuban, Indonesia” (EAP061-1), online at https://eap.bl.uk/co
llection/EAPo61-1/search?page=1. Space prevents giving a full listing of its manuscripts
here, but the collection mainly comprises the texts typical of Southeast Asian pesantrens:
in law, Abii Shuja’s al-Fath al-Qarib; in grammar, al-Jurjant’s al-Awamil and al-Ajurimiyya;
the Tafsir al-Jalalayn; and al-GhazalT's Bidayat al-Hidaya, to give a few examples.


https://eap.bl.uk/collection/EAP061-1/search?page=1
https://eap.bl.uk/collection/EAP061-1/search?page=1
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a characteristic attested in other pre-modern royal libraries from the Islamic
world, both in Southeast Asia and the Middle East.189

In Banten, while Arabic was indeed the language of ‘canonical’ texts, such
as the classics of grammar, hadith and Sufism discussed above, it was also the
tongue of a local literary tradition represented by al-Maqasiri and ‘Abdallah b.
‘Abd al-Qahhar that focused on Sufism and specifically wyjudi debates which is
barely represented at all in the Sayyid Jafar or Langitan collections. Indeed, the
extant manuscripts of the Banten library reveal very little interest in what one
might characterise as ‘literary’ or ‘non-functional’ texts at all, in any language.
Even the manuscript of the collected poems of Hamzah Fansuri is better seen
as reflecting this interest in wahdat al-wujid and Sufism rather than as a spe-
cifically literary text. Unquestionably, the library reflects the crucial political
and religious role of Sufism, but its lack of literary texts was perhaps not so
exceptional when measured against the standards beyond Southeast Asia. A
reconstruction of the library of the Mamluk Sultan Qanisawh al-Ghawri (r.
905/1501—-922/1516) also suggests a surprising lack of Arabic poetry or other
adab works, despite the fact that the sultan was keenly interested in litera-
ture, to which he devoted regular majalis. Yet his library contained, as far as we
know, very little poetry beyond the sultan’s own bilingual Arabic-Turkish verse
and numerous copies of al-BusirTs famous al-Burda, while history is also sur-
prisingly underrepresented.!®® Qanisawh’s Ottoman contemporary, Beyazid 11
(r. 886/1481—-912/1512), owned possibly the largest library in the Islamic world,
comprising more than 7000 titles in 5700 volumes, predominantly in Arabic,
and we are on firmer grounds with regards to its contents, as we have a contem-
porary inventory made by its librarian, ‘Atafl. While there are numerous copies
of Arabic poetry classics such as al-Mutanabbi or Abii Tammam, it has been sug-
gested that this reflects the role of these texts in teaching Arabic language and
style rather than literary tastes; famous poets from the Umayyad period such as
al-Akhtal or al-Farazdaq are notably absent. Beyazid’s library was a teaching col-
lection that aimed to inculcate a mastery of Arabic style for the purposes of the
chancery as well as religion. Thus, literary prose was represented primarily by
works in the rhymed insha’ style favoured by the chancery while literary authors
considered canonical today like al-Jahiz were entirely absent.!9!

189  Cf Kristof D’hulster, Browsing Through the Sultan’s Bookshelves: Towards a Reconstruction
of the Library of the Mamluk Sultan Qanisawh al-Ghawrt (r. 906-922/1501-1516) (Bonn,
2021), 281; Drewes, Directions, 217.

190 D’hulster, Browsing Through the Sultan’s Bookshelves, Chapter 2 and index.

191 Tahera Qutbuddin, “Books on Arabic Philology and Literature: A Teaching Collection
Focused on Religious Learning and the State Chancery” in Giilru Necipoglu, Cemal
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The surviving manuscripts of the library of the sultanate of Bijapur in the
Deccan present a similar picture. The library — albeit imperfectly preserved —
was accumulated between 992/1584 and 1055/1645 during the reigns of the
‘Adilshahi sultans ‘Alj, Ibrahim 11 and Muhammad, and, on discovery by British
officials in 1853, comprised some 430 volumes, all in Arabic bar 17 in Persian,
with none in Dakhni, despite Ibrahim 11's renown as a patron of vernacular
Dakhni poetry. The focus of the collection is on Sufism, ethics, law, and logic,
with a total absence of historical texts and only a single literary classic, Nizami’s
Persian Makhzan al-Asrar.19? Moreover, most of these manuscripts were unex-
ceptional in form: “few, if any, can be classified as ‘luxury’ codices in holistic
art-historical terms, that is, utilizing the finest materials (paper, pigments,
gold, leather) and including exceptional calligraphy, illumination, painting,
and/or binding."®® Moreover, in Bijapur the sultanic book collection was
divided between two distinct locations, at least during Ibrahim’s reign, with
the main ‘royal library’ (kitabkhana-i ‘amira) and a smaller personal ‘wardrobe
library’ (jamadarkhana) which seems to have contained mainly aesthetically
undistinguished books and may have constituted “a mundane functional col-
lection, a source of canonical books of the ‘textbook’ sort that Ibrahim would
have consulted regularly as part of his intellectual syllabus.”%+ A similar dis-
tinction may have existed at Banten between the books intended for public
display, such as large format devotional works and Qur’ans, and smaller format
works for private consumption. Moreover, many of the books owned by the
Bijapur sultans were gifts or bequests from other members of the court, includ-
ing an itinerant Qadiri holy man, Shah Abw’l-Hasan Qadiri (d. 1635),1%% and
indeed, Sufism is a particular focus of the collection. Whether this reflects a
specific sultanic interest in Sufism or simply its wider popularity at the time is
harder to say, but it certainly parallels the way in which manuscripts belonging
to scholars associated with the Banten court, such as ‘Abd al-Shakuar and ‘Ab-
dallah b. ‘Abd al-Qahhar, entered the royal collection.

The point of the foregoing is not to try to measure the Banten library
against a ‘typical’ Islamic court library for it is clear no such thing existed. Very

Kafadar, and Cornell H. Fleischer (eds), Treasures of Knowledge: An Inventory of the
Ottoman Palace Library (1502/3-1503/4) (Leiden, 2019), vol. 1, 607-8, 614.

192 Keelan Overton, “Book Culture, Royal Libraries, and Persianate Painting in Bijapur,
circa 1580-1630,” Mugarnas 33 (2016), 98; for a description see also Bahl, “Histories of
Circulation,” 116-8.

193 Overton, “Book Culture,” 98.

194 Overton, “Book Culture,” 109

195 Overton, “Book Culture,” 116—7.
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different, for example, from the above was the library of the South India ruler
Tipu Sultan of Mysore, captured by the British in 1799, comprising 1317 vol-
umes, of which 36% were in Arabic and 60% in Persian, with the remainder
in South Indian vernaculars. Here poetry and historical works comprised the
most important single categories, although Sufism and law were also well rep-
resented.!°¢ However, it is also clear that even if compared to counterparts in
Java the library of the Banten sultanate was something of an oddity, set apart
by its focus on Arabic and apparent lack of interest in original Javanese compo-
sitions beyond the interlinear, literal translations that accompany some texts,
it reflected both broader intellectual currents across the Indian Ocean and
Middle East as well as the rulers’ specific interests. The library of the Banten
sultanate resembles in several respects that of Bijapur: the role of itinerant
courtiers in donating or bequeathing manuscripts, the focus on Arabic rather
than vernaculars, the lack of literary or historical texts and the interest in
Sufism and canonical grammatical and religious texts, alongside the relative
lack of ‘luxury’ manuscripts are all features shared to some degree by both col-
lections. Indeed, the lack of Arabic poetry can be observed to an extent even in
what we know of Qanisawh’s library, while in that of Beyazid its purpose seems
to be largely functional. The apparent absences from the Banten library of, for
example, Arabic literary texts cannot simply be explained by Java’s remoteness
from the mainstream of Islamic culture, but in fact reflects the fact that the
concept of an Arabic literary canon was perhaps more fluid in pre-modern
times than we credit. Indeed, if there was a canon, it was comprised of texts
little esteemed in modern western academia or indeed by Arab literary critics
such Ibn Hajib’s grammatical work the Kafiyya, the Tafsir al-Jalalayn and even
the Hayat al-Hayawan. Above all, the overwhelming majority of the Arabic
texts circulating dated to the thirteenth to fifteenth centuries, and were pri-
marily by authors from the Mamluk sultanate such as al-Nawaw1, Ibn Hajib,
and al-Damiri. While often denigrated in modern scholarship as ‘post-classical’
and derivative, it seems that in many respects Mamluk scholarly production
constituted an authoritative canon for later generations.

196 Ursula Sims Williams, “Collections within Collections: An Analysis of Tipu Sultan’s
Library,” Iran: Journal of the British Institute of Persian Studies 51 (2021): 289.
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Appendix

Arabic text of the birth notes of Sultan Zayn al-Abidin’s children in Jakarta ms
A 98
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pp. 2—3 same text on both pages; this is also repeated on p. 249
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However, at the bottom of p. 2, the date of 1084 is followed by numbers 1203
and 1123 and an illiterate note indicating perhaps that sultan was fifty-five years
old in 1134:
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p- 250 Muhammad ‘Arif Ja‘far al-Din with Javanese interlinear translation:

g ade ol e e Y

p- 251 Badr al-Din:

o g e (oo Al B i g g By ) e

p 252 Muhammad Wasi“:

ot S 098 g e g ) o ) e i) ) Ollaldl ) )
W}W&\ygf\wwc‘wj@)d\%gbb

p- 253 Muhammad Latif Khayr al-Din

obell] ) olaldl gl o [T il daes L) Wl
Sl e dL:J e DA & adl gl kil pl W) [ e
ijw\&p@\sﬂwd‘ﬁ\ﬁjb}[?]gb\@

U g o ol sl ULl ) e e [99] 8 Ld) sl
Jedlde dls) plalld) -

[cont. p. 254] his daughter Badriyya and Muhammad Mubhyi al-Din
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p- 255 a daughter and Rafi Shams al-Din
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p- 259 ‘Afiyya (cont.) and Ratu Siti ‘Abida
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CHAPTER 8

Arabic Epistolography in Southeast Asia

Arabic had long served as an international language of commerce and diplo-
macy in the Indian Ocean world that crossed confessional boundaries. In the
eleventh to thirteenth centuries, Jewish merchants who traded between Egypt,
India, and on occasion, Southeast Asia, used Arabic for their correspondence.!
When Europeans entered the Indian Ocean at the end of the fifteenth century,
they too adopted the international lingua franca of Arabic. Portuguese entan-
glement in North Africa, where they had seized Ceuta in 1415 and Tangiers in
1471, gave them access to Arabic speakers through captives, renegades and con-
verts. When Vasco da Gama reached Calicut in 1498, he bore with him letters
in Portuguese and Arabic which he presented to its Hindu ruler, the Zamorin.
A Portuguese nobleman, Antonio de Camola, who had been imprisoned in
Morocco, was able to use his skills at Arabic to translate letters in Arabic from
other Indian states addressed to the ruler of Cannanore, underlining how
Arabic was also used internally within India.? The first Portuguese to reach
Malacca in 1509, Diogo Lopes de Segueira, brought an Arabic letter from the
king of Portugal to the sultan, while the sultan of Samudera-Pasai presented
the same expedition with an Arabic letter to the Portuguese king.? European
merchants who ventured into Southeast Asian waters in the later sixteenth
and seventeenth centuries often resorted to Arabic, of which there was at least
some knowledge in Europe, in contrast to Malay. Thus, when English ships
under Sir James Lancaster reached Aceh in 1602 with a mission to establish
a trading post, negotiations with the Acehnese authorities were conducted

1 S.D. Goitein, Letters of Medieval Jewish Traders (New Jersey, 1973), and S.D. Goitein and
Mordechai Friedman, India Traders of the Middle Ages. Documents from the Cairo Geniza
‘India Book’ (Leiden, 2007).

2 Lisbon, Torre do Tombe, pT/TT/CART/876/68 published in Raimundo Anténio de Bulhdo
(ed.) Cartas de Afonso de Albuquerque, sequidas de documentos que as elucidam (Lisbon,
1903). Tomo 111, 198-200; on interpreters in Portuguese Asia see Dejanirah Couto, “The Role
of Interpreters, or Linguas, in the Portuguese Empire During the 16th Century,” e-Journal
of Portuguese History 1, no. 2 (2003); Diogo Ramada Curto, Imperial Culture and Colonial
Projects: The Portuguese-Speaking World from the Fifteenth to the Eighteenth Centuries (New
York, 2020), 20-30.

3 Annabel Teh Gallop, “Bunga Setangkai: ‘Merely a Single, Withered Flower’ or a Clue to
the Antiquity of the Malay Letter-Writing Tradition?” Indonesia and the Malay World 31:91
(2003): g01.

© KONINKLIJKE BRILL NV, LEIDEN, 2024 DOI:10.1163/9789004548794_009
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in Arabic, which Lancaster had apparently learned from a Jew in England.*
Merchants usually bore letters of recommendation or ‘patents’ issued by their
monarchs, and on occasion these were in Arabic. The earliest Dutch mission to
the East Indies in 1595 carried a letter patent in Arabic, as did that of 1600, both
of which have survived.> The composition of these documents was undertaken
by European scholars, such as the famous Scaliger, although their grasp of the
language was far from perfect. Arabic could also serve to facilitate communi-
cation between trading partners in disparate parts of the Indian Ocean. In the
seventeenth century, when the Christian ruler of Ethiopia wanted to commu-
nicate with the Christian representatives of the voc in Batavia to negotiate
commercial links, Arabic was the medium of correspondence.®

Aswith literary texts, Arabic existed in a crowded linguistic marketplace, and
was never the sole means of communication. Both Portuguese and Malay were
more widely used for diplomatic and commercial affairs in Southeast Asia.”
As the principal diplomatic language of India, with which Southeast Asia had
strong commercial links, we also find evidence of Persian being employed, for
example, by the eighteenth century sultans of Aceh to communicate with the
Danish East India Company based at Tranquebar in Tamil Nadu. Persian was
occasionally used even within Southeast Asia, as is demonstrated by a letter
from Aceh to Penang concerning sales of betel, one of Aceh’s principal exports
during the eighteenth century.® The presence of Persian in manuscripts from
the Banten sultanate, plus the fact that the Dutch East India Company evi-
dently employed personnel in Batavia who could translate incoming Persian
letters from India and Iran, suggests that the use of Persian may have been
more widespread than the current evidence allows us to confirm, and there
was certainly some knowledge of it in Northwest Java too.?

4 W. Foster (ed.), The Voyages of Sir James Lancaster to Brazil and the East Indies, 1591-1603
(London, 1940), 81.

5 H. de Leeuw, “The First Dutch-Indonesian Treaty. A Rediscovered Arabic Translation by
Franciscus Raphelengius,” Manuscripts of the Middle East 4 (1989): 15—22; Arnoud Vrolijk,
“Scaliger and the Dutch Expansion in Asia: An Arabic Translation for an Early Voyage to the
East Indies (1600),” Journal of the Warburg and Courtauld Institutes 78 (2015): 277-309.

6 E.van Donzel, Foreign Relations of Ethiopia, 1642—1700. Documents Relating to the Journeys of
Khodja Murad (Istanbul, 1979), 46.

7 For an overview of Malay epistolography see Annabel Teh Gallop and E. Ulrich Kratz, The
Legacy of the Malay Letter/Warisan Warkah Melayu (London, 1994); on Portuguese as a diplo-
matic language in the region see Gallop, “Bunga Setangkai,” 401-3.

8 See further A.C.S. Peacock, “Notes on Some Persian Documents from Early Modern Southeast
Asia,” Sejarah: Journal of the Department of History, University of Malaya 27 (2018): 81—97.

9 Peacock, “Notes on Some Persian Documents,” 92—3.
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While only a handful of extant letters from Southeast Asia attest the use of
Arabic as a means of transacting day-to-day commercial business, this may
reflect the fact that such documents never entered the state archives where the
bulk of surviving correspondence is preserved rather than the extent of usage.
With few exceptions, the Southeast Asian Arabic letters that have come to light
to date are those held in European archives. Our picture of the use of Arabic
is thus uneven and unquestionably incomplete. Indeed, even in the much bet-
ter documented Middle East, accidents of survival shape our picture of epis-
tolographic practice, with some areas, such as Egypt and al-Andalus, vastly
better represented than others of no less importance, such as Iraq.l® The
nineteenth-century corpus of documents addressed by Southeast Asian rulers
to the Ottoman sultans, now preserved in Istanbul, attest the widespread use
of Arabic as an international diplomatic language in this period, with exam-
ples from places as varied as Aceh, Jambi, Riau, Kedah and even Zamboanga
in the Philippines.!! While it seems likely that this practice drew on precedent,
concrete evidence is scant: despite the close relationship between Aceh and
the Ottoman empire in the sixteenth century, only one original document, in
Turkish, survives attesting to it.”2 The documents presented in this chapter
suggest that at least by the eighteenth century, Arabic was employed in diplo-
macy and trade across Southeast Asia, alongside Malay, sometimes even for
internal correspondence between Southeast Asians who shared another com-
mon tongue.

Letters were not simply a means of conveying a message, but could symbol-
ise a ruler’s power and sovereignty, and their receipt was often accompanied
by elaborate ceremonies. The Sejarah Melayu attributes these traditions to the
reign of the first Muslim sultan of Malacca, Sultan Muzaffar Syah (d. c. 1456).
Letters were received with ceremonials that were graded according to the pres-
tige of the state that had sent it, including drums, trumpets and elephants.13
Whether or not such practices were really current in the fifteenth century is
opento question;itis possible that they are projected back from the seventeenth

10 Werner Diem, “Arabic Letters in Pre-Modern Times: A Survey with Commented Selected
Bibliographies,” Asiatische Studies/Etudes asiatiques 42/3 (2008), 843—-883, esp.846-8.

11 See Ismail Hakki Kadi and A.C.S. Peacock, Ottoman-Southeast Asian Relations: Sources
from the Ottoman Archives (Leiden, 2020).

12 Kadi and Peacock, Ottoman-Southeast Asian Relations, vol. 1, 27—30 (discussion of letter
with references to earlier scholarship), 33-51 (facsimile, text and translation by Giancarlo
Casale). While there are other documents dealing with the relationship from the six-
teenth century, these are comprised entirely of copies of internal Ottoman bureaucratic
correspondence.

13 Gallop, Legacy of the Malay Letter, n13; Sejarah Melayu, ed. Shellabear, 74—5; trans. Brown,
45-6.
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century, when the Sejarah Melayu reached its modern written forms, although
fragmentary evidence does point to their antiquity.!* By the seventeenth cen-
tury, however, the accounts of contemporary observers confirm such practices.
When the English mission under Sir James Lancaster reached Aceh in 1602
bearing a letter from Queen Elizabeth I, they were bemused that the greatest
honours were reserved not for their commander but rather for the letter itself.
The sultan sent six elephants accompanied by “many trumpets, drums and
streamers” to bring the embassy to court:

The biggest of these elephants was about thirteene or fourteene foote
high, which had a small castle, like a coach upon his back, couered with
crimson velvet. In the middle thereof was a great bason of gold, and a
peece of silk exceeding richly wrought to couer it, vioder which her
Majestie’s letter was put. The generall [Lancaster] was mounted vpon
another of those elephants.!>

A similarly elaborate performance was put on by Acehnese ambassadors to the
Netherlands in the same period. In 1602—3 two Acehnese ambassadors reached
the United Provinces, and handed over “with great ceremony” to prince
Maurice two missives written in Portuguese from Sultan ‘Ala’ al-Din Riayat
Syah al-Mukammil which were “wrapped in a silver cloth” and had the sultanic
seal attached, although sadly the originals have not survived.!® The letters were
accompanied by rich gifts including a keris, camphor, gold plate and goblets.

The fact that the surviving letters are largely addressed to or written by
Europeans means they may not be wholly representative of ‘typical’ practice,
if indeed there was such a thing. However, as Europeans established a perma-
nent presence in Southeast Asia, so too did they become embedded into exist-
ing commercial and diplomatic networks and acculturated to local norms,
including local traditions of epistolography. Indeed, Van Donzel describes how
by the later seventeenth century, voc officials in Batavia developed a formal
ceremonial for the reception of ambassadors in which the letter rather than
the ambassador was the attention, emulating Southeast Asian practice. The
ambassador’s letter was

put on a large silver dish, which was covered with a piece of yellow
flowered damask. A halberdier carried the dish before the master of

14  Gallop, “Bunga Setangkai.
15  The Voyages of Sir James Lancaster, 76.
16  Bertrand, L'Histoire, 244.
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ceremonies and the envoy, who were both accompanied by their suites.
The garrison was drawn up in two rows, fully armed, from the gate of
the Castle to the place of the Governor-General. With a slow and stately
gait the master of ceremonies walked between the rows of soldiers while
drums were beaten, colours were waved and marching music was played.
When the envoy had arrived in the presence of the Governor-General,
the halberdier offered him the dish. The envoy took the letter and handed
it to the Governor-General. At that moment a sign was given, upon which
the cannon were fired and three volleys “with the small gun” discharged.!”

The physical appearance and the opening compliments of the letter them-
selves encoded messages about the status of sender and recipient and the
nature of the correspondence. An understanding of such documents thus can-
not be restricted to studying them simply as sources of data, but must also
take account of their formal characteristics and the ways in which they relate
to those of Malay and other epistolographic traditions, which differed signifi-
cantly between the Malay world and the central Islamic lands.!® There is also
some evidence to suggest that in Southeast Asia the letter’s appearance was
dictated by the language in which it was written,' and the discussion in this
chapter aims in part to establish to what extent the Arabic epistolography of
Southeast Asia was governed by a coherent set of conventions.

The following description of the differences between the diplomatics of
Malay and the central Islamic lands is admittedly to some degree a simplifi-
cation. Diplomatics in the central Islamic lands were neither monolithic nor
immutable, but changed, sometimes considerably, over time,2° and the paucity

17  van Donzel, Foreign Relations of Ethiopia, 46.

18  Forasurvey ofthedifferent diplomatic conventions, see Annabel Teh Gallop, A.C.S. Peacock
and Ismail Hakki Kadi, “The Language of Letters: Southeast Asian Understandings of
Ottoman Diplomatics,” in smail Hakki Kadi and A.C.S. Peacock, Ottoman-Southeast Asian
Relations: Sources from the Ottoman Archives (Leiden, 2020), vol.1, 1-32; also Ismail Hakk:
Kads, A.C.S. Peacock and Annabel Teh Gallop, “Writing History: the Acehnese Embassy to
Istanbul, 1849-1852” in R. Michael Feener, Patrick Daly and Anthony Reid (eds), Mapping
the Acehnese Past (Leiden, 2011), 165.

19  Annabel Teh Gallop, “Elevatio in Malay Diplomatics,” Annales Islamologiques 41
(2007): 48.

20  Seeforexample Colin Mitchell, “Safavid Imperial tarassul and the Persian insha’Tradition,”
Studia Iranica 26 (1997): 1789, 189, 197, 205; Heribert Busse, “Persische Diplomatik im
Uberblick. Ergebnisse und Probleme,” Der Islam 37 (1961): 203, 214 also Bjérkman, W,
Colin, G.S., Busse, H., Reychmann, J. and Zajaczkowski, A., “Diplomatic”, Er%; cf. Diem,
“Arabic Letters,” 8545 for regional variations of style within Arabic epistolography, espe-
cially from al-Andalus.
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of Malay documents predating the eighteenth century makes generalisations
on that side fraught with peril. Having said that, in mitigation it might be added
that the essentials of chancery practice in the central Islamic lands seem rel-
atively stable from the fifteenth century onwards,?! with only relatively minor
fluctuations. In the Malay world, the surviving examples of correspondence
from the seventeenth century attest at least some of the conventions that are
documented and prescribed in the later tarassul/ manuals, suggesting these do
represent a fairly stable tradition of some antiquity.22

The conventions of the two regions differed both with regard to the con-
tents — particularly style — and physical appearance. There was a striking dif-
ference of convention in the opening compliments. In the Malay world, con-
ventionally both sender and recipient were named, but in Arabic, Persian and
Turkish documents from the Middle East, Central Asia and India, usually only
the recipient is named.?3 Stylistically, Arabic, Persian and Turkish epistologra-
phy was often composed using rhyming prose (saj), drawn up by bureaucrats
known as munshis who were experts in this often recondite and allusive style,
and who formed the staff of chanceries (diwan al-insh@’).2* The origins of both
the insha’ style and the existence of chanceries responsible for drawing up doc-
uments can be traced back to Umayyad times, and dedicated manuals gave
instruction on the appropriate forms of language to be used by the munshis.?>
This insha’ style has no equivalent in Malay (with the exception of some open-
ing compliments which are themselves in Arabic), and much less is known
about the bureaucratic organisation of states in Southeast Asia, although the
existence of manuals of correspondence in Malay indicates the existence of a
class of professional scribes in royal chanceries.26

21 Mitchell, “Safavid Imperial tarassul,” 205; cf. Busse, “Persische Diplomatik,” 213.

22 Gallop, “Bunga Setangkar’.

23 V. Ménage, “On the Constituent Elements of Certain Sixteenth-Century Ottoman
Documents,” Bulletin of the School of Oriental and African Studies 48 (1985): 289; Mitchell,
“Safavid Imperial tarassul,” 185; Gallop, “Gold, Silver, and Lapis Lazuli,” 132—3; Busse,
“Persische Diplomatik,” 211—213. It should be noted this does not hold for documents from
west Africa and the Sahel in Arabic, in which both sender and recipient were typically
named, underlining how these conventions are tied up with region rather than language.
See A.C.S. Peacock, “An Embassy from the Sultan of Darfur to the Sublime Porte in 1791,
Islamic Africa 11 (2021): 55-91.

24  Colin P. Mitchell, The Practice of Politics in Safavid Iran: Power, Religion and Rhetoric
(London, 2009), 6-16; Momin Mohiuddin, The Chancellery and Persian Epistolography
under the Mughals (Calcutta, 1971), 31-7.

25 Bjorkman et al “Diplomatic”; Rudolf Vesely, “Chancery manuals,” E13 Maaike van Berkel,
“Archives and chanceries: pre-1500, in Arabic,” E13.

26  Gallop, Legacy of the Malay Letter, 13.
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The importance of the seal was also a substantial difference. In much of the
medieval Middle East, in place of a seal the ruler’s signature was given in the
form of a tughra, a stylised bow and arrow. This custom dated back to Seljuk
times, the bow and arrow being a symbol of sovereignty in the steppe world,
but continued to be used on documents produced by the Ottoman chancery
into the modern era. In Iran, India and Central Asia, by the sixteenth century
the tughra began to be complemented, and even replaced, by the use of a seal.
In India, Iran and the Malay world, the royal seal was a marker of sovereignty,
and its size and position often sent a distinct message about the relative status
of sender and recipient.?” Seals in the Malay world were typically impressed
with lampblack rather than ink,?® which was standard in the Middle East.

In the Malay world certain courts employed illuminated paper, often
imported from India, where it was used in the Mughal chancery.2? Coloured
or illuminated paper was also sometimes used on documents from Safavid
Iran, although these appear to be rather less common, and may have been
introduced under Indian influence.3? However, elsewhere in the Middle East,
Arabic (and Turkish) epistolography does not seem to have employed illu-
minated paper. In the Mamluk and Ottoman lands, royal letters tended to be
written on expensive paper but were rarely if ever illuminated; rather gener-
ous spacing was employed to give an impression of luxury,3 whereas Malay
letters generally have a rather more cramped appearance. A further practice
that developed among the Ottomans but can also be observed occasionally on
Safavid and Mughal documents (ultimately deriving from Mongol and Chinese
precedents) was elevatio,3? raising the recipient’s name out of the text as a sign
of respect.

Despite these differences, there were areas in which the two traditions
converged. Certain similarities between Persian and Malay epistolographic

27 Busse, “Persische Diplomatik,” 218—9; Mitchell, “Safavid Imperial tarassul,” 192.

28 Gallop, Malay Seals, 25-6.

29  Gallop and Kratz, Legacy of the Malay Letter, 21; Gallop, “Gold, Silver and Lapis Lazuli,” 130.

30  For an example of such a document, albeit with distinctly crude floral illumination, see
http://asnad.org/media/facsimiles/sanad_ooo0024-o01.jpg; on the common characteristics
of the Safavid and Mughal chanceries see Mohiuddin, The Chancellery, 236; see further
Iraj Afshar, “The Form, Appearance, and Decoration in the Letters of the Safavid Kings,” in
Colin Mitchell (ed.) New Perspectives on Safavid Iran: Empire and Society (London, 2011),
30-32.

31 Cf. AnneBroadbridge, Kingship andIdeology in the Islamic and Mongol Worlds (Cambridge,
2008), 16—-22.

32 Menage, “On the Constituent Elements,” 291-299; Mitchell, “Safavid Imperial tarassul,”
194—6.
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conventions existed, possibly owing to influence from India.33 There is also
some evidence of Ottoman influence in Malay letters from seventeenth-century
Aceh, while in the eighteenth century the distinctive practice of elevatio occurs
in an Acehnese letter, albeit one in Arabic.3* This underlines the fact diplo-
matics could be fluid, vary from region to region within the Malay world, and
subject to outside influences. Yet it seems elevatio was never applied to Malay
letters, even when a chancery was evidently familiar with the practice, under-
lining the role of language in determining a letter’s physical appearance.35

Yet Arabic documents from Southeast Asia evade easy classification, and
often seem to represent hybrids of Middle Eastern, Indian and Malay conven-
tions to varying degrees, requiring careful analysis to understand their import.
Moreover, nineteenth century examples of correspondence from Aceh which
exist in both Malay and Arabic versions suggest that the choice of language
might have an impact not merely on the formal aspects of the letter, but also
its contents. Two letters sent in 1849—50 from Sultan Mansur Syah of Aceh to
the Ottoman Sultan Abdiilhamid I underline this point. The first, Malay, letter
emphasised Mansur Syah’s status as an Ottoman vassal through the position-
ing of the seal, and the humility of his forms of address to the Ottoman sultan,
whereas the Arabic letter underlined the historical precedents for Aceh’s sub-
ject status within the Ottoman empire, dating back to the sixteenth century.36
Thus choice of language may be linked to the nuance of the message being
conveyed, and in this chapter I shall explore the hypothesis that this applies to
earlier centuries too and can explain at least on some occasions the decision to
choose Arabic rather than Malay or another language.

I distinguish in this chapter between letters issued in the names of sultans,
where the above-mentioned stylistic considerations are crucial, and those
penned by individuals, for commercial or pious motives. Yet there are clearly
some grey areas. Senior members of court were often involved in trade, and
as we shall see from a letter penned by Yusuf al-Magqasiri, commercial, pious
and diplomatic functions could overlap or merge. Indeed, it has been argued
that senior religious officials such as Shams al-Din al-Sumatra’1 and Nar al-Din
al-RanirT were involved in trade negotiations, and possibly in the preparation
of outgoing correspondence.3” I will discuss in the course of this chapter the
question of authorship of these letters, and the existence of chanceries in

33  Cf Gallop, Legacy, 21-3.

34 Gallop, “Gold, Silver, and Lapis Lazuli,” 133—4; for elevatio see Gallop, “Elevatio”.

35 Gallop, “Elevatio,” 48.

36 Kads, Peacock and Gallop, “Writing History,” 165-171.

37 See for example, Gallop, “Gold, Silver and Lapis Lazuli,” 112—3, 122—4, and p. 71 above.
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Southeast Asia, with the caveat that these were certainly much less complex
and sophisticated than those in the Mughal empire and the central Islamic
lands. Despite the existence of such grey areas, a distinction between the prod-
ucts of such chanceries and those of individuals acting in a private capacity
remains valid. I start by discussing the seventeenth century evidence, which
comes entirely from north Sumatra and Banten, before examining the royal
correspondence of the eighteenth century. I then survey the examples of
non-royal correspondence that have come down to us.

1 Royal Arabic Epistolography from North Sumatra,
Sixteenth-Seventeenth Centuries

As noted above, contemporary European accounts suggest the use of Arabic
as a lingua franca between Europeans and Southeast Asians in North Sumatra
and Malacca from the early sixteenth century. However, only a handful of orig-
inal documents survive to give us an impression of the physical and literary
form of such letters. The earliest surviving such document comprises a letter
from the sultan of Samudera-Pasai, Zayn al-‘Abidin, to the Portuguese Afonso
de Albuquerque, governor of the Portuguese Estado da India, in c.1516-17. After
this, there is a gap of nearly a century until our next Arabic documents appear
in the form of two letters from Sultan ‘Ala’ al-Din Riayat Syah dated 1602 and
1603, addressed to the English and Dutch rulers respectively.3® This is a slen-
der corpus, but enough to postulate the existence of a longstanding tradition of
Arabic epistolography in north Sumatra. It should be noted that no Malay docu-
ments survive from the sixteenth century either, with the earliest examples also
dating to the late reign of ‘Ala’ al-Din Riayat Syah al-Mukammil (1589-1604). The
only other known document from sixteenth century Aceh is the Turkish letter
of ‘Ala’ al-Din al-Qahhar to the Ottoman sultan, dated 1565, which the Ottoman
envoy to Aceh, Lufti, doubtless had a hand in crafting. While the body of the let-
ter is in Turkish, the 1565 letter opens with a thirteen line exordium in excellent
Arabic, suggesting the role of Arabic in such epistolographic exchanges.

The Pasai Arabic letter of c.1516-17 is preserved in the Torre do Tombo archive
in Lisbon (Fig. 8.1),3° and constitutes the earliest Arabic-script document to
survive from Southeast Asia, slightly predating our earliest Arabic-script Malay

38  These documents are presented in detail in Peacock, “Three Arabic Letters,” to which
refer for the full diplomatic edition and translation with commentary.

39 Arquivo Nacional Torre de Tombo, Lisbon, Colec¢éo de cartas, Nucleo Antigo 891, mg. 1,
Doc. No. 59.
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FIGURE 8.1 Letter from Sultan Zayn al-‘Abidin of Pasai to Afonso de Albuquerque. Arquivo Nacional Torre
de Tombo, Lisbon, Coleccéo de cartas, Ntcleo Antigo 891, mg. 1, Doc. No. 59
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letters dating to 1521 and 1522 from Ternate.*® It was addressed to Afonso de
Albuquerque, governor of the Portuguese Estado da India, and comprises a
complaint about the activities of two Portuguese privateers, Manuel Falcio
and Gaspar Magalhdes.#*! The language of the letter is simple and terse, but
nonetheless frequently obscure. In several instances the Arabic text contains
borrowings from Malay or Portuguese, which would not be readily compre-
hended without some knowledge of those languages, while grammatically,
the text strays from the rules of classical Arabic. Gender agreement is not
observed, and indeed, the letter sometimes becomes virtually incoherent.
Overall, the letter has a colloquial feel, and is singularly lacking in elaborate
rhetorical formulae. Compared to later Malay letters from Aceh — or Arabic
ones for that matter — its incipit is terse: “From Zayn al-Din who upholds the
affairs of the Lord of both worlds to the Captain-General who [resides] in the
fortress of the sultan of Portugal, to whom governance of the land is attached.”
What was to become the Malay convention of naming both the sender and
recipient is observed, in contrast to royal letters in the central Islamic lands
which were addressed to an inferior, where normally only the recipient
was named.

For a royal letter, the Pasai manuscript is surprisingly lacking in any formal
attributes such as an opening invocation or a seal as are found in the earliest
Malay letters from north Sumatra, although these are a good century later in
date.*2 While these are also absent from the two Ternate letters that are con-
temporary with the Pasai missive, the former reveal in their mise-en-page at
least an elementary acquaintance with the conventions of Islamic chancery
practice.*® It seems most likely that the absence of formal elements in the
Pasai letter reflects two facts: firstly, that the recipient is not himself a king,
and therefore it is not an example of ‘royal-to-royal’ correspondence; and
in addition, in all likelihood, Pasai’s remoteness from the central Islamic lands
and the conventions of their chanceries. Taken together with the provincial
style of the Arabic, the letter is more reminiscent of a note exchanged between
merchants at a busy port rather than the product of a chancery with any degree
of sophistication.

40  C.0.Blagden, “Two Malay Letters from Ternate in the Moluccas, Written in 1521 and 1522,”
Bulletin of the School of Oriental Studies 6 (1930): 87-101. By documents I mean those writ-
ten on paper, as opposed to lithic epigraphy which has a much longer tradition, as dis-
cussed in Chapter 1.

41 For a discussion of the date, see Peacock, “Three Arabic Letters,” 191.

42 Cf. Gallop, “Gold, Silver, Lapis Lazuli,” 131.

43 Gallop, “Elevatio,” 45.
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In contrast to this rather rough and ready missive from Pasai of c.1516—-17, by
the early seventeenth century the exchange of letters was an elaborate affair,
as the account of the Lancaster mission cited above suggests. The letters men-
tioned there do not survive, but some documents associated with the English
mission to Aceh do. As a result of Lancaster’s efforts to establish trade rela-
tions, two Malay trading permits were issued by Sultan ‘Ala’ al-Din Riayat Syah,
as well as a letter addressed to the English monarch. This letter was written in
Arabic, and is the second oldest extant example of an Arabic diplomatic mis-
sive from Southeast Asia. Only the second half of the Arabic text has been pre-
served in a copy that seems to be in the hand of William Bedwell (1561-1632),
the English Arabist. Bedwell's English translation serves as the sole evidence
for the full text of the letter, although it is clear that it is far from fully reliable
as Bedwell’s Arabic was scarcely equal to the task.#+

The letter starts with elaborate praise of God. Although the recipient is
named in the English translation as, “the sultan which dothe reign rule in
England, France, Holland and Fransuzze,” the sender is mentioned only
obliquely. Indeed, that the letter was sent on behalf of the Acehnese sultan
can only be inferred from the text. The Acehnese side preferred to empha-
sise its status not through directly competing with titles but through invok-
ing divine support. In the omission of a direct mention of the sender, the
1602 letter reflects Middle Eastern diplomatic practice. The language of this
letter differs considerably from that of Zayn al-Abidin’s missive. In place of
the simple language of the latter, the author of the Acehnese letter strives for
stylistic elegance, in particular the use of rhyming prose and parallelism. This
insha’ style had long been considered a characteristic of elegant Arabic epis-
tolography, so we find phrases like muakkidan bi-dhalika al-mastur fi hadha
al-sudur (“affirming with this letter its promulgation”) and tazayada suriruna
wa-takathara hubiruna (“our happiness was increased and our delight multi-
plied”). The effect is marred, however, by the numerous grammatical errors, in
particular a failure to observe masculine/feminine agreement. As this some-
times is key to the rhymes, it evidently derives from the original text and not
from Bedwell’s deficiencies as an Arabist: thus bi-’l-riaya al-tamm ... al-uns
wa’l-ikram (correctly should read tamma). There are a number of other gram-
matical errors, but the lack of gender agreement in particular suggests the let-
ter was produced by a native Malay speaker (or least that of another genderless
Austronesian language).

44 The Voyages of Sir James Lancaster, 111, n. 5, W.G. Shellabear. “An Account of Some of the
Oldest Malay Mss Now Extant,” Journal of the Straits Branch of the Royal Asiatic Society 31
(1898): 108; Peacock, “Three Arabic Letters,” 193.



ARABIC EPISTOLOGRAPHY IN SOUTHEAST ASIA 357

The letter was thus written by someone who knew what an elegant Arabic
letter conforming to the conventions of the chanceries of the central Islamic
lands should look like, as is suggested by the courtesy of naming the recipient
but not the sender, and the rhymed prose of elegant Arabic style. Given the
writer was in all likelihood a local of Aceh or at least the Malay world, it is
all the more interesting that the letter differs so greatly from the conventions
of Malay epistolography. Yet the author was not sufficiently well acquainted
with Arabic to be able to replicate convincingly the insha’ letters of which he
must have had experience, perhaps ones sent to the rulers of Aceh from the
Middle East.

Some of these impressions are confirmed by the Arabic letter dated
Shawwal 1011/March 1603 sent by Sultan ‘Ala’ al-Din Riayat Syah of Aceh to the
Dutch Stadtholder Prince Maurice (Fig. 8.2). We are fortunate that, unlike the
1602 letter, the original manuscript of the letter to Prince Maurice has survived,
and is one of the earliest extant documents from the Aceh sultanate. The letter
mentions the arrival of the expedition of Admiral Joris van Spilbergen with
presents and letters for the sultan, and was written on the occasion of their
departure, to accompany the gifts of pepper Sultan ‘Ala’ al-Din sent to Prince
Maurice.*> The letter is written in a simple style, mentioning neither sender
nor recipient, approximating Middle Eastern rather than Malay conventions.*6
In contrast to Malay royal letters of the later seventeenth century to European
rulers where the seal is generally placed towards the top of the right hand mar-
gin, in the 1603 letter the seal is placed towards the bottom. Although perhaps
not too much should be made of this position, as seals appear only irregu-
larly in the few contemporary Malay documents of the period,*” this resem-
bles both the practice in parts of the Middle East and Arabophone Africa.*®
The positioning of the seal may also have been a courtesy intended to emu-
late Prince Maurice’s own practice,*® but its design shows distinct Ottoman

45 For details of Acehnese-Dutch connections during this period, see Rita Wassing-Visser,
Royal Gifts from Indonesia: Historical bonds with the House of Orange-Nassau (1600-1938)
(The Hague, 1995), 28-37, and for a translation and edition of the letter see Peacock,
“Three Arabic Letters,” on which some of the present discussion draws.

46 While in the Middle East the addressee is normally named, this is not always the case;
cf. Menage, “On the Constituent Elements,” 289.

47  Annabel Teh Gallop, “The Early Use of Seals in the Malay World,” Bulletin de [’Ecole
Sfrangaise d’Extréme-Orient 102 (2016): 125173, esp. pp. 146—9.

48  On the placement of the seal at the bottom, a practice changed by the Safavids in the
sixteenth century, see Busse, “Persische Diplomatik,” 218; Peacock, “An Embassy from the
Sultan of Darfur,” 81-2.

49  For Prince Maurice’s seal, see Wassing-Visser, Royal Gifts from Indonesia, 29; I am grateful
to Annabel Teh Gallop for this point. Cf. Annabel Teh Gallop and Venetia Porter, Lasting
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FIGURE 8.2 Letter from ‘Ala’ al-Din Riayat Syah of Aceh to Prince Maurice of the Netherlands,
1603. Royal Archives (Koninklijk Huisarchief), The Hague, inventory number
A13-XIB
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influence.5° In contrast to the 1602 letter to Elizabeth, the language is una-
dorned. Linguistically, the Arabic reads rather more fluently than in the
previous two examples, although there are still a number of solecisms and
Malayisms.

The letter is generously spaced, occupying only the bottom half of a sheet
of paper. At very top comes a letter heading, the divine invocation Auwa. This
was a common feature of Middle Eastern correspondence and seventeenth
century Malay letters from Aceh, but not the rest of the Malay world.5! Other
aspects present a striking contrast to the three surviving Malay letters from
seventeenth century Aceh, issued by Iskandar Muda in 1615, Iskandar Thani
in 1639 and Safiyyat al-Din in 1661. Although these also employ the invoca-
tion Auwa at the top, the Malay letters open with extended descriptions of the
might and power of the sender, completely absent in our Arabic document.
While the Arabic letter of 1603 is generously spaced but on plain paper, the
surviving Malay royal letters tend to be lavishly illuminated and much larger.52
It is also worth considering whether the message may have influenced the
choice of language. Out of our admittedly very small corpus, the Malay let-
ters of seventeenth-century Aceh all impart a negative message, rejecting pro-
posals from various Europeans for trade arrangements.>3 In contrast, the two
Arabic letters impart a positive message of friendship and alliance. It is pos-
sible that the elaborate characteristics of the Malay letters were intended to
underline the might of the Acehnese sovereign when turning down another
ruler’s request, something that was unnecessary for a positive message that
could be couched in the international language of diplomacy, Arabic.

Despite the affinities of the Arabic letters from Aceh with aspects of Middle
Eastern epistolographic practice, both would have seemed very rough and
ready compared to the elaborate products of chanceries in the central Islamic
lands. There, mastery of recondite language and rhetorical allusions provided a
means of bureaucrats demonstrating their skills, but also imparting distinctive

Impressions: Seals from the Islamic World (Kuala Lumpur, 2012), 46-51; for reproductions
of the Malay letters see Gallop, “Gold, Silver, and Lapis Lazuli,” 108, 114, 125.

50  Annabel Teh Gallop, “Ottoman Influences in the Seal of Sultan Alauddin Riayat Syah of
Aceh (r1589-1604),” Indonesia and the Malay World 32 (93) (2004): 176-190.

51 Gallop, “Gold, Silver, and Lapis Lazuli,” 131.

52 Gallop, “Gold, Silver, and Lapis Lazuli,” passim.

53  The letters of Iskandar Muda and Iskandar Thani are negative, that of Safiyyat al-Din
does reconfirm existing arrangements. However, the Directors of the East India Company
noted the miserliness of the presents with which it was accompanied, writing that, “The
present sent (as said) by the Queen unto our soverigne lord the Kinge is soe dispicable
that it deserves not the name nor title of one” (Gallop, “Gold, Silver, and Lapis Lazuli,” 125).
It is thus clear that Safiyyat al-Din did not aim to convey an entirely positive message,
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ideological and political messages.5* The provincial characteristics and use of
Malayisms and infelicitous Arabic in the missives from Aceh complicate the
question of authorship. James Lancaster noted on his 1602 journey the role in
the trade negotiations with the English of a ‘bishop’ of Aceh, meaning a senior
member of the ‘ulama’. Lancaster wrote, “A day and a meeting was appointed,
where many questions passed betwixt them. And all the conferences passed
into the Arabicke tongue, which both the bishop and the other nobleman well
understood.” It has been suggested that this individual may have been none
other than Shams al-Din al-Sumatra’i, given his major role in court and reli-
gious life at this time, and that he played a role in drawing up the documents
issued by the Acehnese court. While Shams al-Din may have had a hand in
drafting some of our extant Malay missives,56 it seems unlikely given the flaws
of the extant Arabic documents that these letters could have been drawn up
by the author of the Jawhar al-Haqa@ig, which is written in a fluent and gram-
matical Arabic.

Moreover, as noted above, the degree to which these documents addressed
to European rulers are representative is problematic. We know that one Islamic
chancery, Darfur, seems to have issued on occasion much inferior documents
to Europeans, riddled with bad grammar and colloquialisms, while the same
ruler sent an elegant missive in good Arabic to the Ottoman sultan. The formal
characteristics of each letter also differed according to recipient, with that sent
to the Muslim ruler of much greater sophistication than that to the European.5”
Similarly, the chancery of Ottoman sultan, Siileyman the Magnificent, issued
deliberately offensive documents to Christian rulers.>® It is not impossible,
then, that the contrast between the extant Arabic documents from Aceh and
the Turkish letter of 1565 with its 13 lines of elegant Arabic protocol may not
solely be down to the Ottoman official Lutfi’s apparent role in the latter’s com-
position, but also differing attitudes towards Muslim and non-Muslim rulers
on the part of the Aceh chancery. This is speculation that only the discovery
of further documents to Muslim rulers can resolve; but the two Arabic docu-
ments discussed here do nonetheless give some sense of the emergence of a
chancery that was accustomed with Middle Eastern epistolographic conven-
tions by the beginning of the seventeenth century, in contrast to the earlier
situation in Pasai. This impression of a chronological development in style and

54  See for example, Mitchell, The Practice of Politics in Safavid Iran.

55  The Voyages of Sir James Lancaster, 96.

56 Gallop, “Gold, Silver, and Lapis Lazuli,” 112—3; see also p. 71 above, esp. n. 64.
57  Peacock, “An Embassy from the Sultan of Darfur.”

58  Menage, “On the Constituent Elements,” 285—290.
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sophistication is also reflected in the Arabic letters surviving from the Banten
sultanate, albeit in a somewhat later period.

2 The Arabic Epistolography of the Banten Sultanate

The most substantial surviving corpus of seventeenth century Arabic letters
from Southeast Asia are those sent from Banten to the English kings James 1
(r.1603-1625) and Charles 11 (1. 1660-1685), now preserved in the UK National
Archive in London.>® This constitutes the largest corpus of Southeast Asian
Arabic letters originating from a single court located to date, comprising seven
royal letters dating from between 1605 and 1682.6° The Banten corpus is signif-
icant not just from a historical point of view, showing how the sultans sought
allies as the Dutch tried to undermine and ultimately annex their polity, but
also for understanding the ways in which local traditions of epistolography
interacted with the different traditions of the broader Islamic world. The
Arabic letters under discussion are, in chronological order, as follows (the
numbers allocated are my own to facilitate reference):

Letter 1) A letter from the ‘Raja Banten’ addressed to the ‘Raja of England,
Scotland, France and Ireland’, by which King James 1 of England is meant.
This is undated, but was evidently composed in 1605. The National
Archive, London, sP 102/4/8.

Letter 2) A letter from Sultan Ab@’l-Fath, also known as Sultan Ageng
Tirtiyasa, addressed to King Charles 11, dated 17 Jumada 11 1075/
29 December 1664. The National Archive, London, Ext 8/2, f. 126r.

Letter 3) A letter from Sultan Ab@’l-Fath Sultan Ageng Tirtiyasa addressed
to King Charles 11, undated, but evidently composed around the same
date, 1664. The National Archive, London, Ext 8/2, f. 45.

59  Some parts of this section have appeared in earlier form in A.C.S. Peacock, “The Arabic
Letters of Seventeenth-Century Banten: A Source for History and Diplomatics in a Javanese
Sultanate” in Aditia Gunawan and Ali Akbar (eds), Naskah Nusantara: antara Kekunoan
dan Kekinian (Jakarta, 2018), 29-40. My comments here supersede this publication.

60  The letters have been published in facsimile, transcription and Indonesian translation
in Titik Pudjiastuti, Perang, Dagang, Persahabatan: Surat-Surat Sultan Banten (Jakarta,
2007), which also deals more generally with the other extant correspondence from the
Banten sultanate.
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Letter 4) A letter from Sultan Ab@’l-Fath Sultan Ageng Tirtiyasa to King
Charles 11, dated beginning of Dhirl-Hijja 1091/end of December 1680.6!
The National Archive, London, co77/14, f. 38.

Letter 5) An illuminated letter from Sultan Abw’l-Nasr ‘Abd al-Qahhar to
King Charles 11, undated, but probably composed in 1682. The National
Archive, London, co77/14, f. 111.

Banten 6) A letter from Sultan Abw’l-Fath Sultan Ageng Tirtiyasa to King
Charles 11, dated 13 Rabi‘ 1 1093/21 April 1682. The National Archive,
London, co 77/14, f. 112.

Banten 7) A letter from Sultan Abuw’l-Fath Sultan Ageng Tirtiyasa to
King Charles 11, dated 6 Ramadan 1093/6 September 1682. The National
Archive, London, co 77/14, f. 114.

The royal Arabic letters are not of a single type, but rather show a remarkable
development in language and style. The earliest letter (Fig. 8.3, letter 1 in our
numbering above) to James 1, composed around 1605 (which is not only the
earliest Arabic letter, but the earliest surviving letter from Banten in any lan-
guage) is written in a very broken, at times almost incomprehensible Arabic,
and in structure is close to the norms of Malay letter writing, which will be dis-
cussed further below. Pudjiastuti has described this as “bahasa arab ‘pasaran”™
(‘bazaar Arabic’) and states that it is a form of @mmiyya, or colloquial Arabic.52
However, although ‘@mmiyya would certainly simplify classical grammar it
would not completely abandon the conjugation system of the Arabic verb as
is the case here (rasul, for instance, is used for < arsaltum). Moreover, some of
the terminology is Malay not Arabic: siirat is used in place of the normal clas-
sical term kitab for letter. As Pudjiastuti indicates, the language may represent
some form of spoken Arabic ‘pigeon’ current among merchants at Banten. It
is interesting to contrast this letter with the near-contemporary Arabic letters
from Aceh dated 1602 and 1603, which, although not free from mistakes, are
considerably more sophisticated in form and language than the Banten exam-
ple of the same period. It also suggests that the court of Banten lacked any
competent secretaries who could make a passable attempt at an Arabic letter,
in contrast to Aceh, perhaps reflecting Banten’s much more recent embrace of

61  Pudjiastuti gives the date as 19 April 1681, which is written in the margin in Latin script;
this however must reflect the date of receipt, as the hijri date given in the text equates to
27 December 1680.

62 Pudjiastuti, Perang, Dagang, Persahabatan, 215.
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FIGURE 8.3 The National Archive, London. sP 102/4/8. Letter from the ‘Raja Banten’ addressed to the ‘Raja
of England, Scotland, France and Ireland’, c.1605

Islam. This letter of course also predates our earliest evidence for the reading
of Arabic texts in Banten, of which al-Ranir?’s lost Lama@an must be the earliest
example.

The Banten Arabic letters of 1664 and the 1680s are very different from the
1605 letter both in formality and style. The Arabic here is generally free of
grammatical solecisms, and while the style can hardly be described as elegant
it is generally clearer. Similarly, the titulature the sultans of Banten used also
shows a development. In 1605, the sender of the letter is described simply as
the Raja Banten without further elaboration. In letter 2 (Fig. 8.4), dated 1664,
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FIGURE 8.4 The National Archive, London, Ext 8/2, f. 126r. Letter from Sultan Ab@’l-Fath, also
known as Sultan Ageng Tirtiyasa, addressed to King Charles 11, dated 17 Jumada 11
1075/29 December 1664
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the sultan’s regnal name is given (Sultan Abt’'l-Fath Sultan Banten), and the
Indic title raja does not occur. Moreover, while the sultan’s titles are not elab-
orated, the letter starts with extensive prayers for his victory — “may God give
him victory over all his enemies and anything that harms him, and preserve his
kingdom, his descendants and his offspring for evermore.” In letter 3, written
around the same date, Sultan Abw’l-Fath is described as “he whom God has
established to rule Banten and has singled out by entrusting him with that
land, his excellency Sultan Ab@’l-Fath of Banten”.63 By 1680 (letter 4), the sul-
tan is called “the most glorious of the Jawi kings and the greatest of the sultans
of the Islamic islands, whose name is known, who is famous throughout all
the Indian and Arab lands, Sultan Abw’l-Fath ruler of the land of Banten who
possesses glory and charity ...", and the full list of his titles occupies the first
four lines of the letter.64

However, while the letters employ the Arabic language, at first glance they
diverge from epistolographic traditions of the central Islamic lands. They lack
typical features of Middle Eastern diplomatic correspondence — avoidance of
mentioning the sender, insha’ style and generous spacing. Instead, Malay ele-
ments seem to predominate, as far can be judged on the basis of the limited
corpus of comparative Malay material from this date. In the Malay world, a
letter’s credentials were demonstrated by the use of illuminated paper, which
we can find employed in Arabic letter 5. Moreover on occasion the phraseol-
ogy used suggests the Malay background. In letter 3 (Fig. 8.5), the letter itself is
described in elaborate terms, as “a valuable letter, a noble writing” conveying
“ample praise and mentioning sincere friendship and complete sincerity” (lafi-
fat*m nafisat“n wa-kitabat" karima®. ... mushtamila®" ‘ala madahat jazilatn
mudhakkira®™ bi-khulus al-widad wa-atamm al-ikhlas).5> This recalls the con-
ventional phraseology of Malay letters, where the letter itself is often referred
to a surat al-ikhlas, “a letter of sincerity”, or elaborations thereon. Nonetheless,
Malay conventions were not adopted wholesale into the Banten Arabic letters.
In Banten, Malay letters generally give the recipient longer and more impres-
sive attributes than the sender, as convention and politeness require.6 In con-
trast, in the Arabic letters, the space allotted to the titles of the sultan and king

63 Pudjiastuti, Perang, Dagang, Persahabatan, 31.

64 Pudjiastuti, Perang, Dagang, Persahabatan, 60—61.

65 Pudjiastuti, Perang, Dagang, Persahabatan, 31.

66 Cf. Gallop, “Seventeenth Century Indonesian Letters,” 425, 427; Pudjiastuti, Perang,
Dagang, Persahabatan, 38, 43, 47 (some of the earliest Malay ones diverge from this pat-
tern by allotting only very limited courtesies to either side, just like Arabic letter 1, again
reflecting the lack of sophistication of the sultanate in the first half of the seventeenth
century).
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FIGURE 8.5 The National Archive, London Ext 8/2, f. 45. Letter from Sultan Abw’l-Fath Sultan Ageng
Tirtiyasa addressed to King Charles 11, undated, but evidently composed around the same
date, 1664

is either equal (as in letters 4, 5) or weighted rather towards the Bantenese side,
as occurs in both the 1664 letters. In letter 2, Charles is named simply Sultan
Charles Sekon (i.e. the Second), while in letter 3 he is called “commander of the
English people and their possessor” (amir ahl inggris wa malikihim) after the
divinely-appointed nature of the sultan’s rule has been underlined. Letters 6
and 7, as will be discussed below, follow rather different conventions. In short,
while influenced by Malay diplomatic conventions, the Banten Arabic letters
also diverge from them.
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Arabic was not the only language used for diplomatic purposes in the
Banten sultanate. Malay was also a frequent vehicle for royal correspondence,
while Javanese was also occasionally employed, although not generally in cor-
respondence from the sultan to outsiders. To communicate with the Dutch in
neighbouring Batavia, which had been seized and renamed from Jayakarta,
the Banten rulers used Malay written in Javanese script, as is shown from a
series of documents written in 1619, the date of the definitive Dutch capture
of the town. These documents constitute brief, even rude notes to an enemy
and are unlikely to have been delivered with much ceremony.6” The accidents
of survival probably underestimate the degree to which Javanese was used for
internal correspondence, or communication with other Javanese rulers. The
surviving letters in Arabic and Malay are largely addressed either to European
monarchs or their subjects; no doubt different conventions, and linguistic
choices, obtained for internal or local purposes. Nonetheless, it is at first glance
difficult to uncover a logic as to the choice of language. For instance, in 1675,
Sultan Abw’l-Fath (aka Sultan Ageng Tirtiyasa) sent letters in Malay to both
Charles 11 of England and to the King of Denmark,58 while Malay letters were
also sent to Charles I of England in 1635 and Charles 11 in 1680, albeit in the
latter case in Latin script and therefore evidently copied by an Englishman.69
The latter fact is further testimony to the role of merchants and ambassadors
in the composition of letters at the courts which they visited; the knowledge
of Charles 11’s titles which are reproduced in English transliterated into Arabic
in some of the letters is another reflection of the same phenomenon. As a
whole, these examples suggest that the choice of language is not ostensibly
determined by sender or recipient, with Arabic coexisting alongside Malay.
Nor indeed is there any evident chronological development, beyond the fact
that Arabic letters seem to cease being produced by the Banten sultans after
the seventeenth century, by which point the sultanate had been reduced to the
status of a Dutch protectorate.

Some clues as to why Arabic may have been preferred are revealed if we
look at the five letters — one in Malay, the rest in Arabic — written between
1680 and 1682 in their historical context. This was a period of turmoil in the
Banten sultanate. A few years early, perhaps in 1677 or thereabouts, the aging
sultan Abw’l-Fath Sultan Ageng had handed over much of the administration

67  See M.C. Ricklefs, “Bantén and the Dutch in 1619: Six Early ‘pasar Malay’ Letters,” Bulletin
of the School of Oriental and African Studies 39 (1976): 126-138.

68 Pudjiastuti, Perang, Dagang, Persahabatan, 36—48; Gallop, “Seventeenth century Indone-
sian Letters.”

69  Gallop, “Seventeenth Century Indonesian Letters,” 428.



368 CHAPTER 8

of Banten to his son Ab@’l-Nasr ‘Abd al-Qahhar, Sultan Haji, and had retired
to his palace of Tirtiyasa. He did not, however, completely relinquish power,
and indeed, the notables of Banten moved their residences to the new court.”®
Three of the five letters written from Banten between 1680 and 1682 come from
Abuw’l-Fath. In May 1680, Abw’l-Nasr, who was backed by the Dutch, mounted
a coup to ensure his father did not appoint a younger brother as sultan in
his stead. However, Ab@’l-Fath seems to have retained a degree of power in
Tirtiyasa, and fighting between the two sides erupted again in February 1682,
when the elder sultan’s forces attacked Abw’l-Nasr in his palace (presumably
the Surosowan in the centre of the town of Banten). It was only with Dutch
aid that Abw’l-Nasr emerged victorious, and his father was not captured until
March 1683. These events are generally considered to be the end of Banten’s
effective independence, although the sultanate survived into the nineteenth
century.

The letters both reflect and shed light on these developments. The first
letter surviving written in the name of Ab@’l-Nasr is dated 23 January 1680,
a few months before hostilities broke out. It survives in both contemporary
Romanised Malay and an English translation,”! and is apparently a response
to a letter from Charles 11 demand to investigate the murder of an English
subject. Reflecting the apparently amicable nature of the division of powers,
Abuw’l-Nasr replies that both he and Sultan Ageng have looked for the murder-
ers but to no avail; and the English king is requested to send weapons and aid
against the Dutch. While the Malay text contains no seal, that on the accompa-
nying English translation, written no doubt in Banten by the same individual
who copied the Romanised Malay text, contains the following statement:

Alamat surat Sultan Abdul Kahar Abu al-Nasar 1062.
The sign that this is a letter of ‘Abd al-Qahhar Abir'l-Nasr, 1062

The date of 1062 is repeated no fewer than 7 times on the seal; its significance
was that it was the date of Abwl-Fath'’s accession (1651—2).72 At this point, then,
Abuw’l-Nasr sought to legitimise his kingship through his father.

After Abw’l-Nasr Sultan Haji’s only partially successful coup of May 1680,
the next four letters are in Arabic. The first is that of late December 1680 from
Abu’l-Fath, letter 4 (Fig. 8.6) in which, we will recall, Abw’l-Fath boasts of being

70  Claude Guillot, “Banten in 1678,” Indonesia 57 (1993): 89-114, p. 99.

71 Gallop, “Seventeenth Century Indonesian Letters”; Pudjiastuti, Perang, Dagang, Persa-
habatan, 51-52.

72 Gallop, “Seventeenth Century Indonesian Letters,” 431.
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FIGURE 8.6 The National Archive, London, co77/14. Letter from Sultan Abw’l-Fath Sultan Ageng Tirtiyasa
to King Charles 11, dated beginning of Dhirl-Hijja 1091/end of December 1680
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“the most glorious of the Jawi kings and mightiest of the sultans of the Islamic
islands.” It too replies to King Charles’ requests about the murder, claims to
have investigated thoroughly, and promises justice for the killer when found.
There is no suggestion that the sultan has ceded his responsibilities to his son —
indeed the attempted coup is not mentioned at all, nor is there any allusion
to Abw’l-Nasr’s role in investigating the murder — in contrast to his son’s own
pre-coup letter.

Our next letter (no. 5, Fig. 8.7) comes from Abw’l-Nasr, was written no later
than November 1681, and is the most elaborate of all the seventeenth century
Banten letters whether in Arabic or Malay, being the sole illuminated letter
from Banten that survives from before the end of the eighteenth century, and
to date the only known illuminated letter written in Arabic that originates from
Southeast Asia. The accompanying gifts are also of unprecedented generosity:
usually pepper was sent, sometimes other spices, but this letter was accom-
panied by a large number of diamonds. The near equality of the length of
the titles and attributes given to the sultan and Charles 11 has been remarked
above. The letter expresses a desire for lasting friendship with England, and
hopes that correspondence “will not be interrupted” between the two sides.
The letter then mentions the two ambassadors who had been sent to accom-
pany the letter from Banten to London, and demands the dismissal of the
English factor in Banten, stating simply “he is mad and not fit to be a leader
of men and the company in the port of Surosowan.” The main aim of the let-
ter, however, is to obtain a regular supply of arms and ammunition, which the
sultan hopes the East India Company will be instructed to send with every
boat heading for Banten. A man experienced in casting guns is also requested.
However, this letter represents far more than a request for aid. Its illumination,
the exceptional gifts and the portentous titulature adopted by the sultan, as
well as the fact that the embassy was sent in person, are surely meant to under-
line Abirl-Nasr’s claim to be the ruler and to ensure that the English realise
that it is with him rather than his father that they must do business. Unlike his
earlier Malay letter, his seal makes no mention of his father’s accession date.

Our final two letters (nos. 6 and 7, Fig 8.8 and Fig 8.9) come from Abo’l-Fath
again, dated 3 Rabi‘ I 1093/21 April 1682 and 6 Ramadan/6 September of the
same year, after the Dutch had started operations in conjunction with Abu’l-
Nasr, and they centre on the sultan’s struggle with his son. Letter 6 recounts
Abw]l-Nasr’s rebellion. Although Abw’l-Fath claims to have repulsed his son,
the latter had then sought Dutch assistance. Citing a previous agreement from
the English to protect him from the Dutch, Abw’'l-Fath now calls on their aid,
and accuses Ab@rl-Nasr of shooting at English subjects, and aiming to evict
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them and replace them with Dutch. Abw’l-Fath seeks English ammunition
and guns, and promises to aid England against the Dutch whenever necessary.
Letter 7 recounts how the Dutch had entered the fortified town of Banten,
and the English, Danes and French had been banished to Jakarta. However,
Abuw’l-Fath says he is now besieging the fort by land and sea, and again requests
military aid. He claims that his son is aiming to hand over the whole “land
of pepper” to the Dutch, and promising that “we will not surrender it to the
Dutch”.

The titulature in these two letters differs radically from the other Arabic
ones. Whereas in earlier letters the titles used by the sultan of Banten equal or
exceed those accorded to the English king, in letters 6 and 7, the reverse is the
case. In letter 6 the sultan refers to himself simply as “Abt’l-Fath ‘Abd al-Fattah
Sultan Tirtiyasa al-mansura’, the victorious, without any further titles, while
Charles is described as “King Charles the Second of the land of England, may
God deliver him to righteousness, arrange his affairs, lengthen his life, confer
his grace upon him, inspire him with justice over his people and increase his
favour.” Similarly, in letter 7, the prayers for Charles occupy two lines of the
text, compared to only one for the sultan. This might be considered merely
conventional politeness, although clearly more in accordance with Malay epis-
tolographic traditions than earlier Arabic letters. However, we must also con-
sider why the established conventions employed in the earlier Arabic letters
from both Ab’l-Fath and Abi’l-Nasr are suddenly abandoned at this point. It
is tempting to relate this change to Abw’l-Fath’s altered circumstances: now in
dire need of aid, he makes no attempt to assert equality with the English king. By
the time letter 7 was written, Abw’l-Fath was increasingly desperate as the Dutch
closed in, having completely lost control of Kota Banten and asked for supplies
to be sent to the ports nearest Tirtayasa, Ponthang and Tanahara. However,
it is clear that Abt’l-Fath still claimed to be the sole legitimate sultan, refer-
ring to his son dismissively as sahib al-qal‘a, “the person who controls the fort”.

The flurry of Arabic epistolography from Banten in the period 1680-168z2,
when it was riven by this civil war, seems unlikely to be coincidental. The use of
Arabic may even have itself constituted a means for contenders to the sultan-
ate to assert their suzerainty by choosing a prestigious language which, at least
in seventeenth century Southeast Asia, may have been associated with mes-
sages of particular significance, as we have suggested with regard to the two
letters from Aceh. The fluctuations in titulature reflects the changing ways in
which the rival contenders wished to be perceived by the English — as a mighty
sultan, or as an ally in distress needing aid. It certainly does not seem that the
choice of language was purely a question of comprehensibility, for despite the
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B)

FIGURE 8.7 The National Archive, London, co77/14, f. 1. An illuminated letter from Sultan
Abw'l-Nasr ‘Abd al-Qahhar to King Charles 11, undated, but probably composed in
1682
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FIGURE 8.8

The National Archive, London,

co 77/14, f. n2. A letter from Sultan
Abuw’l-Fath Sultan Ageng Tirtiyasa
to King Charles 11, dated 13 Rab1‘ 1
1093/21 April 1682
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FIGURE 8.9 The National Archive, London, co 77/14, f. 114. A letter from Sultan Ab@’l-Fath Sultan Ageng
Tirtiyasa to King Charles 11, dated 6 Ramadan 1093/6 September 1682
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Banten court’s interest in Arabic, the ambassadors Abirl-Nasr sent to London
apparently spoke nothing but Malay and only four people could be found in
the city to converse with them.”

Not every instance of the use of Arabic can be readily explained. There is
no obvious reason for the choice of the language in the 1664 missives instead
of Malay. However, the extant examples of the Arabic correspondence of the
Banten sultanate are highly significant, both as examples of Arabic epistolog-
raphy from Southeast Asia, and for the unique first hand view they provide of
a period of dramatic change, as contenders within a Javanese sultanate fought
among themselves for superiority, ultimately ushering in colonial rule. There
are few comparable first hand accounts emanating from the royal court itself.
Moreover, not just the contents of the letters, but also their language and diplo-
matic conventions seem to reflect the shifting historical circumstances under
which they were composed.

3 Eighteenth Century Correspondence

The widely dispersed locations from which our eighteenth-century letters orig-
inate, even if relatively few in number, suggest the diffusion of Arabic across
Southeast Asia, although it is of course hard to be sure what has been lost from
earlier periods. In addition to further letters from Aceh, we have two examples
from the Malay peninsula, a letter written in or after 1793 from Terengganu and
one of 1824 from Kedah, and a letter dated 1196/1782 from Warren Hastings to
Sultan Nuku of Maluku. Finally, several letters from the late seventeenth and
late eighteenth centuries survive addressed to the Dutch voc in Batavia, usu-
ally in the person of its governor general, from the rulers of Ethiopia and Oman
respectively.

The most important Acehnese letter of the period is the undated missive of
‘Ala’ al-Din Johan Syah (1. 1735-1760) to the governor of the Danish East India
Company settlement at Tranquebar in India (Fig 8.10).7# In format this letter
shows strong influences from the epistolographic traditions of the central

73 Russell Jones, “The First Indonesian Mission to London,” Indonesia Circle 28 (1982): 919,
Nonetheless, the civil war in Banten did generate some interest in England, not least
because the Dutch takeover brought the final end to the English factory there. In 1683
the London publisher Tho. Malthus brought out a slim volume of letters from an East
India Company agent in Banten relating events: The Civil Wars of Bantam, or, An Impartial
Relation of all the Battels, Sieges, and other Remarkable Transactions, Revolutions and
Acidents that happened in the late Civil Wars between that King and his Eldest Son (London,
1683).

74  Copenhagen, Rigsarkivet, Ms As. Komp. 2188a, QQ (1), published with a facsimile and dis-
cussion in Gallop, “Elevatio”.



ARABIC EPISTOLOGRAPHY IN SOUTHEAST ASIA 377

FIGURE 8.10  Copenhagen, Rigsarkivet, Ms As. Komp. 2188a, QQ (1). Undated letter of Sultan
‘Ala’ al-Din Johan Syah (r. 1735-1760) of Aceh to the governor of the Danish East
India Company settlement at Tranquebar in India
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Islamic lands, employing generous spacing, elevatio and insha’. However, even
this very Middle Eastern looking letter conforms to Malay convention in one
respect — the mention of both the sender and recipient. In addition, the open-
ing compliments of Johan Syah’s letter in fact represent an Arabic translation
of standard Malay letter openings. It is described as “a paper of sincerity and
love that flows from the pure joy of the heart” (sahifat al-ikhlas wa’l-mawadda
tajri min bahjat al-qalb al-safiyya) which represents more or less a direct trans-
lation of Malay formulae such as surat tulus dan ikhlas serta suci putih hati,
surat kasih sayang tulus yang tiada berkesudahan or warkat al-ikhlas ... yang
terbit daripada hati yang suci.™

The use of elevatio may also have been popularised in the region through
contacts with India. The letter to Sultan Muhammad Sa‘d al-Din of Maluku
(almost certainly to be identified with Sultan Nuku, d. 1806) from Warren
Hastings written in 1782 asking permission to build a British base in his ter-
ritories and seeking an alliance against the Dutch has a sort of half-realised
elevatio, in which a gap is left in the second line after the recipient’s titles
but before the standard prayer after the royal titles khallada allah dawlatahu
“may God make his state eternal” (Fig. 8.11).76 Indeed, the recipient is nowhere
directly named in the text of the letter, but only on the envelope. The letter
was evidently drawn up in Bengal, where the East India Company had its base
at Calcutta, by a scribe who was well versed in the practices of the Mughal
chancery. Like Mughal letters, and many Malay ones, the letter is written on
Surat paper embossed with gilded fleurs de lil. Although Persian was clearly
the main language of administration and correspondence throughout India,
and few Arabic documents from the Mughal chancery have been published,
it certainly was used on occasion for communicating with foreign rulers. A
long, elaborate Arabic letter from the Mughal ruler Aurengzeb (r.1658-1707) to
William 111 of England (1. 1689—1702) survives,”” and there is a collection of let-
ters from Aurengzeb to the imam al-Mutawakkil Isma‘l b. al-Mansr of Yemen,
although this is preserved in a manuscript compilation, not the original form.”
Comparison with these missives suggest that while the secretary who drew

75  For these phrases in letters addressed to Raffles in the early nineteenth century, see Ahmat
Adam, Letters of Sincerity: The Raffles Collection of Malay Letters (1780-1824). A Descriptive
Account with Notes and Translation (Kuala Lumpur, 2009), 71, 92, 247.

76 British Library, Or. 16900.

77  British Library, Or. 6286.

78  Majmi‘at Rasa’il mutabadala bayna Sultan al-Hind Awrangzib wa-"l-Imam al-Mutawakkil
‘ala allah; the manuscript is in the al-Mutawakkiliyya collection, Sanaa. I have consulted
a microfilm held in the Dar al-Kutub, Cairo, H ‘arabi 33496, microfilm no. 54128.
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FIGURE 8.11  British Library, Or. 16900. Letter from Warren
Hastings to Sultan Muhammad Sa‘d al-Din
of Maluku (Sultan Nuku, d. 1806), dated 1782
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up Hastings’ letter was well acquainted with standard protocols, he deliber-
ately omitted the religiously charged opening compliments with their explicit
references to Islam and the Prophet Muhammad; in Aurengzeb’s letters to
al-Mutawakkil these typically extend over at least a page before the mention of
the recipient. For a letter coming from an infidel ruler, such a passage would be
inappropriate. Hastings’ letter is considerably less flowery than the examples
from Aurengzeb, although it does contain a nod towards insha’style by includ-
ing rhymes and parallelism in the body of the letter (e.g. bi-an yakiina rawabit
al-mahabba wa’l-murda‘at bayna awliy@’ikum wa-bayna al-qawm al-Ingilidh
marbatatan mar‘iyyatan wa-qawa‘id al-wadad wa’l-muwalat madbutatan
mardiyyatan).

A cognate form of half realised elevatio is also found in an Arabic letter from
Sultan Ahmad Taj al-Din Halim Syah of Kedah addressed to the Ottoman sul-
tan in 1824, and preserved in the Presidential Ottoman archive in Istanbul.”®
While standing somewhat outside the chronological framework of this volume,
it is worth considering owing to its parallels with earlier documents. In the
letter, the sultan of Kedah appeals to the Ottomans for assistance against the
Siamese. He describes how the Siamese have invaded (this occurred in 1821-2)
and forced him from his kingdom into exile in Penang, and explains he is writ-
ing to the Ottomans because of their role in incorporating Kedah into the land
of Islam. This allusion seems to be based on sixteenth century Ottoman activ-
ity in Southeast Asia: the Acehnese similarly claimed to be Ottoman subjects
on the basis of a sixteenth century vassalage which was, if not totally fictitious,
certainly more real in their minds than the Ottomans’ The Kedah letter is also
significant as the first surviving letter from Southeast Asia to the Ottomans
since the rupture of their political relationship with the region in the 1580s.

In format, the Kedah letter resembles a Middle Eastern document. There is
generous spacing, absence of mention of the sender, and although elevatio is
absent, there is a gap in text at exactly the point where the addressee’s name
should be, but the latter is not lifted out of the text. The practice of elevatio was
thus evidently understood to some degree, if not fully. The opening compli-
ments employ both insha’ style and parallelism, a device beloved of the Arabic
literary tradition. The main Southeast Asian feature is the positioning of the
seal, at the bottom left, in a sign of humility, appropriate for someone seeking

79  Full publication in Peacock and Kadi, Ottoman-Southeast Asian Relations, 75-81; see also
the comments on this letter in Ismail Hakki Kadi, “The Ottomans and Southeast Asia
Prior to the Hamidian Era: A Critique of Colonial Perceptions of Ottoman-Southeast
Asian Interaction” in A.C.S. Peacock and Annabel Teh Gallop (eds), From Anatolia to Aceh:
Ottomans, Turks and Southeast Asia (London, 2015), 149-174, at pp. 155-159.
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to assert his own vassal status. This suggests the scribe had a good understand-
ing, albeit incomplete, of the conventions of Middle Eastern epistolography,
which he combined with local conventions regarding the seal.

Closer to Malay conventions in format but not content is the letter written
after 1208/17938° sent from Sultan Zayn al-Abidin of Terengganu on the east
coast of the Malay peninsula to Dom Jodo (d. 1826), the heir to the Portuguese
throne (Fig. 8.12). He had taken power in 1792 with the mental illness of his
mother, Queen Maria 1, although he did not assume the title of Regent until
1799, becoming King Jodo 1v in 1816. The letter was written in the context
of efforts of Portuguese-controlled Macau to seek new trading partners in
response to serious economic decline in the second half of the eighteenth cen-
tury. Forging closer links with Siam was an important component of Macau’s
strategy, and Terengganu was not just a Siamese vassal, but also a major pepper
producer and exporter to China.®! Terengganu, on the other hand, was anxious
for military assistance, above all to preserve a degree of independence from
its Siamese overlords, and encouraged the Portuguese to establish a factory in
Terengganu. The present letter contains mainly a request for armaments and
munitions of various kinds, the urgency of which is stressed.82

Superficially, the Terengganu letter closely resembles a typical Malay royal
letter in format, bearing at the top right the great lampblack seal of Sultan
Zayn al-Abidin. However, its text diverges quite significantly from standard
Malay protocols. The letter starts with an elaborate passage in insha’ in which
the striving for rhyming effect is so exaggerated that at times the sense is sub-
ordinated to it:

Al-hamd lillah alladhi manna ‘alayna bi’l-islam wa-ja‘ala al-mukataba
bi’l-aglam ‘inda taba‘ud al-ajsam nisf al-liga li-dhawt al-ahlam wa tarja-
mat al-kalam wa tashihan lil-akhbar wa’l-a‘lam wa-salla allah ‘ala nabina
wa-jami* al-kiram

80  The date is found on Zayn al-Abidin’s seal, representing a date of manufacture of the seal.
However, as is evident from the case of the Kedah letter discussed below, which bears a
seal dated 1219/1804 but was probably written in 1824, this is not a sure guide to the letter’s
date. See Peacock and Kadi, Ottoman-Southeast Asian Relations, 75-81.

81  Jorge Santos Alves, “A Global Strategy: Macao, Siam and Mainland Southeast Asian
Markets 1780-1790,” in Michael Smithies (ed.), Five Hundred Years of Thai-Portuguese
Relations: A Festschrift (Bangkok, 2011), 225—242.

82 Lisbon, Arquivo Histérico Ultramarino, Conselho Ultramarino, india, Caixa 402. I am
indebted to Pedro Pinto for drawing my attention to this letter.
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FIGURE 8.12  Lisbon, Arquivo Histdrico Ultramarino, Conselho Ultramarino, india,
Caixa 402. Sultan Zayn al-Abidin of Terengganu to Dom Jo#o of Portugal,
€1793
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In the name of God the Merciful the Compassionate; praise be upon him
that bestowed on us Islam and made correspondence with pens when
bodies are distant from one another halfway [to having] a meeting for
those who dream [of one another], and [made them] the translation of
speech and the redaction of news and information. Blessings upon our
Prophet, and all the noble prophets.”

The use of insha style continues in the letter’s narratio which is written in a
much more fluent and sophisticated Arabic than the examples from eighteenth
century Aceh. It is interesting that such an effort to include insha’ should have
been made in a letter destined to a non-Muslim, an audience that would be
unlikely to appreciate it. Indeed, the letter’s use of resolutely Muslim imagery
through the praise of God and his Prophets is also noteworthy, and probably
represents a standard element of Terengganu epistolography. The letter also
diverges from Malay norms in the absence of any mention of the sender, and yet
with the positioning of lampblack seal seems to represent a hybrid of Middle
Eastern and Southeast Asian epistolographic practices. Indeed, the letter sug-
gests the potential for chancery officials to innovate. The somewhat peculiar
position of Dom Jodo at this date, who was de facto ruler but not yet officially
Regent, seems to be reflected in the curious title he is given of al-sahib al-qa-
dim, ‘the ancient lord’; nowhere is his royal status explicitly acknowledged in
the Arabic, although he is branded the ‘descendant of Abraham’ (nas! al-Khalil
Ibrahim), a compliment that was evidently considered sufficiently odd to be
omitted in the contemporary Portuguese translation, in which al-sahib al-qa-
dim is rendered simply as Grande Principe. The anomalous nature of these
compliments, which have no parallel in any other currently known document,
perhaps reflect the efforts of the Terengganu official responsible for drafting
the document to grasp a complicated political situation in Portugal that the
Portuguese themselves may have presented in somewhat opaque fashion.
Although it may seem surprising that such a sophisticated letter was written
in a region where there is little other evidence of Arabic literary activity, that
may reflect the vagaries of modern evidence. From the nineteenth century,
Terengganu was famed for the quality of the Qurians that were copied there.
Abdullah Munsyi, who visited in 1839, remarked that although there were few
Arabs resident there, the people of Terengganu “had expertise in writing Arabic,
such as the Qur'an and Arabic books, but they seldom [write] in Malay."83

83  Abdullah Munsyi, “Kisah Pelayaran Abdullah Munsyi dari Singapura sampai ke Kelantan”
in Amin Sweeney (ed.), Karya Lengkap Abdullah bin Abdul Kadir Munsyi, Jilid 1 (Jakarta,
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Most of the letters discussed thus represent in varying degrees hybrids of
the epistolographic practices of the central Islamic lands and the Malay world.
Perhaps unsurprisingly, it is the letters from Aceh that adhere most closely in
format to Middle Eastern conventions, through the use of devices such as ele-
vatio and insha’ even if somewhat imperfectly realised. Yet some knowledge
of such devices is apparent elsewhere, even in instances such as Terengganu
where superficially the form of a letter is entirely in accordance with Malay
tradition. The hybridity of these letters, however, varies greatly according to
region: there is no overarching Southeast Asian Arabic convention. Rather, the
letters suggest the largely ad hoc imitation of incoming correspondence, with
different elements recognised and adopted by different secretaries in differ-
ent places.

Owing to the lack of preservation of indigenous archives, there are few such
incoming letters to illustrate this hypothesis. However, one indication of the
sort of letters that did reach Southeast Asia survives in the archives of the voc.
Correspondence from the western parts of the Indian Ocean seems regularly
to have been addressed to the voc in Arabic, and sometimes in Persian. Six let-
ters to Batavia in Arabic, and two in Persian, from the imam of Muscat, Sultan
b. al-Imam Ahmad b. Sa‘ld (1. 1792—1804), dating to 1213/1798 to 1216/1801 sur-
vive, and one dated 1221/1806 from his successor al-Sayyid Badr b. al-Sayyid
Sayf.3* Witkam comments that “they were evidently written by professional
secretaries, but it is at once clear these were people without a classical edu-
cation. The language of the letters is full of formulaic niceties, but the overall
grammar is weak, especially in syntax.” Indeed, Witkam argues that the secre-
taries may have been Indian, although in contrast he notes that the letter from
al-Sayyid Badr is written in “a remarkable chancery hand and in an impeccable
and straightforward Arabic.”8 All the Arabic letters but this last exhibit forms
of elevatio; elevatio of a sort is also present in the Persian letters, although here
no gap is left in the text for the space from which the named is ‘elevated; rather
the addressee’s name is placed at the left hand end of the line and elevated
from there. A similar device is found in two Arabic letters from the imam dated
17 Rabi‘ 1216 /1801.

Thus by the end of the eighteenth century, there seems to have come into
existence a coterie of secretaries employed by sultans across Southeast Asia

2005), 118: “Lagipun bagus bekas angannya menulis ‘Arab, seperti Qur'an dan kitabz
bahasa ‘Arab; maka jarang yang dalam bahasa Melayu.”

84  Jan Just Witkam, “Wood, Horses and Friendship. The Arabic Letters from Muscat to
the Dutch in Kochi (1779) and Batavia (1798-1806)”" in Michael Hoffmann-Ruf and
Abdulrahman Al Salimi (eds), Oman and Overseas (Hildesheim, 2013), 265-297.

85  Witkam, “Wood, Horses and Friendship,” 267-8.
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who were able to emulate the conventions of the Arabic letters they encoun-
tered, which themselves may often have had flaws of grammar. The letters
thus often represent a hybrid of Malay, Middle Eastern and sometimes Mughal
conventions. Conventions such as elevatio came to represent a common visual
language understood across the Indian Ocean. Judging by the examples from
Kedah and Terengganu, competence at Arabic was much more widely spread
than in earlier periods, certainly the early seventeenth century, when in
both Aceh and Banten the writers of the letters evidently struggle to express
themselves.

4 Non-royal Correspondence

As noted above, it is somewhat invidious to make a strict distinction between
royal, official, personal and business correspondence, and nowhere is this
better illustrated than by a letter penned by Shaykh Yusuf al-Maqasir in
Rajab 1084/October 1673 to the chancellor (tumabicarabutta) of the king-
dom of Gowa-Talloq.86 Gowa-Talloq was the leading enemy of the Dutch in
South Sulawesi, and one of the preeminent Muslim states of Southeast Asia.
It enjoyed close relations with Banten. Many of Gowa-Talloq’s leading figures
fled to Banten after their defeat by the Dutch and the seizure of their base,
Ujung Padang (Makassar) in 1669, although relations subsequently broke down
over the sultan of Banten’s habit of helping himself to highborn Sulawesi ref-
ugee women.8” Yet Gowa-Talloq itself survived both the defeat and the death
of Sultan Hasan al-Din in 1670, with the long-serving Karaeng Karunrung, an
inveterate enemy of the Dutch, continuing as chancellor, dying in 1685.

The letter survives only in the now lost collection of al-MagqasirT's works that
once belonged to Hamka and originated from South Sulawesi (see p. 176 above).
Thus we have no information about the physical attributes of the letter. Its
analysis is also hindered by the numerous copying errors, resulting in the dis-
tortion of some words, the reduplication of passages, and the damage that
the later manuscript from which the modern copy was made had suffered.
However, as this rare document is of considerable historical importance both
text and translation are given in full in Appendix 3. This is by far the longest
and most elaborate Arabic letter from Southeast Asia to survive.

In contrast to the royal correspondence from Banten, al-Maqasiu’s letter
adheres the Middle Eastern convention of mentioning the recipient but not

86  Indonesian translation in Tudjimah, Syekh Yusuf, 187-193; see Appendix 3.
87  For these events see Andaya, The Heritage of Arung Palakka, esp. Chapters 7 and 8.
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the sender at the beginning. In addition, while the Banten royal letters are
composed in a relatively simple language, al-Maqasiri’s missive opens with an
elaborate section of praise for Karaeng Karunrung which draws extensively on
Sufi concepts and employs elements of rhyming prose. For example, Karaeng
Karunrung is described as al-muwayyad bi-batin al-haqiqa al-mashi ‘ala sawa
al-tariqa al-mutamassik bi-matin habl allah malik al-dawla al-mulikiyya
wa-badr budir al-mamlaka al-saylaniyya sahib al-tadbir al-tamm ‘ala °[-khass
wa-’l-‘amm, or “who is supported by the hidden Truth (hagiga), who walks
upon the Way (tariga) holding fast to God’s strong rope, the king of the
kingly/Maluku state, the full moon of the moons of the kingdom of Ceylon,
the master of complete control over nobles and commoners.” Even these few
lines are rich in allusions. Apart from the play on the Sufi concepts of hagiga
and tariga, the text alludes to Ibn Abi Daud’s (d. 314/926-7) well-known
gasida enjoining piety, the ha’lyya which starts tamassak bi-habl allah. The fol-
lowing phrase plays on the Arabic root m-l-k, alluding both to royalty and to
the Maluku islands, doubtless an intentional play on words. Maluku perhaps is
intended to represent one extreme of the Indian Ocean world, with Ceylon at
the other, hyperbolically suggesting Gowan dominance of the entire region. At
the same time, the reference to Ceylon may also contain religious allusions, for
its fame as the place of Adam’s descent to earth from paradise.88 The text con-
tinues at length in similar vein, praising Karaeng Karunrung both as a secular
ruler “the centre of virtuous sultans, and axis of the kingly soldiers in ideals”
(markaz al-salatin al-afadilwa-madar ‘asakir al-mulak frl-amathil) and as a Sufi.

The narratio is of considerable interest for the light it sheds on the ways in
which Sufism and diplomacy were intertwined. Al-Maqasiri starts by thanking
the Karaeng Karunrung for the gifts that he sent him, which had been conveyed
via Gowa’s Mandar allies, although he notes that some money to be brought to
him by a Haji Abdul Rashid Tawulisa has not reached him. He apologies for
not being able to meet with the vizier in person. Turning from the practical to
the theoretical, al-Maqasiri then offers a concise outline of Sufism to Karaeng
Karunrung. He insists on the importance of both hagiqa and sharia, a theme of
his other works, and emphasises the need for the believer who wishes to reach
God to follow the Prophet, through repenting and practicing dhikr. It is by join-
ing together both sharia and hagiga that someone can become the ‘perfect
man, as we will recall from the discussion of the Zubdat al-Asrar.

After this discussion of the main elements of al-Maqasir1’s religious system,
he turns again to practical matters. Al-Maqasiri explains he has been impelled
to write the letter by two individuals named Haji Kara Pasaa and Haji Raja

88  Ricci, Banishment and Belonging, 125-133.
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who had accompanied Sultan Abw’l-Fath of Banten on his journey to the
Hijaz; the ship had departed just over a month previously, in late Jumada 11
1084/September 1673. Haji Kari Pasaa, who was to accompany the sultan to
Mecca, had requested al-Maqasiri write to inform Karaeng Karunrung of his
departure to the holy land, suggesting he must have been a member of the
‘ulama’ from Gowa-Talloq. Al-Maqasir1 then mentions the presents he is
sending along with the letter — two baskets of white sugar and a bag of black
pepper. Finally, al-Maqasiri comes to the most delicate part of his missive. He
explains that Sultan Abt@’l-Fath of Banten had spoken to him ‘secretly’ in his
majlis, and asked him to write to Karaeng Karunrung to ask for the return of a
keris, a pauh janggi (coco de mer) and copper-and-gold alloyed bowl. It seems
these gifts had been sent as a sign of respect to the chancellor, but al-Maqasir
explains that Pangeran Arya Sangtikar, who was presumably a Makassar prince,
when departing for the hajj, had told al-Maqasiri to ask for the keris. Finally,
al-Magqasiri adds a request of his own: a gold ring set with emeralds or rubies.

It is hard to cut through to the reality of the historical facts here; possibly
the keris had been given to Karaeng Karunrung in happier times when the
Makassar forces were enjoying more success against the Dutch, the common
enemy they shared with Banten. Like the keris, the bowl was presumably part
of the court regalia. Why their return is requested is unclear, but perhaps in the
light of the recent defeat of the Makassarese by the Dutch, the Banten court
decided to downgrade their erstwhile allies; or possibly the request was occa-
sioned by the breakdown in relations between the sultan and the Gowa-Talloq
aristocratic exiles in Banten. Intriguingly, although the letter is almost entirely
in Arabic, when relaying the Sultan’s order to seek the return of the goods,
al-Magqasir1 switches to Malay:

Wa-qala bi’l-khafiyya, ya shaykh Yasuf, ma mumkin an tursila bi-’l-kitab
ila akhina Kareng Karunrung hafizahu allah an yarudda ilayna keris anak
Kyai Tambak dan pauh janggi kita dan bokor suasa kita li-anna al-kull ma
a‘taynaha iyyahu

He said secretly, Shaykh Yusuf, can you not send a letter to our brother
Karaeng Karunrung, may God protect him, [asking him to] return the
keris belonging to the son of Kyai Tambak, our pauh janggi, and our copper-
and-gold alloyed bowl, for these are all what we have given him?

The letter shows how al-Magqasirl could act as an intermediary between
Muslim rulers, using his religious status and his mastery of the Sufi mysteries,
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in particular the path to becoming an insan kamil, to fulfil a delicate diplo-
matic role. The prior gifts sent to him from Sulawesi alluded to at the begin-
ning of the letter suggest he already enjoyed a high standing with Karaeng
Karunrung. Indeed, al-Maqasir is sufficiently confident of his own position
that after posing this presumably distinctly embarrassing request, he then asks
for a valuable jewel for himself. Most intriguingly of all, perhaps, despite being
written to a compatriot of his, al-Maqasiri composed the letter in Arabic rather
than Makassarese.

Another famous alim to use Arabic for epistolography was ‘Abd al-Samad
Palimbani, whose letters from Mecca to Java in 1772, surviving only in Dutch
translation, have been discussed in Chapter 6. Similarly, the unidentified ‘alim
Shaykh Muhammad used Arabic to write to the Mataram ruler Mangkunagara
in the same year. The option to use Malay would have been open to ‘Abd
al-Samad, for that language, in which he commonly composed his works,
was widely understood in Java. The choice of Arabic by al-Maqgasiri and ‘Abd
al-Samad is most readily explained by analogy with the situation in the nine-
teenth century Aceh. According to Snouck Hurgronje, Arabic was commonly
used by Acehnese ‘ulama’ for letters:

Several ‘ulama’ used to correspond among themselves in Arabic. Even in
these times, so most unfavorable for the practice of science in Aceh, all
this has not yet changed, although the number of the ‘ulama’ has been
greatly diminished by the war, and although the desired knowledge must
be collected by the young people as in passing. The correspondence of
the younger teungkoes who are still hostile to us, from whom new doc-
uments fall into our hands again and again, can teach us this. It is pre-
sented in Malay, laced with Arabic expressions, or in Arabic.89

The chance survivals of the missives of al-Maqasir1 and ‘Abd al-Samad may
be evidence that this tendency had a much deeper roots in different parts
of the archipelago. Nor, however, was it restricted to the ‘ulama’, for Arabic
was also on occasion used within Southeast Asia for business purposes. This
is suggested by two Arabic letters in the Light archive, today preserved in ms
40320 in the School of Oriental and African Studies London. The collection in
total comprises around 1200 letters sent to Francis Light (1740-1794), founder

89  Snouck Hurgronje, “Eene verzameling boeken, door den Kapitein der marechaussee K.
van dek Maaten in Keumala (Pidié) aangetroffen,” Notulen van de Algemeene en Directie-
vergaderingen van het Bataviaasch Genootschap van Kunsten en Wetenschappen 39
(1901): 118.



ARABIC EPISTOLOGRAPHY IN SOUTHEAST ASIA 389

of Penang, and his business associate James Scott, and awaits fuller schol-
arly investigation.%° Light was not simply a representative of the East India
Company, but also a country trader, deeply involved in commercial activities
on both sides of the Straits of Malacca long before the acquisition of Penang.9!
The letters document Light'’s dealings with local rulers, especially the Sultan
of Kedah, within whose territory Penang fell and whose vassal he nominally
was, and numerous other merchants, who were often senior members of local
courts. Light and Scott sold firearms, ammunition and opium and purchased
local produce such as tin, pepper and rattan. They also acted as middle men in
the trade in local commodities such as textiles and rice. Indeed, both men were
deeply embroiled in local trade networks, and it would be wrong to see them
simply as agents of the East India Company.

The overwhelming majority of the documents in the Light collection are in
Malay, alongside a number in Thai, although there is also a solitary example
in Persian apart from the two in Arabic. It is possible that there are further
documents in languages other than Malay that have not yet been identified
owing to the size of the collection, but the overall picture is probably correct.
The Malay letters between Light and local rulers exhibit the elaborate lan-
guage and formulae typical of Malay epistolography, but there are also plenty
of simple, to the point business letters. It is among these that the Arabic and
Persian examples appear. Both Arabic letters are from the same individual,
Sayyid ‘Abdallah b. Shaykh al-Habashi, who seems to have been a merchant
in or near Lhokseumawe in north Aceh, and are addressed to James Scott.
One is dated 28 Muharram 1208/ 5 September 1793 (Fig. 8.13),%2 the second 25
Safar1208/2 October 1793 (Fig. 8.14).93 The letters are hard to understand owing
to their highly ungrammatical language, but recount to Scott the movements
of a ship off the north coast of Aceh in which he had a share of the cargo of
pepper. This ship had come to Keureute (in Pidie Jaya, outside Lhokseumawe)
and was evidently trying to avoid the French warships who were based at Pedir,
and were disrupting British trade routes — indeed in 1796 the French would
attempt to seize Penang itself.

Both letters are marked by numerous non-standard forms in orthogra-
phy, grammar and spelling. Even basic words like Auwa ‘he’, nahnu ‘we’ and

go  Foran introduction to the Light collection, see E.U Kratz, “Some Malay Letters on Trade,”
Indonesia Circle 44 (1987): 3-16; Gallop, Legacy of the Malay Letter, 131-141.

91  E. Ulrich Kratz, “Francis Light’s Place in the Trading System of Both Coasts of the Malay
Peninsula,” Asian Journal of Social Science 40 (2012): 83—99.

92 School of Oriental and African Studies, MS 40320, vol. 6, fol. 8gr.

93  School of Oriental and African Studies, Ms 40320, vol. 7, fol. 238r—v.
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FIGURE 8.13  London, School of Oriental and African Studies. Ms 40320, vol. 6, fol. 8gr.
Letter from Sayyid ‘Abdallah b. Shaykh al-Habashi to James Scott dated 28
Muharram 1208/ 5 September 1793
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FIGURE 8.14  London, School of Oriental and African Studies.
MS 40320, vol. 7, fol. 238r—v. Letter from Sayyid
‘Abdallah b. Shaykh al-Habashi to James Scott
dated 25 Safar 1208/2 October 1793
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hahunna ‘here’ are misspelled L, |s» and Usala . The colloquial form shal®* is
used repeatedly for ‘to carry. These letters then, reflect the spoken language,
and suggest that, despite his prestigious sayyid ancestry, the author had little
acquaintance with classical Arabic. It is far from clear why Sayyid ‘Abdallah
composed these letters in Arabic, because we have another letter from him
in perfectly adequate Malay, also addressed to Scott, dealing with the same
issues.? It is possible that the Malay letter, which is conventional in its greet-
ings and language, was composed by a professional scribe, while the Arabic
letters represent Sayyid ‘Abdallah’s own dictations to scribes who transcribed
them without, however, any familiarity with the standard written form of the
language. Persian correspondence from Aceh can exhibit similar features, with
the use of non-standard (and often highly eccentric) orthography, doubtless
similarly as a result of dictation to scribes unfamiliar with the language, and by
analogy with the Jawi script used for Malay, in which traditionally spelling is
very fluid. Yet it is clear from differences in the handwriting that the two Arabic
letters are the work of two different scribes. Despite their numerous infelici-
ties, which make these letters barely comprehensible, they are intriguing evi-
dence that Arabic remained in use among merchants in the Straits of Malacca
at the end of the eighteenth century, both as a written and a spoken language.

Another set of three Arabic letters dated 1215/1800 are addressed to the
Dutch Governor General in Batavia, by a Hajjt Mahmud Mashkur, who appears
to have been an Omani merchant. Hajjt Mahmud Mashkar, who refers to him-
self repeatedly as a subject of the Imam (meaning here the Albusa‘idi imam,
given he also mentions his departure from Muscat), had reached Banten
with a cargo of horses, but was in urgent need of assistance as his ship had
been badly damaged in a storm, and the three letters relay his pleas for help
to the Governor General.%6 Formally, the letters closely resemble those sent
by the Albusa‘idi imams themselves to Batavia. The recipient only is named
at the opening with extensive compliments, his titles being raised above
the text in elevatio, although here they are placed horizontally above the

94  Spelthere |& rather than Jl

95 MS 40320, vol. 6, fol 76, romanised version available at https://suratlight.blogspot.com
/2019/05/surat-sayid-abdullah-kepada-james-scott.html (Koleksi Surat-surat Francis
Light: Surat Sayid Abdullah kepada James Scott (MS 40320/6, f. 76) berkaitan Po Cat
Gadang (suratlight.blogspot.com)).

96  The letters are held in Leiden University Library, Ms Or 2241 111 b. 4-6. They have been
published by Pudjiastuti in Perang, Dagang, Persahabatan, 172—183, but the transcriptions
and translations provided there should not be relied on.


https://suratlight.blogspot.com/2019/05/surat-sayid-abdullah-kepada-james-scott.html
https://suratlight.blogspot.com/2019/05/surat-sayid-abdullah-kepada-james-scott.html
http://suratlight.blogspot.com

ARABIC EPISTOLOGRAPHY IN SOUTHEAST ASIA 393

content rather than diagonally as is conventional.®” The sender’s name appears
alongside his seal by the date at the end. The portentous titles allotted to the
Governor General nonetheless suggest a degree of improvisation, as the repe-
tition of ‘ali and janab is hardly good style: ila janab ‘al’l-janab al-ajall al-amjad
wa’l-bahi al-as‘ad al-arshad dhr’l-janab al-ali a‘la yad janab ‘ali-’l-janab [in ele-
vatio] hadrat janab al-‘all Shahbandar Bataw1. The language of the narratio is
however simple with colloquial influences, such as the use of fuliis to mean
money, with some grammatical infelicities. Hajji Mahmuid Mashkiir was evi-
dently a man of limited education, but had a reasonable idea what an official
letter should look like, even to the extent of attempting to emulate elevatio.
His choice of Arabic was partly dictated by the fact that it was probably his
native language, but it is intriguing that he evidently expected the voc to be
able to deal with correspondence in the language, and to appreciate the formal
requirements of an Arabic letter.

Thus by the end of the eighteenth century, across Southeast Asia, from
Aceh to Maluku, Arabic was understood and used for diplomacy. Conventions
from the epistolography of the central Islamic lands that were alien to Malay
such as elevatio were understood and emulated, suggesting the emergence of
amore professional class of secretaries than had been the case in earlier times.
Moreover, Arabic was used by ‘ulama’ and merchants within the region, not
simply as a vehicle for international communication. If the written Arabic of
these letters is often faulty, that evidently reflects its spoken role. It is likely
the presence of Hadrami migrants, with their extensive commercial networks,
in Southeast Asia was one factor in promoting the use of Arabic, but it was
clearly not the only one. The growth of a class of ‘ulama’ that was confident
in expressing itself in Arabic was a further factor: Arabic was a symbol of both
education and piety, as well as a language of power.

97  This factleads Pudjiastuti to misunderstand what is actually the elevatio as the first line of
the letter and the name of its sender.



Conclusion

Far from being simply an alien language of Muslim religious ritual, Arabic
was employed across a broad geographical expanse of Southeast Asia for a
variety of purposes: for practical communication, as a language of an elite
and exclusive religiosity, and as a means of articulating sultanic power. It is
clear, too, that the extent of Arabic literary production in and for the region
has been greatly underestimated by earlier scholarship. Appendix I lists some
sixty-six works produced in Arabic for Southeast Asian audiences during the
seventeenth and eighteenth centuries, most of them extant, compared to a
mere nine listed by Brockelmann for the entire region (including nineteenth
century works and at least one spurious entry).! Admittedly, this textual pro-
duction is a mere drop in the ocean of Arabic literature, and it is dwarfed by
the vastly more substantial literary tradition of the Middle East. Moreover, the
use of Arabic in Southeast Asia was always limited, circumscribed both by
the existence of the regional lingua franca, Malay, by the cultural prestige of
Javanese, and by the emergence of local literary vernaculars such as Acehnese
and Makassarese. Even in the Banten sultanate, in which Arabic seems to have
had a far more prominent role than elsewhere, Javanese remained the pri-
mary administrative language, and was also the principal means of explain-
ing Arabic religious texts, as the proliferation of interlinear translations
suggests. It was, however, perhaps precisely the limited currency of Arabic
that enhanced its prestige as the language of an elite. The modest size of the
Southeast Asian literary output in Arabic belies its significance both for the
cultural and religious history of the region, and as evidence for its intellectual
connections with the central Islamic lands.

The main centres of Arabic literary production and consumption identified
in this book, Aceh, Banten and to a lesser extent South Sulawesi and Palembang,
underline the regional peculiarities as well as commonalities of the Arabic
literary heritage of Southeast Asia. In Aceh, the fierce and politically conten-
tious wujudr debates provided the main impetus to composition in Arabic by
authors who predominantly wrote in Malay. The Arabic works of Shams al-Din
al-Sumatra’s, Nar al-Din al-RanirT and ‘Abd al-Ra’af al-Singkilt comprise only a
small part of their output, which is dominated by Malay, in which these debates
were also conducted. No text gives a specific reason for the use of Arabic, but it
seems likely that it was employed both to advertise the intellectual credentials
of the participants in these debates, bolstering their authority by showing their

1 See Chapter 1 note 2 above.
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knowledge of the language of Islam, and to render them accessible to a broader
international audience. Yet rather than representing derivative imitations of
Middle Eastern works, the Arabic textual production of seventeenth-century
Aceh was ultimately trying to respond to the challenge laid down by Hamzah
Fansuri’s interpretation and presentation of ideas attributed to Ibn ‘Arabi,
and the Arabic and Malay literary production of Aceh are closely connected
to one another. The engagement of some of the most famous scholars of the
seventeenth century such as al-Kiirani with the Acehnese debates attests that
they touched on matters that were in various ways of relevance across the dar
al-Islam. Their international resonance is shown not just by the evident circu-
lation of some of al-RanirT's works to the Hijaz, but also in the wide dissemina-
tion of al-Karani's response to al-Raniri, al-Maslak al-Jali, attested in libraries
from Delhi to the Balkans. At the same time, it is noteworthy that despite the
intense political interest in these debates in Aceh, and the well attested dedica-
tion of Malay texts by our authors to sultans and sultanahs, none of the Arabic
literary production can be connected directly to royal patronage.

In contrast to Aceh, Arabic was the subject of extensive royal patronage in
Banten, both through works commissioned from abroad such as Ibn ‘Allan’s
al-Mawahib al-Rabbaniyya, and those produced by authors directly connected
to the Banten court such as Yusuf al-Maqasiri and ‘Abdallah b. ‘Abd al-Qahhar.
Although the latter certainly composed translations into Javanese, and it is pos-
sible that Shaykh Yasuf wrote in Makassarese on occasion, Arabic was the prin-
cipal tongue of their literary compositions. If in Aceh the use of Arabic seems
to have been more closely associated with religious authority, in Banten by the
second half of the seventeenth century it was intimately bound up with royal
power in a way that no other sultanate in Java emulated. A variety of factors
doubtless contributed to the promotion of Arabic there. Firstly, Banten’s posi-
tion as the successor to the Sundanese kingdom of Pajajaran may have dimin-
ished the prestige of Javanese compared to the central Javanese sultanates.
Secondly, while the ruling dynasty’s claims of Arab descent were not unique,
they played an important role in legitimising the dynasty. Although the pres-
ence of an Arab ‘ulama’ class closely associated with the court has parallels
elsewhere, at any rate by the eighteenth century (not least in Palembang), the
diligence with which both sultans and members of the broader ruling family
pursued the acquisition of a knowledge of Arabic and Islamic learning, and
in particular Arabic books, is unusual for the region. It is likely this interest
was piqued not simply by piety, but also by Sultan Abil-Mafakhir’s ambitions
for the sultan himself to act as the supreme mujtahid, dispensing justice and
mastering sharia. If the sultan was to perform this function, he must be able
to equal the ‘ulama’ in learning. While these pretensions of sultanic authority
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did not survive the Dutch take-over of 1683, they seem to have endowed Arabic
with an especial prestige that encouraged the sultans to take a particular inter-
est in the language, as is suggested by Zayn al-‘Abidin’s engagement with the
manuscript of al-Mawahib al-Mustarsala, used for recording in Arabic details
of the birth of his children.

The association between Arabic and royal authority is also evident in the
evidence from South Sulawesi, where we find not just ‘Abd al-Basir al-Darir’s
treatises penned for the rulers of Makassar and Bone, but also the Arabic
composition of Sultan Ahmad al-Salih of Bone, al-Nur al-Hadr. The demon-
stration of a mastery of Arabic (however unsatisfactorily realised in practice)
was probably also closely associated with the increasingly politicised role of
Sufism, which reached its apogee in nineteenth century Buton, where the
Seven Grades system was in fact transposed into the political organisation
of the sultanate. The writings of al-Maqasir indicate that, at least by some,
the sultan was evidently regarded as the potential or actual ‘perfect man’
(al-insan al-kamil). The role of Sultans Zayn al-Ashiqin and Muhammad ‘Ali
al-Din of Banten as khalifas of the Rifa‘i order confirms the intimate associa-
tion of power and Sufism which underlay much of the Arabic textual culture
of the region.

The association of Arabic with the courts explains some of the characteris-
tics of the extant manuscript tradition. Almost all Arabic works composed in
Southeast Asia in this period are — as far as is presently known — represented
by a very limited manuscript tradition, rarely exceeding four extant manu-
scripts, and more commonly just one or two. This is doubtless due a number
of factors, including the difficulties of preservation in Southeast Asia’s humid
climate, the lack of identification of manuscripts held in private hands, and
the fact that manuscripts in general in Southeast Asia — or at least those in
Malay — seem to have enjoyed more limited circulation than those in the
Middle East. We have no equivalents of the individuals who are known to have
amassed substantial private libraries in medieval Syria, for example.2 Although
‘Abdallah b. ‘Abd al-Qahhar did evidently acquire a substantial collection of
texts during his time in the Hijaz, he was an individual closely associated with
the kraton, and it was to the court library that many of his manuscripts went
upon his death. The relative lack of pre-nineteenth-century manuscripts in
Southeast Asia makes it hard to judge to what extent this lack of wider circu-
lation is to be attributed to the use of Arabic and the texts’ frequently abstruse
subject matter, or rather reflects limited literacy and thus a small market for
manuscripts more generally. Evidence from the early nineteenth century

2 Cf. Hirschler, A Monument to Medieval Syrian Book Culture.
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Malay peninsula suggests that Malay texts were poorly circulated and libraries
outside of the court did not exist,3 but it is not clear to what extent this can be
extrapolated to the different circumstances of the archipelago more broadly
in earlier periods, and especially to Java. Such a thesis seems to stand in oppo-
sition to the considerable evidence for growth in vernacular literature in the
period, as discussed in Chapter 2, which implies the circulation of vernacular
texts. Further research is needed on this question.

At any rate, the present evidence suggests that, with occasional exceptions
such as al-Maqasir’'s Zubda, most Arabic texts from Southeast Asia did not
circulate widely beyond the courts in which they were composed. The poor
preservation of al-Raniri’s Arabic works is one symptom of this phenomenon,
but it is perhaps most strikingly demonstrated by the case of Sulawesi. Our
entire knowledge of Arabic in South Sulawesi before the nineteenth century
hinges on two manuscripts from the court of Bone, Jakarta A 108 and London,
British Library Add 12367. Even more extreme, perhaps, is the case of Buton
in Southeast Sulawesi in the early nineteenth century, where a significant
Arabic literary tradition existed, but all manuscripts remain in private hands
on the island. This local Arabic textual tradition is completely unrepresented
even in other collections in Indonesia. It is thus possible that as yet unidenti-
fied collections may add significantly to our knowledge of the Arabic litera-
ture of Southeast Asia. The conclusion that this was a limited textual tradition
largely restricted to individual courts where certain specific religious, cultural
or political imperatives encouraged patronage of Arabic is thus offered only
tentatively.

For the circulation of Arabic texts from the central Islamic lands before
the nineteenth century, we are largely reliant on the library of the Banten
sultanate and the much more fragmentary remains of the Palembang sultan-
ate library. It is again hard to be certain to what extent the resulting picture
should be attributed to the vagaries of survival, given that most other known
collections from the region do not predate the nineteenth century. The con-
tents of the Palembang and Banten libraries, however unrepresentative of
the broader Arabic literary tradition, do suggest the commonality of interests
between audiences — especially rulers — in Southeast Asia and those in the
central Islamic lands. The Bantenese interest in al-Ghazalr’s Nasihat al-Muliik,
for instance was paralleled in the Ottoman empire where the same text was
recopied, translated and adapted in the period, but so too was the interest in
Ibn Qayyim al-Jawziyya's siyasa shariyya. Other Arabic ‘bestsellers’ that were
read widely in both the Middle East and India such as al-Ghazali’s Ihya’ ‘Ulim

3 Proudfoot, “From Recital to Sight-Reading”.
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al-Din, the encyclopaedic Hayat al-Hayawan, the occult manual by al-Bani
entitled Shams al-Ma‘arif, the Qur'an commentary Tafsir al-Jalalayn and gram-
matical works such as al-Ajurrimiyya circulated in Banten too. Most of these
texts thus had a certain practical or religious purpose, whether inculcating a
basic knowledge of Arabic or introducing a specific type of knowledge. There
was almost no interest in Banten (or, from what we can tell, Aceh, Palembang,
Buton or Bone) in what might today be considered classics of Arabic literature,
such as poetry, belles-lettres or history. Such genres remained the province of
Javanese, Malay or other vernaculars, with only a handful of exceptions. This
characteristic reflects the particular religious and political role of Arabic in
these courts. The consumption of such well-known practical and religious clas-
sics was a necessary preliminary to allow access to the complex Sufi ideas that
preoccupied the court, in particular the various interpretations of the Grades
of Being and the ideas of Ibn ‘Arabi, seen for example, in sultanic patronage
of copies of al-Maha’im1’s commentaries on al-Qunawi. If we regard courtly
historical and poetic production as having a public, legitimatory function,* the
absence of Arabic from these spheres becomes more readily comprehensible.
It was precisely Arabic’s restricted and elite status that made it inappropriate
as a vehicle for such public texts in Java. At the same time, mastery of the Sufi
techniques and practices such as dhikr propagated by these Arabic texts prom-
ised to elevate the sultan to the status of the perfect man.

Both the texts produced in Southeast Asia and those composed elsewhere
but circulating there bear witness to the enormous and enduring influence of
the Arabic textual production of the Mamluk period. This is reflected in Malay
works such as ‘Abd al-Ra’uf al-Singkilt’s Tarjuman al-Mustafid, which adapted
the famous Jalalayn commentary and al-Raniri’s own use of Mamluk sources
such as Ibn al-Shihna and al-Suyuti for his Bustan al-Salatin, and al-Nawaw1
and Zakariyya al-Ansari in his Sirat al-Mustagim. The contents of the Banten
sultanate library reveal a similar interest in the Arabic originals, with numer-
ous Mamluk authors represented. They are especially prevalent in the field of
hadith, through figures such as Ibn Hajar al-‘Asqalani, al-Suyuti and al-Nawawi,
but are also present in other areas, such as al-Bani’s influential occult works.
Works of the Mamluk period seem to have assumed a sort of canonical status.
However, this was not a peculiarity of Southeast Asia. A comparative study
by Francis Robinson of Ottoman, Mughal and Safavid madrasa curricula has
suggested their particular reliance on works of the thirteenth to fourteenth

4 See for example, J.J. Ras, “Geschiedschrijving en de Legitimiteit van het Koningschap op Java,”
Bijdragen tot de Taal-, Land- en Volkenkunde 150 (1994): 518-538.
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centuries.> Even for late nineteenth-century Bukhara and Samarqand, it has
been argued that the average date of works on madrasa reading lists was fif-
teenth century.® Clearly, our Southeast Asian Arabic manuscripts do not repre-
sent a madrasa curriculum with their emphasis on Sufism (although many of
the grammar works do overlap with those one might typically find in madra-
sas elsewhere in the Muslim world), but they show the broad veneration for
the textual production of the thirteenth to fifteenth centuries, albeit with an
emphasis on works from Syria and Egypt, in contrast to the imperial curric-
ula studied by Robinson which prioritised works by Iranian and Central Asian
scholars of the period.” It is possible that this difference ultimately derives
from the Shafii madhhab that predominated in both Southeast Asia and the
Mamluk lands, suggesting that even though relatively few of our texts deal
with figh, differences in madhhab may have had wider ramifications for liter-
ary culture. This is, however, a topic that deserves further investigation.

This obliges us to address the question raised in this book’s introduction, of
the extent to which the Arabic works circulating in Southeast Asia reflect the
specific tastes of an Indian Ocean cultural ‘cosmopolis’ that was distinct in its
needs and interests from the central Islamic lands. There is little trace of the
dissemination in this period of works like those of Zayn al-Din al-Ma‘bari, the
west Indian scholar who has been argued to have influenced the formation
of this putative Indian Ocean cosmopolis. The Banten sultanate library only
held one commentary on a Sufi work by him,® and none of his figh works. We
do have, however, a handful of texts that do indicate the existence of a cer-
tain Indian Ocean textual culture, such as the ratibs of the Qadiri order cop-
ied in Banten under court patronage containing texts in Arabic, Persian, and
Tamil, suggestive of the multilingual environment of a cosmopolitan port.%
Yet it must be said that presently we do not understand how such texts were
used or what indeed the function of this multilingualism was; the numerous
linguistic errors in these manuscripts may indicate that their texts performed
a largely decorative function. Another text which does seem to represent
a distinctive Indian Ocean interest are the poems and prayers of al-Sadi.
As noted in Chapter 7, the works of this Yemeni poet and Sufi seem almost
unknown in the central Islamic lands, but evidently were widely popular in
the region between Aden and China. Further research is needed to trace the

Robinson, “Ottomans-Safavids-Mughals,” 154.
James Pickett, Polymaths of Islam: Power and Knowledge in Central Asia (Ithaca, 2020), 113.
Robinson, “Ottomans-Safavids-Mughals,” 154-155.
Jakarta A 107, Maslak al-Atqiya’ manhaj al-asfiya’ a commentary on Zayn al-Din al-Ma‘bar1’s
Sharh Hidayat al-Azkiya’ ila Tariq al-Awliya’.
9 Jakarta A 70; Leiden University Library, Or 5658.
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dissemination of al-Sudr's works and the reasons for their popularity, which
may well be linked to the diffusion of the ‘Aydarusi order with which he was
associated.

Beyond the handful of such specific texts, Arabic manuscripts certainly
also reached Southeast Asia via India as the copies of the Shams al-Ma‘arif
copied from a Hyderabadi original indicate, and as other manuscript notes,
including ones in Indian languages, suggest. The ease with which the texts
al-Magqasiri composed in his Ceylon exile reached Java and were incorporated
into collections of his works made there is also suggestive of these connec-
tions. Authors from India are certainly represented in the Arabic literary tra-
dition of Southeast Asia, in particular Muhammad Ghawth and al-Mah&’imi.
Yet neither figure was particularly connected to this maritime world, and both
authors were also widely read in the Middle East. Interest in them derived
from their status as leading interpreters of Sufism in its Shattari and Qunawian
forms respectively. Moreover, such texts may equally well have been transmit-
ted to Southeast Asia via the Hijaz, given the significant Indian community in
Medina, exemplified by the figure of Sibghatallah. The widespread popularity
of Muhammad Ghawth’s work in locations as far flung as North Africa makes
it very hard to define it as characteristically Indian Ocean, for all the Jawahir
al-Khamsa’s emphasis on yoga and other typically Indian techniques.

In fact, the presence in distant Rabat of a manuscript of al-Mawahib
al-Mustarsala, a work composed in seventeenth century Aceh by an
Azhar-educated Syrian emigree, commenting on a text composed by an Indian
author, is an important indication that the intellectual world under discussion
was far broader than has often been credited. Indeed, a North African influence
is if anything even more evident than an Indian one in the manuscripts read in
Banten. Apart from al-Sanuist’s Ash‘ari creed and al-Jazalt’s Dala’il al-Khayrat,
both works by North African authors that were very widely circulated across
the entire dar al-Islam, we also have much more specific influences in the form
of the Moroccan scholar Muhammad al-Tabari, the source of ‘Abdallah b. ‘Abd
al-Qahhar’s and thus also Sultan Zayn al-Ashiqin’s ijazas. The evident vener-
ation of Muhammad al-Tabarl in Banten as reflected in the fine court copy of
his Fayd al-Ahad (Jakarta A 34) again reinforces the point that the intellectual
world of seventeenth and eighteenth century Islam was of far broader reach
than the Indian Ocean.

Striking too is the distinct current of the Central Asian theological school
of Maturidism reflected in Southeast Asian textual culture. This can be traced
back to the late sixteenth century, with the Malay translation of al-Nasaff's
Agida, and may also be manifested in al-RanirT’s interest in al-Taftazani. It
might be possible to associate this with Indian influence, Maturidism being the
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theological school favoured by the Mughals. Yet we also find ‘Abdallah b. ‘Abd
al-Qahhar proclaiming himself a Maturidi and he is not known to have any
associations with India. Indeed, even in the Hijaz Maturidism was not an espe-
cially influential force, given the predominantly Shafii and Ash‘ari affiliation
of the region. Maturidism was, however, the official theology of the Ottoman
empire, and Southeast Asian interest in this theological school may reflect the
longstanding relations between these two regions as much as with India.

The assumption of a common Indian Ocean literary culture in Arabic seems
to be based in part on the fallacy that the entire region was united in its com-
mitment to the Shafii madhhab and Ash‘ari theology. While it is evidently the
case that Shafiism remained the predominant law school, the research pre-
sented in this book suggests that it was far from unquestioningly accepted
throughout the region. Political expediency seems to have encouraged Sultan
Abuw’l-Mafakhir to toy with the Maliki madhhab (now especially associated
with North Africa), which would have allotted the sultan much greater discre-
tion in implementing the law, and which is referred to explicitly in al-Mawahib
al-Rabbaniyya. Furthermore, as argued in Chapters 3 and 4, a distinct Hanbali
influence can be detected as early as the seventeenth century, through interest
in the works of Ibn al-Qayyim al-Jawziyya, and, as I suggest in Chapter 3, the
notorious Ibn Taymiyya himself, a factor which underlay the heated debates on
wahdat al-wujad in Aceh as well as Banteni interest in siyasa shar yya. Indeed,
given al-KaranT's attempts to reconcile Hanbalism with Ibn ‘ArabT’s thought, it
can be suggested that this shows that intellectual life in seventeenth century
Southeast Asia was very much tuned into the cutting edge of developments in
Islamic thought, and was not, as often assumed, some remote and neglected
periphery.

Thus the evidence presented in this book does not, in general, support the
idea of the existence of common intellectual culture across the Indian Ocean
that was distinctive from that of the broader Islamic world. While there were a
small number of texts that do seem to reflect distinctive local tastes, these were
the exception rather than the rule. Rather the evidence of Southeast Asian
Arabic literary culture in the seventeenth and eighteenth centuries points to
a dar al-Islam that was in fact rather more connected than was to become the
case in the nineteenth century, contrary to the common perception. While
steamships may have increased the number of Southeast Asians visiting the
holy cities, the intellectual horizons of the region seem to become increasingly
focused on Cairo and the Hijaz, regions in which Shafiism and Ash‘arism were
dominant, and Indian and North African influence correspondingly dimin-
ished. Moreover, in the nineteenth century, Hadrami emigres became increas-
ingly active in literary production in Southeast Asia, while the circulation of
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printed texts produced in Mecca, Bombay and later Singapore doubtless had
a significant effect on the textual culture, including that in manuscript. The
nature of Arabic literary production in nineteenth-century Southeast Asia
needs separate investigation, but one result of this rupture around c. 1800 is
that many of the Southeast Asian texts discussed here seem to have fallen out
of circulation entirely. As a result, the contours of the literary tradition, and
the contents of manuscript libraries, change profoundly in the nineteenth
century.l® This is doubtless, in part, a consequence of the fact that later librar-
ies that have been studied are associated with pesantrens rather than court,
but is also related to these broader cultural changes.

The significance of the Arabic literary culture of Southeast Asia lies not
in the volume of original textual production, which was unquestionably rel-
atively slight, but rather in the way that it obliges us to reconceptualise our
understanding of the relationship between the region and the broader Islamic
world. It is easy to assume that as Southeast Asia was remote, its intellectual
culture was entirely derivative. True, as at Palembang, or with the works of
al-Raniri, adaptations, translations, and localisations of Middle Eastern Arabic
texts undoubtedly played a significant role in acculturation to Islam. At the
same time, Arabic textual production in Southeast Asia had distinctive fea-
tures of its own derived from its engagement with Hamzah Fansuri, and the
intellectual horizons of the region were considerably wider than the Indian
Ocean world. The discovery of new texts and manuscripts as well as the more
detailed examination of known ones, few of which have been adequately
published let alone studied, will doubtless permit this preliminary picture to
be refined. As the evidence of epistolography suggests, Arabic was evidently
much more widely used than our current knowledge of manuscript circulation
suggests, and it is to be hoped that further manuscripts will come to light that
will enable future scholars to paint a broader picture of the Arabic textual and
literary culture of the region.

10 This can be seen from some of the studies that have examined such pesantren collections,
e.g. van Bruinessen, Islam di Nusantara; van Bruinessen, “Kitab kuning”; van den Berg,
“Het Mohammedaansche Godsdienstonderwijs”.



Appendix 1: Arabic Texts Written in Southeast
Asia or Composed for Southeast Asian Audiences,
Seventeenth to Eighteenth Centuries

Anon, Bayan al-Alif. As noted by Witkam (Inventory, sv), both mss of this come from
Indonesia.
Mss: Leiden University Library Or 8540/2, Or 8541/2

Anon, Umdat al-Ansab, an abridged translation of Jamal al-Husayni’s Persian Rawdat
al-Ahbab, probably made in Aceh in 1079/1668-9.

Mss: Kuala Lumpur, Perpustakaan Negara Ms 1517/3;! Leiden University Library,
Or 8399; fol. 46b—gob; Jakarta A 123/4; Jakarta A 371, fol. 145b—165a.

Anon. Wasiyya containing advice on the Sufi path made for Sultan Zayn al-Ashiqin of
Banten based on the wasiyyas of earlier Sufi shaykhs.

MsS: Leiden University Library, Or 1842/2, fol. 130b—172a
Anon. Tafsir al-Asrar. Probably 18th century, Banten

Mss: Jakarta A 62 (containing the commentary from al-Baqara 179 to the end), A 63
(not available for inspection owing to its state of preservation).

‘Abdallah ‘Arif (dates unknown)
Bahr al-Lahit. Said to exist in Arabic and Malay versions.

MsS: Arabic version: Jakarta, A 108/20, pp. 422—427; Private Collection of Haji Wan
Mohd Saghir Abdullah Ms-AF 131, said to have belonged to Yasuf al-Maqasiri;?

1 Haj W. Shaghir Abdullah, Khazanah Karya Pusaka Asia Tenggara, vol. 1, pp. 194—202.

2 Haj W. Shaghir Abdullah, Khazanah Karya Pusaka Asia Tenggara, vol. 1, pp. 2—5. Although on
his death some of Wan Saghir’s manuscripts were acquired by the Perpustakaan Negara in
Kuala Lumpur, the whereabouts of this ms are not currently known.

© KONINKLIJKE BRILL NV, LEIDEN, 2024 DOI:10.1163/9789004548794_011
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Leiden University Library, Or 7022/3; Or 7059/3; Or 7051/1; Or 8540/1; Or 8451/1;
Or 7531/2; Calcutta, Asiatic Society, Arabic 1200/8; Malay version: Kuala Lumpur:
Perpustakaan Negara Ms 1314 (non vidi)

‘Abdallah b. ‘Abd al-Qahhar al-Bantani (d. after 1196/1782)

Kitab Fath al-Muluk li-Yasila ila Malik al-Muluk ‘ala Qa‘idat Ahl al-Suliik.
Mss: Jakarta A 111, pp. 1-55 (autograph)

Futith al-Asrar fi Fada’il al-Tahlil wa’l-Adhkar.

Mss: Jakarta A 131/9, pp. 128-192, Partial edition and Indonesian translation:
Muhammad Shoheh, “Futuh Al-asrar Fi Fadhail At-tahlil Wa Al-adzkar Karya Syaikh
‘Abd ullah bin ‘Abd al-Qahhar al-Jawi al-Bantani,” Algalam 28/2 (2011): 279—318.
Mashahid al-Nasik ft Magamat al-Salik.

Mss: Jakarta A 31/2, pp. 232—289 (probably autograph).
Risala fi Ashab al-Khirga.

Mss: Jakarta A 96/3, pp. 25-171.
Risala ft Shurut al-Hajj.

MsS: Jakarta A 131/4, pp. 68-74 (autograph).
‘Abd al-Ra’uf al-Singkili c. 1024/1615—c.1105/1693

Risalah Adab Murid akan Syeikh. This is a bilingual Arabic-Malay text

Mss: Leiden University Library, Or 7643/1, pp. 1-48. (see Witkam, Inventory, sv. for
further references)

Shurat al-Shaykh wa’l-Murid. Discusses relationship between murshid and murid on
basis of teachings communicated to ‘Abd al-Ra’uf by his teachers Ibrahim al-Karani
and Ahmad al-Qushashi.



ARABIC TEXTS WRITTEN IN SOUTHEAST ASIA, 17TH TO 18TH CENTURIES 405

Mss: Aceh, Tanoh Abee Ms 187/337/Ts-27/TA /2006 (non vidi).2 It is not clear
whether this work is different from the Risala Mukhtasara fi Bayan Shurit
al-Shaykh wa’l-Murid, which in fact only has a bilingual preface, the main text
being in Malay (Leiden University Library, Or 7643/2, pp. 49-83).

Lubb al-Kashf wa’l-Bayan li-ma Yarahu al-Muhtadar bi’l-Tyan.
Mss: Leiden University Library, Or 5660/2, fol. ib—5a.
Tanbih al-Mashi al-Mansub ila Tariq al-Qushashi.

Mss: Jakarta A 655/19, fol. 172b—185a; Jakarta A 101/12, pp. 113-140; Leiden
University Library, Or 7031/1, pp. 1-68; Leiden University Library, Or 7030/4,
pp- 115-153; London British Library Or 16773/2, fol. 1ib—21b. Edition: Tanbih
al-Masyi Menyoal Wahdatul Wujud: Kasus Abdurrauf Singkel Di Aceh Abad 17, ed.

with Indonesian translation by Oman Fathurahman (Jakarta, 1999).
‘Abd al-Samad al-Palimbani (1117/1704—c.1203/1789)
Anis al-Muttagin (attribution doubtful }*

Mss: Buton, Bau-Bau, Abdul Mulku Zahari Collection, Ms 1S/13/sYAM; Aceh,
Tanoh Abee 14b/153B/Ts-26/TA/2006 (attributed to ‘Abd al-Samad b. Faqth
Hasan b. Faqth Muhammad).

Nagthat al-Muslimin wa-Tadhkirat al-Mwminin fi Fad@il al-Jihad fi Sabil Allah.
Mecca 187/1773.5

3 See the description in Oman Fathurahman, Katalog Naskah Dyah Tanoh Abee Aceh Besar
(Jakarta, 2010), 220—222.

4 For the questionable attribution of this work, see Ahmad, Islam and the Malay World, 260-1.

5 For the date see Ahmad, Islam and the Malay World, 245.
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Mss Jakarta A 209 (autograph); Jakarta V.d.W51.6 Edition: Nasthat al-Muslimin
wa-Tadhkirat al-Muwminin fi Fad@’il al-fihad fi Sabil Allah, ed. Ahmad Lutfi (Jakarta,
2009).

Zad al-Muttagin fi Tawhid Rabb al-Alamin.

Mss: Kuala Lumpur, Perpustakaan Negara, Ms FB 1004 (Arabic with interlinear
Malay translation); Buton, Bau-Bau, Abdul Mulku Zahari Collection, Ms 1s/123/SYAM.

Abwl-Fath ‘Abd al-Basir al-Dariri (South Sulawesi, d. 1723)
Daqd’iq al-Asrar, written at request of Sultan Idris of Bone.
MssS: Jakarta A 108/11, pp. 142—167; British Library Add. 12,367, fol. 4b.—28a

Bahjat al-Tanwir fi Qawa'id al-Lughat, written at request of Sultan Fakhr al-Din ‘Abd
al-Jalil of Gowa.

Mss: Jakarta A 108/12, pp. 168-199; London, British Library Add. 12,367, fol.
29a.—64a

Ibn ‘Allan (Muhammad ‘Ali b. Muhammad ‘Allan b. Ibrahim al-Bakri al-Siddiqi)
(Hijaz, 996/1588-1057/1648)

Only works addressed to Southeast Asian audiences are listed here; for a full
bibliography see SAmi es-Sakkar, “Ibn Allan,” Tpv Isldm Ansiklopedisi (Istanbul,
1999), vol. 19, 307-8; Muhammad Habib al-Hila, al-Ta’rikh wa’l-Mu'arrikhun
bi-Makka (London, 1994), 314—330.

Ghaws al-Bihar. Medina, Shawwal 1046 /February-March 1637. Dedicated to the Sultan
of Banten, Abu’l-Mafakhir.

Mmss: Jakarta A 32; Cairo, al-Azhar, adab wa-fada’il 2135; Cairo, Dar al-Kutub
Ms 172 tasawwuf Halim ‘Arabi; Cairo, Wizarat al-Awqaf

Nash al-Nasih Nastha ft Sharh al-Nasiha. Medina, Dhi'l-Hijja 1046 /April 1037
Mss: Jakarta A 104

6 W 51 was under restoration at the time of research and thus inaccessible.
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Al-Mawahib al-Rabbaniyya. Composed. 1046/1637, Dedicated to Sultan Abw’'l-Mafakhir
of Banten.

Mmss: Jakarta A 105

Raf*al-Hijab ‘an Ara’is al-Khamsa al-Abwab written for Abiw’l-Ma‘ali, son of the Sultan
of Banten Abw’l Mafakhir

Mss: Leiden University Library, Or 5660/9 (another version is jabat al-Akh
al-Fadil al-Kamil British Library, India Office, Loth 667, which contains the same
text but lacks the dedication to Abt’l-Ma‘ali).

Ibrahim b. Abi Bakr al-Shami al-Azhari al-Ashi (fl. Aceh, early seventeenth century)
Al-Mawahib al-Mustarsala ‘ala al-Tuhfa al-Mursala.

Mss: Banda Aceh, Ali Hasjmy collection, Ms 66/Ts/YpaH/2005 or
40/NKT[YPAH [1992; Jakarta A 97/1, pp. 5—177; Jakarta A 98; Jakarta A 409/2; Rabat,
Bibliotheque Nationale Ms 1026 (D 1206); Banda Aceh, Muzium Negeri, Ms
1785/6. Edition and Indonesian translation: Suntingan da Terjemahan Manuskrip
al-Mawahib al-Mustarsalah ‘ala at-Tuhfah al-Mursalah, ed. Ismail Yahya (Jakarta,
2018).

Ibrahim al-Kurani (Medina, 1025/1616-1101/1690)
Only works specifically composed at the behest of Southeast Asian audiences
are listed; for a full bibliography of al-Karani’s works see Dumairieh, Intellectual
Life in the Hijaz before Wahhabism, 140-171.

al-Maslak al-Jali fi Hukm Shath al-Wali. Composed Medina 1084/1673

Mss: Istanbul, Beyazit State Library, Ms Veliyiiddin 1815, fol. 127b—146b; Istanbul,
Siileymaniye Serez 3939/6, fol. 42a—50; British Library Delhi Arabic 710 (g), fol.
4ob—s51b; Leiden University Library, Or 5660/2.

Ithaf al-Dhaki bi-Sharh al-Tuhfa al-Mursala ila Rih al-Nabi. Composed Medina, before
1071/1661.

Mss: Istanbul, Silleymaniye, Fazil Ahmet Pasa 820, fol. 46a—8oa (autograph);
Atif Efendi 2789, 47b—g7a; Laleli 3765; Esad Efendi 1491; Ayasofya 2169; Haci
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Mahmud Efendi 2385; Carullah 2102; Hamidiye 1440, Resid Efendi 996; Beyazit
Devlet Kiitiiphanesi, Veliyiiddin Efendi 3215, fol. 39b—72b; for further mss see
GAL 11 418; S 11 521, 617. Editions: al-Karani, Ithaf al-Dhaki: Tafsir Wahdatul Wujud
bagi Muslim Nusantara, ed. with Indonesian translation by Oman Fathurahman

(Jakarta, 2012); ibrahim el-Ktranj, et-Tuhfetii’l-Miirsele Serhi, ed. with Turkish
translation by Muhammet Kara (Istanbul, 2021).

al-Jawabat al-Gharawiyya ‘an al-Masa’il al-Jawiyya al-Jahriyya. Composed Medina,
Safar 1070/October 1659, expanding on answers given by al-Qushashi to Jawa pilgrims.

MsS: Medina: al-Jamia al-Islamiyya bi’l-Madina al-Munawwara, 5345, fols.
20-71.7

Kashf al-Mastar ft Jawab Sual Abd al-Shakiar. Composed Medina, 20
Muharram 1089/14 March 1678.

Mss: Istanbul, Silleymaniye, Hamidiye, MS 1440, fol. 30b—31a; Istanbul, Beyazit
Devlet Kiitiiphanesi, Ms Veliyiiddin 1815, fol. 119b—120b

al-Kashf al-Muntazar li-ma Yarahu al-Muhtadar

MsSS: Medina: al-Jamia al-Islamiyya bi’l-Madina al-Munawwara, 5293, fols.
38a—41b.8

Mirqat al-Su‘ud ila Sihhat al-Qawl bi-Wahdat al-Wujid. Composed Medina, 1078/1667-8.
Mss: London, British Library, Ms Delhi Arabic 710c.

Muhammad Makkiyya

Wahdat al-Wujud ft Bayan Ma‘rifat Kull Bayan.

MSS: Jakarta A 108/21, pp. 428431

7 Non vidi. Source: Dumaireh, Intellectual Life in the Hijaz before Wahhabism, 143.
8 Non vidi: source: Dumairieh, Intellectual Life in the Hijaz before Wahhabism, 153.
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Nur al-Din al-Raniri (d. 1068/1658)°
Alagat Allah bi’l-alam
Not extant
Aqa’id al-Sufiyya al-Muwahhidin'®
Not extant
Rahiq al-Muhammadiyya fi Tariq al-Sufiyya
Not extant

Al-Lama‘an fi Takfir man Qala bi-Khalg al-Qurian. Dedicated to Sultan Abw’l-Mafakhir
of Banten. Not extant

Al-Sawarim al-Siddiq li-Qat‘ al-Zindiq
Not extant
Da‘wa al-Zill ma‘a Sahibihi

Mss: Leiden University Library, Or 8540 and Or 8541 (both early twentieth-century
manuscripts); text also partially preserved in its quotation by Ibrahim al-Karan;,
al-Maslak al-Jali (see s.v.)

Shams al-Din al-Sumatra’i (Aceh, d. 1039/1630)

Tanbih al-Tullab, of which the only surviving part is the conclusion (khatima fr'l-dhikr
wa'l-muraqaba).

9 For al-RanirTs lost works see Daudy, Syekh Nuruddin ar-Raniry, 46-56; ‘Abd al-Hayy
b. Fakhr al-Din al-Hasani, Nuzhat al-Khawatir wa-Bahjat al-Masami‘ wa’l-Nawagir
(Hyderabad, 1976, 2nd ed.), ed. Sharaf al-Din Ahmad, vol. 5, p. 360, no. 578.

10  Although Daudy specifically states this work was in Arabic (Syekh Nuruddin ar-Raniry,
55), he gives a substantial quotation in classical Malay which is evidently not his own
translation (ibid; p. 204—5); sadly the manuscript appears to be lost, but possibly it was a
bilingual work.
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Mss Leiden University Library, Or 7022, fol. 100a-108b; Leiden University Library,
Or 7446; Or. 5665/6, fol. g6v—103a. with Javanese translation; Private library of
Wan Shaghir Ms AF-135.1!

Jawhar al-Haqa’iq

Mss: Jakarta A 31/1, pp. 1-188; Leiden University Library, Or 7022/5, fol. 41v—66a.
Edition in C.A.O. van Nieuwenhuijze, Samsu'l-Din van Pasai: Bijdrage tot de
Kennis der Sumatraansche Mystiek (Leiden, 1943), pp. 245-266

Kitab al-Khirqa (sometimes given as Kitab al-Haraka), lost, with quotations preserved
in Nur al-Daqa@’iq

(attrib), Risala tubayyinu mulahazat al-muwahhidin wa’l-mulhidin,

Mss: Leiden University Library, Or 7022/6, fol. 66a—6gb; Ms Leiden
University Library, Or 7022/13, fol. 176a—179a (a second copy). Edition in
C.A.O. van Nieuwenhuijze, Samsw/-Din van Pasai: Bijdrage tot de Kennis der
Sumatraansche Mystiek (Leiden, 1943), pp. 267—270

(attrib) Nur al-Daqd’iq. Exists in both Malay and Arabic versions.

Mss: Leiden University Library, Or 7060/6, fol. 139b—141a; Leiden University
Library, Or 7061/6, fol. 107b-108b Leiden University Library, Or 8540/9, fol.
46b—63b (with interlinear Javanese trans); Or 8541/9, Or. 76b—107b (with interlin-
ear Javanese trans); Edited by A. Johns, “Nur al-Daka’ik by the Sumatran mystic
Shamsu’l-Din ibn ‘Abd ullah,” Journal of the Royal Asiatic Society No. 3/4 (Oct.,
1953), pp- 137-151 (see for discussion of the Malay text and manuscripts also).

Sultan Ahmad al-Salih of Bone (1775-1812)
al-Nar al-Hadi ila Tariq al-Rashad (Maros, Southwest Sulawesi, Sha®ban 1202/May 1788)

MsS: Jakarta, A 108/24, pp. 450—461. Bugis and Malay translation: Jakarta ML 69.

11 Hj. W. Mohd Shaghir Abdullah, Khazanah Karya Pusaka Asia Tenggara (Kuala Lumpur,
1991), vol. 1, pp. 30-32 (MS copied in Pontianak in 1254/1828). Wan Shaghir claimed his
manuscript was complete, but as he says it was only 7 folios long, it likely to be only a
portion of the text, probably the khatima frl-dhikr wa'l-murdaqaba.
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Yisuf b. Muhammad Makiyya

Kitab Bayan Allah fi ma‘rifat bayan kull bayan.

Mss: Calcutta, Asiatic Society, Arabic 1200/17; Jakarta, A 108/23, pp. 442—447;
Leiden University Library, Or 5738/1; Or 7030/13; Or 7417/6; Or 7166/1; Or 5726/6;
Or 7054/4; Or 7059/10; Or 702210, fol. 121a—126a; Or 7022/11, fol. 126a—130b (a sec-
ond copy of the same text); London, British Library, Loth 1046/8. As noted by
Voorhoeve, Handlist, sv, and Witkam in his Inventory, sv. the poor Arabic and

provenance of the mss strongly suggest this is an Indonesian work

Shaykh Yusuf al-Taj al-Maqasiri (Banten and Ceylon, 1037/1627-1110/1699)2

al-A%yan al-Thabita

MSS: Jakarta A 108/14, pp. 240-244.

al-Baraka al-Saylaniyya.

MSS: Jakarta A 108/5, pp. 68—79.

Bidayat al-Mubtady’.

MsS: Jakarta A 108/25, pp. 464-5.

Daf*al-Bala@’, an abridgement of his Zubdat al-Asrar.

MsS: Jakarta A 108/27, pp. 470—80.

al-Fawa’id al-Yisufiyya.

12

MsS: Jakarta A 108/6, pp. 89—91.

One further manuscript is reported by van Bruinessen, Tarekat Nagsybandiyya, 37-8, for-
merly in the possession of Wan Mohd. Saghir Abdullah, and described in his Perkembangan
Ilmu Tasawuf dan Tokoh-Tokohnya di Nusantara (Surabaya, 1983), pp. 75-80 (non vidi).
This ms allegedly belonged to the royal family of Bone originally and contained four trea-
tises attributed to al-Maqasirl. However, some of Abdullah’s information is evidently con-
fused, with Shaykh Raslan’s al-Fath al-Rahman here attributed to al-Magqasiri. The other
treatises named are Asrar al-Salat, al-Risala al-Nagshbandiyya, and the Zubdat al-Asrar.
As it has not been possible to verify this information it has been excluded from the list
given here. See also Chapter 5, n. 70 for a description of the contents of a Palembang ms
to which I have not had access.
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al-Futihat al-Rabbaniyya.

Mss: Dinas Purbakala Ms,!® Indonesian translation in Tudjimah, Syek Yusuf
Makasar, pp. 148161

Hashiya in Kitab al-Anba@’ fi I'rab la ilah illa allah.
Mss: Leiden University Library, Or 7446

Habl al-Warid li-Sa‘adat al-Murid. Composed Ceylon 1099/1688, dedicated to Sultan
Abw’l-Fath of Banten

Mss: Dinas Purbakala Ms, Indonesian translation in Tudjimah, Syek Yusuf
Makasar, pp. 13-147

Kayfiyyat al-Manfi.
Mss: Jakarta A 108/7, pp. 92—101
al-Minha al-Saylaniyya ft Minhat al-Rahmaniyya.

Mss: Dinas Purbakala Ms, Indonesian translation in Tudjimah, Syekh Yusuf
Makasar, pp. 205-213.

Matalib al-Salikin.

Mss: Jakarta A 101/7, pp. 85—89; Jakarta A 108/3, pp. 52—61; London, British Library
Or 16773, fol. 24b—27a.

(attrib.) Mugaddimat al-Fawa’id. Composed for ‘Abd al-Qadir b. Sultan Abr’l-Ma‘ali b.
Abuwl-Mafakhir of Banten.

Mss Jakarta A 108/18, pp. 406-10; Leiden University Library, Or 5472/1, with inter-
linear Makasserese translation.

al-Nafha al-Saylaniyya.
MSS: Jakarta A 101/1, pp. 1-29

13 For this ms see Chapter 4 p. 176 above.
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Qurrat al-Ayn.
Mss: Jakarta A 101/3, pp. 50-63; Leiden University Library,Or 7025/4, fol. 53b—74b

Risala ft Ghayat al-Ikhtisar wa-Nihayat al-Anzar al-Mutadammir ma ftha Dhikr Ahkam
al-Afyan al-Thabita wa-Tawujjuhatiha wa-Itibaratiha wa-Asma’iha .

Mss: Jakarta A 108/9, pp. 108-124.

Safinat al-Najah. Composed in Ceylon.
Mss: Dinas Purbakala Ms, Indonesian trans in Tudjimah, Syek Yusuf Makasar,
PP 194—204; a very different text with this title, although clearly also by Shaykh
Yasuf is Buton, La Ode Zaenu MLZ 7

Risala bi-Ghayat al-Ikhtisar al-Musammah bi-Sirr al-Asrar.

MsS: Jakarta A 108/10, pp. 126—141; Leiden University Library, Or 7025/3, fol.
34b—52b.

Taj al-Asrar fi Tahqiq Mashrab al-Arifin min Ahl al-Istibsar.

Mss: Jakarta A 101/5, pp. 68—77; Leiden University Library, Or 7535; Leiden
University Library, Or 7025/1, fol. 1tb—gb.

Tuhfat al-Amr fi Fadilat al-Dhikr.

Mss: Jakarta A 101/6, pp. 78—9; Leiden University Library, Or 5706/1, fol. 1a—3b
Tuhfat al-Abrar li-Ahl al-Asrar.

Mss: Jakarta A 101/9, pp. 102—-104; Jakarta A 113/3, pp. 66—81.
Tuhfat al-Labib bi-Liqa al-Habib

Dinas Purbakala Ms, Indonesian translation in Tudjimah, Syek Yusuf Makasar,
pp- 179186

Zubdat al-Asrar fi Tahqiq Ba‘'d Masharib al-Akhyar. Composed for Sultan Abw’l-Fath of
Banten in 1087/1676
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Mss: Jakarta A 45/2, pp. 153-377 with interlinear Javanese translation;
Jakarta A 101/2, pp. 30—49; Jakarta A 108/35, pp. 570-606; Leiden University
Library, Or 7025/2, fol. 10b—33a; Buton, Bau-Bau, Abdul Mulku Zahari Collection,
Ms 15/66/syaM. Edited with an Indonesian translation and a Romanised
Javanese translation as Syekh Yusuf al-Taj al-Makasari, Menyingkap Intisari
Segala Rahasia, ed. Nabilah Lubis (Jakarta, 1996).

al-Wasiyya al-Munjiyya ‘an al-Madarrat al-Hijaba

Mss: Jakarta A 101/11, pp. 108-112; Jakarta A 113, pp. 38—65.
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B
Books Owned by the Royal Family of Banten

§ indicates number on 1833 list.

In this list subject divisions are only rough and tentative; majmii‘as are listed by the
subject of the first work. Where one work in a majmii‘a is clearly identified as belong-
ing the sultans of Banten, either through ownership statement or mention in the 1833
list, the other component parts of the majmu‘@ are listed. The basic organisation fol-
lows that of Friederich and van den Berg’s catalogue, which, however unsatisfactory, is

no more arbitrary than any other is.

Grammar

1 Shams al-Din Muhammad b. Muhammad al-Shirbini (d. 977/1570), Sharh
Ajurrimiyya (GAL S 11 441). Jakarta A 1 (lost), § 107.

2. Nar al-Dan al-Ashmuani (d. 929/1522). Manhaj al-Salik ila Alfiyyat Ibn Malik.
Jakarta A 2,14, § 78, 95.

3. Ibn ‘Aqil (d. 769/1367). Sharh al-Khulasa li-Alfiyyat Ibn Malik (GAL S 11 299).
Jakarta A 3 (Lost), § 71.

4. Khalid b. ‘Abdallah al-Azhari (d. gos/1499). Al-Tasrih bi-Madmun al-Tawdih,
commentary on Ibn Hisham’s Tawdih, itself a commentary on the Alfiyya of Ibn
Malik (GAL S 11 298-9). Jakarta A 4-As, § 14 and 75.

5. Muhammad b. ‘Abd al-Rahman al-Maylani (d. 811/1401), Sharh al-Mughni fi Tlm
al-Nahw, a commentary on the treatise on syntax by Fakhr al-Din al-Jarabirdi (d.
746/1346) (GAL 11, 193, S II 257). Jakarta A 6, § 101

6.  ‘Abd al-Rahman al-Jami (d. 898/1492), al-Fawa’id al-Diya’iyya (GAL 1 304; S I 533).
Jakarta A 9, A 13, § 63.

7. Ahmad b. al-H&im, Tuhfa lil-Tullab, a commentary on Ibn Hisham’s Qawa‘id
al-I'rab. Jakarta A 8, § 22.

8. Ahmad b. ‘Al al-Mas‘adi (early 8th/14th century), Marah al-Arwah (GAL 11 21;
S 11, 14). Jakarta A 15 (Lost). According to Friederich had inscription of Zayn
al-Abidin.

9.  Collection of treatises on grammar. Jakarta A 18 must be identified with § n12.
While § 112, entitled ‘Nahoe/Sprachkunst’ is described as contained ‘6 parts’
(6 deelen) and A 18 contains 8, this is the only majmu‘a on grammar in the
Friederich and van den Berg catalogue. Its contents are as follows:

9.  Untitled treatise on Arabic verbs with Javanese explanations A 18/1

10. ‘Abd al-Wahhab b. Ibrahim al-Zanjani (d. 655/1257), al-Tasrif al- Tzzi. A18/2

n.  Abd al-Qadir al-Jurjani, Kitab al-Awamil al-Mi‘a. Interlinear Javanese
trans. A18/3

12.  Ibn Ajarram. Al-Ajurrimiyya. Interlinear Javanese translation A 18/4
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13.  al-Taftazani, Sharh al-Sa'd ‘ala al-Awamil al-Mia, a commentary on
al-Jurjant’s al-Awamil al-Mi'a. Interlinear Javanese translation. A 18/5

14.  Untitled grammatical treatise A 8/6

15.  Treatise on pronouns (asma’ al-damir) A 18/7

16.  ‘Abd al-Qadir al-Jurjani, al-Misbah fr’l-Nahw. A 18/8. A second copy of this
work is Jakarta A 16, which is likely to be identified with § 47, described
simply as ‘Nahoe’ or possibly § 52 ‘Kalar (?) Nahoe'.

Credal works and hadith

17.

18.

21.

22.

23.

24.

2

Muhammad b. Yasuf al-Sanasi (d. 895/1490), ‘Umdat Ahl al-Tawhid wa’l-Tasdid
ft Sharh Aqidat Akl al-Tawhid. Commentary on al-SantsT’s own work on the
Ash‘ari creed, popularly known as al-‘agida al-kubra, listed by Brockelmann
(GAL S 11 353) as Umdat Ahl al-Tawfig wa'l-Tasdid. Jakarta A 21.0wnership of
Zayn al-‘Ashiqin, probably § 93; A 21/2 is an abridgement of the commentary
(see also + 26 below).
Jalal al-Din al-Suyuti (d. 9u1/1505). Sharh al-Sudir wa’l-Mawt wa’l-Qubur (GAL 11
184; S 11 181). Jakarta A 22/1. § 80; note mentioning unnamed sultan on fol. 1a.
19. Shaykh Salih b. Muhammad, urjiiza on tatim (A 22/2), including brief
notes on benefits of the Torah, and the number of companions of prophet.
20. Muhammad b. ‘Umar al-Hadrami (Shaykh Bahraq) (d. 930/1524). al-Husam
al-Maslul ‘ala Muntaqasi Ashab al-Rasul. An affirmation of Sunnism, writ-
ten in response to Ismaili claims. Jakarta A 22/3, pp. 458-527.2
Jalal al-Din al-Suyuti (d. 9u/1505). al-Jami® al-Saghir min Hadith al-Bashir
al-Nadhir. An influential hadith collection (title given by Brockelmann as al-Jami*
al-Sahth, GAL S1 261). Jakarta A 24 (dated Jumada 11 1079), A39. § 59 and 61.
‘Abd al-Ra’af al-Munawi (d. 1032/1623), al-Taysir bi-Sharh al-Jami® al-Saghir.
A commentary on al-Suyatl’s al-Jami‘ al-Saghir (GAL S 11 184). Jakarta A 25
(part 2 only, copied RabI‘ I 1061; copyist Muhammad b. Ahmad b. Muhammad
al-Daqdusi al-Azharl). § 82.
Khatib Wali al-Din Muhammad b. ‘Abdallah al-Tabrizi (composed 737/
1336). Mishkat al-Masabih, an expansion of al-BaghawT's (d. 516/1122) al-Misbah
(GAL I 364, S1 621), a well known hadith collection. Jakarta A 26, § 11.
Sharh Hadith Arba‘n, a commentary on the famous collection of hadith
by al-Nawaw1 (d. 676/1278). § 81. Most likely §81 refers to A 27 by Ahmad b.

Although not listed by Brockelmann in GAL, the author was a prominent Hadrami scholar

and a disciple of Aba Bakr b. ‘Abdallah al-‘Aydarts. al-Husam al-Maslil has been edited by
Muhammad Makhlaf in Cairo in 1967. For Shaykh Bahraq’s biography see al-‘Aydarts, al-Niir
al-Safir, 202—212.
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25.

26.

27.

28.

29.

30.

3L

32.

APPENDIX 2

Hijazi al-Fashni (also entitled al-Majalis al-Saniyya frl-kalam ‘ala al-Arba‘in
al-Nawawiyya composed in 978/1570; GAL S 1 683).

Ibn Hajar al-‘Asqalani (d. 852/1449), Tartib Musnad al-Firdaws.
Commentary on the hadith collection by Abt Mansir al-Daylami (d. 558/
162) (GAL S 11 75, where it is given the title Tashdid al-Qaws fi Tartib Musnad
al-Firdaws). Jakarta A 33 (copied 1124/1712; ownership of Muhammad Shifa
al-Jaw1 b. al-Khatib 1182/1768—9). § 13.

Muhammad b. ‘Ali al-Tabari (d. n173/1760), Fayd al-Ahad fi lm bi-Uluww
al-Silsila.3 Jakarta A 34. § 57.

Kamal al-Din Muhammad b. Abi Bakr b. ‘Ali b. Abi Sharif al-Shafi‘1 al-Muqaddast
(d. 906/1500), Kitab al-Musamara Sharh al-Musayara (GAL II 226; S II 96). A
commentary on al-Musayara frl-Aq@id al-Munjiyya min al-Akhira by Kamal
al-Din Muhammad al-SiwasT al-Iskandari (d. 861/1457). Jakarta A3s, A 36. § o1.
Muhammad al-Bukhari (d. 256/870), al-Sahth (GAL 1 158 S 11 261). One of the
canonical hadith compilations. Jakarta A 38 (part 3 only), probably § 83 “Raus
Bukhari”

Ibn Hajar al-Haytami (d. 973/1565), al-Fath al-Mubin fi Sharh al-Arba‘in, a com-
mentary on al-NawawT’s collection of forty hadith (GAL 11 388; S1 68). Jakarta A
40. § 74.

Muhammad b. Yasuf al-Sanusi (d. 895/1490), Sharh Umm al-Barahin; al-Sanust's
commentary on his shorter creed (al-Aqgida al-Sughra). Jakarta A 44. § 56 or
106. Manuscript owned by ‘Abd al-Shakar with jjaza from Ibrahim al-Karani
(Pp- 255-6).

[?] Muhammad b. Abi Qasim b. Nasr al-Fajiji (composed 1048/1638), al-Taqlid
ala Aqidat al-Imam al-Sharif al-Hasan al-Sanust (GAL S 11 353—4). Jakarta A 43. §
56 or 106. Although not identified by ownership, it is likely this commentary on
al-SanusT’s creed is one of the two mss in the 1833 list mentioned as associated
with al-Saniisi

[?] Majd al-Din Ibn al-Athir (d. 606/1210), Kitab Nihayat Gharib al-Hadith
wa’l-Athar (GAL 1 357, S 1 609). Jakarta A 85 §17.

Qur’ans

33

34.
35.

Qur’an, Jakarta A 50 ownership of Muhammad Shifa son of Sultan Muhammad
‘Arif.

Qur’an, Jakarta A 51

Qur’an, Jakarta A 52

3 Although mentioned in GAL S 11 516, evidently Brockelmann’s notes were muddled and the
Fayd al-Ahad is misattributed to al-Isami rather than Muhammad al-Tabari, who is listed

subsequently.
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36. Quran, Jakarta, A 53
37. Quran, Jakarta, A 54

Qur’anic tafsir

38. Jalal al-Din al-Mahalli (d. 864/1459) and Jalal al-Din al-Suyuti (d. 9u1/1505). Tafsir
al-Jalalayn (GAL 11 145, S 11 179) Jakarta A 55-A59. § 1, 5, 6, 13

39. Nural-Din ‘Ali al-Qari’ al-Harawi (d. 1014/1605), Jamalayn lil-Jalalayn (GAL 11 145;
S 11180). Jakarta A 60. § 2. Owner Ratu Abuw’l-Mafakhir Muhammad ‘Ali

40. ‘Abdallah b. Ahmad al-Nasafi (d. 710/1310), Madarik al-Tanzil (GAL 11 197, S
11 267). § 3. Ms not identified.

41.  Abu Muhammad al-Husayn al-Baghawi (d. 516/1122), MaGlim al-Tanzil (GAL 1
364, S 1 592), Jakarta A 61. § 4; another copy of the tafsir by al-Baghawi is men-
tioned at §21; it was sent to the sultan of Tidore and can no longer be traced.

42.  Tafsir al-Asrar. Jakarta A 62, A 63. § 1, 45. Completed 1196/1782 (not in GAL, prob-
ably local Banteni work)

43. ‘Abdal-Rahman al-Imthali (or Amthali), al-Matlab. Jakarta A 64. § 111. Apparently
otherwise unattested, this work comprises an alphabetical dictionary of the

words in the Qur’an, with an explanation of their meaning.

Prayers and devotional works

44.  Dhikr Mawlid. Jakarta A 67. Ownership of Sultan Muhammad ‘Ali al-Din.

45. Kitab dhikr. A 68. § 116.

46.  Qadiri ratib/dhikr. A 73. Ownership of Sultan ‘Al al-Din

47. al-Qayrawani (d. 971/1563), Tanbih al-Anam (GAL S 11 691). A 76, A 77. § go.

48.  al-Jazuli (d. 870/1465), Dala@’il al-Khayrat (GAL 11 252—3 S 11 359). Jakarta A 78, A
79, A 80, A 81. § 28—31.

49. Abd al-Mu‘ti b. Salim b. ‘Umar al-Shibli al-Misr1 (c.1110/1698), Tafrij al-Kurab
wa'l-Muhimmat bi-Sharh Dal@’il al-Khayrat (GAL S 11 360). Jakarta A 82, § 41,
ownership of Zayn al-Ashiqin.

50. Poems in praise of Prophet in Arabic and Malay. Jakarta A 83, ownership of
Sultan Zayn al-Arifin.

51.  Poems largely in Arabic by al-Sidi and others, and Mawlid. Leiden University
Library, Or 5658 owned by Muhammad Qahir b. al-Sultan Mawlana ‘Abd al-Fath
b. Sultan Ahmad. Binding missing

Hagiography

52.  al-Yafi (d. 768/1367), Rawd al-Rayahin fi Hikayat al-Salihin (GAL 11 176—7; S 11,
227-8), Jakarta A 89. § 92 or 102

53. Hikayat al-Salihin. A book of Sufi advice in twenty chapters, based on stories of
famous early Sufis such as Ibrahim b. Adham. Jakarta Ago. § 92 or 102.
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54.
Sufism
55.
56.
57
58.
59.
60.
61.
62.
63.
63.
64.
65.
66.
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al-Shattanawfi (d. 713/1314), Bahjat al-Asrar wa-Ma‘dan al-Anwar (GAL 1 561,
11 118-9, S S 11 147). Jakarta A g5, § 88.

Shams al-Din al-Sumatra (d. 1039/1630), Jawhar al-Haqa’iq. Jakarta A 31, men-

tion of Sultan Muhammad (fol. 1a).

Brief note to the effect that the ‘@rif must busy himself with God and turn
away from this world. Jakarta A 31/2, p. 189.

untitled treatise described by Friederich and van den Berg as ‘traditio’
The treatise actually deals with creation in distinctly Sufi terms, especially
the creation of the nir muhammadiyya, the angels, the lawh mahfiiz and
qalam. A 31/3, pp. 190—231.

‘Abdallah b. ‘Abd al-Qahhar al-Bantani, Mashahid al-Nasik fi maqamat
al-salik. Jakarta A 31/4, pp.232—289.

Muhammad Ghawth (d. 970/1562), al-Jawahir al-Khamsa (GAL 1 418, S 11 616).

Jakarta A 37, A 42. § 59, 70.
Abt Tsa Muhammad b. Isa al-Tirmidhi (d. 279/892), Kitab al-Shamda’il
al-Nabawiyya (GAL 1, 152, S 1 267). Jakarta A 41/1. § 101.

‘Ala> al-Din Ahmad al-Mah&im1 (d. 835/1432). Kitab Ira‘at al-Daqa’iq fi
Sharh Mir‘at al-Haq@iq (GAL S 11 310—311). Jakarta A 42/2.

Anonymous. Tuhfat al-Talib al-Mubtadi wa Minhat al-Salik al-Muhtadk. Jakarta A

45/1,106/1. § 55.4
Risala al-Tariga, Jakarta A 96. § 104. Contains:

Untitled work on general precepts of Sufism. A 96/1

Risalat al-Majmu‘fi Bayan Asnadihi al-Rifa al-Qadirt al-Ibn Alwan wa’l-Ay-
daris wa-Ghayrihim. On pp. 19—20 shows membership in Rifa‘i silsila of
‘Abdallah b. ‘Abd al-Qahhar who evidently inducted Zayn al-‘Ashiqin,
whose name is also mentioned. A 96/2

‘Abdallah b. ‘Abd al-Qahhar, Risala fi Ashab al-Khirga. A 96/3

A Javanese treatise discussing the martabas in the Tuhfa al-Mursala

4 Neither manuscript identifies the author of this treatise, which is not mentioned by

Brockelmann; it presents a five grades system (khams maratib), and the author is likely
to have been a Nagshbandi, as the system is attributed to ‘Abd al-Rahman al-Jami, who is
quoted in Persian (A 45, pp. 55—6, A 106, p. 29). The contents are as follows:

Al-muqadimma fi dhikr al-1a ta‘ayyun wa'l-ta‘ayyun.

Al-fasl al-awwal fi dhikr al-ghayb wa’l-shahada

Al-fag] al-than fi dhikr al-itlaq wa’l-taqayyud

Al-fag] al-thalith fi dhikr al-ishq wa’l-‘ashiq wa'l-ma‘shiiqa

al-khatima fi dhikr mithal al-shawahid al-wajib min al-mumkin

Another manuscript of this, also anonymous, is Jakarta A 409/1.
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69.

70.

71

72.
73
74.

75
76.

83.

67. Rifa‘i ratib and silsilas A 96/4

68.  Excerpts from various treatises on dhikr, authorship uncertain. A 96/5

Ibrahim b. Abi Bakr al-Shami al-Azhari. al-Mawahib al-Mustarsala ‘ala al-Tuhfa

al-Mursala. Jakarta A 98. Ownership of Sultan Zayn al-Abidin

Abt Hamid Muhammad al-Ghazali (d. 505/111), Thya’ ‘Ulim al-Din (GAL 1 422,

S 1 748). Jakarta A 99. § 76; also selections, Jakarta A 100 (Kitab faqr zuhd, kitab

al-tawba), A109 (= § 19, Sharh Aja’ib al-Qalb)

Abu Hamid Muhammad al-Ghazali, Nasihat al-Muluk (also known as al-Tibr

al-Masbuk fi Nasihat al-Mulitk) (GAL 1 423 S 1 750). Jakarta A 102, 103. § 12.

Ibn ‘Allan. Nash al-Nasih fi Sharh al-Nasih. A 104. Owned by Pangeran ?? al-Din.

Ibn ‘Allan, al-Mawahib al-Rabbaniyya. A 105. § 100.

Maslak al-Atqiya® Manhaj al-Asfiya’ a commentary on Zayn al-Din al-Ma‘bari’s

Sharh Hidayat al-Azkiya® ila Tarig al-Awliya’. A 107, § 89.

‘Abdallah b. ‘Abd al-Qahhar, Fath al-Mulitk. A 111; composed for Zayn al-Ashiqin

A collection of seven treatises predominantly on Sufism, Jakarta A 112 to be iden-

tified with §94 ‘Kitap asfar’ on basis of the title of the first treatise. In addition

a note on p. 3 of A 12/6 mentions the titles of a member of the royal family

(‘alamat kang ... ratu) and ‘Abd al-Shakiar. The manuscript was copied Medina

by al-hajj ‘Abd al-Mahmud b. Salih al-Jaw1 in 1084—s5.

76.  Ibrahim al-Karani (d.1101/1690), al-Isfar ‘an Asl Istikharat A'mal al-Lay!
wa’l-Nahar.® A nz/1.

77.  Ibn ‘Arabi (d. 638/1240), Uglat al-Mustawfiz (GAL 1 443—4 S1795). A112/2

78.  Ibn ‘Arabi (d. 638/1240), Kitab Shaqq al-Jayb fi Ma‘rifat Ahl al-Shahada
wa’l-Ghayb (GAL 1 444 S1795) A112/3

79.  Anon. treatise on shughl; a Sufi treatise. A 112/4

8o. Ibn ‘Arabi (d. 638/1240). Risalat al-Anwar (GAL 1 444 S1 795). A1n2/5

81.  Ibn ‘Arabi (d. 538/1240), Kimiya al-Sa‘ada (GAL 1 444 S 1 795). A112/6

82. Anon. Sharh basmala. A 12/3

Jakarta A 113, a collection of five Sufi treatises, identifiable with § 109 on the basis

of the title in the last work (p. 116, also given in Latin script on p. 120)

83. Anon, Matla“ al-Sara’ir wa’'l-Zawahir. A 113/1. The title is not provided in
this ms, but the same text with title is present in Jakarta A 108/2, pp. 36—50;
a treatise on purifying the heart.

84. Yasuf al-Magqasir, al-Wasiyya al-Munjiyya ‘an al-Madarra al-Hijaba. A 113/2

85.  Yasuf al-Maqasiri, Tuhfat al-Abrar li-Ahl al-Asrar. An3/s

86.  Anon, untitled treatise on dhikr, starting, after the doxology, ilam innahu
yanbaght lil-dhakir gawl la ilah illa allah sirran wa-jahran. A 13/4. The
same text is found in Jakarta A 101, pp. 105—7.

5 No author mentioned in Jakarta A 112, for its attribution see Dumairieh, Intellectual Life, 148.
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92.

93-

98.

99.

100.

101.
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87. Anon. Ugdat al-Murid. Treatise on shaykh-murid relations showing
Nagshbandi influence; on p. 105 Taj al-Din al-Nagshbandi al-Hind1 and
al-Sidi ‘Ali Jawnpiuri are cited. Jakarta A 113/5

Jakarta A 114. A collection of four treatises in the hand of ‘Abdallah b. ‘Abd

al-Qahhar, copied in Banten in 1187, identifiable with § 87 on the basis of the title

of the first item.

88.  “Alib. Khalil al-Marsafi (d. 930/1524), Manhaj al-Salik ila Ashraf al-Masalik,
an abridgement of the Risala of al-Qushayri (d. 465/1065) (GAL I 556,
11 332, S 11 460), Jakarta A 114/1

89. Anon, untitled treatise on tawhid. A 114/2

9o. Kitab Sharh fihi Daqa’iq al-Minhaj wa-Ma'rifat Alfazihi wa-Alfaz
al-Muharrar al-Nawawi (sic). Excerpts from the famous Shafii figh texts of
al-Minhaj and al-Muharrar. A 114/3.

gl Notes in Javanese discussing managqib of ‘Abd al-Qadir al-Jilani. A 114/4

‘Abd al-Razzaq al-Qashani (d.735/1335). Sharh Manazil al-S@’irin, a commentary

on the treatise by al-Ansari (d. 481/1088) (GAL I 433), S1774). A116. § 77 (where it

is described as Manazil al-salikin, but no other codex of this description)

Jakarta A 117. Collection of Sufi treatises, owned by sultan Zayn al-Ashiqin.

93. al-Qastallani (d. 923/1517), al-Mawahib al-Laduniyya bi'l-minah al-Muham-
madiyya (excerpt) (GAL 11 73, S 11 78). Jakarta A 117/1

94. Ahmad b. Muhammad al-Rifa, Tanbih al-Qulub. Jakarta A 117/2

95. Anon. Biography of Shaykh Ahmad al-Rifa, written for Zayn al-Ashiqin.
Jakarta A 17/3

96. Ahmad b. Abi Bakr al-Qurashi al-Yamani (named in GAL 11 189 as Ahmad
b. Abi Bakr b. al-Waddad al-Zabidi, d. 821/1418), excerpt from the ‘Uddat
al-Murshidin wa- Umdat al-Mustarshidin. Jakarta A 17/4

97. Arajaz poem on usul al-din by a disciple of Ahmad al-Qushashi. Jakarta A
u7/5

Hikayat al-Bara’a, anonymous abridgement of al-Ghazalt's Ihya’ ‘Ulum al-Din. A

18. Ownership of an unnamed sultan of Banten (kanjeng ratu sultan sunuhan)

possibly identical with § 11.

al-Mah&imi, Mashra“ al-Khusis ila Ma‘ani al-Nusiis, a commentary on Sadr

al-Din al-QunawT’s Nusiis (GAL S I 793). Leiden University Library, Or 5675. own-

ership of Kanjeng Sultan Abivl-Fath Muhammad Shifa’ Zayn al-‘Arifin.

Abw’l-Ghana’im al-Magqdist (d. 678/1279, but here ascribed to Ibn ‘Arabi), Hall

al-Rumiiz (GAL 1 450). Leiden University Library, Or 1840. Ownership of Zayn

al-Ashiqin

Collection of Sufi tracts in Arabic and Javanese, owned by Raden Muhammad

Miisa, son of Sultan Muhammad ‘Ali al-Din. Leiden University Library, Or 1842

101.  Anon, untitled Arabic work of advice to the salik on the Sufi path. Leiden
University Library, Or 1842/1
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109.

102. Wasiyya, made for Zayn al-‘Ashiqin based on the wasiyyas of earlier Sufi
shaykhs. Leiden University Library, Or 1842/2

103. Abridgement of al-Sulami (d. 421/1021), Jawami‘ Adab al-Sufiyya (GAL 1
201). Leiden University Library, Or 1842/3

104. Yasuf b. ‘Abd al-Rahim al-Husayni al-Rifal, Marghub al-Qulib. Leiden
University Library, Or 1842/4 (see also Jakarta A 106/2).

105. Incomplete copy of a Rifa‘i tract. Leiden University Library, Or 1842/5

106. ‘Abd al-Qadir al-Jilani, untitled tract with jjazas from Muhammad al-Tabari
to Zayn al-Ashiqin. Leiden University Library, Or 1842/6.

107. ijaza. Leiden University Library, Or 1842/7

108. Formula of admission into fariga. Leiden University Library, Or 1842/8.

Works of Hamzah Fansuri and his circle, owned by Sultan Zayn al-Abidin.

Leiden University Library, Or 2016.6

Theology and the occult sciences

no. al-Sha‘rani (d. 973/1565), al-Yawagqit wa'l-Jawahir ft Bayan Aqa’id al-Akabir (GAL
11 336, S 1 792, 11 464). Jakarta A 120, A 121. § 9, 38, 62, 64.

m.  al-Shibli, Akam al-Marjan. Jakarta A 124. § 50.

u2. Ibrahim al-Karani (d.101/1690), Ghayat al-Quswa also known as the Qasd al-Sabil
(GAL 11 386). Jakarta A 125/1. § 73
ng. Ibrahim al-Karani (d.1101/1690), al-Maslak al-Mukhtar fi Ma‘rifat al-Sadir

al-Awwal wa Thdath al-Alam bi-Ikhtiyar, (GAL 11 386, S 11 520). Jakarta A
125/2

14. Ahmad b. Hijazi al-Fashni (second half of 10th/16th c). Tuhfat al-Tkhwan fi Qiraat
al-Mrt'ad ft Rajab, wa-Sha‘ban wa-Ramadan (GAL 11 305, S 11 416). A 126. § 108.

15. Ahmad al-Bani (d. 622/1225), Shams al-MaGrif wa-Lat@’if al- Awarif (GAL I 497, S
1 910). Jakarta A 19, A 20, A 127. § 51, 69, 72.

1u6. Arabic book of spells. Jakarta A 156, probably §27

Jurisprudence

17. Anon. Abridgement of al-Muharrar by al-Rafi1 (d. 623/1226). Jakarta A 133. § 84

u8. al-Nawawl (d. 676/1278), Minhaj al-Talibin (GAL 1 395). A 134. § 34.

ung. al-Sha‘rani (d. 973/1565), al-Mizan (GAL 11 336, S I 792, II 464). Jakarta A 137. §
65. Ownership of Sultan Abl-Fath Muhammad Shifa Zayn al-‘Arifin year 111[?]

120. Ikhtilaf al-Madhahib. A 140. § 59. Formerly owned by Pangeran raja Keprabon, a
member of the royal family of Cirebon.

121.  Al-Nawawi (d. 676/1278), Rawdat al-Talibin (GAL 1 396 S1 753). Jakarta A 141. § 49.

6 For a description of the contents see Witkam, Inventory, s.v.
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122. Muhammad b. ‘Abd al-Rahman b. al-Husayn al-Qurashi al-‘Uthmani (composed
in 780/1378) Rahmat al-Umma fi Ikhtilaf al- Aimma (GAL 11 g1, S 11 107). Jakarta A
142. §67. Ownership of Zayn al-Ashiqin.

123. Abu Yahya Zakariyya al-Ansari (d. 926/1520). al-Ghurar al-Bahiyya fi Sharh
al-Bahja al-Wardiyya (GAL S 1 679). Jakarta A 143. Ownership of Zayn al-‘Ashiqin.

Science and learning

124. Husam al-Din Hasan al-Kati (d. 760/1359), Sharh al-Isaghiiji (GAL S 1 841), a
commentary on the famous work on logic, Isaghiji by al-Abhari. Jakarta A
149 § 105.

125. Ibn al-Wardi (c. 850/1446), Kharidat al-Aja’ib (GAL 11 131-2, S 11 163). Jakarta A
150, A151. § 37.

126. Sibt al-Mardini (d. 912/1506), Raqa’iq al-Haqa’iq ft Hisab al-Darj wa'l-Daqa’iq.

Jakarta A 154. § 105.7

127. Al-Damamini (d. 828/1425), abridgement of the Hayat al-Hayawan of al-Damiri
(d. 745/1344) (GAL 1138 S 11 171) Jakarta A 157, A158. § 7, 8.

Miscellaneous

128. Two Javanese books, including an almanac. Ms Unidentified § 32.

129. Four Javanese books (in one volume). Contents unknown, ms unidentified. § 33.

7 See p. 429 n. i above for a discussion.



Appendix 3: Arabic Letters from the Banten
Sultanate of the Seventeenth century

Letter 1. The National Archive, London. sP 102/4/8, c. 1605,

A letter which the King of Banten would like to reach the King of England, Scotland,
France and Ireland. May God lengthen his life, increase with every day his fortune, and
grant his bounty every day to the lands and subjects under the King of England.!

Wherefore: your messenger General Middleton came bringing greetings. I heard that
you have become King of England with happy heart; now the land of England and
Banten are one.

Wherefore; you gave me a gift which I accepted graciously. My gift to you is two bez-
oars,? one weighing fourteen mas the other weighing three mas.3 Farewell

1 The history of commercial relations between Banten and England, which was the occasion
for the composition of most of these letters, is outside of the scope of this book; however
for a thorough account see David Kenneth Bassett, The Factory of the English East India
Company at Bantam, 1602-1682, ed. Dianne Lewis (Pulau Pinang, 2010). As noted in the dis-
cussion above, frequently the language of these letters is hard to understand, both owing to
the influence of Austronesian grammar and vocabulary, and the presence of many technical
terms that are not attested in dictionaries. The translations offered here are thus necessarily
in places somewhat tentative.

2 Payzahar, most probably derived from Persian pad-zahr. This was a common elite gift, as
bezoars were believed to act as universal antidotes. This interpretation is confirmed by the
contemporary English summary of the letter published in W. Noel Sainsbury (ed.), Calendar
of State Papers, Colonial Series, East Indies, China and Japan, 1513-1616 (London, 1862), no. 346
“[The King of Bantam] to [King James]. ‘Desires’ God to preserve his health and to exalt him
and his council more and more. General Henry Middleton has arrived in health. Is greatly
rejoiced to hear of His Majesty coming to the Crown of England, ‘now England and Bantam
are both one’ Thanks for the King's present; send His Majesty to ‘beasar stones.”

3 Mas (here spelt in Arabic mashi) is a common Southeast Asian small unit of weight.

© KONINKLIJKE BRILL NV, LEIDEN, 2024 DOI:10.1163/9789004548794_013
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Letter 2. The National Archive, London, Ext 8/2, f. 126r. Letter from Sultan Abw’l-Fath,
also known as Sultan Ageng Tirtiyasa, addressed to King Charles 11, dated 17 Jumada
11 1075/29 December 1664.

Praise to God alone, and peace and blessings upon him who is the last Prophet. This
is a paper containing a noble missive from Sultan Abw’l-Fath of Banten, may God give
him victory over all his enemies, and let him conquer anyone who opposes him, and
perpetuate his kingdom for ever and ever, for all his progeny and children, to Sultan
Charles the Second, may God lengthen his life and increase his prosperity.

Wherefore, your noble letter reached us which contained bountiful pleasing praise,
and we received it most favourably. The gifts mentioned in the letter have reached
us in their entirety, and we have received them with a thousand welcomes. If your
friendship towards us continues, please send us in addition seven large cannon, of
length and breadth like the ones that you sent previously. We also ask you kindly send
us two large cannon, in size and length as we have written in the English letter which
will reach you with this letter. We also ask you kindly send us with every ship that
travels to our country gunpowder and good quality cannon. We will pay the price of
the gunpowder and cannon, if you send them, to your factor* who resides in Banten.
We also inform you that we are extremely pleased that Sultan Charles the Second him-
self manages trade with the Lands Below the Winds. According to our assumption, if
you did not yourself manage your subjects’ trade in the Lands Below the Winds, trade
would be impossible owing to the blockade by the Dutch and the latter’s provocation
and treachery of the people of the Lands Below the Winds. The land of Jawa has much
goods for trade, from Japan, China, Tongking and Ambon. We have informed you of
this so that you know the land in which are goods for trade.

Our gift to you from our side is a box of red gold in which are placed four diamonds.
Disregard its smallness and unworthiness, but it is a sign of the friendship between
us and Sultan Charles the Second. Written on Monday, 16 Jumada 11 1075 hijri
[29 December 1664].

4 The Arabic has kafitan, i.e. Captain, but there is doubt that the factor, head of the English
factory in Banten, is intended.
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Letter 3. The National Archive, London Ext 8/2, f. 45. Letter from Sultan Abw’l-Fath
Sultan Ageng Tirtiyasa addressed to King Charles II, undated, but evidently com-
posed around the same date, 1664.

This is a valuable missive, noble letter, and profound epistle, containing ample praise
which comprises sincere friendship and the utmost sincerity, expressing perfect peace
and intimacy, sent from the God-protected region, the prosperous, God-defended
island by his Majesty whom God established to rule Banten and designated him to be
entrusted with governance in this land, that is His Majesty Sultan Abil-Fath sultan
of Banten, which is sent to the commander and possessor of the English people, may
God increase his power against all his enemies and strengthen the foundations of his
kingdom.

Wherefore, we ask you to assist us by selling us ten large cannon, four of them of a
length of 34 julayla,® and six of them 29 julayla long, and to sell us 500 muskets® of
equal length and equal dimensions of their muzzles, and to sell them to us along with
black gunpowder. Please also sell us a hundred muskets which are flintlocks, with the
same dimensions of the barrel and muzzle. Please sell us and send us every monsoon
gunpowder and julayla with your ships, We have sent you along with this letter 100
bahars of black pepper and 1000 measures” of ginger. This is by way of friendship and
alliance. The end.

Letter 4. The National Archive, London, co77/14. Letter from Sultan Abuw’l-Fath
Sultan Ageng Tirtiyasa to King Charles 11, dated beginning of Dh’l-Hijja 1091/end
of December 16808

This is a noble missive and great page inscribed with fair lines and glorious writing
and expressions which reveal to true friends words of sincerity and pronounce with
secret rhetoric the subtle significations of love and friendship, decorated with the fair-

est praise and encomium, and the most fragrant musk perfume.

5 Iam unable to explain the term julayla.

6 Istinggar: technically this is a matchlock, but as becomes clear from the context, a more gen-
eral term must be meant.

7 hamlwhich must be used as an equivalent to pikul.

8 This seem to be a response to the letter from Charles 11 to Ab@l-Fath preserved in East
India Company Letter Book, vol. 6, India Office Ms E.3/39, fol 126v—127a. On the same date,
23 February 1679, a letter on the same issue of the murder of agent White was sent by Charles
11 to Abu ’I-Nasr ‘Abd al-Qahhar.
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It comes from the most glorious of the kings of Java,? the greatest of the sultans of the
Islamic isles, whose renowned name is known in all the Indian and Arabian lands,
Sultan Abw@l-Fath, ruler of the land of Banten, the glorious, sincere and virtuous, may
God preserve his sultanate and his kingdom and render unto him the necks of his

enemies;

To his majesty the fairest, loftiest and most glorious of kings, ruler of the land of
England and the Syriac lands,'° whose name is famous, King Charles the Second whose
courage and power is renowned in all lands, who is skilled and clever at administering
the affairs of his subjects on land and sea, who upholds days and night through his jus-
tice, may the almighty lord Creator increase his glory, honour and power, and lengthen
his life so that it is flourishes in this world.

Wherefore: King Charles the Second sent a letter to his majesty Abw’l-Fath which
William Stannard! brought; it reached the sultan intact, and the contents of the let-
ter were read and understood. The Sultan was amazed at King Charles the Second’s
statement in the letter that the sultan was not investigating [the case of] the two
Englishmen who had been killed in Banten.> However, since the time of their death
till now, the sultan has not stopped investigating who killed them; but he has not been
found. He even ordered drums to be beaten and for a public proclamation to be made
that, “Whoever finds and guides to the killer will be given 200 piastres.” This has been
done from the moment they died till now, but he has not been found, and we have no
power or strength except in God almighty, and we were not ordered or compelled to
do this. If you do not believe what we say, ask the Englishmen resident in our country
whether the sultan is in charge and investigating the identity of the murderer or not.
We heard firstly that Paratakeqor was doing evil to Horking [Hawking?}, but no one
knows anything about it except his master. We also heard now that Akharaj [?] the
Englishman was doing ill to his brother. Do they know what he did or not? Likewise
our subject who has killed the Englishmen, the sultan is unable to identify him. It is
also requested of King Charles the Second, as long as our love and friendship last, not
to concern himself with their killer, for the sultan, when he finds him, will judge him

9 Jawa, possibly here in its sense of all of Southeast Asia.

10 Suryaniin Arabic refers normally to the Syriac language.

11 Ar Istinnar. For Capt William Stannard’s instructions for Banten, see East India Company
Letter Book, vol. 6, India Office Ms E.3/89, fol. 12g9r-v.

12 On this incident, in April 1677, see Bassett, The Factory of the English East India Company
at Bantam, 1602-1682, 199—204. It seems that in fact the identity of the murderer was
widely known, both by Europeans and the sultan. The dead men, Agents Willoughby and
White, were the chief English factors.
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with justice. If you do not believe what we say, we have no strength or power except
almighty God.

Composed in the beginning of 1 Dhil-Hijja year jim,!® 1091 [end of December 1680]
after the hijra of our lord and master Muhammad, upon him be the best of prayers and
the most perfect greetings.

Letter 5. The National Archive, London, c077/14, f. 111. An illuminated letter from
Sultan Abirl-Nasr ‘Abd al-Qahhar to King Charles 11, undated, but probably com-
posed in 168z.

This is a noble letter and pleasant missive that should be sign of sincere intent, an
image of the love and friendship between the all encompassing, great sultan, the just
and honoured king, God’s shadow on earth, famed throughout the length and breadth
of world, in every place, village and land, may God strengthen him in the perfect truth
of faith in every age and time, he whose writ extends across the kingdom of Surosowan,
whose judgement on created beings, with regard to one another, is decisive, through
the help of the Lord of Both Worlds, and through proofs and evidence, and appropriate
judgement on land and sea, indeed, is decisive for all men over whom God granted him
authority, the Sultan Shams al-Milla wa'l-Din Abw@’l-Nasr ‘Abd al-Qahhar, [of ...] God
protected Surosowan, and between Charles the Second of England, Scotland, France
and the Netherlands, Defender of the Faith, king of England, decisive in administra-
tion of his kingdom, the sultan in his entire lands, famous for administration of the
acquisition of wealth and riches, owing to his great intellect and ample wisdom, who
cleverly directs the execution of his decisions on land and sea to all his people, who
is awesome as he should be in his customs and the disposition of his kingdom with
regard to the administration of all affairs; he who is famous in all lands, both east and
west for his courage and shrewdness, who is firmly established in all affairs, especially
that he does not break his word or promise, such that it became well known and his
favours were bestowed on all his friends and companions, both great and small, espe-
cially his friend and devotee, the sultan, ruler of the kingdom of Surosowan, may God
perpetuate his reign and bless him.

Wherefore, the Sultan of Surosowan has sent a blessed letter as a sign of life and a
reminder to our friends, and as an expression of sincere good intentions towards his
friend, the king in the land of England, may God lengthen his life, as long as the sun,
the moon and the stars rise and set, God willing, our friend will not change his promise
regarding all affairs, and we likewise. All the needs of the king of England can be met

13 This s the Javanese calendrical system.
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in the land of Surosowan. We will assist him in acquiring what he needs, God willing,
Likewise, all the needs of the Sultan of Surosowan can be met in the land of England,
and may the king of England assist us to acquire them. May it continue thus until the
day of Resurrection. Likewise, may correspondence and the exchange of letters and
emissaries between us remain unbroken, without any change of intention or friend-
ship or affection between us. We have sent to you, in the kingdom of England, two
of our great ministers, one called Kyai Ngabehi Nala Wipraya and the other Ngabehi
Jaya Sadana. Consult with them when they reach you, with our secrets [which they
bear] to the king of England, so that there may become apparent the affection and
friendship and lack of promise-breaking between us. In addition, in composing this
letter and sending it, we are expressing a need from the king of England. The fac-
tor'* who administers Surosowan is mad; he is unfit to be the leader of the people
and community resident in the port of Surosowan, otherwise all affairs will go amiss.
Know this. What is also requested of you is that you order the Company that every
ship coming from England to Surosowan should carry five cannon and nine pounds of
ammunition of an appropriate size. They should also carry three thousand matchlock
muskets (al-banadiq sahibat al-fatila) along with their cords ( fatila) and ammunition
(?mandila), and one thousand flintlocks (sahibat al-hajr), in total four thousand mus-
kets. We would like 1000 of the flintlocks to be engraved with gold. We also desire to
ask you to sell a hundred small gems, the design and size of which is in the possession
of our ambassador to you. We also desire you to send with every ship that reaches the
port of Surosowan 5000 units of ammunition, of the design and size and extent nei-
ther more nor less than that which the bearer of the letter will communicate. Some of
these should be freestanding and some chained. We ask all these goods from the king
of England in accordance with their price and we also ask the king of England to send
us someone who knows how to cast cannon and who knows how to make the ammuni-
tion accurate, whether [aiming at targets] near or far. We also ask the king of England
[to supply] without recompense ... the very largest [dogs] in the entire kingdom of
England and to hand them over to us, God willing. They should total ten dogs, male
and female, which we need very greatly. This will all be explained by our ambassador
who is coming to you, and this shows sincere friendship and affection, and compan-
ionship between us and you, and may this remain unchanged, for it all springs from the
depths of the heart and the surfaces of the body, and know this. The ambassador from
the Sultan of Surosowan to the king of England is bearing a few diamonds nothing else.
Most of them are large diamonds 112, weighing 144 qirat; there are also 587 medium
sized diamonds, weighing 126 girat. The small diamonds number 1,167, weighing 382
qgirat. In total the diamonds number 1757, and their total weight in 1088 qirat, know

14  Kapitan mur.



ARABIC LETTERS FROM THE BANTEN SULTANATE IN THE 17TH CENTURY 447

this. Do not criticise this, in accordance with the blessings and confirmation of friend-
ship and affection between us. Peace be upon whomsoever follows the true path.

Letter 6. The National Archive, London, co 77/14, f.112. Aletter from Sultan Abw’l-Fath
Sultan Ageng Tirtiyasa to King Charles 11, dated 13 Rabi‘ 1 1093/21 April 1682.15

In the name of God the merciful, the compassionate, Lord of both Worlds, and peace
and blessings upon his Messenger and all the prophets

A letter from Sultan Abw’l-Fath ‘Abd al-Fattah, Sultan of victorious Tirtiyasa, to king
Charles the Second of the land of England, may God endow him with righteousness,
set right his affairs, lengthen his life, bestow his favours upon him, inspire him with
justice towards his subjects, and increase his grace towards him.

Your letter reached us with the captain, along with the gunpowder you gave him,
totalling 200 barrels.!6 Then, we inform you that our son, Abw’l-Nasr, has opposed us
and fought with us, and we have weakened him. He sought out the Dutch, saying to
them, “Help us by capturing that land,” so they help him against us. They helping him
by sending four ships. We ordered our son Pangeran Wijaya [?] to take control of the
harbour, and we seek your help, for we had a mutual treaty [to the effect that] if the
Dutch troubled us, you would help us against them, and if you had business to do, you
would do it. The Dutch are making preparations against us because we are fighting
with our son, and if the son was with the father and the wife with the husband, no
outsider would come between them. Our son has fired cannon!? on both your subjects
and ours, because both are established in the port of Surosowan. Our son’s aim is that
both should leave it and thereafter the Dutch will enter the port of Surosowan. Our
subjects have control of the port [for now]. The Dutch also gave him three men to fire
the cannon. Your subjects have helped us greatly in the port and elsewhere with all the
gunpowder we need and so on, just as the Dutch helped our son. We request from you
assistance, and our aim is to be united with you like previously. If you fight the Dutch,
God willing, we will do our part from the land, and you yours from the sea, and we will
give you Jakarta. The bearer brings an oral message from Captain Thomas, whose ship
is called. ... Dated Monday 13 Rabi 11 1093 [21 April 1682].

15  Evidently a response to Charles 11’s letter dated 19 March 1681, East India Company Letter
Book, vol. 6, India Office Ms E/3/89, fol. 196a.

16 Pikul, normally a weight, but the English makes it clear a barrel is meant.

17 Daraba usually means ‘cast, but the sense seems to be ‘fire’ here.
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Letter 7. The National Archive, London, co 77/14, f. 114. A letter from Sultan Abw’l-Fath
Sultan Ageng of Tirtiyasa to King Charles 11, dated 6 Ramadan 1093/6 September 1682.

In the name of God he merciful, the compassionate; we take refuge in him, praise be to
God, the lord of both worlds, praise which his bountifulness is due and the increase of
which suffices; God’s ample peace and blessings upon our lord Muhammad, his family
and Companions.

The letter from Sultan Abw’l-Fath ‘Abd al-Fattah Sultan of Tirtiyasa the victorious to
King Charles the Second of the Land of England, may God exalted lengthen his life,
make his kingdom and epoch prosperous, bestow upon him his bounty and protect
him against his enemies, amen oh Lord of both worlds.

Wherefore: this missive is sent via Captain Joh[n] Nicholson whose ship is called
Amoy.!® We inform you that the possessor of the fort has called on the Dutch to [come
to aid him] in the castle, along with their allies Captain Martin!® and Jongker [?]. Your
men who were in Surosowan have been brought to Jakarta. The same has happened
with the French and the Danes. Now our men are besieging the fort by land and sea.
We are not leaving any sanabiq and uslibat. We are waiting for assistance from you
because the people of Banten are very weary. As England and Tirtiyasa are one, Sultan
Abir’]l-Fath asks you for much assistance and likewise desires from you cannon, gun-
powder and rifles. Love between us is precedented and enduring, we and you are one,
we support our interests and your interests, and you support your interest and our
interests, as if we were a single man, like body and soul. The whole land of pepper is in
our hands. The aim of the possessor of the fort — I mean our son - is to give [it] to the
Dutch. We will not surrender to the Dutch and we will fight there, God willing. Our aim
is to give it to you if aid comes from you to us, and if your ambassador reaches Pothang
and Tanahara, which are the ports of victorious Tirtiyasa. Farewell, and God knows
best the right course, and to him we return.

Sixth day of Ramadan in year dal al-awwal, year 1093 of the hijra.

18  Arabic Hamuhi. The Amoy Merchant is meant, see Basset, The Factory of the English East
India Company at Bantam, 179, and its captain, John Nicholson. See East India Company
Letter Book, vol. 6, India Office Ms E/3/89, fol. 216v—217r.

19  Martin was the local Dutch commander see Basset The Factory of the English East India
Company at Bantam, 417.
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Shaykh Yusuf al-Maqasir1’s Letter to Karaeng Karunrung (Fig. A.3)

This is a copy of the letter from Shaykh al-Hajj Yasuf al-Taj, may God be pleased with
him, to the sultan-vizier Karaeng Karunrung, may God forgive him.20

In the name of God the merciful the compassionate, and peace and blessings upon our
lord Muhammad, his family and companions.

[To] his excellency, our lord, the high, virtuous, gnostic, perfect [al-arif al-kamil],
the possessor of praiseworthy and exemplary virtues, who in the temporal realm has
no like, the transcendent in knowledge and faith, the anthropomorphic image,?! the
absolute transcendent image, [supporter of] sharia, he who is supported by the Truth
(hagiga), who walks upon the Way (tariga) holding fast to God’s strong rope,?? the
king of the kingly/Maluku state, the full moon of the moons of the kingdom of Ceylon,
the master of complete control over nobles and commoners, the centre of kings and
the virtuous, the axis of kingly soldiers in ideals, the offspring of notables, the elect of
glorious progeny, the gibla of the glorious, elect kings, the Kaba of the kings'?3 great
notables, the refuge of the pious?* and the virtuous, the axis of the poor and wretched
of God’s creation, who is endowed in his morals with the moral of complete charity
towards the elect and the common people, who faces God day and night [in prayer], the
blessed gift of the Lord of Men and the follower of God’s Messenger, peace and bless-
ings be upon him, both internal and outwardly, when he travels and when he rests, he
who has the status of Moses in the heart of the sharia, and the position of Khidr in the
sea of Truth, the pole of virtuous spirits, the shaykh of the Law and the Truth, the mine
of Knowledge and Tariqa, of ample intellect and noble perfection, God’s lamp upon his

20  Both copyist error and missing words in parts of the manuscript mean this letter is often
hard to interpret in detail, although its general tenor is clear. The translation that follows
is necessarily tentative in places. According to the dates given at the end of the letter, it
was composed over six months, between October 1673 and March 1674.

21 Although the text is evidently quite corrupt here it is reminiscent of Ibn ‘Arabi’s Anga’
Mughrib, which has the following passage: “The Merciful has deposited also in your
essence and placed among the sum of your attributes. For you are the “Anthromorphic
Image” of God [al-mithl al-mushabbah] and That is the “Divine Transcendant Image”
[al-mithl al-munazzah]. If you ask, “But what do I have to do with transcendentism
(al-tanzih), and what does He have to do with anthropomorphism (al-tashbih)?” [- I tell
you that] with the “Bringing Face to Face” and the “Raising to Preeminence” (al-muwajaha
wa’l-tawjih), both of You [viz. both God and you] oscillate between Transcendence and
Anthropomorphism.” Translation from Gerald. T. Elmore, Islamic Sainthood in the Fullness
of Time: Ibn Al-Arabt’s Book of the Fabulous Gryphon (Leiden, 1999), 325.

22 Al-mutammasik bi-matin habl allah.

23 Reading al-mulik in place of the text’s al-su ik, which is inexplicable.

24  Reading al-abriya’ for the text’s al-ara’.
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FIGURE A.3 Shaykh Yasuf al-MaqasirT’s Letter to Karaeng Karunrung. Mid-twentieth-century transcription
of Ms formerly held in Dinas Purbakala, Jakarta (by kind permission of Martin van
Bruinessen)



ARABIC LETTERS FROM THE BANTEN SULTANATE IN THE 17TH CENTURY 451



452 APPENDIX 3



ARABIC LETTERS FROM THE BANTEN SULTANATE IN THE 17TH CENTURY 453



454 APPENDIX 3



ARABIC LETTERS FROM THE BANTEN SULTANATE IN THE 17TH CENTURY 455



456 APPENDIX 3



ARABIC LETTERS FROM THE BANTEN SULTANATE IN THE 17TH CENTURY 457

people, the peerless, the absolutely perspicacious, he who is granted the felicity of this
world and the next, by whom I mean his excellency our lord Karaeng Karunrung, ‘Abd
al-Hamid, may God perfect his happiness and beautify // his sovereignty.

Whereupon: greetings to you, God’s mercy, blessings, knowledge and favour upon our
aforementioned master and famous lord; thereafter greetings to him who you desired
reach in truth the brothers in faith. ...2%ur lord the almighty sovereign. Our heart
has become attached. ... And God knows thereof. Our request of beneficent God was
to meet with your noble excellency, and we had great desire and longing to see your
beauty. May God [.... facilitate?] that and make it occur, for we have no one but you,
wherever your humble servant and poor slave is, and your grace is upon your humble

servant ...

May it be known?S to your excellency: nothing that you sent to your humble servant,
nor those things sent via Kari-rin from the people of Mandar, has reached your serv-
ant, except for the cash that was sent via ‘Abd al-Rashid and Tuwalisa. However, you
have been rewarded for your good intentions, God willing. Then, oh lord, what is the
situation with meeting? The situation is that your humble servant cannot reach you
and be blessed by your excellency’s presence owing to an obstacle that no one. ...but
God knows, great and glorious is He, He does as He wishes, and whatever God elects is
good ... for He is the Creator of all and there is no good in rebelling against him, either
in view of the noble, sacred law, or in view of divine predestination and God-given fate.
It is an obligation to be content with fate, [not rebelling by placing demands [upon
God]].2” Understand that this place?® is the halting station from which are saved only
the most excellent of men who combine both the external attributes of sharia and
the esoteric secrets of the Truth, who openly profess the Muhammadan way [al-tariga
al-muhammadiyya] and the Prophet’s sharia. He who holds fast to both is saved in this
world // and the next. Therefore, all who truly know God exalted concur that [the sha-
ria without] the Truth is void, and vice versa the Truth without the sharia [is void]. For
it has been said, “He who practices jurisprudence without being a Sufi, diverges from
God’s commands, and he who practices Sufism without knowing jurisprudence is a
heretic [tazandaga]; but he who practices both Sufism and jurisprudence does right.”

25  There are several lacunae in this passage.

26  Reading al-ma‘lam in place of the text’s al-ulam.

27  Thetext of the sentence may have been transposed from the line above, or maybe missing
a negation as suggested here. As it stands wa-law frl-ma‘siyya [la] bi'l-muqtada does not
make much sense.

28  Seemingly the material world is meant.
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Accordingly, Shaykh Junayd,?® lord of the Sufis, says, “This way of ours — meaning the
way of Sufism — is bound by the Book and the Sunna. He who holds not to the Book
and Sunna, has gone astray from the straight Muhammadan path and the Prophet’s
path.” In short, the ultimate aim and desire is God’s love. “If you love God follow me;
God loves you and will forgive your sins, for God is all-forgiving and compassionate.”3°
He is the follower of the Prophet, peace and blessings be upon him. ...One thing is
conditional for the beloved, which is love for God, the second is God’s love for him,
that is, for his servant. From this Qur’anic verse we understand that whoever does not
follow the Prophet externally and inwardly is not beloved of God, even if his knowl-
edge and practice reached the greatest heights. And should someone not be beloved of
God, he is destined to hellfire. Therefore if some wretched mortal abandons praying,
nothing good will become him, and he will be far from the safety of felicity, and he will
be truly wretched. Of those who rebel against God, the furthest from Him are those
who abandon prayer; this is the closest form of rebellion to outright unbelief [kufran],
and he who abandons prayer cannot be beloved of God, because he does not follow
the Prophet, even if he knows many things. No one can reach God except through the
Prophet.// How could someone attain God who does not follow his Prophet, peace and
blessings upon him, the best of creation? He should not abandon prayer, for if he does
it is as if he says, “I am better than the Prophet, peace and blessings be upon him, and
nearer to God.” God forbid such a thing.

My lord, death is near, life is short, there is little to be done, learning is scanty, and
sins are increasing. How can we be saved? The only way is to turn to God in peni-
tence both outwardly and inwardly, asking for forgiveness and repeatedly incanting his
name, both silently and aloud, and preferring the next world to this one, contemplat-
ing [muragaba), facing God [tawajjuh], holding to the Qur’an and sunna [istigamal],
trusting in the trust, adopting praiseworthy morals, keeping company with ‘ulama’
and mendicant Sufis [ fugara’], loving them, being charitable towards them, and hav-
ing good intentions towards [giving them] their due; and acting with love towards
all creation. [Furthermore] each individual should be unburdened as is appropriate
and forgiven for his sins, nor should the community of Muhammad — peace be upon
him — be betrayed. Refrain from arrogance, pride and haughtiness, contemplate death
and do not disregard God Exalted, and repent all your sins both great and small, trust-
ing in God, for patience belongs to God; be satisfied with what God decrees and not
with what you require of God. The easiest way to reach God is through frequent dhikr,
having good intentions, and repentance. This is our sole teaching, we have no other.

29  Junayd al-Baghdadi (d. c. 298/910), a key figure in the formation of Sufism, who has a
place in many Sufi silsilas.

30 Q33
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Let those who toil, toil towards this; he who truly knows and understands should fre-
quently perform dhikr both silently and aloud. The Prophet said, “The penitent are as
those who have no sins.”3! // He also said, on the authority of God, “There is no God but
God is my fortress; whoever enters my fortress is safe from my torment [of hell].” It is
related in the hadith of the Prophet’s companions [al-athar], “Prayer, prayer to God, for
there is no intimacy with the divine [munajat] except for he who prays, for the Prophet
said, “If one of you prays, then God will come between him and the gibla.” Understand
that the practices of all the saints who truly know God are as follows: asking Him for
help, while standing in station between fear and hope, for fear without hope would
contradict his divine word, “Do not despair of God’s mercy."3? Likewise hope without
fear would contradict the verse, “No-one can be sure of God’s plan except a people who
are losers.”33 Fear and hope are both necessary for the believer, one cannot be taken
without the other. Absolute fear is remiss, and absolute hope is excess; both of them
fall short of perfection. One who is perfect combines both, for remissness is something
that does not attain His decrees, while excess is something that goes beyond them, just
as in belief the believer should take a position between absolute transcendence and
absolute anthropomorphism, for the first is one of the beliefs of the Mu‘tazila, while
the second is one of the beliefs of the Mujassima.3* The first is remiss, the second is
excess, and the best is a position in between the two; this is the position of those who
are perfect and seek perfection. When the believer is far from attaining perfection, it
is of little use, for its benefit is in this world and the next. Perfection is the ultimate
aim and highest desire, which is nothing other than combining both of them, just as
being human is the combination of the spirit and the body, the appellation of ‘human’
cannot be applied to the spirit without the body, or vice versa, but rather to both of
them together. A human can only be a perfect man [al-insan al-kamil] if he combines
Truth with sharia. The saints who truly know God who are called the ‘perfect man’ //
and are those who have attained God are circumscribed by sharia and supported by
Truth, like two eyes in a human, nay like the human being himself. Understand that of
the phrases mentioned and written in this little letter, the perfect [is that which comes
from] God’s verifiers, His saints, those who have attained him and who are character-
ised by the attributes described above; they fall short in this letter only in so far as they
fall short of these attributes. This is what was said by our shaykhs, who possessed saint-
liness and spiritual verification and who attained God. He who desires can believe, and
he who does not is an infidel.

31 Thelast two lines of this folio have been repeated through copyist error.

32 Q3953

33 Q7.90.

34  The anthropomorphists; both they and the Mu‘tazila are singled out for criticism by
al-Raniri in the Tibyan.
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My lord, I ask of you forgiveness and tolerance, for your humble servant and poor
slave has gone on at length; this is not befitting for your dear, noble excellency, for as
God said, “You may love something even though it is evil for you,”?> and the Prophet
said, “Faith is admonition.” The outcome is that the reason for writing this letter is
that hajj Kari Pasaa and hajj Raja sailed in the boat of our lord, your brother and
beloved, Abw’l-Fath sultan of God-protected Banten. God willing, the boat will reach
the harbour of God protected Mukha’.3¢ The aforementioned boat sailed at the end
of Jumada 1 of the year 1084 of the hijra of the Prophet3” — upon whom be the best of
blessings. Our brother, hajj Kari, may God save him, will reach honoured Mecca, and
we have ordered him to write to you to inform you about the departure of the afore-
mentioned hajji on the pilgrimage.

My lord, do not upbraid us for our shortcomings, for your servant’s shortcomings are
exceedingly great. What is requested by this humble servant, the writer of these letters,
is two baskets of white sugar and one sack of pepper as a favour and gift to show your
love for us. Please accept [this request] and do not criticise us, for the present befits the
means of the giver, not the recipient. May God seal our and your affairs with blessings,
and grant us stable faith, and join us to the people who proclaim the shahada at death
and before and after it, amen. Oh lord of both worlds, oh lord, oh spirit of our life, oh
beloved.

Your humble servant and poor slave desires to tell you a story, even though your hum-
ble servant thinks it worthless. Your humble servant, the writer of these letters, was
with your brother, the sultan of God protected Banten, in his salon [majlis], when
he said secretly, “Shaykh Yasuf, can you not send a letter to our brother Karaeng
Karunrung, may God protect him, [asking him to] return the keris belonging to the son
of Kyai Tambak, our pauh janggi [ coco-de-mer], and our copper-and-gold alloyed bowl,38
for these are all what we have given him? The forementioned are in the possession of
our brother Karaeng Karunrung, may God protect him, which we have left with him
as a token of our esteem for him, as is the custom of our land. However, regarding
the aforementioned dagger:3® when the late Pangeran,... travelled off to the hajj, he

»

bequeathed us to ask you for the dagger, for he said, “We gave him the dagger.

This is what your brother, Abw’l-Fath sultan of God-protected Banten said, may God
keep him safe. Do not upbraid us, for your humble servant mentioned it only with

35 Q2.216.

36  Mocha in Yemen.

37  Approximately the first half of September 1673.

38  Symbols of royalty; the passage in italics is in Malay.
39  The keris is meant but the Arabic khanjar is used here.
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embarrassment, and think, it is only a small matter and is no difficulty to one like you,
but God knows best.

My lord, I also ask you for a diamond,*® and a ring of topaz and emerald if it available,

if not red ruby which is called merah.*! May God reward you with the utmost blessings
and felicity.

Written in the beginning of Rajab in the year 1084,4? and finished on the night of

Friday, 15 Dhi'l-Hijja, year 1085 of the hijra of the Prophet,*3 upon whom be the best

peace and blessings.

40

41
42
43

The phrase wahida min al-masiha in the text is hard to interpret for sure, and undoubt-
edly corrupt. Tudjimah understands it as the Malay ‘mas) ‘gold’, which, given the other
Malayisms in this passage, is credible. Yet ‘one gold’ does not make much sense; I there-
fore propose that the word should be read as the Arabic almas ‘diamond’

Merah is Malay for ‘red.

Mid-October 1673.

12 March 1674.
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139. See also: Hudiid, Ta'zir, Zajr

Hadith/hadith 13, 27, 41, 50, 55, 74, 78, 87,
97-8, 120132, 122, 124, 128—30, 135-6,
139, 143, 170, 173, 188-90, 192, 209, 217,
224-7, 236—7, 239—40, 249, 262, 265,
278, 283, 2912, 301, 306, 334n177, 338,

398
Hadith qudsi 74
Hadramaut o, 46, 240, 259
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Hashim Muhammad al-Maghribl 240
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Hastings, Warren 371, 378, 380
Hebrew 301
Heer, Nicholas 147
Heraclius 136
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Ibn al-Kharrat 166141
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240
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Ibrahim al-Shami  56mn172, 63, 65, 94
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278, 280
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48-50, 59, 61—2, 68, 77, 81, 921142,
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315, 327-8, 331, 334, 365, 367,
“questions” 105,126
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Sultanates 30, 86, 321, 331, 361, 376, 395
Jawhari Bukhari 115,128

al-Jaw1, ‘Abdallah. See ‘Abdallah al-Jawi

al-Jaw1, Mas‘ad. See Mas‘ad al-Jawi
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al-Jazali 278

Jeddah 31, 36, 94,132, 219

Jerusalem 67, 306
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Jew(s)/Jewish 17, 30, 345-6
Al-yahud  329. See also Bana Qurayza;

Judeo-Arabic

Jihad 3, 26,141,156, 222, 2248, 262
Greater- (al-jihad al-akbar) 226
Jihadi 224, 227

al-Jilani, ‘Abd al-Qadir. See ‘Abd al-Qadir
al-Jilani
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Jilani, Muhammad. See Muhammad Jilani

al-Jili (‘Abd al-Karim ...). See ‘Abd al-Karim
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Jizya 26,141,145

Johns, AH. 2,74-5,77
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Joseph (the Prophet) 39, 333
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al-Jurjani 335

Kaba 19,1223, 243
Qibla 185-6,198, 243
Kakawin performances 331
Kalimantan 210
Kalus, Ludvik 29
Kamal al-Din al- Ash. See al-Ashi
Kamal al-Din ibn Talha. See Ibn Talha
Kanjeng Ratulbu 235
Kaprabon 315
Kaprabonan court 235
Karaeng Karunrung 12, 385-8, 445, 457, 460
Karama 122
Karang (village) 188
al-Kashifi (Mulla Husayn al-Wa‘iz ...)
Katanga 170
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Keureute 390
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Muhammad al-Khafri
Khatib al-Tabrizi 243, 303-04
Khatib Seri Raja bin Hamzah al-Asyi al-
Qadiri al-Shattari 110
al-Khazin (‘Ala’ al-Din ‘Ali b. Muhammad
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Kedah 228, 347, 376, 380, 385, 389
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Kemas Muhammad b. Ahmad 219
Kemas Muhy1 b. ‘Abdallah al-Bantani 310
Khalwati(s)/Khalwatiyya 51, 156-7, 1625,
179, 184, 207, 21011, 222
Shaykh Ayyab (b. Ahmad b. Ayyub al-)
Khalwati 162-6,193
Isma‘l b. Ayyub Khalwati 163
Taj al-Khalwati  164. See also Sammaniyya
Kharaj 141,145
Khidr (the Prophet) 158

39,152
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Kodunggalur 23
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al-Karani, Hasan b. Muhammad 303

Kurdish 50, 54, 64126, 303, 305

Kurniawan, Ade Fakih 257

Kyahi Pekih Najmuddin 271

Labid b. Rabia 27
Laffan, Michael 191
La Ode Zaenu. See Zaenu

Lampung 34

Lamreh 26n30

Lancaster, Sir James 345-6, 48, 356, 360
“Lands Below the Winds” 45, 50, 442. See

also Taht al-Rih
al-Laqqani 213
Lar 166
al-Lari, Muslih al-Din 166
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Leiden 4ni4, 56n172, 86, 213, 266, 2701,
273, 317
Lhokseumawe 389
Light, Francis 389
Light archive 388
Lisbon,
Torre de Tombo archive 353
London 213,376
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UK National Archive in-. See UK National
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156, 158, 162, 1945, 206

Lucknow g2n142

Lutfi 353,360
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Macau 381
Madrasa(s) 2, 37180, 49,105,125, 337,
398-9. See also pesantren
Maghreb 49, 240
Maghrebi 50,170, 237-8, 240—41, 248—9,
265
Maghrebi Script 108
Magindanao 37
al-Mah2im1 59, 73, 86—7, 288, 309, 398, 400
Mahmud Badruddin, Sultan of Palembang
212
Mahmud Syah, Sultan of Malacca)
Mahmud Mashkar, Hajji  392-3
al-Mahri. See Sulayman al-Mahr1
Majapahit 33
Makassar 12,16, 44-5, 48, 86, 158, 168, 170,
194-5, 198, 205, 336, 385, 387, 396
Defeat by Dutch 387
Ujung Padang 385
Makassarese
Language 12,13,16-7, 21, 44-5, 155, 157,
1945, 206, 336, 388, 394-5
Sultanate(s) 8
Malabar 16, 235
Littoral 21

22-3, 25, 30-33, 36, 345, 347, 389

30,32

Malacca
Malay
Earliest Arabic-script lettersin  354—5
Epistolography 346n7, 351, 355, 357, 371,
389
Historiography 31,33
In Javanese script 367
Literature and Texts 4, 8, 12—15,18, 22,
25, 29, 30, 37, 39, 40, 41, 54, 58, 60, 61,
63v 677& 72,75 76’ 77 78r 82! 861 95,
101, 110, 115, 116, 124, 146, 205, 206, 210,
212, 213, 216, 220 264, 265, 329—330, 335
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Polemics 86
Romanised 368
Sultanate of Palembang 335. See also
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Malay Peninsula/region 8, 23, 25, 30, 47, 61,
170, 336, 376, 381, 397
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Malayalam
Malik b. Anas
Maliki 54-5, 113, 126149, 132, 306, 401
Maluku 23, 376, 378, 386, 393, 449
al-Malik al-Sa‘id 45
al-Malik al-Salih 26
al-Malik al-Zahir 26
Mamluk, Mamluks 95, 117, 123141, 131, 225,
338, 340, 351, 398-9
Mandala (village) 188
Mandar 386, 447
Mangkunagara (prince) 227-8, 388
Mangkunagaran palace, Solo  333n177
Mansur Syah, Sultan of Aceh 352
Manuel Falcdo 355
Magamat (stages) 74—6
al-Maqqari al-Tilimsani al-Fasi, Shihab al-Din
Ahmad b. al-Shaykh Muhammad 242
al-Maqasiri, Shaykh Yasuf. See Yasuf
al-Maqasiri
al-Magassarl  155m1
Marano City 235
Marawi City 264
Mardin 136
Maros (Maharus) 201
Martabah Tujuh 52, 56, 213, 335—6. See also
Grades of Being
Mas‘ad al-Jaw1 21
Mataram 10, 33, 33, 45, 210, 224, 227, 388
Maturidi(s)/Maturidiyya  40—41, 78, 126,
257, 401
Maturidism 41, 257, 400
Maulana Abu Bakar 31
Maulana Abu Isyak 31
Maulana Hasanuddin. See Hasanuddin
Maurice (Dutch Stadtholder) 348, 357
Ma Wara al-Nahr 30

21. See also Arabi-Malayalam
131, 239

Mawlid (texts) 13, 252, 279-81, 294, 318,
320-21
Mecca  3-4,7,8, 25, 32, 35-6, 45, 48-9, 634,

66-8, 71, 94, 96, 105, 112, 122—3, 132, 151,
158, 164, 206, 208, 210, 220, 222, 227,
232, 233, 235-7, 239—42, 257, 285, 294,
387, 388, 402, 405, 460

Madrasas 105,107, 123, 125

Magam Ibrahim 124, 236

al-masjid al-haram 239, 294

Meccans 31, 64, 236

Veranda of 162
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Zamzam (spring/water) 227
al-Zawiya al-Qushashiyya 294
Medhurst, W.H. 269
Medina 7,19, 49-51, 54, 561172, 59, 62, 68,
94, 96,136, 158, 162—3, 168—71, 21011,
216n23, 220-21, 236, 238, 244, 291,
293-4, 303-05, 400
Medinan(s) 101, 285, 292
Mosque of the Prophet 123n41
Mehmed 11 (Ottoman Sultan) 147
Mehmed Birgevi. See Birgevi
van der Meij, Dick  333m175
Millie, Julian  327—9
Minangkabau 46, 62, 77, 94
Mindanao 231, 264
al-Mizjaji family 164
‘Abd al-Baqi al-Mizjaji (Aba ‘Abdallah
Muhammad) 158,162
Muhammad b. ‘Abd al-Baqi Mizjaji
162
Mongol 22, 351
Monism/monist
219136, 222
Akbarian- 216
Doctrines/metaphysics
205
Monotheist(s). See Muwahhid/muwahhidin
“Monsoon Asia” 3-5
Moor(s)/Moorish  31-2
Morocco/Moroccan 19, 62,102, 108, 240,
248, 345, 400. See also Maghreb
Mosque of Selim (in Salihhiyya near
Damascus) 163
Mosul 138,166
Mufti(s) a5
Mughal(s) 15, 37, 48, 57, 60, 93, 107—08, 174,
210, 285, 351, 353, 378, 385, 398, 401. See
also Akbar, Humayun, Aurangzeb
Muhammad (the Prophet) 50-52, 69,
73, 75, 96, 119, 1389, 141, 143, 163, 174,
202-04, 206—07, 2112, 227-8, 239,
244, 247-8, 252—3, 262—3, 278—9, 287,
318, 380
Eternal light of. See Nar Muhammad
Mawlid texts 13, 252, 279, 281, 318, 32021
Mi‘rajof 252,287, 3341178
Muhammadan light. See Nar Muhammad
Muhammadan tree 120
spiritof 73

82, 86, 113—4, 149, 216,

42, 92, 113, 125,
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Sayyid al-Sharif 120
al-Tariga al-Muhammadiyya 50, 209, 457
Muhammad, sultan of Bijapur 339
Muhammad al-Da‘T 299
Muhammad ‘Ali ‘Allan. See Ibn ‘Allan
Muhammad Amin, shaykh, al-Bakrl
158, 165-7
Muhammad ‘Aydarus, sultan of Buton 8,
229, 246, 336
Muhammad Baha’uddin, sultan of
Palembang 213
Muhammad b. ‘Abdallah al-Maghribi 237-8
Muhammad b. ‘Abd al-Wahhab 209, 239
Muhammad b. Ahmad b. Muhammad
al-Khafri 166,168
Muhammad b. ‘Ala’ al-Din al-Babili 226
Muhammad b. ‘Ali al-Husayni (al-Hasani?)
al-Tabarl. See Muhammad al-Tabar1
Muhammad b. Bahr 298
Muhammad b. Fadlallah al-Burhanpri. See
al-Burhanpuri
Muhammad b. Hasan al-Kalikati  234-5
Muhammad b. Ibrahim al-Sa‘d1 123
Muhammad b. Muhammad al-Manufi
105—6
Muhammad b. Wajih al-Sa‘di al-Yamani 162
Muhammad Bagi al-Nagshbandi al-Yamani
(Shaykh ...) 164,186
Muhammad Ghawth 51-3, 69, 100, 221,
285-7, 298, 309, 400. See also Shaykh
Phul
Muhammad Hanafiyya 40
Muhammadiyya 235
Muhammad Jilani  63—4
Muhammad Mirza al-Shami

al-Lar1

162, 164

Muhammad Muhyiddin 219

Muhammad Musa 274

Muhammad Nafis 210

Muhammad Qahir b. Sultan ‘Abd al-Fath

(Prince ...) 271,321

Muhammad Sa‘id al-Kawkani 168

Muhammad Sa‘id of Marano 235, 239. See
also Shaykh Sa‘id al-Bantani

Muhammad al-Samman
226-7, 229, 265. See also Sammaniyya

Muhammad al-Santsi. See al-Santst

210-11, 21922,

Muhammad al-Sayyid al-Sind1 306
Muhammad Shif2’ (sultan ...). See Zayn
al-Arifin

507

Muhammad Su‘adi al-Umari al-Faraqi 250
Muhammad Tapar 15

Muhammad ‘Umar al-RifaT 306
Muhammad Yamani 63

Muhammad Zayn b. Shams al-Din al-Jawl

229
Muhammad Zayn Syukri 179
al-Muhibbi 122,163

Mubhyi al-Din ibn Shaykh ‘Abd al-Shakar
ibn ‘Abd al-Karim ibn al-Sultan
Abuw’l-Mafakhir

Mukha 94, 460

Mulla Fenari. See Fenari

Mulhid/mulhidin 77

al-Munawi, ‘Abd al-Ra’iif b. Tal al-‘Arifin 113,

292, 303

Munir al-Din (qadi)

al-Munziri 78

Murad 1v (Ottoman Sultan) 123

Muragaba 756,185,187, 298

Murid 51, 97,100-101, 156, 187, 229, 250,

253—4, 264
Murshid 51,100,184, 189, 229, 250, 253—4,
261-2, 264, 284, 324

Murtada al-Zabidi 13

Muscat 384, 392

Muslim, Imam ... b. al-Hajjaj

Mutakallimuan 78, 9o

al-Mutanabb1 18, 120133, 338

291, 296

126149

239, 301

Mu‘tazili/Mu‘tazilite/Mu‘taziliyya 81, 9o,
147, 459

Muwahhid/Muwahhidan 77, 82

Mysore 340

al-Nabulusi. See ‘Abd al-Ghani al-Nabulusi

Najm al-Din Ghazi 136

Nagshbandi(s)/Nagshbandiyya 46, 51, 54-5,
93, 1316, 157, 162, 164—5, 168, 173—4, 179,
184, 186, 207-08, 222, 229, 235, 250. See
also Muhammad Bagi al-Nagshbandi

al-Yamani
al-Nasafi (Najm al-Din ‘Umar b.
Muhammad) 40-41, 78, 400

Nagir al-Din Tasi 242

Nawab mir Jumla (of Golconda) 45

Naw Shahr  67. See also Shahr-i Naw

al-Nawawi (al-Bantani) 4, 415, 8, 78, 105,
125, 143, 145, 213, 225, 239, 262, 277-8,
306, 317, 336, 340, 398
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Neo-Platonic/Neo-Platonism 52, 259
Avicennan 114
The Netherlands 348
Holland 356. See also United Provinces;
Dutch
Nicholson, John 448
Nizami (Ganjavi) 339
Nar al-Din (of Bhopal) 92
Nar Muhammad 69, 98-9, 124, 20203,
206-08, 211
Muhammadan light 253, 256
Occult (works, ideas) 213, 217, 219, 239, 244,
248-9, 274, 298, 335, 398
Occultism/occultist(s) 126, 219, 300—01
Geomancy (raml) 242
Magic squares (wafq)
249
Manuscripts  298f
Talisman/Talismanic
302, 335-6
Oman/Omani(s) 376, 392
Omar, Rahilah  207-08
Oneness of Being. See Wahdat al-wujiud
Orang kaya (notables) 110
Ottoman(s) 36, 41, 45, 47-51, 57, 61, 91, 93,
106-08, 117, 123, 134, 147, 149, 1636, 193,
209-10, 213, 226-8, 236, 258, 338, 347,
351-3, 360, 380, 397-8, 401
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