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CONCLUDING POSTSCRIPT! TO
THE ORIGIN OF THE MALAY SHA‘IR

They make additions, alterations, blot out, write anew,
amend, interline, turn it upside down, and yet can never
please their fickle judgment, but that they shall dislike
the next hour what they penn’d the former...
ERASMUS— The Praise of Folly (1509).

This Postscript pertains to my book entitled The Origin of the Malay
Sha'ir.2 The necessity for writing this Postscript became apparent to me
when Dr. P. Voorhoeve, in a letter from Barchem, Holland, dated
April 13, 1968, posed certain questions the substance of which is later
published in 2 short Note bearing the same title as my book.? It is hoped
that what follows will clarify lingering obscuritics and banish nagging
doubts that still plaguc the minds and hearts of those who strive to ex-
pound and unravel scholastic problems pertaining to the Islamic aspect
of Malay literary history.

Before I begin, however, there are certain preliminary critical com-
ments I would like to make on some of Voorhoeve's ideas, and in parti-
cular those implied and found published in his two-page Note referred
to already. Considered in themselves, some of the questions posed me
by Voorhocve in his letters® are, in my opinion, for the most part quite
trivial in the sense that the ‘prablems” posed arise not so much because

. With apologies to Séren Kierkegaard.
Dewan Bahasa dan Pustaka, Kuala Lumpur, 1068 (February). Hereafter cited
as Origin.
Bijdragen tot de Taal-, Land- en Volkenkunde (BKI), deel 124, 2¢ affevering,
*s-Gravenhage, 1968, pp. 277-8. Hereafter cited as Note.

at is relevant here are the letters dated April 13, 1968 as mentioned and an-
other dated September 17, 1968. I thank Voorhoeve for granting my request
to quote them.

b
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of the problematic nature of the object of study and research, but more
so because of the fallacious reasoning of the scholar, and his failure to
comprehend the true nature of the subject of inquiry, which cxtends
over many ficlds of study, the most important being Muslim philoso-
phical mysticism or tasawwif. With due respect and admiration for the
philologico-bibliographical studics to which Voorhoeve has devoted his
learning, but without the slightest intention of endeavouring to com-

pare us with certain personalities or implying similarities in academic
achievements and relationship between the personalitics, 1 would still
like to say—with apologics to Aristotle: Asmics Voorhoewe, sed magis
amica veritas. It scems to me that Voorhoeve's two-page Note, of which
in fact onc and a half are ostensibly devoted to the ‘subject’, does not
Jjustify such a title, for in this case it appears somewhat grandiloquent so
that it reminds me of the Chinese proverb: ‘T hear the thunder—but no
rain!’ Voorhoeve says in his short Note that it was Teeuw’s article$ that
brought him welcome confirmation of a thesis put forward in a lecture
he gave for the students of Malay at the Ecole des Langues Orientales
Vivantes in Paris in 1952.% He further says that his hypothesis and
Teeuw’s ascribe the origin of the sha'ir to Hamzah Fansiirl,” But are
their ‘hypotheses” really hypotheses, or merely guessesP—or are their
‘hypotheses” simply demonstrations not so much of ascribing the origin
of the sha'ir to Hamzah Fangiri, but more correctly of ascribing the
conceivability, the possibility of the origin of the sha'ir to Hamzah Fan-
siirT? My answer to these questions is given in detail in my book on the
origin of the Malay sha'ir. I say: “To be able to say that Hamzah's
works ate possibly the origin of the Malay sha'ir is not so much 2 hypo-
thesis as it is a statement on what several other scholars have also been
thinking; a guess based on what appears to be self-evident which, how-
cver, is not supported by sufficient knowledge of the facts, Furthermore
some scholars have noted that as far as they know, Hamzah's sha'irs are
the carlicst in Malay literature as we know it. But what is more funda-
mental is to be able to say that Hamzah invented and originated the Malay
sha'irand to de the reasonabl of such a conclusion; to be

5. The Malay sha'ir, problems of origin and tradition, BKI, deel 121, 4¢ aflevering,
*s-Gravenhage, 1066, pp. 429-46. Flereafter cited as Toeusw.

6. Now, p. 277.

7. Loc. dit.




able to say why he did so and how; to be able to show what his sources
were and to be able to relate them with some cohcrent idea as to the
extent of their influence in Hamzah Fansiris sha'ir.”® In this sense,
therefore, it is not correct to say that I have proposed the same ‘hypothe-
sis” as those proposed by Voorhoeve and Tecuw.? Although in point of
time my hypothesis is conceived and formulated between Voorhoeve's
c in 1966, in point of idea—which is

lecture in 1952 and Teeuw’s artic
more important—it is between no onc. It is also not entirely correct to
say without qualification that I proposed nry hypothesis in an unpublish-
ed thesis as that could give the impression that the thesis is mouldering
somewhere in the dark recesses of some library, and that Voorhoeve
himself had seen it, both of which are not true. The thesis is being
published!9—and has been in the process of publication since 1966.11 T
myself informed him of this fact when 1 spent a delightful day with
him at his charming home in Barchem on June 20, 1967, and gave him
to understand, the very same day, that I was preparing a book to be en-
titled The Origin of the Malay Sha'ir, in which the theory that Hamzah
created and originated the Mahy sha'ir would be set forth in pesitive
detail. It might perhaps be during this meeting, or subscquent to it, that
the title for his own shart Nete was suggested to him although he might
have forgotten 102 and has madvertently perhaps omitted any men-
tion of this episode in his writing anywhere. Indeed, it seems to me that
the formulation of the title for his short Note could not have been con-

ceived without reference to my visit to Barchem and what I said there.
It seems to me more accurate, then, not to ascribe the “welcome con-
firmation™ of his ‘thesis’ ascribing the origin of the sha'ir to Hamzah Fan-
siird to Teeuw’s article nor, indeed, to the ‘hyporthesis’ set forth therein,
for if so then why did the article and its contents—which appeared in
1966——not awaken i him the expected immediate response, the urge

8. Origin, pp. 39-40.

9. Note, p. 278.

To. Sec Umvcmty of Malaya Press, 1968/6), Kuala Lumpur, complete list, p. 4.

11, CE Origin, p. 1. It is now out on sale!

12, He must indeed have forgotten it because almost a year later he wrote (letter
of April 13, 1968) saying that he heard a ‘rumour” that | formulated my bypo-
thesis in a lecture at Kuala Lumpur sometime between his own lecture and
Teeuw's article ! It was no rumour he heard since I told this to him myself at
Baschem and that my lecture was based upon what I had written in my thesis
Cp. Origin, p. 1).




to proclim the confirmation soon after, sceing that this proclamation
is couched in a meagre Note which, however, only came two years
fater in 19687 Voorhocve was in fact still in doubt after reading Tecuw's
article, and it was only in 1967 during our mecting and what [ said then
with reference to my book on the origin of the Malay sha'ir that the
“welcome confirmation” dawned upon him. It was this episode, 1
suggest, that ought to have been acknowledged as the true progenitor
of Voorhoeve's sense of welcome confirmation of the correctness of a
guess he ventured in 1952

Be thatas it may, all that remains to be said here is that with reference
to his Note from the first page (277) to the last paragraph of the last page
(278), T find no necessity to write any further commenc. Critical analy-
sis of all that he had stated there can be regarded as having been antici-
pated and dealt with in my book3 dealing with Tecuw’s ideas on the
subject, and no further chborarion is needed since all of Voorhoeve's
arguments appear to be the same as those formulared in greater detail
by Tecuw.

After receiving nvy New light on the life of Hamzah Fangiari*4 in which
among other hypotheses I put forward the hypothesis that Hamzah
was born in Shahr Nawi or Ayut'ia, the old capital of the Kingdom of
Siam founded in 1350, Voorhoeve wrote saying that he thought the
hypothesis a sound one .. .though, owing to the many possibilitics of
interpretation of mystical verse; it will probably never be possible to
reach absolute certainty, unless some quite new data should become
available.”15 Here we find again the ubiquitous example of the familiar
voice of doubt whispering incredulity. It is true that there are many
possibilities of interpretation of mystical verse, but [ an not there inter-
preting mystical verse as such, as the term ‘mystical verse’ in that con-
text refers to a general literary concept, i.c. it refers to all verses that are
mystical. What [ am there interpreting is certain particular mystical
verses—six to be exact--ultimately reduced to one key verse:

Hamzah nin asalnya Fansfiri
Mendapat wujiid ditanah Shahr Nawi

13 Le. Origin,
14. JMBRAS, vol. 40, pt. 1, Kuala Lumpur, 1967.
15. Barchem, Aptil 13, 1965.




Beroleh khilifat ‘ilmu yang ‘ali
Daripada *Abdu'l-Qadir Sayyid Jilani.

This key verse is further reduced to the first half-verse which is further
reduced ultimately to one word: wigiid. Since [ am there interpreting
only six particular mystical verses, there arc then nat many but limited
possibilitics of interpretation, and the extent and depth of that limita-
tion has alrcady been explored as far as my knowledge permits at this
stage. He who says that there arc many possibilitics of interpretation of
these six mystical verses must demonstrate the truth of such a statement
by showing that they are susceptible of other numerous interpretations;
if he cannot do so then it is best to acknowledge the worth of the inter-
pretation given and observe sience. Furthermore, since we speak about
interpretation of Muslim mystical verses, who indeed would be best
cquipped to do so and judge its correctness but a scholar in Muslim
mystical literature? He says further that “it will probably never be
possible to reach absolute certainty” in the matter. Is it necessary to
reach absolute certainty in the knowledge that Hamzah was bom in
Shahr Nawi? Ifitis, then such necessity is important, and if it is import-
ant, why not accept the hypothesis provisionally in order that action
might be performed and knowledge thercof increased? Orisit necessary
that in all historical situations one must set as onc’s goal always some
unattainable certainty, even abstraction like an imaginary quantity in
algebra, so that the human intcllect might achieve some unspeakable
benefie? A theory or a hypothesis as T understand it is something veri-
fiable, but not verified, and yet here Voorhoeve is secking verified testi-
mony ! His next phrase completing the sentence: *...unless some quite
new data should become available,” reveals the truth in my last remark.
The “new data” should clearly be what I say in my article which lies
before him within casy reach, on which subject no one else has written
—but no, Voorhoeve scems now to be looking for nothing less than
Hamzah Fanstiri's birth certificate, certified true and signed to boot
by the Walikota himsclf! In my article I said that Hamzah's dates of
birth and death are unknown and have not yet been established. Since
there is, as far as L know, no way of establishing these dates, it would be
futile to speculate upon this question. Furthermore, this question is,
fortunately, of no great importance. But it is important at least to



establish the span of period in which he lived and flourished.16 In his
Note we find Voorhocve again creating his own difficulty by asking for
no less than knowledge of the exacr period when Hamzah lived. In
virtue of this demand-—which scems to me unreasonable—his conclu-
sion, which reads:

Thercfore, if Hamzah really created the Malay sha'ir
and an anonymous poem in sha'ir style was composed
during the reign of Sultan ‘Ala’u’l-Din Ri‘ayat Shah,
we can only conclude that Hamzah lived at a still earlier
date.1?

should in fact be amended to read:

Therefore, if Hamzah really created the Malay sha'ir and
an anomyimous pocm in shati style was composed during
the reign of Sultin ‘Al I-Din Ri‘dyat Shah, we can
only conclude that Hamzah lived at a still carlier date,
and we still do not know when exactly Hamzah lived.

Voorhoeve concluded as he did that Hamzah lived before 1588 and not
also through 1588 to between then and 1604 as I did. While my conclu-
sion in the matter of the span of period in which Hamzah lived and flour-
ished limits it to between the period before 1588 and up to 1604, Voor-
hoeve’s conclusion in the matter of when exactly Hamzah lived breaks
it could for that matter be be-

the limit to unknown points in time
tween 1588 and 1488—or cven 1388 (?)! In any case, even if Voor-
hoeve’s guess in the above matter is acceptable, it is not necessarily so
that “we can only conclude that Hamzah lived at a still carlicr datc”.
Why can we not also conclude that Hamzah lived contemporancously
with the “anonymous” composer of the “poem in sha'ir style”?18 In
my opinion, however, Voorhoeve’s guess is not acceptable as it is not

16, Op. cit, JMBRAS, vol. 40, pt. 1, 1967, p. 48,10 fact, 1 have pointed this out as
carly a8 1961 in my Raniri and the Wyjidiyyah of 171h century Acheh, Mono-
graphs of the Malaysian Branch of the Royal Asiatic Society, II1, Singapore,
1966.

17. Note, p. 298

18. The poem in question, in fact, is not in “shair style"—it is sha'ir! This secms
to emphasize the point that if Hamzah was the originator of the sha'ir, the
pocmn was indeed composed by him. Sce further below, pp. 11 fol.
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based on sufficient grounds for reasonable doubt. He gives two reasons
for doubting Hamzah's authorship of the Tkat-Tkatan ‘Iina'-Nis@, on
which poem ny hypothesis placing Famzal's period to coincide with
that of Sultan ‘Alx'W’l-Din Ri‘ayat Shah is based:

@) in that because Doorenbos’ work!? included not nly some
anonymous pocis of dublous origin, but even verse in which

the names of the authors, not Hamzah, are clearly statc

in that the manuscript (Leiden Cod. Or. 2016) and two other
manuscripts (Leiden Cod. Or, $635 and London SOAS 41755),
including a Bugis version of the same poem,2! do not mention
Hamzah as being the author of the poem.22

In order to demonstrate the weakness of the above arguments, which
have to my knowledge never been questioned, it is necessary to discern
the main causes that have determined the line of reasoning that is res-
ponsible for formulating them. Thirty-six ycars ago, in 1933, Dooren-
bos presented to the world a romanized Malay ‘edition’ of the works

of Hamzah Bansiirl. ‘The ‘edition’ is so greatly in need of much im-
provement, however, that it can hardly be fair and reasonable to make
authoritative judgments about Hamzah based simply on Doorenbos
presentation of Hamzal's works and ideas found therein. The above sen-
tence should never be construed to mean, or even imply in the least, that
Hanzah's texts in Doorenbos’ “edition” are bad and not representative
of Hamzalh's genius, but rather that Doorenbos” handling of the texts is
bad, and that consequently Hamzah's genius suffered at the hands of
such incptitude. Interpretations of Hamzah's ideas based on the texts,
whether in Doorenbos™ ‘edition” or in brief and often futile atrempts at
metaphysical expositions Jater propounded by certain scholars based on
Doorenbos’ reading of the texts, attest to the truth of what I have just
stated above; it was Coleridge interpreting Kant—no, perhaps much
less than Coleridge! Indeed, not only Hamzah's genius suffered, but his
texts made known to us by Doorenbos equally suffered grave accusa-
tions of doubt as to their authenticity, so that we have to sustain the

19. De Geschrifien van Hawzah Pansocri, Leiden, 1933.

20. Mentioned in his letter to me dated Barchemn, 13 April 1968, Sce also Note, p.
278. The reference to “authors” here s to Hasan Fansar? and ‘Abdi1Jamal

21, Mentioned in his lotter to me reforred to in note 20 above.

22. See Note, p. 278.




paradox that for thirty-six years now, in spite of the fact that the Dutch
scholars know of Doorenbos’ failings, he yet influences them in their
judgements on matters connected with Hamzah Fansiiri tll the pre-
sent day.

Nincteen years after Drewes drew artention in 1933 to the nade-
quacies found in Doorenbos’ work,2? Tecuw extended the range in
which suspicion is cast to another set of verses known to be Hamzah's
work: the Sha'ir Dagang (Leiden Cod. Or. 3374). In an Inaugural Lec-
ture, he remarked, with reference to the Sha'ir Dagang, that “the poor
quality of the thyme is indeed itsclf a strong argument (and not the
only one) against Hamzah's presumed authorship.2s The remark is
cchoed, ten years later, by Skinner.25 We do not know what other
‘strong arguments’ Teeuw can adduce in suppore of the contention that
Hamazah is not the author of the Sha‘ir Dagang, but the above argument
is certainly not strong. It is not truc to say that the quality of the rhymie
of the Sha'ir Dagang is poar; the quality of the thyme is good and com-
pares favourably with Hamzal's other verses. It is the quality of the
content that is comparatively (with Hamzah’s other verses) ‘poor’, in
the sensc that it is, or rather seems, less esoteric and sophisticated than
his other “mystical verses.”” But even in this case, the Sha'ir Dagang does
in fact contain some profound elements of mysticism.26 If, then, the
quality of the content and manner of presentation of the ideas are not
quite as ‘developed” intcllectually and mystically as those found in EHam-
zah's other sha'irs, that fact docs not necessarily mean that the poem is
not of Hamzah's authorship. Indeed, it could have been written during
the carly, initial stages of Elamzal’s intellectual development and mysti
cal progress. Why should it be assumed that good poets and writers
write necessarily brilliant works the moment they first begin to write?
It is obvious to the point of phin common sense to know that such an
assumption is fallacious, for the general rule applicable not only to poets

I his review of Doorcnbos’ book published in the Tiidschrift voor e Bata-
vidasche Genootschap (TBG), vol. 73. 1933, pp. 391-98.
24. A Teeuw, Taal en Versbouw, Amsterdam, 1952, p. 26, note 260.
25. C. Skinner, Sja'ir Perang Menghasar, Verhandelingen van et Koninklijle Institunt
(VKI), vol. 40, 1663, p. 37, note 196.
. Even the title: Dagang (At. gharib) conveys a mystical sense. Cp. my New
Iiggt on the {ife of Hamzah Fansiiri, JMBRAS, vol. 50, pt. 1, 1967, pp. 45-46
and notes.

2,
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and writers, but to other artists as well and to all manner of professions
_in fact to all life—is that all nature undergocs stages of development.
It is no doubt such fallacious assumptions and judgements that have
contributed to the confusion and doubt that have enshrouded Hamzah
and his works in an cver-thickening cloud of academic ‘mistery”. The

apparent ‘names’ of the author of the Sha'ir Dagang as they appear no
Jess than three times in the text of the poem?? should not be assumed as
referring to more than one person who are none of them Hamzah Fan-
siiri, but they should be understood rather as symbolic references to the
author himself, who is none other than Hamzah Fansiri. To take one
example, on page 25 of the text towards the end of the poem we find:

Inilah karangan Si Tukar yang hina,
Sambil mengarang berhati hiba...

This is the work of the lowly Tiskar,
Who composed it with 2 heart full of longing. .

The word tikar means ‘to barter' or ‘to exchange’, also ‘barter’ and ‘ex-
change’ (in the scnse of a person or thing, whether tangible or abstract,
for another). In the latter sense, the word tukar can be taken to mean a
sacrifice in which 2 person is replaced by another, or something else,
such as the ram being taken as a sacrifice in place of Isma'il in the story
of Ibrahim. The significant connection between Hamzah and Isma'il
and the sacrifice (qurban) is scen in the following half-verse:

Hamzah miskin orang “uryani,
Seperti Isma'il menjadi qurbani.

Hamzah the *poor’ is a *naked’ person,
Like Isma'il he becometh a sacrifice....

The word ‘poot” here refers to the mystical ‘poverty” (fagr), i.e. one
deprived of the phenomenal self, and hence such a onc is ‘naked’, i.e.
stripped bare of creaturcly qualities. We must also take note that Fam~
zah often refers to himsclf as 2 gharib. The word gharib in the sense in

27. Doorenbos and others were uxnblc to decipher the ‘mames’. One of them
reads: shi, v, @, wiw, ki, 17 Tikar, (scc above); the other two are
identical and they read: sha, ya", (7, min, thi', ya', 12" (the last letter 1@ is in my
apinion a mistake for fdn: & bty

28. Cod. Or. 3374, p. 11.




which the SBfis use it always refers to the self who is ‘a stranger” o the
world, or one whose native place is not the world. Such usc of the word
is most probably a direct influence of a Hadith (Saying) of the Prophe

Kun fi'l-dunyd ka’annaka gharibun aw ‘dbint sabilin wa
“wdda nafiaka miss ashabi’ --qubir.

Be in this world as if thou wert a stranger, or one who
is in a stage on his journey, and count thyself as among
the occupants of the grave 29

Now the word dagarig as uscd by Hamzah translates the word gharib, It
refers to the stranger who wanders in a foreign land, the merchant or
trader who goes abroad to sell his merchandise, or to barter or exchange
it for something clsc. This mystical connotation of the word dagang,
strongly influenced by the Arabic gharib, and no doubt by the fact that
the profession of merchant or trader was invariably practised by
forcigners {e.g. Arabs, Persians, Indians), denotes the $tfi or traveller
on the Mystic Path (s@lik) who regards himsclf as a stranger to the
world and who goes about bartering his merchandise—i.e. bis pheno-
menal self—in exchange for the attainment of higher sclfhood, The
following cxhortation by Hamzah, in which the word fikar also ap-

pears, conveys the idea [ have just explained:

Engkaulah Laut yang 'AlL,

Akan Chermin Tuhan yang Bagi;
Tukarkan keruh dan safi

Supaya wasil dengan Rabbani.?®

Thou art the Sublime Ocean,

Like unto a Mirror of [thy] Lord Abiding;
Barrer the dross for the purc

$o that [thou be] united with thy Lord.

29. Hamzah himself echoes thi
Hidup dalam dunyi upama dagang,
Datang musim kita ’kan pulang.
We live in this world like strangers,
When the season cometh we will return.
Cod. Or. 2016, p. 78.
30. Ibid., p. 86.




Hamzah in his sha'irs makes use of the $iifi connotation or conception
of gharib (Anak Dagang) in numerous instances. 3! [t is not here intended,
however, to present detailed conceptual interpretation of the mystical
elements found in the Sha'ir Dagaug in order to prove their unmistaka-
ble identities with those found in the other Sha'irs by Hamzah, since [
fecl that that would not be necessary. Suffice me to assure all that in this
case the copyist of the text himself maintains and records that the Sha'ir
Dagang is Hamzal's Sha'ir (Sha'ir Dagang Hamzah Fansiri), and no
reasonable grounds can be adduced to question the validity of that as-
sertion!

To return to the doubts that plague Voorhoeve's mind respecting
Hamzah's authorship of the Tkar-Tkatan Hndl-Nisi’, one of them is
that none of the manuscripts containing the poem mentions Hamzah as
the author of the sha'ir. But it docs not necessarily follow that the fact
that no known manuscript of the poem mentions Hamzah as being the
author of that sha'ir nust mean that the sha'ir is not of Hamzah's author-
ship. There arc several sha'irs that do not ‘mention’ Hamzah as being
the author, and yet we know that they are Hamzah's work. “We know”
not because Doorenbos compiled them and bound them in a single
volume entitled The works of Hamzah Fansini, which is a fallacious as-
sumption, but because the semantic role of the key words and terms,
the form and manner of deploying them in verse, the conceptual struc-
tures and interrelated network of the semantic ficlds within the sha'irs
in question tally with those cvident in the others and in the prose works
asa whole. [t is the work of one and the same person only that can pro-
duce such an integrated system of thought.

nce we are here placing Hamzah's period to coincide with that of
Shah ‘Alam (‘Al3'wl-Din Ri‘ayat Shah, Sayyid al-Mikamsmal) bascd
on the sha'ir in the Teat-Tkatan I ENis@ in which Shah ‘Alam is

mentioned, and since Voorhoeve doubts that the poem was composed
by Eamzah because his name is not mentioned as the author, it is of
decisive importance for me to show now, in order to maintain my con-
tention that Hamzah was a contemporary of Shah ‘Alam, that the
above poem is not the only one which mentions Shah *Alam. There is

31, Cp. the reference in note 26 above
32. Cod. Or. 3374, p. 18. Sce aksa Origin, pp. 12-15.
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another, in the same text of the same manuscript {Cod. Or. 2016),3
which mentions the name Shah ‘Alam:

Aho segala kita anak Adam!
Jangan lupa akan Shah ‘Alam,
Pada Bahr al-Dhunilb jangan terkaram,
Supaya ‘ashiq siang dan malam,
Literally:
O ye all sons of Adam!
Do not be heedless of Shah *Alam,
Do not be drowned in the Sea of Sins,
So that thou mayest be a lover day and night.

Although the text of the manuscript does not mention Ifamzah as being
the composer of the above sha'ir, yet in another manuscript containing
the same poem (Cod. Or. 3374),3% any lingering doubt as to his author-
ship of the poent is dispelled in that the text clearly indicates that Ham-
zah is the author by entitling the poem: Sha'ir Hamzah. Cod. Or. 2016
entitles the poem: Sha'ir Jawt fasl fi bayin *Hn al-Sulik wa'l- Tawhid.

Morcover, this is not the only instance where the title Sha'ir Jawi, etc.
in Cod. Or. 2016 is substituted for Sha‘ir Hamzah in Cod. Or. 3374,33
which fact clearly scems to me to indicate that all the poems entitled
Sha'ir Jawi, ctc. in Cod. Or. 2016 arc invariably none other than Sha'ir
Hamzah, thus establishing the fact that all those poems are of Hamzah's
authorship. 3

Now then, to return to the sha'ir quoted above, it is of course clear
that Hamzah’s reference to Shah ‘Alam there refers to God. Shah
‘Alam in that context is the same as Rabbu’ = Alam(in), which term is in
fact used in the last line of the next bays. Yet, it scems to me no mere
coincidence, nor simply for the sake of thyme alone, that Shah *Alam is
used to express God's Sovercignty as Lord and Ruler of the Universe.
Moreover, it is a significant fact that—with the exception of the refer-
ence to Shah ‘Alam in the Tear-Teatan ‘i’ 1-Nis

4"—no other reference

33. Page 52 of the Ms.

34. Page 13 of the Ms.

3s. See for example pp. 50 in Cod, Or. 2016, and p. 12 in Cod. Or. 3374.

36. The above important point also serves to drive home my argument against
Teeuw's doubts with regard to the authenticity of Hamzalt's texss. See Teeiw,
9. 435, and Origin, pp. 20-1.




to or mention of Shah ‘Alam is found in all of Hamzah's writings that
have come down to us. It were as though Hamzah purposely intends, by
using the expression Shats Alam, to convey to his readers the notion of
the hunman Shah ‘Alam who is actually living and ruling and lording
over them in his carthly splendour, and to remind them that that Shah
‘Alam is merely a shadow of the Real One, possessed of no real Sover-
cignty and even Existence and, therefore, must not be the sole subject
of one’s heedfulness, which must be dirccted solely to the True Lord
of the Universe. Indeed, such play of words is very often employed by
Sif7 poets who are invariably adepts in the art of puming. Such, also
would be a ST understanding and interpretation of the true meaning
of the tde: Zifly'Lidh fi' - Alam—Shadow of God upon Eartha title
then used by the Sultans of Achch and still in use by Malay Sultans.
Finally, the very existence of the title Shih “Alant in Hamzal's sha'ir
must mean that it coincides with the period of the Sultan who bears i,
otherwise it would be difficult to imagine that it could occur at all with

such exacticude and historical precision.

The Teat-Thatan *Hnt' =-Nis' s also called the Babr al-Nisi' (literally;
The Sea of Women), The word babr means decp slt, cloft, long and
wide cleavage filled with abundant warer--hence the meaning denotes
a decp sca or wide and long river. The analogy of the sea or ocean sy
bolizing God in His Essential Absoluteness and Unity, His manifold
aspects of Muldplicity, His Predispositions {siin) and Existential
Modes of Being (wiiid) occupics a dominant position in [lamzah's
thoughts as reflected in his writings, both in verse and prosc. No other
Malay or indigenous poet or writer-—as far as we know—has extensive~
Iy and consistently employed the analogy of the sea in the above men-
tioned context in a manner comparable with Hamzah's philosophico-
mysaltic modes of expression and intellectual precision respecting analo-

gical concepts. To the uninitiated, the Babr af-Nisi’ would seem no
more than a curious—even blasphemons—example of erotic poctry.
The true subject of its discourse, however, revolves around the central
concept of gnosis (ua'rfih) and the related subjects such as the Holy
Prophet’s Ascension to the Highest Heaven (mi'saj), his Beatific Vision
of the Truth, which marks the finality of gnosis, his attainment of close
proximity to God {qurb, expressed in the words giba qawsayni aw adnd)
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—all recorded in the Qur'an in the Chapter of the Star.?7 As T have
stated carlier,3 my opinion that the Bafir al-N

s Tanwal’s work

is not based simply o the face that the pocns is found bound in a single

volume together with some of his other works. 3 It is based more upon
discernment of similaritics in the semantic role of the key words and
tornus, the form and manner of deploying them in verse, the conceptual
structures and interrelated network of the semantic fields in the poem in
question in relation to his other prose works and verses, It is also based
on dircct apprehension of the fact of the poeny itself, which has no exact
equivalent 1 style and formal structure, in other my:

ical pocms in
Malay, as far as we know, except in relation to and in comparison with
Hamzal's verses. Even in the case of verses composed by Shamsu’l-
i of Pasai, who was perhaps the closest to Flamzah in terms of mysti-
cal ideas set forth in writing and in terms of historical period, we find
that his attempt at versification, in onc example called the Dhikr Di'irals

Qaba Qawsayni aw Adu, 20 falls far below the standard set by Hamzalt's
verses. Moreover, in the Dhikr D'iraht alone, many mystical terms arc
found wsed by ShamsulDin which, significantly, arc not found in
Hamzal's works.
The Balyr al-Nisd
Hamzal's verses and his prose works as well, but it is particularly re~
ared conceptually to his verses on the Qaba Qawsayn—the “Two Bow-

bears close conceptual relationship with many of

Lengths” of mystical proximity to God represented symbolically by
two drawn bows whose ends and strings meet symbolizing the Circle
(dd"irahy of Mystical Union (wasl)4t Tn the Qur'an, the word balr is used
in the dual sense conveying mystical connotation: al-Bafrayn, referring
to the Two Seas separated by a Barier (al-Barzakh). 2 From Hamzah's
verses it can be conceived that the two drawn bows whose ends and
strings meet symbolizing the Circle of Mystical Union is seen as a circle

7. Sirah s3:-18.

3. See above, puort.

39, Irrespective of the idea s to whether | am here referring to Doarenbos’ work

ot o the manuscript (Cod. O, 2016),

40. Cod. O, 1332, Library, Leiden University. Sec also Samsi'l-Din van Pasai,
C.A.Q. van Niewwenhuijze, Leiden, 1045, pp. 313-6. A list of Shamsu’l-Din’s
works is given in ibid., pp. 25-6.

. Cod. Or. 2016, pp. 65-8.

Qur'an, 55:119-207 sec also the reference to Moses and Khidhr in 18:60; see

furehor 25553 5 23:00-100.




diametrically divided into equal halves by the vertical line within it.
Each of the halves symbolizes cach of the Two Scas and the line separat-
ing it is the Barrier. Henee Hamzah saysin one of his verses:43

A, Babrayn itu rerlalu ‘ajib,
Barzakh dizntaranya bi Niiri'k-Habib,
Olehnya zahir terlalu quiib
Kelihatan jault pada sckalian gharib.44

and again:
B. Orang Qaba Qawsayn it seperti Kandang,
Tali diantaranya bukaunya benang,
Barzakl namanya disana terbentang,
Ketiganya wahid yogya kau pandang.*3

Literally:
A. The Two Seas evoke extreme wonder,
‘The Barrier between is by the Light of the Beloved,
Because it is manifest very ‘near’ [to the Self]
e is seen as “Far’ by all ‘strangers'.
and:

B. The Man of the Two Bow-Lengths is as [in] an En-
closure
The String between them is not mere thread;
Barrier it is that spreadeth there,
Thou seest that the three are One.

in the Bahr al-Nis#', which is also referred to as the Laut Nis#',% the
Barzakh mentioned above is called by another name: the Balr al-Nir—
the Sca of Lighe, and ‘Light’ there refers to the Light of Mubammad
(Nar Muhammad) who is the Beloved (al-Hal
verse A above. Hamzah in the Asrars'l="Arifin quotes, among others, a
saying of the Holy Prophet:

jib) mentioned in line 2 of

*Awwal i khalaga’ Liahy Ta' a3 nar.
“The first thing which God created was the Light.”

43. Cod. Or. 2016, p. 65.

44. For the term gharib, <f., above, pp. §-10, notes 26 and 29 thercin,
45. Cod. Or. 2016, p. 66.

46. 1bid, p. 93, 96.



In another verse following verse A, above, Hamzah says:

C. Babrayn itu ma'ninya dalam,

Menyatakan pertemuan Tuhan dan ‘Alam,

Inilah rahasia Nabi yang Khatam.¢7

Menyalakan®s “ashiq tiada ia padam.
Literally:
The meaning of Two Seas is deep [profound],
It revealeth the identity of God and the Werld,
This is the secret of the Prophet who is the Seal
Who illumineth the Beloved with undying light.

The interwoven connections between the Bahr al-Nisi’ and Hamzah's
sha'irs and prose works can further be demonstrated in the discourse
on the Idea or Reality of Mubammad (Hagigar Muhammad) as found,
for example, in the Asrr, 0 where two bayts inscreed in the beginning
of a commentary says:

D. Tatakal dizahirkan ketengah Padang,
Nyatakh ‘ishq yang dalam Kandang,
Disanalah hukum pandang-memandang,
Berahi dan dendam tiada berselang.

E. Duz Qaws, suatu Kandang,
Barzakh diantaranya pula terbentang,
Harus ra'ikan ini, Orang,
Upama tamthil besi dan pedang.

Literally:

D. When to the Field’s Centre [that Reality] is made
manifest,
Love that was in the Enclosure is made manifest,
There [the Lover and Beloved] gaze at Each Other
With passion and desire unassuaged.

Both the text and Dovrenbos read: khatim, but it should rthyme with dalam
and ‘dlam.

My reading is the same as in the text. Doorenbos reads: menyelakan, which is
incorrect.

Both the text and Doorenbos read : gadin. The reading is incorrect. The simile
conveyed by menpalakan fits in well with padam. Sce also above, note 47.
S0. Cod. Or. 7291 (1), Library, Leiden University, pp. 16-80.

47.

5 4

4

49.

&
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E. Two Bows, one Enclosure,
Between them a Barrier spreadeth.
One must envisage this as Man,
Like unto steel and the sword’s blade.

Whether Hamzal’s verses above are wandering verses o not is im-
material to our purpose as in the prose test they serve the appropriate
context. What is important to note here in connection with the Bahr
al-Nisa’ is the reference to man (orang) and sword (pedang) in the last

ewolines of verse E. The Arabic cquivalent of the Malay orang in Ham-
zah’s mystical rerminology is generally insin and rijal (sing, rja). The
word rajuf denotes 2 man in complete possession of his manly powers
and faculties—a virile man, or a man possessing the qualities of man-
hood, and hence a complete and perfect man. Moreover, itis herc signi-

ficant to note that the term rijal corresponds naturally with nisa’
men) as shown in the following example from the Qur'an:

(wo-

Ya apyuhd l-ndsw'ttagis rabbaksin' 1-ladhi khalagakun min
nafsin wakidatin wa halaga minki zawjahi wa baththa
it humd rifalan kathiran wa nis?an, 5t

O Mankind! reverence

Thy Guardian-Lord,

Who created you

From a single Soul,

Created, of like nature,

His mate, and from them twain
Scateered (like seeds)

Countless men and women,

There is in ST terminology a conceptual connection between the
terms rijal, i.e. perfect men, and al-insdni’ lkémil, i.c. the perfect man.
Sometimes the term Rijal’-Ghayb (Men of the Unseen) is used to
convey reference to exalted saints and angels, of whom six classes are
described by *Abdu’l-Karim al-fili in his celebrated book A-Trsdnmu'l-
Kamil.52 In Hamzah's writings, the torm orang kamil is meant to refer

sz, 4:1. This chapter of the Qur’n is called Al The Women.
52, Al Insin'I-Kanil {i Ma'rifati’l-Awa'il wa - Awakhir, Qihirah, 13751956, pp.
108, 42 fol.
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to both the rifdl as well as the insdms’l-kdmil. 53 The Perfect Man or
Universal Man teferred to by all $a{is is of course the Holy Prophet
Muhammad who, as the Logos, is the first created of God and is the
Unique Prototype of all created beings. ‘There is no doubt, it seems,
that Hamzah has written a treatise whose title he gives as: AR-Sayfi'l-
Rifl, i.c. “The Sword of Men’,3* which may even be no more than a
. The fact that the treatise is mentioned

sct of verses like the Babr al-Nisa
in the same line of the verse alongside the title of another treatise called:
Al-Muntahi (The Adept)—a prose work by Hamzah which 1 have
cdited and transhited into English for the first time®S—reveals the na-
ture of its contents as being in conformity with the explanation above.

The title Al-Muntalii denotes the Holy Prophet, who in fact is called
such by $iifis as shown, for example, by al-Hujwirl in his famous book
Kashf al-Mahjiib.5 The connotation of the title very clearly points to
the spiritual episode of the Holy Prophet’s mi'rdj when he was transport-

ed to the Highest Heaven to behold ‘the Greatest Sign of his Lord’s?
near the ‘Tree of the Utiermost End’ {Sidvati'-Muntahd). 5 The com-
bination of the terms orang and pedang in verse Eabove, and the identity
of subj
Sayf al-Rijal, itself inextricably woven into the discourse of the Balr al-
Nisi'. Further examples where the termr
al-Nisa" itself can be shown in the following halfverses.

t matter discussed, makes one sce their connection with the

il is meant or used in the Bahr

F.  Jikalan kau dapat sharatku ini
Sempurnalsh namamu laki-laki,

F. if thou art able to fulfill this my condition
Then thou art truly and completely a man.

53. Cf., Asrar, pp. 40~3; Cod. Or. 2016, 27-8; 35, 71-2, 75, 79, 81; 65-6; Cod.
Or. 3374, 12.

. CF, Daripada Seyficl-Rijal dan Muntahf... Cod. Or. 2016, p. 91.

Cod. Or. 7201 (D), pp. 110-30. Sce my work The Mysticism of Hamzals

Fangiiri, University of Malaya Press, Kuala Lumpur, 1970, chapters IX and

XH. My work will hereafter be cited as Mysticisn.

56. Translated from the Persian by R.A. Nicholson, Leyden-London, 1911, p.
168.

57. Qur'dn, 53118,

$8. See Mysticism, pt. 11, Introduction.

59. Cod. Or. 2016, p. 96.




Laki-laki there means rijil ot rajul. Then again:

G. Rijal Allah muda ‘arifin,
Memakai af‘al Khatam al-Nabiyyin.60

G. The Men of God, youthful and gnostics all
Practise the works of the Secal of the Prophets,

Another interesting and significant conceptual connection between
the Bahr al-Nisa@’ and the Sayf al-Rijal with reference to the
cepe of rifal is evident in the following verse in the Bahr al-N

Safi con-

H. Tatakala berlayar di Laut Nisy'
Dengan Imu ‘aqad yang sempurna;
Jawhamya amat burhana,
Tiada bergerak dari Astana.!

Literally:

H. When thou saileth the Sca of Women,

Equip thyself with the science of the perfectart of
Love;

Its true nature is of the utmost Proof,
Not moving from its Palatial Abode.

In line 3 of the verse, the word jawhar, an Arabic word derived from

the Persian gawhar, means a jewel, a gem, an essence or substance, the

secret and true nature of a thing; it can also mean the germ of life, and
may mean a man of abifity, which harks back to the notion of the com-
plete man (rajuf). It also means the streaks or markings on a finc blade
of a sword (sayf). The last line of the verse: ‘Not moving front its Pala-
tial Abode’, refers no doubt to the subject matter discussed also in
Ibnw’l-*Arabi’s
the Muntahi:

celebrated verse which Hamzah quotes in the Asrdr and

@ Juritfan ‘aliyatin lam nigal,

Mata “alligatin fi diverd 17 bqulal:

And anta fihi wa nabnu anta wa anta hii,
Fa'lkeully ft hit hit fas'al ‘an man wasal 62

6o. Lo, it.
61. Ihid., p. of.
62. Asrdr, pp. 36—

Muntahi, p. 117.



That is:
1 We werc Lofty Letters yet unmoved,
Attached to our Abode in the Highest Peaks;
T wast thou within It,and we wertthouand thou He,
Everything is in ‘Heis He'—ask of thosein Union.

The Lofty Letters refer to the Primordial Potentialities (Isti*dad Asff) in
the Divine Knowledge (al-Thn).53 The singular form of the word
Jurif, i.e. harf, means, apart from ‘letter’, also ‘edge’ or “sharp cdge’,

‘border’, “riny’, ‘brink’, ‘verge’. It also means the ‘cutting edge’ of a
sword. The above verse refers to ketters which were yet in a state of
potentiality lacent, as it were, in the ink, and not yet dipped by pen or
made to flow therefrom and transferred onto paper. It is an allusion to
the Fixed Essences (al-A'yams - Thabitah) in the state of pre.
The manner in which God creates His creation is that first the ‘creatures’
arc individualized in the Divine Knowledge in a transcendental manner
without any differentiation. They are then made to exist synthetically
and virtaally m the “Throne’ (al-Ars), and are manifested L\nalyucally

creation.

as potential existents in the ‘Footstool’ {al-Kursi). All these individuali-
zations occur spiritually and the ‘crearures” have not yer received the
name ‘creation’, for they are not yet ‘separate’, as it were, from the
Divine Essence (al-Dhar). The third line of the verse quoted above
suggests what is meant in the last sentence. The first objective indivi-
dualization occurs in the ‘Highest Pen’ (af-Qalant al-A'ld), and here the
Creator and the creatures become distinguished. The ‘Pen’ imprints the
creatures’ forms of existence on the ‘Guarded Tablet” (al-Lawh al-Mah-
fiiz) as the mind, so to speak, imyprints ideas on the soul. Tt can be seen
how the symbolism of letters, ink, pen, tablet or paper fit in well with
the above mentioned eschatological concepts well known among Siifis
generally. In a treatise entitled Al-Unmiidhaj al-Farid,4 Shaykh Ahmad

© The term isti*did (potentialitics), is closely connected with the term harf above.
Fora further interpretation of the $if7doctrine in this conneetion and in what
follows above, sce Mysticism, Chapter 1L Sce also Netw light on the life of Ham-
zak Fangiiri, JMBRAS, vol. 40, pt. 1, 1967, p. 43, and the references in notes 12
and 13 therein.

“The Book of the Unique Archetype’, written circa 1910, M. Lings has provid-
ed us with an excellent translation of this treatise i his A Moslem saint of the
twentioth century, London, 1961, pp. 148-57. Lings’ book will hereafter be
cited as Lings.

2

64.

£
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al-'Alawi, a Sifi of Morocco, quotes from the diwan of another Siifi
the following poem which serves well to illustrate the above discussion :

The Letters arc the signs of the ink; there is not one,

Save what the ink hath anointed; their own colouris pure illusion.
The ink’s colour it is that hath come into manifest being.
Yet it cannot be said that the ink hath departed from what it was.
The inwardness of the letters lay in the ink's mystery,

And their outward show is through its self-determination.

They are its determinations, its activities,

And naught is there but it. Understand thou the parable!

They are not it; say not, say not that they are it!

To say so were wrong, and to say “it is they” were raving
madness.

For it was before the letters, when no letter was;

And it remaineth, when no letter at all shall be.

Look well at cach letter; thou scest it hath already perished,
But for the face of the ink, that is, for the Face of His Essence,
Unto Whom All Glory and Majesty and Exalration !

Even thus the letters, for all their ourward show, are hidden,
Being overwhelmed by the ink, since their show is none other
than its,

The lotter addeth naught to the ink, and taketh naught from it,

But revealeeh its mtegrality in various modes,

Without changing the ink. Do ink and letter together make two?
Realize then the truth of my words: no being is there

Save that of the ink, for him whose understanding is sound;
And wheresocer be the letter, there with it is always its ink.
Open thine intellect unto these parables and heed them 165

‘Abdu’l-Ra’if of Singkel (d. circa 1693) has written 2 treatise on an in~
terpretation of Thawl*Arabt's verse here discussed entitled Dagd'ig al-
Hurif 86 swhere the same symbolism and concepts are used. ¢ The term

65. “Abd al-Ghani al-Nabulasi, Diwan al-Hagd'ig, Cairo, 1889, p. 435. CF., Lings,
P, 150-1.

66. Leiden, Cod. Or. 7643. Sce also A, Johns” edition and transhation of this work
i the Journal of the Royal Asiatic Socicty, London, April and October,
1955, pts. Land Il respectively, pp. 55-73, 139-38.

67. Cod. Or. 7643, p. 144.
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harf in the sense of *verge' is express

din the Qur'an to convey the idea

of people whose minds are not firm in their faith in Go
Wa minandsi man ya'buds’ Lizha ‘ald harfin o5

There are among men some who serve God, as it
were, on the verge...

The last word in the first line of 1bnw’l-‘Arabi's verse: nugal, is not
necessarily derived from the root gwl, in which case it would refer to
the Creative Conumand or Word (gawf): “Kin ', i.c. ‘Be? In tha case
the first line is to be read:

‘We were Lofty Letters unutrered,..

But Hamzah's translation of the word sugal as dipindahikan, with variant
concepts such as herpindah and bergerak,5 suggests that sugal there is
derived from the root ngl, conveying the basic meaning: ‘to move,
shift, or transfer from one place to another’. AsThave pointed out carlier
the Lofty Letters are the Divine ‘Ideas’ or Primordial Potentialities
(Isti*dad Ali) in the Divine Knowledge, or they arc also called the
Fixed Essences {al-A"yani’ - Thabitah). When they ‘actualize’ themselves
as ‘external” existence at the instance of the Divine Command {amr) or
Creative Word (gawl) ‘Kon ! they do not and are not ‘moved’, ‘shifted’
or ‘transferred” from their original Abode in “the Highest Peaks’ of the

Divine Knowledge; rather, it is their “projection’ or ‘reflection’ that
constitutes their ‘actnalization” as ‘external” existence, The terms ‘pro-
jection” and ‘reflection’” imply the concept of the double-faced mirror
which the Safi
the Fixed Essences. In fact, Hamzah himself is very much aware of that
concept, and it is therefore logical that he should compare the Fixed
Essences to a Mirror (mir’dt) reflecting the Lofty Letters above it and the
Non-Beings (‘adamiyyit) below it:

use to exphin their cosmological doctrine respecting

A'yan Thabitah bukankah™ Mir'a?
Mengapa pulang dikata ‘Adamiyyac!

68, Qur'in 22:11.

6. CE, Asrar, pp. 36-7; Muntali, p. 117.

70. The text has bikanlah. But this could be the copyist’s error, for the bar of the
kaf in the suffix ka can easily be mistaken for a fathalt to make the letter a fan

instead of 3 kif, hence reading: lah. Bukankal is in fact meant here.
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Tatakala awwal bernama Huraf *Aliyac
Olchnya janggal menjadi dalalar?!

To return to the Balr al-Nisd'—the last two lines in verse H above:

Jawharnya amat burhana
Tiada bergerak dari Astana.

refer, then, to the Fixed Essences which are not “transferred” from their
Palatial Abode as has been explained. In fact, the word jmwhar as refer-

ring to an essence or substance, the secret and true nature of a thing, i
synonymous with the word ‘ayn {pl. a'yi).

Many terms o the Bafir al-Nixd™ coincide conceptually with those
found in other poems by Elamzah. To take some random examples, we
find such terms as alar or alat senjata conveying the sense of a complete
or perfect set of apparatuses. The term quite logically refers to another
term: mada, meaning youthful, vigorous, virile in the sense in which
the term rajul or rijal is meant. Correspondingly, the term alaf (senjata)
is also applicd to youthful women in the same sense as explained above,
reciprocating its use with reference to youthful men. Thus in Sha'iy
Hamzah:

Akan orang amda kasih akan alat
Jawhar nin mulia sungguh pun sangat
Akan ‘ilmu Allah hendak kau perdapat
Mangkanya sampai pulangmu rahac. 72

d

And in the Balr al-N

Bahr al-Nis
Dalamnya lengkap dengan sckalian alar
Aimnya bernama Zamzam yang amat ladhdhat
Memenuhi?3 chita, hati dan fu’ad. ™

’ yang sempurna ni‘mat

1. Cod. Or. 2016, p. 34.

72. Cod. Or. 2016, p. 51. Sec also Cod. Or. 3374, . 12. In the Djakarta ms, con~
taining some of Hamzah’s sha'irs, the verse appears on p. 43 (MLY3. Museum
Pusat, Djakarta). Cp. the term jawhar in line 2 with the interpretation given
above.

Doorenbos leaves a blank space; he conjectures the word to read: menbuar
(Doorenbos, p. 65, and note 1), but it i i face clearly s above, Cod. Or.
2016, p. 63.

74- Loc. cit.
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And again in the same place:
Laut Nisa’ sedia terperi
Kepada suatu falaq tujuh negeri;
Tujuh fapis kota Qudrati
Alat senjata hadir menanti.”s

Another example is the term Khatam al-Nabiyyin which occurs several
times inthe Bahr al-Nisa’ and found also in Hamzah's sha'irs serving
closely related or even identical conceptual spheres. The poetic ex-
pression: Karangnya tajam seperti tombak in line 2 of the third verse in the
Bahr al-Nisi' is also found in Hamzah's Sha'ir Perahu in line 3 of the
seventh verse there, and is not found—as far as T know—in any verse
written by any other poct (if any) of the same period (i.c. during Shah
‘Alam’s reign).

The concept of the finality of gnosis in the Bahr al-Nisi” couched in
terms of carthly love is one which is familiar to $Safis. Jalalw'l-Din
RGmi (672/1374), “the greatest $af1 poct of Persia,” says that:

‘Woman isaray of God: she is not the carthly beloved.
She is creative: you might say she is not created.’6

‘Sweeping aside the veil of form,” says Nicholson commenting on the
verse above, “the poet beholds in woman the cternal Beauty, the in-

75. Doorenbos’ arrangement of this and numerous other verses is incorrect and
garbled, which fact demonstrates repeatedly my contention that because
Doorenbos mishandled the texts, the texts themselves suffer accusations of
doubt as to their authenticity. This is what I mean when I refer earlier to the
paradox that in spite of the orientalist scholars’ recognition of Doorenbos’
failings, the latter has yet succecded by his ineptitude in insinuating doubts and
confusion in their minds which they ought to have equally recognized as
erroncous and fabse. Sce above, p. 7. Doorenbos’ arrangement of the above
verse reads:

Laut nisa’ sedia terperi

kepada suatu falaq tujuh negeri

tujub lapis kota qudrat alat senjata

hidir menanti tujub lapis ketanya itu

cempat pintunya amat tertenta

keempatnya itu ada bertemu

tawaflah disana “arif yang tahu,
The word gudrar above should and does in the text read: qudratf clearly to
thyme with terperi, negeri and menanti. The next verse should begin with:
Tujuh lapis kotanya it, ctc.

. Mathnawi, edited and translated into English by R.A. Nicholson, 2v., Lon-
don, 1926, I, 2431.

o
3
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spirer and object of all Tove, and regards her, in her essential nature, as
the medium through which that Beauty reveals itself and exercises
creative activity,"77 The same idea is expressed by “the Sultan of the
Lovers” ‘Ali Ab¥1-Waf3', a disciple of the great Arab Si poct‘Umar
ibnu'-Farid (632/1235), whom Hamzah quotes in the Muntahi.8

Kl lwajadi wujiiduhe 1d tushrikanna bibi' l-milah
Fa idha nazara lohn biti fo'jud hundkn fa 1 jundh.
Literally:

Every being is His Being: do not make a partner
between Him and the beautiful.

If thou scest Him through Him, then prostrate thyself
there and no sin will be upon thee” (i.c. ‘If you see Him
in the beautiful through His Sight, then you may pros-
trate yourself before the beautiful one, and no sin will
be upon you for doing so’).

In the Bahr al-Nisi', the various stages of the ‘marriage of the soul are
depicted and, naturally, the analogy of marriage brings along with it
the term ‘agad, i.c. {(marriage) contract or law;

Tatakala berlayar di Laut Nisa'

Dengan ‘iling “agad yang sempurna. ..
and:

“Agad ini terhalu sadiq

Kebajikannya pada lmu tawig. .5
and again:

‘Agad ini amat sadigin

Lenyapkan pada qaba qawsayn.. 31

In Malay, marriage and ‘agad is expressed by the word kawin, a refer-
ence to which is found in a different verse of Hamzah conveying the
same notion of mystical marriage as depicted in the Bahr al-Nisa':

77. Rimni paet and mystic, R.A. Nicholson, London, 1950, p. 44, 10t 3.
78. Al-Muntahi, Cod. Or. 7391 (HD), p. 115.

9. Cod. Or. 2016, p. 96.

80. Lo, cit.

81, Loc. cit.
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Berjalan Kau rajin-rajin

Menchart gury tahukan batin
Yogya kau tuntut jalan yang
Supaya dapat lekas kau karin.2

min

In several Sha'irs by Mamzah the ternn gaba gawasyn is used, and in no
other known

ha'ir of the period—not even in Shamsa’l-Din's Dhikr
Dit'irah Qiba Qawsayni aw Adnd previously mentioned—is similar
wsage found except in the Balr al-N.
further do

, a fact which is significant in
rmining its authorship.

@ is also called the “Thn al-

As 1 have stated carlier, the Bafir al-Nis
The term ‘il then, is here synonymous wich hafr, and the fact

a
thar these two terms are synonymous, in the mystical context, again,
most significantly, finds its firse Malay expression in the writings of
Elamzah Fanslid alone. The Sea or Occan (al-Bahr) is conceived by
Eamzah as the best and most torally comprehensive analogy for the
Divine Essence, Unique and Absolute.83 He calls the analogy of the

Sca and its Waves the jami's'f-ansthats4—of all analogics the most total
i its comprehensiveness. It is to this analogy that he repeatedly com-
mends his readers when discoursing upon the nature of Absolute Being,
whether in prose ot in poctry, When the Essence Unique (Dhiit Semata)
gazes upon It
positions (sh'an), and at that ‘instant’ the Scer is called the Knower (al-
“Ali), the Seen s called the Known (a-Ma'fim), Seeing is called
Kuowledge (al-"#fm). All three arc in fact onc and the same, ouly its
nanes are different, for it is by virtue of Knowledge that the Knower

clf, as it were, It sees Itself together with all Irs Predis-

and the Known acquire names and manifestation.S Hence the Sea or
Occan as an analogy of Absolute Being more properly speaking refers
to the Divine Knowledge, the sccond attribute of the Unique

ssence,
and, as such, it pertatns to the First Determination (Ta‘ayyun Awwal)
of Absolute Being.8¢ Knowledge (al~ T} is the 'Sea’ (faut),87 and view-
cd from another aspect it is also the Reality of Muhammad, (Hagiqar

82. Ibid., p. s0.
83. Asrar, pp. sa: Tulan kit it seperti Balw al=Amiy, fol.
84. Ibid, p. go.

85. Ihid., pp. 27-8.

86, Sharab, Ch. V.

87. Asar, pp. 35 fol. See also, ibid., pp. 54-9.
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Muhaninad),® the Logos mentioned carlicr3 Tt is already obvious
from the start that the Balyr al-Nisi is an allusion to the mystical union
or marriage of the Scal of the Prophets (‘agad Khitant al-Nabiyyin)
symbolized by the Two Bow-Lengths (Qaha Qawsayn).% The ‘I al-
Nisi” refersto the Finality of Gnosisatained to by the Prophet. Speaking
of the Fourth Portal symbolized by the letter ‘ayn®!, the Babr al-Nisi®
says:

Pintu itu jalan Rahasia
Ttulah kesudahan jalan ‘lhm al-Nisa’.. 92

That Portal is tf

Sceret path
It is the ulimate path of the Knowledge of Women.

The words kesudehan jalan denote the finalty of the wmystical journey,
and the term rahasia (Ar. sin) denotes ghosis as quoted by Hamzah in
the Sharab,?» where the Prophet is reported to have said: ‘Alema'rifuts
sirri’—Gnosis is my Secret.”

There is yet another important factor of great significance that st
be brought forth in conncetion with the title of the poem as a whole.
It seems to me no mere coincidence that the term balir is used for the
title of the poem. Hamzah has written many other sha‘irs which can be
designated categorically as baliri sha'irs, since they are all called after the
analogy of the Sca (of Absolute Being). They are, for example, cach
according to the particular aspect from which the Absolute is envisaged,
the Bah al-Bufin (The Sea of the Ianernost Depth); Bal a-Cadin
(The Eternal Sea);s Balr al="Amig (The Deep or Fathomless Sea);?6
Buir al-'Ulyan (The Sublime Sea)s® Babr al-Hagq (The Sca of the

88, Ibid., pp. 40-1.
See wbove, pp. 1518,
90, Cod. Or. 2016, p. 96. Sce also above, pp. 13 fol., 25.
or. Cod. Or. 2016, p. 94: Keempat Pintu bernama “Ayn,
Magim *Aishah Ummuwl-Mu'minin].

92, Loc. cir.

93. Chapeer IV.

94. Cod. Or. 2016, p. 82.
95 Loc. cit.

96, Asir, p. 54

97. Cod. Or. 2016, p. 84.
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Truth);*8 Bahr al-Latif (The Subtle Sea);% Bahr al-Dhuniah (The Sea of
Sing). 190 In the last mentioned, the term dhanith (sins, the singular form:
dhanb) refers to Imaginary or Ulusory Existnce (wjad wahnmi), i.c. the
World together with all its parts, and Man from the poit of view of
his external manifestation (dirf yang

ahir), and not from the point of
view of his inner reality {diri yang batin). This can be deduced from the
very fact that both in the Asrar and in the Muntahi Hamzah quoted the
well known line

o Wujitdika dhanbun 13 yugdsu bihi dhanbu.104
The line comes from a verse quoted by Junayd al-Baghdadi (208/9710)
in Hujwiri's Kaslif k-
of Basrah, Rabi‘ah a

abji02 alluding to a saying of the worman saint

- Adawiyyah (185/801):
Tdha quls md adlmabuse gilat snujibatan

Hayatitka dhanbun {2 yugisn biki dhans

When Isay:* What is my sin?" she says in reply
“Thy existence is a sin with which no other sin can be
compared.”

“Itis said that Rabi‘ah al-* Adawiyyah met one of the Gnostics and asked
him of his state, and he replied: “Ihave trod the path of obedience and
have not sinned since God created me,” whereupon she said: ““Alas, my
son, thine existence is a sin wherewith no other sin may be com-
pared.”193 In Hamzali's quotation wjiidika and hiayduika are synony-
mous terms, and ‘sin’ there refers to the ‘secret polytheism’ (shirk al-
khafi)—the implicd admission of duality of ‘" and “Thou’ conveyed in
the assertion ‘thine (mny) existence’.194 The term bahr, as it appears con-
veying mystical connotation in Hamzah'’s sha'irs, is also given in Malay:

of. Ibid., p. 8s.

99.  Astar, p. 78.

100, See Cod. Or. 2016, p. 52,

to1. Sec Astir, p. 613 Muntalf, p. 118

102, The oldest Persian treatise on Siifism, translated from the text of the Lahore
edition, compared with Mss. i the India Office and British Muscum, by
R.A. Nicholson, Leyden-London, 1911, p. 297.

103. CE. A Moslem saint of the twenticth century, M. Lings, London, 161, pp. 137-

104 See further, Asrdr, pp. 60-1, 67.
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Laut Silan (The Sea of Ceylon):105 Last China (The China Sca);106
Laut Quizum (The Red $ea)it7 Laut Tawhid (The Sea of Divine
Uiity);10% Laut Bigi (The Enduring Sca);i Laut Lazim (The Sea of
Necessity [ic. Inscpacable from alll);110 Laut Hayy'l-Bagi (The Per-
petually Living Sca);11t Laut yang Tiada Berupa (The Formless Sca);112
Laut yang Maha *Ali (The Most Exakied Sca);113 Laut yang Maha Ber-
hangsa (The Most Noble Sca);#14 Laut pag *Alf (The Sublime Sca); 15
Laut yang $afi (The Sca of Purity);11 Laut yang Garang (The Turbulent
Sca);!t7 Laut yang Tiade Bersahil (The Shotcless Sea)s!1 Laut Khaliq
(The Sca of the Creator);1'9 Lat yarg “iada Berbagai (The Sea without
Compeer); 120 Lawt yang Halir {The Ever-fowing Sca):! Laut Anta
Faramdna (The Sca of ‘Thou are the Divine Decree’) 2%-—and why not
then also Bahr al-Nisd’

The foregoing discussion on the Balr al-Nis

" is by no means to be

understood as intended to be an exposition of the poem; it is mercly a
brief and cursory survey atmed nonetheless—even at this stage —at
demonstrating the reasonableness and truth of the contention that
Hamzah was the author of the poem. Four important points, now
emerging, at once demand such a conclusion:
1. Not only the conceprual system, but individual key words or
mystical terminologics in Malay and Arabic that make up the
Bahr al-Nisi" tally cxactly with the system and terminologies
evident in the writings of Hamzah Fansiiri;

105, Cod. Or. 3374, p. 26.
106. Cod. Or. 2016, p. 88.
107. Cod. Or. 3374, p. 26.
108. Ibid., p. 12.
109. Cod. Or. 2016, p. §6.
. 84.
. 76. 83,
p. 82

118, Ibid., pp. 86, 88.
119, Ibid. p. 87.
120. Hnd pp 84, 86.

122, u.a 5 40



2. No other mystical pocm written by any other poet displaying
the same formal structure as the Bahr al-Nisd is cver found except
in the poems of tlamzah Fangiiri;

3. ifany other such poct did exist during the period of Shah “Alam,
then surely that poct must have been well-known and well
established to be able to write such a poom, and he must have
written other works, or his name at least is remembered; and yet

not onc single reference to any poct of the period exept to

Hamzah Fangari is cver found, and references to Llamzah's
shatirs, when found, arc found in the works of his disciples such as
Shamsu'-Din Pasai and others in the seventeenth century, andin
the works of his critics such as Raniri, who all were accustomed
to quote him without ever indicating an jota of a clue as to the
a'irs or poets then. The attempt at versi-

cxistence of other such s
fication by Shamsu'l-Din himself can nowhere be compared
with Hamzal’s verses, so that it rules the former outasa possible
author of the poem;
4. No other Malay mys
Tater periods—has so abdundantly made nse of the analogy of

ical poct of the period—or perhaps even in

the sea, has made so extensive use of the title balir or laut for
pocms or fragments of poems. In fact, L would like to assert here
al writ-

that the popularity of that analogy in later Malay mys
ing, to the cxtent that it became almost a standard analogy in the
expression of a great part of mystical doctrine, is direcdy due to
Hamzah's example and the posthumous dissemination and fame
of his writings and teachings.

There scems to me to be no point at this stage in proceeding any
Further with the discussion on the authorship of the Babr al-Nis?', for
while { adduce many weighty points in support of my contention,
Vaorhoeve and those who agree with him, or on whose argaments his
said and done, one weak fact

are based, Bave merely ser down, after all is
to strengthen their doubt: that Hamzah is not mentioned in the poem
its author—and this ‘dialogue’ is not fair, for L begin to

or clsewhere
feel like the Picman in Simple Simon of the nursery rhymes. For me,
with reference only to the Dialogue with the confronting enigmas of
Malay licerary history and Muslim cultural eradicion, and not to the
company of scholars who stand about perplexed at the Gordian Knots

30




they themselves have construed, it scems that many such knots will
solve themselves only if cut by the sharp sword of natural reason. He
who strives to scek the dazzling sun by the dim light of the candle in the
desert will not find it!

It may be argued that, with reference to the four points outlined
above, there is yet the riddle of two ‘personages’, ostensibly Safi pocts
like Hamzah, mentioned in the sha'irs, for me to unravel before my
contentions couched in the four points can be considered to have
achicved the degree of finality as absolute conclusions. The names
Hasan Fansiiri and *Abdu’l-Jamal appear several times in sha'irs ‘as-
cribed’ to Hamazah that they have given rise to doubts as to the author-
¢ Voorhoeve

ship of those sha'irs in which the names appear. Hen
speaks of ‘anonymous poems of dubious origin’ and ‘verse in which the
names of the authors, not Hamzah, are clearly stated’.12? The glaring
fact that those poems and verses in which the names of Hasan Fangtiri
and “Abdu’l-Jamal occur are identical in terms of formal structure and
conceptual content with all other pocms and verses in which the name
of Hamzah Fansiiri also occurs does not secr to have struck that scho-
lar’s doubting mind as indicative of the clear solution that their signi-
ficance lies in the fact that alt those poems and verses are the product of
one and the same man, namely Hamzah Fansiiei; and that the names
Hasan Fangiiri and *Abdu'lJamal are concepts whose significance can
be understood according to the conceptual context of the poems and

verses in which they occur, What follows will be adduced as proofs to
demonstrate the truth of my assertion that the nanies Hasan Fanstiri and
‘Abdu’l-Jamal are indeed what I have stated them to be as above, and
that the name Hasan Fanslirl may even be nothing more than a mere
mistake for Hamzah Fansirl! Now, in Cod. Or. 2016, the name Hasan
Fangiiri occurs four times.t24 In several places in the text of the manu-
seript, errors in transcription have been found in particular where the
original letters which make up individual words resemble other letters
in the Arabic alphabet, where many letters resemble one another and
only dots distinguish one from the other. Hence a jinr (€£) may be
written instead of a hd’ (), or a /&’ ((») instead of a gdf (B3);0rina

123, Sec above, p. 7, and note 20.
124, Pp. 28-5; 91-2.



shightly different case, a fm ()} is written so that it looks Jike a ra’ ()
and is confuscd with it, vice-versa. The name Hamzah is made up of the
Tetters b’ (), mim (»), zdy (), had’ (o }~—the last letter written like
the Arabic number § (o), which represents its numerical value in the
abjad {alphabet). The letter ha' when appearing as the firstletter of a
word is written thus: (#); as the middle letter thus: (&) or (¥); as the
Jast letter, when joined to 2 middle letter thus {4.), and when not joined
to a middle letter, but standing alone thus (o). The letter zay () in
Hamzah can be joined to a preceding letter, but not to any after it;
hence the final letter 5’ ( o ) there stands alonc and is written as indicated
above. The text is written in the cursive script, and in that seript some
letters, not carefully inscribed would often have been mistaken for
others by scribes or copyists, so that a different but meaningfully possi-
ble word was inseribed where another was intended. Such, most de-
finitly, seems to have been the case with the writing of the name Han-
zah { 2~) which in the cursive script of the text {and others as well) is
invariably written with the curve of the tip of the 2dy () joined to the
final ' ( =) making a loop sothat the two letrers together, including the
dotofthe zap (), can very casily be mistaken for a nin (). Similarly,

the loop which forms the letter mim (# ), if not clearly joined at the top,
will most certainly cause it to be mistaken for a sin in this case (). Thus
if the leteers b, mim, zdy, hi', forming the name Hanrzah are written
in the manner found in the cursive script of the text thus: e, which
is so inscribed in the text, then it can very easily also be read to form an~
other name: b, sin, ain—Hasan! Hence we get Hasan Fansdir} in-
stead of Hanizal Fanstird, and we are led to believe in the existence of
another person when in fact that person’s existence is merely the asto-
nishing product of the imaginative mind born out of the carcless error
of another. And so it seems that a slip of the scribe’s pen caused a
slip of the copyist's sight which in turn chain-reactioned to a slip of the
scholar’s mind which has since decades past caused a serious slip in
historiography pertaining to an jmportant aspect of Malay litcrary
history.

1f the above account of the unravelling of the puzzle of Hasan Fan-
Girf is too ridieulous to be true, it is yet most probably true, and truth is
sometimes ridiculously simple. Ridiculous because it has taxed the
crudition of many a scholar and has phinged him into an academic
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maelstrom in which he loses hinself in ever-decpening confusion and
doubt. Even if the above account were not true, whatever clse there is
to explain away the mystery of Hasan Fansiliri must inexorably lead to
Hamzah Fansitri alone, as will be demonstrated in what follows.

airi really existed, he could still not

If such a person as Hasan Fa
have been the author of the pocxm or verses in question by virtuc of
what has been suggested carlier,125 The relationship between Hasan
Fansiiti and Hamzab Fansiiri could well have been similar in kind,
though not perhaps in degree, to that which cxisted between Shamst
Tabriz and Riim1.}26 Speaking of Hasan Fansiiri, onc of the verses says:

Shaykh itulah yang terlalu kashfi,
Karimatya mashhdr pada sekalian negeri.127

That Shaykh is indeed most gifted with intuitive per-
ception,
His saintliness is famous throughout the land.

Now if, on the testimony of the above verse, bis suintliness was fanous
throughout the land, how was it that—as far as we know from all availa-
ble sources—there was absolutely no reference whatever to it or to him,
or 1o traces of his existence?—except, that is, in Hamzah's verses where
indeed, he must have been referring not to another person buttohim-
self. The mere occurence of names other than Hamzah's inhis verses
does not show that the verses could have been written by others, for
many other names do occur there which refer to the Propher, such as
Ahmad!?8 and Abii’l-Qasim12° for instance; and those that refer to con-
cepts in the ontological, logical and psychological doctrines of
the Siifis, such as “Abdu’l-Wahid,130 which refers to the Universal Soul
(al-Nafin - Kulliyyahy; *Abdu’ Liah, 13t which refers to the fagir who has
reached the stage of the Tranquil Soul (al-Nafeus'l-Muma innah);

125. See above, the four points mentioned, pp. 20-30, and also, pp. 32 fol.

126. Sce The Divdni Shamsi Tabriz, edited and translated by R.A Nicholson,
London, 1953, Introduction.

127. Cod. Or. 2016, pp. 28-9.

128. Cod. Or. 3374, p. 12

129. Cod. Or. 2016, p. 81.

130, 1bid, p. 87.




“Abdy' I-Hamid 132 and, as 1 will show Jater, also ‘Abd’l-Jamal. 133 The
prefix ‘abd (slave) in all the instances cited above refers to the cffoct
(athir) of the Divine Names {al-Asnd’) to which they are related as
phenomenal manifestations of the latter.

Apart from the suggestion that the name Hasan Fansriisa scriptural

crror for Hamzah Fansiei, the only other plausible explanation of the
riddle of its occurence in Hamzah's writings seems to me to be the clear
indication that Hasan denotes a particular mystical aspect of Hamzah
Fansiiri himself, which is also connected closely with the mystical con-
copt of Jamal. As all Muslims know, there are seven principal Atcributes
of God (al-Sifat) whose logical order is given as (i) Life (Hayat); (i)
Knosledge (“Hm); (i) Will (Tridah); (ve) Power (Qudrahy; (v) Speech
(Kaldm); (vi) Hearing (Sam'); and (vii) Sight (Basar).13$ According to
the $TfTs in particular the Divine Ateributes are not other than the
Divine Essence (al-Dht)—they are the Essence manifesting Irself under
. The Bssence, in onc or other of Its infinite

the aspect of ‘externalit
aspects, manifests Itsclf in the ‘form” of the Divine Names. Attributes are

therefore Divine Names manifested in the external world. There are
two aspects of the Divine Names, the one opposed to the other, under
the general heading of Beauty (al-Jaml) and Majesty (ahfalal) and
governed by Perfection (al-Kamal). Fach Name produces an effect
(athar) and all the Names are in continuous operation, and no cessation
of such operation is possible for any of them—as the Qur'an says:
Kulla yawmin huwa fi sha'n:13S Every moment He is in some State (of Acti-
vity). The effects are therefore constantly changing, 136 cach being an-
nihilated and replaced by a similar sct much in the same manner as
waves are constantly made to appear and disappear on the ocean’s face
by the unscen forces that work in nature.37 The dypamic Creative
Activity, then, flows from the Divine Names tha operate incessantly
in the Divine Act of Sclf-Revelation {tajalli).138 In this Actof Sclf-Reve-
Lation His particularizations (takisis) embrace all; the Beautiful as well

132. Ibid., p. 64

133. Ibid, pp. 31, 32, 33; 37, 38; 42, 43.

134. CF, Asrdr, pp. 23-24; 27-34; Shardb, p. 19
9.

Aseir, p. 30.
137. Ihid., p. $8; Sharab, pp. 18, 20.
138, CF, Shardb, pp. 15-19.




as the Majestic, good and evil, the believer and the unbeliever. Hence
His Name Most Compassionate {al-Ralman), through which God oue
of His Mercy (rafumat) first broughe forth the Universe, embraces all
things and is also the sum of His Majesty, in contradistinetion wich His
Name Most Merciful {al-Rajsim) through which He is particularized
only in all that is Beautiful wnd good, particularly in the Prophets, the
Saints and the Righteous.! ¥ Now the root form of the proper name
Hasan {comely or beautiful) is fastina (to s be comely or beautiful), and
the noun form is fitsn (comeliness or beauty). According to the $afis

genceally and to Jili in particular, Jamdl denotes—as explained above—
Divine Beauty and fumsy its outward manifestation. In Jili's verse known
as the ‘Apniyyah (verses ending with the Jetter ‘ap), the above idea is

expressed thus:

Idha gila qul 13 guitn ghayra jamaliha
Wain gila illa quits huski sh'in.140

As I have explained above, every Divine Auribure has an effect (athar)
in which its Jamal or Jaldl or Kamal is manifested. Thus husn (pheno-
menal beauty) is an effect of Jamal (Absolute Beauty) and, in the same
way as ‘abd is to be conceived as analogous to athar, the proper name
“Ahdit’ (=Jamal is n this
Hasan is the outward cffect of fusin.

sense synowymous, as it were, with Hasan, for

In the case of the name "Abdiwi-Jamdl, it occurs seven times in Cod.
Or, 2016.141 In all cases, including that of the name Hasan Fansiri al-
ready explained above, the nanie 'Abdi* -Jamal occurs in sha'irs entitled
Sha'ir Jawi fi bayan Hur al-Sulitk wa'l- Tawhid which in another version
in another manuseript is encicled Sha'ir Hamzah, mdicoting the fact that
all Shatirs bearing the titde Sha'ir Jawi...ctc., arc to be regarded as of
Hamzah’s authorship. 142

Asrir, p. 40. Sce also my Mysticisnr, pp. 93-7, and the relevant notes in that

section for a clariticd exposition of the concept of the Divine Attributes and

Names.

vg0. CE, AR-nsiows -Kamdl, vol. 1, chapter 30: On Divine Beanty, pp. 89-01. A
Gragment of the ‘Ayniypalt is found on p. 9o. Scc alio A Nicholson’s
Studies in Istamic Mysticism, Cambridge, 1921, p. 143.

141 Sec above, note 133. The verse in Cod. O. 2016, p. 33 is the same as the one
inibid., p. 38.

142, See above, p. 12, and notes 33-6.

139.
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Bearing in mind what 1 have just pointed out in connection with the
close relationship between the mystical concept of Jamdl and those of
the Divine Attributes (al-$if), the Divine Names (a-Asnd’) and the
Divine Acts (al-Af‘al) which produce the Divine Effects (al-Athdr), we
may now see the significance of the opening lines in which the name
*Abdul’-Jamal first occurs:

Aho segala kita yang ber'aqal- ‘aqal!
Shahidat inilah perkataan yang tawal,
Menyatakan asud sifit dan of 'dl,

Demikianlah bayan faqir ‘Abdu’lJar

The whole poem then speaks of the essential unity of all the correlated
mystical concepts and of the need for the Traveller on the Mystic Path
to have gnosis of them. 144 Since *Abdu’kJamdl, being an cffect of hnsn
which is the outward manifostation of Jamdl, refers to a creature who
has in him the potentiality of attaining to his original nature, deter~
mined by his Primordial Potentialiry (pL. Isi'did Agli) which in this
case flows from the Good or the Divine Beauty, it is clear that as creat-
ure, he is already ‘separated”, as it were, from his true nature, and in the
process of separation he becomes one who is unaware and forgetful

hafil) of his real origin. As Mawlana Jalakd'l-Din Rami says:
gh4) g ¥

One who has lived many years in a city, so soon as he
goes to sleep,

Beholds another city full of good and evil, and his own
city vanishes from his mind.

He does not say to himself: “This is a new city: Tama
stranger here’’;

Nay, he thinks he has always lived in this city and was
born and bred in it.

What wonder, then, if the soul does not remember her
ancient abode and birthplace,

Since she is wrapt in the slamber of this world, like a
star covered by clouds?—

143. Cod. Or. 2016, pp. 30-1.
144. Ihid., pp. 30-2.




Especially as she has trodden so many ciries and the dust
that darkens her vision is not yet swept away.!45

Hence in the next line in which “Abdi’l-Jomal oceurs, it is stated that:

‘Abdu’ljamal terlalu ghafl %6
“AbdulJamal is most unaware.

The ‘cities” mentioned in the last Jine of Riimi's verse obviously refer
to the planes of being or phases of experience {ta‘ayyun) traversed by the
soul in its descent (fanazzul) from the Real to the Phenomenal World
and its subsequent return (taragqi} from Plurality to Unity. In the next
verse in which “Abdi’l-Jamal occurs, the same notion, though more
concise and less poetic, is expressed thus:

‘Abdu’l-Jamal hina dan karam

Terlalu w:

sal tatkala thram
Pada sckalian ta‘ayyun terfalu faham
Trulah jalan kesodahan kalam. 147

The verse alludes to the idea that *Abdi’Jamdl, the rightcous soul in its
phase of experience as man (hence hina: lowly, and karam: sunk in the
contemplation of his Real Nature) realizes that when it was in its pri-

mordial state of purity (ihran) it
{terlal wasal). The righteous soul is, in its state as man, most conversant

as one or united with Real Being

with all the plancs of being and phases of experience (pada sckalian
ta'ayyun terlalu fahans) since it has passed through all the stages. In
Rumi’s verse quoted, the ‘dust that darkens her vision’ refers to the
*dust’ of Phenomenal or Hlusory Existence that becomes a veil (hijab),
as it were, preventing the soul from obtaining a vision of her truc Na-

ture. This idea is well known among the $tifis and an expression of this
can be found, for example, in Hamzah's Asrdr, where the People of the

Path (Ah'-Sulik) are reported to have said:

Hijabae 1-Dhat b7 -ifét
Hijabu'1-Sifat b1'l-Asma’

145. Mathnawi 1V, 3628; see also ibid., 3637
146, Cod. Or. 2016, p. 32.
147. Ibid, p. 33. The sume verse is repeated in ibid., p. 38
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Fijabnd Asimd” bi'l-Af*al
Hijabu' A al b1 Athar 14

The Ateributes are a veil concealing the Essence;
The Names arc 2 veil concealing the Auributes;
‘The Acts are a veil concealing the Names;

The Effects are 2 veil concealing the Acts,14?

The veil of Phenomenal ot Tllusory Existence, with respect to man and
his soul, is also sometimes conccived by the $afis as constituting a kind
of “sceret polytheism’ (shirk al-khafi), since its affirmation consists in an
affirmation of an existent other than God, Wheo should alenc be realized
as, and is in fact, the only Existent. Another term closely connected with
the mystical concept of ‘polytheism” (shirk) is that of “unbelicf” or, more
properly speaking, ‘the rejection as false what is i fact known to be
truc’ conveyed in the term kufr, from which the active participle kafir
is derived. Kufr in its basic sense conveys the meaning ‘to be covered’,
and what is covered is man’s rational and intellectual faculey (el agh)—
covered from a vision of the Truth (al-Hagigah). Hence also, since both
shirk and kufr ave a sin (al-dhanb), Phenomenal or [lusory Existence,
from the point of view of gnostics, constitute the greatest sin, for itisan
stence. Thus

impediment, a covering, a veil that conceals Real Ex
Shaykh Muhyi'l-Din ibnu’l- Arabi says, for example:

“Abma'rifotu Bijabun bayna' 1= arif wa Lo’

*Gnosis is a Veil between the Knower (i.c. the Gnostic)
and the Known (ic. the Object of Grosis: God).

and
Al b -akbar.

ie

‘Knowledge is the Greatest Vil

And this is also the meaning of Rabi‘ah al-*Adawiyyah's saying that:

148, Asar, p. 72-3.

149. See above, pp. 33-35. The Effects, Acts, Names and Attributes correspond
ach with a particalar plane of being and phase of experience in the Divine
Act of Self-Revelation.
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“Thy existence 1s a sin with which no other sin can be compared,” men-
tioned earlier.150

In the first two lines of the following verse, where ‘Abdiw’I-Jamal
next oceurs, the idea expressed above it also evident:

‘Abdu'lJamil hamba yang mudhnibi
Diamnya di Rantan Teluk Bahari
Disana bany:

k hariman melintangi
Olehnya karunia maka dapat mukhayyiland.15
literally:
‘Abdu’l-Jamal is a slave who is a sinner
He dwells on the shores of the Dazzlingly Splendid
Bay.

The term hantba {slave) in the first linc abave is synonymous with the
term. ‘abd already cxplained.152 The word mudhnib (stner) is derived as
an active participle of the noun dhanb (sin) whose connotation in the
mystical context 1 have already explained as Phenomenal or Thusory

xistence. The word rantay in the sccond line, which 1 have translated
literally as ‘shores’, means the ‘reach of a river’, a ‘foreign country’, a
‘scttlement’; as a verb (merantan) it means ‘to travel (in a forcign land)’,
‘to go abroad’, ‘to range’, ‘to emigrate in search of a living’, ‘to wander”.
We should by now perccive the conceptual connection between the
term rantay in the mystical sense and the term gharih (stranger in a
foreign land, or wanderer) which together with the Malay equivalen
dagang Hamzah uses so often in his sha'irs to denote the mystic or gnos-
tic who is in the stage of realization of his truc and lofty origin as being
identical with Real Existence (Wujad Hagigi) in the plane of the
Fixed Essences (ak-A‘yis’ - Thabitah).'53 It may be added further as an
interesting and important point that the term Rantan Orang which

occurs frequently in the Sha'ir Dagang previously mentioned!s# can be
considered as having a conceptual relationship with the doctrine of the

T50. Sec above, pp. 27-28.

151, Cod. Or. 2016, p. 42.

152, See above, p. 33.

153. A bricf commentary on the nature of the Fixed Bssences is given in Mysicion
Pp. 81-86.

< above, p. 8.
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soul here outlined in brief. ¥n factanother term, Sayfal-Rijal, which has
also been mentioned earlier,'55 can, if the first word is read with a
kasrah instead of a fathah—i.c. Sif al-Rijal instead of Sayf al-Rijal, be
wken as synonymous with Rantay Orang, meaning: The Shore of
Men.!35 Hamzal's prolific use of the analogy of the sea (faur) and the
river {sungai), and things connected with these such as the bay (teluk)
and the riverbank or edge or brink of a river (tebing)—which latter
will presently be mentioned-—is quite evident—together with related
analogies such as the wave {ombak), the drop of sea water or the raindrop
(¢itik), the foam (huih), the vapour (asap), the cloud about to burst
{aswan), the well or spring (perigi)—in his exposition of the ontological
and cosmological doctrines of the Sifis. Moreover, the Sifis’ prefer-
ence for water as an apt analogy for the nature of Reality may well
have been duc to the direct influence of certain particular passages in the
Qur'an, one of them being:

Wa ja‘alnd wina Lond'i kulli shay'in hayyin 57

And We made from water every living thing.

Teluk Bahart {Dazzlingly Splendid Bay) tao, as T will now show, refers
not to any earthly place, but to a mystical concept related to other such
concepts, so that in our rescarch we are confronted with a kind of
spiritual ‘topography’, as it were, that draws its wealth of imagery and
vision to a great extent from the eschatology of Islam. The word
bahar denotes, in Arabic, anything splendid and beautiful. It is derived
from the original form bakara, which means ‘to glitter’, ‘shine’, ‘dazzle
or ‘overwhelmy’. In its persianized connotation hahdri refers to things
vernal or belonging to the Spring. The verse which next follows tells
us more about Teluk Bahari:

155, See above, p. 17,

156. Tt may be said chat this notion too fits in well with Balir al-Ni
Women (see further the previous discussion above, pp. 17 fol.).

157. 21:30. Furthermore, the allusion to water, symbolic or otherwise, abounds
in the Que'in. Apart from seas, we also find rivers (anhdr) and springs and
fountains such as al-Kawthar, al-Salsabil and al-Tasnim mentioned in the
Qur’an, the latter kind in particulat in conncction with Paradise and spiritual
realities. For another significant passage relevant to the above exposition, see
below, p. 42,

ca of
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Teluk Bahari terlalu ‘ajabi,

Disini bernama Bukit Juranggi;
Jalannya itu terlalu sani,! =%
Banyaklah disana sesat menjalani. 150

Literally:

The Dazzlingly Splendid Bay is most marvellous,
There is there [a hill] called the Ravined Hill; 60
The way to it is most resplendent

Many who went there had gone astray.

What docs Bukit Juranggi signify? The next verse explains:

Bukit Juranggi terlalu tinggi,

Sungainya luas sangat mengelilingi;

Disana indah tiada terperi,

Olehnya irulsh menchengangkan budd[nli. et

Literally:

The Ravined Hill is extremely high,

Tts rivers are wide and all-surrounding;
There the splendour cannot be described,
Such that it bewilders the Intellect.

The description of the *Hill’ as toweting to a great height must mean
that it refers not to a bill, but a mountain. The Mountain s here en-
visaged as having breathtaking Ravines, and it is surrounded by a vast
expanse of water, all of which presents a vision that defies description
and renders the Mind agape with astonishmient. There can be o doubt,
it scems to me, that the towering Mountain and all its splendour sym-

158

159
160.

161.

Doarenbos, for no apparent reason, has read sunyi for the letters sin—niin—
7 (rot doubly-dotted below) which appears in the manuscripts (see Door-
cnbos, p. 85). Motcover, in the manuscript the letters are vocalized to read
san? (Cod. OF. 2016, p. 42), which means ‘high’, ‘splendid”, ‘exalted’, ‘sub-
lime'; derived from the original form (sand) which conveys the meaniug:
“to glearn’, ‘shine’, ‘Tadiate’, ‘Aash’, ‘sparklc’, ‘glare’ (of lightning). In fact
in the above verse the meaning of sanl corresponds with bahiri,

Cod. Or. 2016, p. 42.

The word jurang in Malay denotes a chanuel worn by ronning water on a
motmtain side. Hence it aiso denotes a water course. The word fukit means
*bill", but in fact what should be envisaged here is not a hill, rather a moun-
tain, as the next verse following the ont above will show.

Cod. Or. 2016, p. 42.
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bolizes the Divine Throne (a*Arsh), and the waters surrounding ir,
giving the impression of it rising sheer above the waters, are the Heaven-
ly, Waters (ak-
Qur’in says

") over which, or on which, stands the Throne, as the

Wa huwd ladhi khalaga l-samdawai
wd'l-arda fi sittati ayydmin wa kina
“arshuhy *ald [-nd' 1152

And He it is Who created the heavens and the carth in
Six Days- and His Throne is over the Waters—

In this connection we may recall Ibnw’l-*Arabi's verse about the Lofty
Letters (Hiuraf “Aliyat), where he says:

We were Lofty Letters yet unmoved

Attached to our Abode in the Mountain Peaks

I wast thou within It, and we wert thou and thou He
sk of those in Union, 163

Everything is in “He is He

The Mountain the poct speaks of, in whose sublime heights (dhiran:
summits; gulal: peaks) the Primordial Potentialities (Ist'dad Asli) in the
form of the Fix

4 Essences (al-d'yams 1-Thabitah) subsist, symbolizes
the Divine Throne (al-“Arsh) which repesents an aspect of the Divine
Knowledge {al-"Iim). The Throne of God, cosmologically transposed,
corresponds to the Second Descent (taniazzul) corresponding with the
Second Determination (fa‘ayyun), in which ‘stage” of the Revelation
of the Essence to Ieself (tajalli) no differentiation exists between Creator
and creatures; so that the ‘creatures’ exist ‘synthetically” and no duality
or multiplicity is known among them. This is suggested clearly in the
last two lines of the above verse.

The Throne is also conceived of as the ‘scat of power” of The Most
Compassionate One (al-Ralusdn), as the Qur'an says:

Al-Ralimdny ‘ald' - arshi’ stawd 104

The Most Compassionate One is established on the
Throne (of power).
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The Most Compassionate Oue, through His Mercy (al-Rakmat) bes-

istence to the world togehter with all its parts.165 The Divine

tows ¢
Nanmes af-Rafunist and al-Rafine (The Most Merciful Onc) cach is the
stn of the Divine Majesty (al-Jalal) and the Divine Beauty {al-Jamal)
respectively. In the Divine Actof Self-Revelation, His particularizations
(takhsts) embrace all; the Beautiful as well as the Majestic, good and

cvil, the believer and the unbeliever. Hence al-Rafundn, as the Bestower

of existence to the Universe together with all its parts, is the sum of His
sty, in contradistinction with a-Rabint Who is particularized only
in all that is Beautiful and good, particularly in Prophets, Saints and the
Righteous. But al-Rafuniu, being that aspect of the Divine Name thatis

universal in Its particularization, embraces also the sum of all Attributes

of Beauty, as Hamzah says in the Asrir:

Adapun Jamal hukumnya daripada sifat
Rahiny, tetapi tiada bercherai dengan Rahman yang
qadin 166

Divine Beauty is from the Attributes of the Most Merc
ful, but It is not ‘separate’ [i.c. distince] from the Most
Compassionate, Who is Eternal,

We now see that the Throne, which is the ‘scat” of wl-Rajumdn, is also
the sphere of operation, as it were, of the Divine Attributes of Beauty:
al-Jamdl, 1 have also pointed out carlier that the Throne, conceived as
the ‘stage’ of the Sccond Descent and Determination of the Essence in
Its revelation to Itself, symbolizes ontologically that plane of being or
existence wheremn the creatures are individualized as a unity without
any differentiation—as a general concept—(ifmdli), as it were, in the
Divine Knowledge. It is significant that terms like ifmalf and anjuali,
referring to the ontological and cosmological planes of synthetical
existence, convey a conceptual connection with the term jamdl, being

derived, as it were, from the same root: janala.
We have now identified the Lofty Mountain (Bukit Juranggi) rising
sheer above the Dazzlingly Splendid Bay (Tefuk Bahari) as the Divine

165, Sce QuE'in 40171 55:1-35 Asrdr, pp. 40, 46-7.

166. Page 48. My Comment v and interpretation of Hamzal’s concepts of the
Divine Names and Attributes is given in Mysticisnr, pp. 93-7. Sec especially
PP 95-7-
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Theone (al-‘Arsh) swhete The Most Compassionate One (al-Ralbman), in
Whom is imbued the sum of all Attributes of Majesty (al-Jalal) and
Beauty (al-Jamal), holds sway. Now if we imaginc this Mountain as
rising sheer above the Bay and the Waters surrounding it, then we must

envisage it rising high above the waters as it were a Pillar with the Bay
as its Base. This Base can be called, in Arabie, kursi, which is also what it
mcans; but it should be clear that the reference here is to the mystical
al-Kursi, the eschatological Footstool under the Divine Throne, which
also cortesponds to the Third Determination of the Essence, which
‘stage” is the planc of analytical existence, where the creatures are made
to cxist analytically as potential existents or ‘exterior essences’ (ak
oy I-kharijiyyah) 167 Wheteas the Throne is the sphere of al-Janal—
the Absolute Beauty—it is logically so that the Footstool, being the
next spherc of existence from the Throne, should be the sphere of *Abd

al-fumdl, the prefix “Abd there being ‘derived, 50 to speak, from al-
Jamal. Morcover, from the Kursi downwards, the descent of the Abso~
lnte to the realm of the Relative, the World of Phenomena, the dis-
tinction between Creator and creatures hasalready occurred, and hence,
again, the prefix “Abd already significs the creaturely nature. From the
point of view of Relative Being, the World of Phenomena, however,
the attainment to the spiritual degree of slavehood, in the truc sense of
the term signified by ‘abd, is scen as an ascent of the soul of the man thus
signified to be reintegrated in the Spirit—its truc naturc and lofty
Origin. This idea is also expressed in the next verse:

*Abdu'l-Jamal {43] Orang yang Bujang
Membuangkan diri tiada sayang
Tempatnya dx'im di Tebing Orang
Buayanya banyak tamingnya karang.16%

*Abdu’lJamal is a Single Man

Who is not averse to casting away his sclf

His abode is ever at the Steep Bank of Humanity
Infested with crocodiles and guarded by sharp rocks.

167. For Hamzah’s conception of Being as having three planes, soe my Mysticisnr,
pp. 1556,
168. Cod. Or. 2016, pp. 42-3.
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The word bujang in the fiest line means single, solitary, celibate, and it
cleatly refers 1o the servant of God who has succeeded in effacing his
illusory phenomenal self and gained higher selfhood, where no duality
exists. The second line confirms this interpretation. The word bujang
also conveys the meaning of being free to marry, and in the above con-
text, the marriage meant is the mar
conveying the mys

age of the soul with God, hence
ical sense of the term rajul which we have discussed
carlier. 199 Tebing Orang vefers to the Brink of | Tumanity—-that point or
stage in the planc of existence that ‘lies” between the Worlds of Divinity
(Lahie) and Humanicy (Nasit). 1% The last line simply shows that the
pilgriny's progress is arduous and fraught with danger.

Two other verses in which *Abdi'kJamd! oceurs convey mystical
connotations. In the first two lines of onc of them:

‘AbdeIJamal orang yang mudhnibi
Dianya di Rantau Tebing Tinggi.. 7t

‘Abdu’l-Jamal is 2 man who is a sinner
He dwells on the Shores of the High Bank...

the term pudlingb in the first line and its mystical connotation has already
been explained.t72 Similarly, in the second line Tebing Tinggi or the
High Bank nceds no further claboration as it seems to correspond with
Tebing Orang cxplained above. In the first ewo lines of the other one the
reference to Perigi Putat—the “Well [or Spring, or Fountain] of the
Putat Tree’—is problematic:

AbdulJamal orang yang ghathat
Diamnya di Rantau Perigi Putat.. 173

*Abdu'-Jaml is one who is plunged in unawarencss
He dwells on the Shores of the Spring of the Puta Tree. .

160. Sce above, pp. 17 fol.

170, For further explanation on the categorization of the mystical worlds referr
ed ko, please consult my Mysticisn, p. 156, notes so-1. The ‘point’ of ‘stage”
referred to above encompasses several mystical worlds.

171, Cod. Or. 2016, p. 43.

172. See above, pp. 27-28, 37-38.

573. Cod. Or. 2016, p. 43.
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Nevertheless, what is problematic is not the identity of ‘Abdw'Lamal,
but the significance of the Spring or Fountain of the Prtat Trec. Ttis cer-
nain that like the others the verse seeves a mystical context. The mystical
conmotation of the term ghaflat, which has occurred before in another
fornu: ¢hifil, has already been explained, 174 and need not deter us here.

Tt scems o me that before any valid idea can be formed or even con-
jectared as to what the "Spring of the Patat Tree alludes to, it is neces-
sary first to have some idea of the nature of the putat tree. This tree
Delongs to the myrtaceae family and is found spread over a wide area
of Southeast Asia. The species in question are numerous and they all
come under the botanical name of Barringtonia. There is a species in Java
called Planchorria Vlida which gross to great heights and sizes spread all
over the island in country five hundred to one thousand meters above
sca Jevel. The putat tree, in height and size, covers a wide range from
moderate to lofty heights and great sizes. In Sumatra, for example, it
can be Found along the sundy shores of the sea. Tn general, the tree hasa
on the banks, and on the sea-face. The leaves
of somc of them are wide and big and their flowers beautiful and exotic.
Generally too, the feaves, bark and fruit and sap of the trec are used in-

preference for quict riv

temally and externally for medicinal purposes; for ailments such as
stomach ache and colic- opthalmia and skin diseases. The fruits arc also
wsed to intosicate fish. It is generally believed when taken internally
that the medicinal propertics of the prtar produce a cooling effect, The

wood is used, in some cases for building houses, in others for fireweod.
The name putat is used equally in Malay, Sundanese and Javanese.17S
v of the characteristics of the putat
tree, certain significant and salient points which characterize the tree

from the above general sunumary

universally may be drawn: it is generally not a small tree; it has big
leaves affording cool shade; it is found near the water; its edible parts

See above, pp. 35 fol.

For details of the par, of which the above is a general summary, see further,
A dictionary of the cconomic products of the Malay Priinsula, by 1. H. Burkhill,
with contributions by W. Birtwistle, F.W. Foxworthy, J.B. Scrivenor, and
J.G. Watson, 1966, vol. 1, (A-H), Kuala Lumpur, Malaysia, pp. 306-9; vol.
3 (12}, p. 1797; Lncyclopacdia pan Nederlandsch-Indie, vol. 3, ed. .G, Stibbe,
with the collaboration of W.C.B. Wintgens, and EM. Uhlenbeck; The
Hlagae and Leiden, 1079, p. 145; idem, vol. 1, compiled by J. Paulus, The
Iague and Leiden, 1917, p. 1733 R.J. Wilkinson, /4 Malay-English Dic-
tionary, Mytilene, 1932, pt. 11, p. 292.
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assess cooling propettics, Most significant to our purposc is that it is

p 5 pury

found gencrally near the water and provides cool shade and substances
b3 ¥

ics, and these facts have now made it possible

having cooling proper
for a reasonable conjecture on the significance of Perigi Putat—The
Spring or Fountain of the Putaf Tree—to be set forth with confidence.

Jili, in his book Al-fnsan’ l-Kanil, has pointed out that just as Hell is

amirror of absohite Majesty or Jalal, so is Pacadise a mirror of absolute
Beauty or Jamal.\76 tHamzah, speaking about the corresponding oppo-
sition between the roles of absolute Majesty and absolute Beauty, com-
pared the former to the left hand, and the latter to the right hand.t77
Now in the s6th chapter of the Qur'an we find the following signifi-
cant passages:

Wa ashibu l-yamini
md ashaby’l-yamini
i sidrin makhdidin

wa galkin mandidin

wa zillin mamdadi
wa nd'in maskiibin.. 178

The Companions of the Right Hand,—

What will be the Companions of the Right Hand?
(They will be} among Lote-trees without thoras
Among Tl trees with flowers {or fruits) piled one
above another,—

In shade long extended,

By water flowing constantly...

The Companions of the Right Hand arc the Rightcous dwellors of
Paradise (al-Jannah) which is the mirror of absolute Beauty (al-Jasmal).
They are the Truc Servants (7, sing. ‘abd) of God, as other pas
in the Qur’an show, for example, with reference to the Tranquil Soul
(al-Nafos I-Mutma innah):

ges

176. Vol. I Cnptcr zz, and 24 pp. 89-94.

177. Pada Suate T, kedua tangan it ya‘ni Jamal dan Jalal; Jamal mithal
Kanan, Jalil e ki, Sekalom vang baik menjadi dari kanan, sckalian
yang jahat menjadi dari kit —Asrr, p. 4.

178. 29-31,

47



Y7 apyatithd lenafsed ugma inatu iji'i
il rabbiki radiyatan mardiyyatan fa'l-dkhuli
i tibadi we l-dkudi jannati. 179

(To the Righteous Soul will be said:
O thou Tranguil Soul!

Return thou to thy Lord,—
Well-pleased (thyself),

And well-pleasing

Unto Him!
Enter thou, then,
Among My true
Yea, enter thou

My Paradisc!
and again with reference to the Righteous (ah-Abrir):

Junal-abira yashsabiina min ka'sin
Gjuha kafaran ‘aynan
180

Jedna iz

yashrabu biled “ihadu’ Ll

As to the Righteous,

They shall drink

Of a Cup

Tempered with Camphor,

A Fountain where
The True Servants of God
Do drink...

Among the
for those who have spiritually attained to the rank of the true Devotees

Safds the epithet ‘ald, as pointed out carlier, 81 is only used

of God. “Abdi’=Jamdl, then, can refer to a dweller of Paradise, who is
among those referred 1o as being the Companions of the Right Hand
(Ashiibn’ (= Yansin) and the Righteous (al-Abrdr). The significance of the
Putat tree in Hamzal's verse, with emphasis on the cool shade which it
affords, could well be analogous to the Sidrals or Lote-tree of Paradise.

5.
ahove, pp. 33, 35, 38, 43.
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Indeed, the letters of the word putat, 182 when computed according to
the numerical values in the Arabic alphabet (abjad) add up to 886,13
which in turn converted to another word reads: dad (8oo), fd", (80),
wiw (6), giving dfie, which is the root of the word dafi, meaning ‘abun-
dance’, ‘overflawing’ or ‘copiously fowing” (with refercnce to water
in a well, fountain or river). Perigi Putat, considered in this light, can
mean “The Copiously Flowing Fountain’, which ought to bring to
mind the Paradisal Fountain of Abundance known as al-Kawthar. The
Qur’anic term “ayn or spring or source of water from which the true
servants of God do drink (yashraby bihdibady’ LIah), whosce water flows
copionsly and constantly (1d'in maskibin), can be represented in Hame
zah'’s verse as Perigi Putat. The putat considercd as a tree that has been
earlier compared, in virtue of its size and the cool shade its leaves
afford, with the Paradisal Lote-tree which affords ‘shade long extended”
(zillin mamdidin), can also be considered as analogous, in virtue of the
cooling properties provided by its cdible medicinal substances, with the
cooling and medicinal propertics of camphor (ki) which in the
Quranic context refers to the spiritually purifying Drink of the
Righteous (yashrabiina miin ka'sin kina mizdjnhd kafiiran).

Finally, there is still one point to clarify which if ignored might cause
confusion. Since Thave pointed out that *Abdi’-Janil as a mystical con-
cept can also refer to a soul in paradise, how is it that the term ghafil and
ghaflah, which usully denotes the state of the unbeliever or the self
veiled from the truth, can still be applicd and is conceived as applicable
to that soul? The answer to this is that according to the $afis, the ‘ubd,
the soul in paradise, can still be veiled by forgetfulness of God, which
atc {al-Barzakh),
those in the place of Judgement (ak-Malishar), those in Hell and Paradise
until God reveals Himself to them on the Hill to which the inhabitants
of Paradise go forth and behold Him.184

This Concluding Postscript sets as its aims the clarification of lingering

prevails after death over those in the Intermediate

182. speucd 7 {for p), wiw, 17, i,
2.2 fa" (80), waw (6), (7' (100), 13" (400).
184, Ses Insann - Koam] 1L, p. 41. See abso the s7th Chapeer: On Thought (Fi'L
hayl). Sce further above, pp. 36-38. Consider the saying of the Deople of
the Path on the Veils, also the reference to *Abdu'l-Jamal as nurkhaypilin. Ie
is also significant, T think, that Jili should refer to the Mill {al-Jabal), which
might be analogous to the idea of the Bikit in Flamzah’s context here treated.
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obscurities, the banishment of nagging doubts and the unravelling of
specific problems pertaining to Hamzah Fangiiri and the ercarive role he
played in the invention and origination of the Malay sha'ir alrcady pro-
posed in another book ; obscurities and doubts that had apparently still
demanded exposition a posteriori. The forcgoing exposition is not in the
least intended to represent an exhaustive exposition and full commen-
tary of the various meanings hidden in the texts of the verses treated,
o fulfil the aims of the Post-
seript. To that end, I feel that at this stage its aims have been fulfilled, the

but is rather a demonstration which serves

proofs that it adduces have been sufficient, the clarification achicved and
the doubts—T hope—dispelled. There can be ho more reasonable con-
than that the poem entitled Ihat-

clusion to arrive at—it scems to me
Tkatan ‘'
names Hasan Fansiirl and ‘Abdu’l-Jamal refer cither to onc and the

isi” or Balir al-Nisé' is of Hamzah's authorship; that the

same person Hamzah Fanstin, or to a mystical concept pertaining to the
$iifi doctrine of the soul’s ascent back to God; that, finally, Hamzah
Fansiiri—it must be reaffirmed—was the inventor and originator of

the Malay shair.

EPILOGUE

The book catitled The Origin of the Malay Sha'ir and this Concluding
Postscript to that book seck to point out yet another perhaps more
fundamental problem besctting  particularly Western  Orientalist

hip touching upon no less than the theory of knowledge itsclf.
analyzed in this and the

schola
The works of the Dutch Orientalist scholars
other beok are indeed to be regarded as representative methodological
demonstrations of the generally identical intellectual attitude in the

quest for knowledge; an attitude towards knowledge that seems to me,
a Muslim scholar, a peculiarity not solely restricted o them and other
Orientalists, but typical of the Western attitude in gencral. This attitude
towards knowledge scems to be the logical outcome of the percolation
of conflicting ideas and values of the philosophics and cultures of an-
cient Greece and Rome, and the beliefs and dogmas of the theologies
and doctrines of Christianity, altogether reflecting an all-pervasive
dualistic world-view locked in despairing combat. Dualism abides in all
aspects of Western philosophy: the speculative, the soctal, the political,
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s the Western

the cujtural—just as it pervades with cqual incxorablene
religion.
The spirit of Western culture is neither wholly scientific nor yet

+it is both at onee; it is modern and yet also at the
al; it is a tragic martiage of two con-

aesthetic in nature
same time mediaeval and classic
flicting elements, two opposing valucs that can never be recongiled

harmoniously into a single whole. To put it in the Islamic religious

rirk as opposed to tawhid. What

terminology, Western culture reflects
is the essence, the spirit of the Western weltanschannng? It originated

with disenchantment towards teligion and is basically gencrated in a
state of doubt and inner tension; the inner tension is the result of the
clash of conflicting clements and opposing values in the sustained dual-
ism, while the doubt maintains the state of inner tension. The state of
inner tension in turn produces the insatiable desire to seck and to em-

bark on & perpetual journey of discoverics. The quest insatiable and the

journey perpetual because doubt ever prevails, so that what is sought s
never really found, what is discovered never really satisfics its troc par-
pose. It is like the thirsty traveller who at first sincerely sought the water
of knowledge, but who later, having found it plain perhaps, procceded
to temper his cup with the salt of doubt so that his thirst now becomes
insatiable though he drinks incessantly, and that in thus drinking the
ke his thirst, he has forgotten the original andtrue

water that cannot s
purpose for which the water is sought. What Muslins would regard as
fundamental truths become—in such a scheme of things—mere theorics.
Absolute values are denicd and relative values attirmed. Nothing can be
certain, in matters which matter, except the certainty that nothing can
be certain. The logical consequence of such a world-view is philosophi-
cally o deny God and the Hereafter and affirm man and his world.
Man becomes God and his world is his sole preoccupation, so that his
own immortality consists in the continuation of his specics and his
culturc in chis world. 35 What is called ‘progress’ in all its aspects as far

185, Already Western historians of Asia arc busily engaged, it would scem, now
that there scems to be a fear of Western civilization forfeiting its place to the
older civilizations of Asia which are showing signs of revival, in prematurcly
formulating and recording the prestmcd achicvements of the West in Asia
in the hope, perhaps, that since the Asians thomselves are not so engaged in
recording fheir achicvements, the future history of the world will at ast be
Western dominated intelicctually and thus secure its “mmaortaliey’ |
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as the West is concerned is the result of the insatiable quest and perpe-
tual journey spurred on by doubt and inner wnsion. The context in
which the notion of progress is understood is always this-worldly, pre-
senting a materialistic world-view that can be termed as a kind of
humanistic existentialism.

The spiric of Western culture is Jike the Camusian Sisyphus who,
like Sophocles” Ocdipus, desperately hopes that allis well. T say desperate-
Iy hopes thatallis well because Tsuspect that the fact cannot be that all is
well, for [ believe that he can never really be happy in that state. The
pursuit of knowledge, like the pursuit of the Stone from the plains to
push it up the slopeof the Mountain where atthe top it is destined to roll
down again, becomes a kind of serious game, never ceasing, as if 1o
distract the soul from the tragedy of unattainment. No wonder, then,
that in Western culture tragedy is extolled as being antong the noblest
values in the drama of human existence !

The quest for knowledge as a kind of serious game emphasizes in the
Western scholar the character of the homeo fudens which dominates the
home sapiens in him. Such an attitude towards knowledge produces the
ficd cven in his own scepticism, and never ceasing to

sceptic, never satis
be one, 5o that it seems to defeat the very purpose of knowledge. Perhaps
this attitude is well lustrated in the anguished cry of the ancient poet
ated lines I chanced to read many years ago and which

whosc trans
now quote from memory :

Be mine '—to partial views no more confin’d,
Nor sceptic doubts the trueh illumin’d mind;
For long deceived yet still on truth intent,
Lifes waning years in wand'rings wild are spent.
My rostless thought the same high quest essays,
Yet still the One and All cludes my gaze!

While yet on truth intent, the possibility of attaining to the truth—like
held—is denicd because of the sceptic doubts.

what the Sophi
Socrates, who needed truth had to disagree with the Sophists, but even
he had to content himself only with the possibleknowledge of thetruth
in human relations, of ethics alone, and not of religious truths on which
he took the stand of the Sophists. Be that as it may, the generality of
Western scholars now scem to have reaffirmed the Sophists’ position in
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toto for even concerning knowledge of the truth in human velations
such as history they have espoused uncertainty and much doubt on the
possibility of attaining to the truth positively. At the same time they
demand the fulfillment of the criterion of absolute certainty before they
can make any positive cluim ta knowledge though, paradosically, they
begin their rescarch with an attitude that absolute certainty is nnattain-
able, so that in their deliberations their conclusions are never positive.
This crroncous methodological approach to knowledge, this fallacious
attitude, instead of being admiteed as simply contradictory—which is
what it is—has even been intellectually exalted to claim sophisticated
regions of profundity as being one of those philosophical antinomics
which continually bewilders the human intellect. There scems o be an

intellectual abhorrence for
be first made complex and sophisticated before it can possibly be deem-
ed to atrain to the dignity of truth. Thus problems are created where

imple truch, but that simplicity must needs

there were none, except the created problems themselves, so that before
one can demonstrate the truth, one must firse demonstrate the non-
existence of the created problems, a ridiculous feat which invariably
consumes time and space and futile energy; and it is the unravelling of
these problems that are now regarded as scholarship and attainment of
knowledge! Ttis as the Qur'an says: (10:32):

Fa md dha ba'dd &-haqgi il I-dalil—
And what is there beyond truth but error?—

and it was Jesus, I think, who said in emulation of simplicity that we

must be like childsen in order to enter heaven. Scholars now seem to

love complexity, perhaps because it assures them of something todoand
claim, for in complexity there is the joy of the unravelling, and withal
the opportunity to exhibit the worthiness of the scholarship.

It has been argued by s
phy; thac doubt is the key to intellectual progress which opens the door
of the threshold of knowledge. But what kind of doubt? The question
is prompted because it scems to me that we must distinguish between
the doubt that leads to philosophy and intellectual progress, and the
doubt that ultimately leads to intellectual stagnancy and is the ultimate
source of all crrors. Theactetus, in one of Plato’s dialogues bearing the

me that doubt is the beginning of philoso~
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same title, says that knowledge is true belief when answering Socrates’
question as to what is knowledge. In our age, when much interest is
shown in chssifying the various methods of knowledge, the American
philosopher Peirce, who derived much influence from Kant, and whose
influence on later American philosophers such as James, Dewey, Royce

and many others is quite considerable, said that belief is the opposite of
doubt, and described doubt as an uncasy and dissatisfied state from
which we struggle to frec ourselvesand pass into the state of belicf;and
he said further that the irritation of doubt causes a struggle to obtain
belief, and that this struggle is inquiry. The object of inquiry s to find
out, on the basis of what we already know, something clse which we do
not know. Of the various methods of inquiry tha have been resorted
to throughout the ages such as by means of authority, intuition, reason,
and experience, the last two seem now to be accepted as reliable chiefly
because the results are open to public inspection and experimental veri-
fication. But some branches of human knowledgze such as history, for
example, may not necessarily be susceptible of testing for verification
by the experimental method, and where an historical problem with
reference to true knowledge presents doubts as to its truth, then we
must resort to reasonable alternatives for its solution : those that are more
nearly consistent with a Jarge number of propositions which we have
independent grounds to belicve to be true, The suspension of judge-
ment in the hope that some further evidence can be brought to bear la-
ter to untavel an historical problem is unreasonable and not conducive
to progress if such suspension is not itself based on a posterion arguments
supported by other rationally or empirically tested propositions. In
point of fact such suspension would not be tantamount to or result in
knowledge at all, but would rather be merc doubt based on futile
speculation. On the other hand, the acceptance of a reasonable solution
to such a problem would encourage further action in a particular dirce-

tion which could later retroactively, as it were, be used to test further

the velidity of the solution. The method of empiricism devoid of philo-
sophic rationalism is possible only within certain fields of the various
categorics of human knowledge, just as rationalis can be practised to
operate successfully solo in the realm of logic and mathematics. Where
a harmonious reconciliation between the two is possible, then the em-~
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pirical method usually is used to confiets as true what is deduced by the
rational method. A classic illustration of the above case is when Ein-
stein’s deduction, from propositions contained in his theory of relativi-
s being bent as they pass near the sun,

ty in connection with light ra
was some years later confirmed by photographs taken by astronomers
ble to achicve what is

at Greenwich, This fact also shows that it is poss
true, to state a fact, without empirical evidence or confirmation and

solely by a rational process of inference. Tn this case too empirical cou-

frmation is possible only because the nature of the knowledge is such
thetitis susceptible of empirical verification. In history, we cannot veri-
fy by taking photographs of the past, and therefore sometimes it would
be ridiculous to demand empirical verification where the knowledge
situation rendsonly towards authority and reason as methods of inquiry.

Among Western Orientalist scholars generally, and particularly
among those whose efforts have been and are still directed toward an
historical account of Iskan and Muslim cultural and literary history in
the Malay-Indonesian Archipelago, doubt scems to have become a
method of inquiry. Tn this particular fickd of studics, however, those

holars did not start heir inquiry on the basis of what they alrcady

know, but rather on the basis of what they vagrely know, which in most
cases is based on false knowledge, so that the very basis of thelr inquiry,
and the “knowledge’ resulting therefrom, is subject to doubt. Beca

the doubt entertained is not supported by reason, nor indeed by trie
authority, their doubt has not been productive of progress in their in-
quiry, which itself is succinet proof that the doubt entertamed s of the
irrational kind based arbitrarily on mere opinion claimed as ‘authorita-
tive’, and on what in reality is lack of knowledge of the facts. On vital

knowledge concerning Hamzah Fansiri, for example, more than two

nce Frangois Valentyn first amon,
b

hundred years have now clapsed s
the Dutch made mention of him. Only quite recently, however, a5 a
result of an attitude towards knowledge that is fundamentally different
from that of previous scholars, and the effective application of a more
rationally orientated methodology, are more facts known and positive
knowledge possible, and more gained on the subject than ¢ver before
in the span of two centuries. On viral knowledge about the history of
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Iolam and ies cultural role in the Malay-Tndonesian Archipcago too,
much has been said and written for more than a century, though liede

is really known except a scries of questionable conjectures, so that the

subject as presented by its historians and Orientalist scholars has now

become, to use Matthew Arnold’s expression when describing histary,
“a Mississippi of falschoods”. One of many examples to show how un-

reasonable doubt and falie knowledge have led to careless confusion

and detailed error is Blagden’s analysis of ¢he Trengganu Inscription,
whosc insinuations against the rruth of the date clearfy inscribed has even
influcuced the usually cautions and meticulous Drewes, 156

Because of the peculiar attitude serting up doubt as the basis of in-
quiry, we find also the modern social scientists and historians of South-
cast Asia gradually becoming too sceptical and restricting themselves
mainly to the pursuit of what they call faces. Like blind bricklaversthey
laboriously place one brick of fact upon anather without having anidea,
a vision, a plan of the edifice they hope to build, so that in their tedious
endeavours one is reminded of what Voltaire said when he commented
on mere preoccupation with facts—even if, as so seldom happens, they
were facts, that details that lead to nothing are to history what b

ggage
is to an army, inipedinenta; and that we must look at things in the Targe,
for the very reason that the human mind is so small, and sinks under the
weight of minutiac.

The collection of facts as data for historical inquiry ought not to have
reduced the mind of the historian nto a kind of passive endurance of
the burden in order that the factual data may write incoherently their
indomitable will upon it as if it were a Lockian tabula rasa. Like Kan-

tans we must see that the mind is not a static, passive thing, but that it

organizes the incoherent data into coherent knowledge, 1f we transpose

186, See C.O. Blagden, “A note on the Trengganu inscription” JMBRAS, vol.
2. pt. 3, 19243 and G.W.J. Drowes, “New light on the coming of Iam to
Indonesia?” BK, decl 124, 4¢ affevering, s. Gravenhage, 1968, p. 455. 1am
now engaged in writing a short article on the Trengganu Inscription in
which it is hoped that the bringing to light of some important data never
before discovered will once and for all sctile the doubt as to the date. {Since
the writing of this note, the article referred to above has appeared pub-
lished by the Muscums Department, States of Malaya, Kuala Lumpur,
Malaysia, 1970].
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the Kantian epistemology into historical inquiry, it seems to me we
must affirm that the facts alrcady established and known to the mind of
the historian ought indeed to have themselves been acted upon by the
intelligent and productive mind, converting them from a state of con-
ceptual disarray, which is the cause of imability to rationally fornwlate
Irypotheses or theorics, into the ordered unity of creative conceptual
configurations productive of rational and coherent theoretical formula~
tions necessary to historical inquiry.

Is it necessary that, in order to have a satisfactory knowledge of a
chair we must first know which shop it came from, how it was brought
to the shop, how much was paid for it what wood it is made from,
where the wood was transported from, which forest it came from, how
old was the wood, where is the chair located in the room—and many,
many other tedious derails about the ultimate origin and checkered
history of the final progress of all other materials such as the nails and
upholstery, the tools and carpenters or craftsmen including, indeed ulti-
mately, the breakdown of the atoms of wood and iron ef cetera that all
go together to make the chair? Tagree with Dewey against the empiri-
cists who merely restrict knowledge of the chair only to its shape and
colour, but it seems to me that it is not really necessary to know all or
most of what is listed above in order to know the chair, for what is im-
portant in respect of the chait is satisfactory knowledge of it, and this is
proven by the fact that to all houscholds the simple chair presents no
epistemological problem. Indeed, even when we discuss the chair cpis-
temologically, we are really not so much concerned with the chair,
but with the way we think and how we acquire knowledge. Not all
objects of knowledge, therefore, require intensive inquiry into their
genetic history before we can acquire satisfactory knowledge of them.

Since satisfaction that is brought about by reason and ies limitations
is here aligned with a concept of knowledge, it is implicd that the pur-
pose of knowledge is pragmatic which, in a sense is true. But not all
knowledge is problem solving. Tt may mean the resolution of doubtful
situations on purely theoretical levels. Purcly theoretical knowledge,
that is, speculative knowledge, is not knowledge which is merely specu~
lative, for the latter kind of ‘knowledge’ is just ideas and no more; they
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serve no theoretical context, no intellectual panorama or scientific
vision, no operational plans to guide furure action, and they are no
better then daydreams.

Kuala Lumpur, September 1970% SYED NAGUIB AL-ATTAS

* This book was it fact campleted in Noventber 1968, but due to my assuming mume-
rous academic and fnistrati ibilities, and other ci which deve-
Ioped during the last two years, I was ot able, 1mtil quite recently, fo send the maie
seript to the printers.
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