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Jajat Burbanudin

The Making of Islamic Political Tradition
in the Malay World

Abstrak: Kajian-kajian tentang Islam di Asia Tenggara, khususnya In-
donesia, menunjukkan babwa dunia Melayu telah menerima tingkat
pengarih Islam dalam derajat yang lebib besar dibanding wilayah-wilayah
lain. Nilai-nilai agama tersebut membeniuk substansi utama struktur
politik dan budaya Melayn, sehingga ia kemudian dianggap identik
dengan Islam. Bagi bangsa Melayu, hal ini tevefleksikan dalam satn
ungkapan, “masuk Islam berarti masuk Melayu®. Ungkapan tersebut
merupakan wujud pemaknaan bangsa Melayu terbadap realitas yang
dirumuskan dalam terma-terma Islam; sebagai artikulasi perasaan bangsa
Melayu tentang identitas mereka yang cenderung menempatkan Islam
sebagai bagian penting dalam rumusan ke-Melayu-an.

Avtikel ini mencoba menghadirkan satu pembabasan tentang tradisi
politik Ilam di dunia Melayu. Menurut penulisnya, dalam konteks politik
Melayu, Islam telah menanambkan pengarubnya yang sangat kuat. Hal
ini, antara lain, tevlibat jelas dalam babasa yang digunakan untuk
mengekspresikan gagasan-gagasan tentang politik, seperti konsep
kekuasaan, raja atau penguasa, bubungan raja dengan rakyat, serta bal-
bal lain yang berada dalam domain politik. Di sini, bangsa Melayu
menjadikan Islam sebagai dasar perumusan etika bagi perilaku politik
para penguasa di kerajaan. Dalam teks-teks Melayu klasik, seperti Sejarah
Melayu dan Hikayat Raja-Raja Pasai, —dua teks yang masing-masing
berbicara tentang kerajaan Samudra Pasai dan Malaka pada abad 14
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2 Tt Brerhanuidin

dan 15— perumusan Islam sebagai basis etika politik terlibat dengan jelas
pada isu-sisu pokok politik yang mengemuka dalam selurub isi
pembahasan teks.

Konsep penting lain yang muncul dalam wacana politik Melayu adalab
hubungan raja dengan rakyat (subject). Sejalan dengan konsep daulat,
vaja dalam budaya Melayu memang dianggap memiliki posisi sangal
dominan serta pemegang inisiatif di kerajaan. Namun, pada saat yang
sama, politik Melayu juga memberi tempat penting bagi rakyal dalam
bangunan kekuasaan kerajaan. Dalam Sejarah Melayu, misalnya,
hubungan rvaja dengan rakyat diatur dalam suatu pola yang, dalam
beberapa hal, bisa disebut sebagai satu “mekanisme kontrak” antara dua
pihak yang saling berkepentingan —untuk tidak menyebut sejajar. Kendati
memang sangat simbolik, teks Sejarah Mclavu menekankan kewajiban
dua pibak, raja dan vakyal, dalam sebuah “perjanjian” untuk tidak saling
merusak posisi masing-masing. Pola hubungan raja-rakyat inilah yang
selanjutnya menjadi dasar keberadaan sebuab kerajaan di dunia Melaya,

Dalam kaitan inilab maka wacana politik Melayn selanjutnya
mermperkenalkan konsep musyawarah, yang juga diadopsi dari tradisi
politik Islam, sebagai satu aturan dalam sistem prilaku politik raja-raja
Melayu. Konsep musyawarah ini tentu saja harus dilihat sebagai bagian
integral dari pola bubungan raja-vakyat seperti disinggung di atas.
Musyawarah dalam hal ini dilakukan guna menjaga tata hubungan yang
telah dianggap sebagai landasan eksistensi suatu kevajaan. Dari sini, maka
bisa dikatakan babwa budaya politik Melayu berbeda dengan Jawa yang
memiliki konsep penyatuan Kavwula-Gusti, di mana rakyat sepenubnya
menjadi bagian milik sang raja dan tidak menempati posisi yang penting
seperti di dunia Melayu.

Mengamati perumusan konsep-konsep pokok politik dalam teks-teks
Melayu klasik di atas, bisa disimpulkan di sini babwa kebadiran Islam di
dunia Melayu —atau teparnya dalam wacana politik— telah melahivkan
satu proses transformast idiologis yang sangat efektif. Islam secara pasti
tampil menggantikan idiologi politik Hindu-Budbis sebagai sumber upaya
perumusan etika dan sistem politik kerajaan.

Dengan demikian, Islam di dunia Melayu memang telab terlibat secara
intensif dalam proses awal pembentukan kevajaan dan pelembagaan sistem
budaya. Didukung watak budaya mereka yang bersifat kekotaan (urban-
ism), yang tumbub sejalan dengan hubungan intensif dengan dunia
internasional lewat perdagangan, bangsa Melayu menjadi sedemikian
mudah menerima ajavan Islam, sehingga islamisasi berlangsung hampir
tidak menghadapi resistensi budaya lokal yang berarti.
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The Making of lstavic Political Tradition 5

et me begin this article with a quotation which reads as follow:

LAt these people regard themselves for all pracical purposes as Muslims,

it is difficelt to maintain that scieaufic research has come to the conelusion

that they are not. ...One iz inclined to feel that if an Indonesian says he is a2
Mushm, it is better to rake his word for it!

With regard to the word “Islamic” in the ttle of this study, “The
Making of the Islamic Political Tradition”, it might be significant to
take the above quotaton into consideraton. In the Malay tradidon,
what the people say about themselves seems to support the argument
which is revealed in the sentences quoted. One of the most well-
known Malay proverbs runs as follows: “to convert to Islam 1s to
become a Malay”. This proverb obviously expresses the feelings of
the Malay people who identify themselves with Tslam, Tslam s ack-
nowledged as having constituted a significant part of Malay society;
Islam is regarded as the source of its cultural identity. Thus, if what is
conceived of as being Islamic as such is accepted, perhaps there is no
reason to wonder how “Islamic” Malay society is; and there is a solid
validation for taking the sentence quoted as the argument for this
study.

As the title suggests, in this study, the discussion will be directed
towards examining the formation of the political tradition during
the period of its inception: the span of time in which Islam was first
integrated into the politics of Malay society, which covers the period
of the first two Islamic states in the Malay Archipelago, Samudra
Pasai and Malacca, from the late thirteenth to the carly sixteenth
century, In the Malay political tradition, the period under the discus-
sion has considerable significance. Especially in the case of Malacca,
the political tradition established in the state has been regarded as the
source of legitimacy for the later development of the Malay political
tradition.” As regards with the main issues of the sentence quoted
and the Malay proverb, this study will be devoted to investigate the
initial process of the atempts by the Malay people in the making of
political tradition under the Islamic domain.

In this study, therefore, with the tide “The making of the Islamic
Political Tradition”, the discussion will be directed towards the un-
derstanding of Islam as a cultural basis for the concepts and practices
of politics within the Malay society. As a cultural basis, Islamic influ-
ence is not to be discerned exclusively in the political institution as

Staeliar Islamika, Vol 8 No. 2, 2001
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the above-menuoned scholars have suggested. Instead, it has to be
ascertained in the system of meaning in the Malay people which served
as an ideological foundation for the political enrerprises,

In this respect, thercefore, the tradition —it is Important to empha-
size— 15 not a residue of the past as is usually assumed, but a pattern
of cultutal paradigm through which the society conceives realities; a
cluster of values and norms on the basis of which the society sces and
gives meaning to the political activicy. lnstead of assuming the trad
tion as a series of events which happened in the pasi, this smadyv con-
ceives the traditdon as a process of recreating and reproducing what is
believed as to have existed and performed in the past.” Conceived as
such, the tradition can also be understood as a mental activity or a
mode of thinking which is employved in the atrempts to invent and
reconstruct the past realitics on the basis of the contemporary argu-
ment,*

Thus, the main emphasis of this study is on the practiced lslam as
a cultural substratum of the polities; Islam interpreted and performed
as cultural norms and meanings on the basis of which the political
concepts and practices worked and operated within the Malay soci-
cty. With regard to this main concern, the term lIslamic is employed
in this study to refer to the social and cultural entities which arc
associated with Islam and are meaningful for the Muslims, The pre-
Islamic elements which still prevail in the practce of politics are not
to be judged as un-lslamic, nor are they viewed as indicating the mi-
nor impact of Islam on the Malay tradition. On the contrary, they
must be regarded as belonging to the tradition within which Islam
serves as a cultural paradigm for their meaningful existence in the
soclety.

Turning to the Malay proverb mentioned above, what is signifi-
cant to discern 18 the face that Islam is regarded as a cultural frame-
work for the identity of Malay society. Islam is acknowledged as
having constituted a foundational basis for the culrural and social
formation of the society. It means that whatever forms Malay society

may take in its social and political arrangement —which might come
from the pre-Islamic tradition— yet the society credits them as being
founded on the Islamic cultural substratum. Trom this, 1t follows
that to agree with the argument in the sentence which is quoted at
the beginning of this chapter is strongly justified. Finally, it also fol-
lows that the attempts to ascertain the Islamic contribution to the
formation of the Malay politcal tradition is historically grounded

falar]
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and culturally significant for the understanding the history of lslam
the Maluy Archipelago.

Turning to the formation of the political tradition, the indigenous
Malay texts, especially those derived from the historical period un
der the discussion, are imporwant sources for this study. In this re-
spect, four important Malay texts will be smdicd and examined: the
Sejarah Melayu, the Hikayat Raja-Raja Pasat, the Hikayat Hang Tuab,
and the Undang-Undang Melaka” These texts are significant in this
discussion for the reason that they are inextricably entrenched in the
structure of the Malay society in the two lslamic states mentioned
during the period of this study. These texts are historically imbued
within the society and, therefore, they are culturally meaningful for
the understanding of the Malay political tradition. Thus theses Malay
texts will be used in this study as cvidence of the prevccupation and
categories of the Malay political tradition.

When employing indigenous Malay texis as the main sources,
however, several considerations of the methodology need to be paid
particular care. First and foremost, this study assumes that what is
writien in the Malay classical texts mentioned is the perception and
practice of the Malay socicty towards politics as these really existed
during the period under this study. These texts communicated the
ideas of politics which constituted the discourse of the Malay people
on the political power within the language system which prevailed
in the period concerned. Conceived as such, in this study these texts
will not be treated as merely a reflection of the historical condition in
a simple mirror-object assumption. Instead, they will be ascerrained
as an inherent part the politdcal reality itself, a reality that is autono-
mous in character.”

From this perspective, the significance of the texts is therefore not
in the extent the texts can recount the historical conditions reliably,
but in their function in articulating the meaning of politdes within
Malay society: the parterns of these texts express the political experien-
ces, the nature this expression reveals and in turn renders the Malay
political tradition. Thus, the ideas of politics expressed in the texts
mentioned are polinzed, and the language the text employs to expr-
ess the political 1deas and concepts is strucrurally institutionalized
which means that political thought and actions are channeled in cer-
tuin direction.”

On the basis of this argument, in this study, instead of reading the
texts us “works of history”, whose narration of past events has to be

Stwtea fsfannbag, Vol 8, No, 2, 2002
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tested on the basis of scientific requirements, the discussion will be
directed towards exploring and identifying the social and political
significance of the texts, whatever the nature of language they em:
ploy in their narration. Thus the fact that the Malay classical texts
mentioned are legendary in their narration should not be criticized
as being worthless and unreliable, as some scholars have suggested.”
They should instead be regarded as a part of the social and cultural
structure of Malay society which is revealed in the pattern of legen-
dary and mythical explanations. In other words, with regard to this
legendary aspect of the texts, the main concern of this study is an
inquiry into the process of reflection by the Malay society of its social
and political realities which were expressed in the language system
provided dusing the period concerned.

The Formation of Islamic States:
Samudra Pasai and Malacca

The early development of Tslam in the Malay Archipelago has
been credited to occur in a very hewildering historical period. This is
especially the case in the attempts to determine the precise date when
and the place where Islam initally came to the area, and also to de-
tect the country from which ITslam in the Malay Archipelago origina-
ted. The scarcity of historical sources available on this period has
made the scholatly attempts to provide a reliable historical construe-
tion extremely difficult.” Added to these difficulties is also the fact
that the Malay archipelago has displayed great diversity both in time
and modalitics of the presence of Tslam at particular points. In certain
arcas Islamization proceeded casily, whereas in other areas it had to
face strong opposition from the local tradition. Likewise in some
areas Islam was already established, in others it began to be intro-
duced. This diversity then not only creates divergent articulations of
Islam in the Malay areas, but also —and more importantly—  renders
the impossibility of providing any single and general theory of Islam-
ization !

In this context, therefore, instead of providing a precise histotical
construction of the lslamization, an attempt will be made to investi-
gate the start of the gradual process of the acquisition of Islam in the
political tradition in the Malay Archipelago. The discussion will be
directed towards cxamining the initial process of establishing politi-
cal tradition within which lslam gradually formed a substantial ele-
ment: the period when Lslam was first integrated in the political

Stuctea Iilarnikea, Vol 8 No, 2, 2001



The Making of Ifansic Polttical Tradidon i

arrangement in the Malay world.

The historical sources available on the early history of Tslam in
the Malay Archipelago have allowed historians to come to the con-
clusion that Samudra Pasai converted to Islam in the late thirteenth
century.”!  This is based on evidence supplied by the gravestone of
Malik al-Salih, the first Muslim ruler of Samudra Pasai, which is dated
1297."* 'T'his opinion is supported by the story provided in the Hikayat
Raja-Raja Pasat, in which Malik al-Salih is described as the first ruler
of the state who converted to Islam. The Hikayat relates thar Merah
Silu —the previous name of Malik al-Salih— once had a dream thar he
met the Prophet Muhammad who asked him to recite the profession
of the faith (kalimab syabadab). The Propher then named him Malik
al-Salih, and from that moment Mcrah Silu had converted to Tslam
with the title sulran.'

These sources —the gravestone and the story in the Hikayat— of
course do not give any description how the conversion in Samudra
Pasai came about. The story in the Flikayat is very legendary in char-
acter, and it is therefore very difficult to regard it as a reliable histori-
cal description of the Islamization. Moreover, crediting the date of
the gravestone as the time of Islamizaton is not only insufficient, but
to some extent also misleading, It is really the case, however, when
we consider Chinese sources which predate the presence of Islam in
Samudra Pasai long before the time on the gravestone. Although frag-
mentary in nature, the Yaan-Shih does indeed mention that the ruler
of Samudra (Sa-mu-ta-la) had sent two ministers with the very lslamic
names of Husain and Sulaiman, to the Chinese court.” Trom this, it
can be assumed that Islamization in Samudra Pasal had already pro-
ceeded gradually before the date on the gravestone. Staying with this
fact, what is significant from the mentioned historical sources may
also be attained from another perspective. Following the story in the
Hikayal, the fact is that Malik al-Salih is credited as being the first
ruler of Samudra Pasai. The texe describes him as having built a pal-
ace in an arca in the northern part of Sumatra, Samudra, as the center
of the state.”® Trom this, it is implied that the conversion of the ruler
of Samudra Pasal to Islam in the late thirteenth century coincided
with the process of its formation of becoming state. Malik al-Salih
converted to Islam not long after assuming power in Samudra Pasai,
and transformed and developed it into a latge state which reached its
peak in the fourteenth century.

From this perspective, Islamization in Samudra Pasai must be

Stigetea Tlamka, Vol, 8 No. 2, 2001
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viewed in the whole context of its historical development. lslamiza-
tion in this arca appeared to have been integrated into the process of
state formation which corresponded with its involvement in trade
development. In the Malay Archipelago, Islamization, state forma-
tion, and commercial development were closely interwoven with each
other and constituted a major fearure in the historical process of 1ts
religio-cultural and political formation.”” Geographical and climatic
conditions had predestined the area to engage in the maritime trade
throughout its history. Situated on the peripheries of the apposing
wind sysrems of the Indian Ocean and the Chinese Sea, various states
in the Malay Archipelago had acted as intermediaries in the intra-
regional commercial development.”” In view of the importance of
this commercial aspect, the following discussion therefore will focus
on the trade development in the Malay Archipelago which engen-
dered the rise of Samudra Pasal to become an Islamic state,

The thirteenth century, the period of the Islamization of Samudra

Pasal, is acknowledged as a turning point in the history of maritime
trade in the Malay Archipelago and South-cast Asia at large. New
patterns of trade, which involved some areas on Sumatra’s northern
coast, emerged to replace the old pattern which centered in southern
Sumatra.'® The tise of this new trade pattern began with the decline
of the Hindu-Buddhist kingdom, Stivijava, on the southern coast of
Sumatra. After scizing and holding political and economic power in
the straits of Malacca from the seventh to tenth century, Srivijava
wus then conguered by the Cola Dynasty from Southern India in the
early cleventh century.’” The decline of Srivijaya had far-reaching
effects on the development of maritime trade in the Malay Archi-
pelago. The southetn coast of Sumatra and the areas along the strait
of Malaceca were practically closed for international trading activi-
ties. At the same time, with the rise of the kingdom of Madjapahit in
1293, Java increasingly emerged as a “dominant entreport” of castern
parts of the archipelago. The products of the eastern areas, especially
spices, which were at that time greatly in demand on the inrerna-
tional market, then came to the hands of Javanese ruler. Maorcover,

the cconomic policy of Java was concentrated more upon destroying
Strivijaya and holding the straits under its control™

This development then provided Samudra Pasal, located in the
northern coast of Sumatra, with great opportunities to develop as a
new central entreport for international trade networks. Unlike
Srivijaya, Java established a loose hegemony in Sumatra, which was

Stuidia Isfanniba, Vil 8, No. 2, 2001
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The Making of amic Political Tradition 1

then responded to by the emergence of the new entreports in its
northern parts.” This situation was reinforced by political change in
China, especially with the rise of Yuan and Ming Dynasties in the
thirteenth and fourteenth century respectively. In contrast to the
previous Sung and Tang Dynasties which closed their entreports to
foreign merchants, these two later Chinese dynasties directed their
political and economic policies to be more concerned with, and even
intervening in, Southeast Asian affairs.® At the samec time, Indian
Muslim merchants who dominated the trade network between India
and China also began to gain a foothold in that area.?

Thus from this period Samudra Pasai became a regular stopping
place on international trading voyages which lured foreign merchants
to visit. The travel account of Tome Pires describes the condition of
Samudra Pasai as “becoming prosperous, rich, with many merchants
from different Moorish and Kling nations, who do a great deal of
trade”.* He then also mentions the presence of Muslim merchant
from other Muslim countries: such as Bengalis, who formed the most
numerous, Turks, Arabs, Persians, and Gujarates.® This description
is in fact supported by the fact that the northern coast of Sumatra
produced spices, in particular pepper, which were greatly in demand
in Europe and on international markets.” In the Hikayat Raja-Raja
Pasai this is in fact described in the illustration given of Shaikh Isma’il
from Mecca who visited Samudra Pasai to spread Islam. After staying
some time in the state, one day he came to the Sultan to announce his
departure to Mecca. The Sultan, the text describes, collected presents
which were chosen from among the main products of the state: such
as camphor, caglewood, benzoin, cloves, and nutmeg.”

From this wide perspective, it can be argued here that the chang-
ing pattern of trade formed a determining factor in the state forma-
tion and Islamization process of Samudra Pasai. Having been directly
involved in what K.N. Chaudhuti terms as a “long distance trade”?
in the Indian Qececan, Samudra Pasai expericnced an intensive Tslam-
izatlon concomitant with its increasing political power and suppressed
other entreports on the northern coast of Sumatra. In this “long dis-
tance trade”, the movement of people must be seen not only in eco-
nomic terms, but also as being part of the cultural and political for-
mation.”” Thus the Muslim merchants who visited Samudra Pasai
became important agents for the process of Islamization.® They had
participated greatly in the Islamization which achicved its highest
momentum in the late thirteenth century, coinciding with the eco-
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nomic and political development which resulted in Samudra Pasai
becoming an important state.

As in the case of Samudra Pasai, the provision of a reliable con:
struction of early history of Malacea is also hampered by incomplete
and fragmentary data. In this case, scholars have to encounter enig-
matic figures to determine the first three rulers of Malacca, and also
to ascertain the first of these to be convetted to Islam.™

The rtravel account of Tome Pires in the sixteenth century, to
which most scholars refer in their studies, suggest that Malacca was
established by Parameswara.”? He was a fugitive prince from
Palembang who moved to Singapore, possibly because of a Javanese
attack, and ruled the island for five years until he was driven out by
a Siamese fleet. Parameswara then came to Malacca and commenced
building a state, possibly in 1403, with the support from his loval
followers, the so called Celat, since he had been a prince of Srivijaya
in Palembang.™ Trom that time Malacca was established and
Parameswara ruled the state until he died and was succeeded by his
son, Iskandar Shah.*

Following Tome Pires, it was during the reign of this second ruler,
Sultan Iskandar Shah, that Malacca emerged as an important state in
the Malay Archipelago. Malacca became increasingly attractive for
the merchants, either from areas in the Malay Archipelago or forcign
merchanes who always had come before to Samudra Pasai, to visit.
At that time, some Muslim Merchants, especially Persians as well as
Bengalis and Arabs, moved from Samudra Pasai to Malaceca. This is
also suppotted by the attitude of Iskandar Shah who was very happy
to welcome the Muslim merchants, He provided them with facilities
both for economic and religious activities.™ Still following Tome
Pires, Iskandar Shah himself then converted to Islam when he was
seventy-two years old on the advice of the ruler of Samudra Pasat and
ulamas, mollah, who had sertled there during his reign.™

As in the case in Samudra Pasai, the travel account of Tome Pires
is of course not sufficient to provide a reliable construction of the
carly histoty of Malacca. Especially in reference to the determination
of the first three rulers of Malacca, the Sejarab Melayu, for example,
relates that Iskandar Shah is the first ruler of Malacca.™ Winstedt,
moreover, assumes that Iskandar Shah and Parameswara is the same
person. He argues that Iskandar Shah is the Muslim name of
Parameswarta after he had converted to Islam. “As a Muslim he took
the Pasai style of Megat Iskandar Shah, a change that confused Chi-
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nese and Portuguese into mistaking him for two persons”

With due regard to the differences, what is significant to empha-
size here is the fact that Malacca displayed the same pattern as Samudra
Pasai, that Islamization proceeded in the line with state formation
and commercial development. Based on all the information adduced
abowve, it can be assumed that during the period of its conversion to
Islam Malacca was in the crucial phase of its state formation. In this
period, political consolidation became the overriding concern of the
rulers. They attempted to provide trade enterprises —as the primary
soutces of the state development— with some safety guarantees. In
this light, therefore, conversion of the Malaccan rulers to Islam be-
came politically significant, in particular in keeping foreign Muslim
merchants being attracted to maintain trade transactions in the state.

As will be apparent in the explanation which follows, in Malacca,
as in Samudra Pasai, it was its engagement in the long distance trade
in the Indian Ocean which resulted in Malacca becoming a leading
Islamic state during the fifteenth century. To ascertain how this pro-
cess came about, it is important therefore to pay attenton to the
maritime trade which developed in the Malay Archipelago during
the period concerned.

As in Samudra Pasai, even more in the case of Malacca, it was
Chinese economic development which was responsible for the estab-
lishment of Malacca as an international trading centre. The economic
policy of the Ming Dynasty which emphasized trade overseas, with
the re-establishment of the Bureau of Maritime Trade, had consider-
able impact on the flourishing trade in the arcas in the north of
Sumatra and then the straits of Malacca. In the rise of the Malaccan
state, moreover, this Chinese involvement had a direct impact, espe-
cially on empowering Parameswara to build his power and authority
and to rule the state from its inception. Carefully examining Chinese
sources from the fifteenth century, Wang Gungwu comes to the con-
clusion that China was responsible for bringing Malacca under the
emperot’s protection.”

For the Chinese court, the relationship with Malacca was advanta-
geous not only in the political aspect, namely that it would enhance
its power authority, but also in its economic development. The Chi-
nese court at that time was scarching for a convenient trading centre
and a safe route to India free from any disturbance from piracy which
was then becoming well-entrenched on the Chinese coasts. Con-
versely for Malacca, relationship with China was politically signifi-
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cant, especially to counterbalance the increasing power of the Siamese
in Ayutha, which was regarded as constituting a threat to the establish-
ment of Malacca. In addition, it was economically also more advanta-
geous, that the tribute to China was returned by gifts and marks or
honor but nothing was gained in return for the wibute to Siamese.!

On the basis of this mutually advantageous reladonship, therefore,
the Chinese Ming court sent missions to Malacea, as well as other trad-
ing centres in India and Southeast Asia. Chinese records from the fif-
teenth century approve that the Ming emperor sent the cunuch Yin
Ch’ing in 1403 and then the eunuch Cheng Ho in 1407 to Malacca to
bring presents for the ruler, and they also hrought the ruler and his
wife and son with them to the Chinese court.* The coming of this
mission not only announced the existence of the Malaccan state, more
importantly it also assured, to a certain degree, the security and stabili-
tv of Malacca as a growing international trading state.™

Added to this advantage, the Chinese expeditions to overseas trad-
ing centres were purely economic in purpose, not like the Europeans
who were easily tempted to conquer. In the context of Malacea, there-
fore, China made grear contributions not only to the cstablishment of
Malacca as an international trading centre, but also to the process of
becoming a state. China had laid down the basic requirements for its
later development as the most important state in fifteenth century Malay
Archipelago.® Thus in 1435, when the Chincse Ming court abandoned
its expansionist economic policy, Malacca by that time was 1lread\.
capable of maintaining itself independenty of Chinesc ptotE,LT!ml

It was in this process of becoming independent that the conver-
sion of the Malaccan rulers to Islam took place. Malacca at that time
was in the process of consolidating its political power. With China’s
withdrawal from active participation in Southeast Asian affairs, Ma-
lacca had to forge a new relationship with other trading entreports in
the Malay Archipelago. In this situation, Malacca attempted to at
tract the Muslim merchants who had previously concentrated their
cconomic activities in Samudra Pasai. As appeared in the previous
section, this area had been visited by Muslim merchants from many
other Muslim countries. Samudra Pasai was very important for the
commercial development of Malacea, because it functioned as a col-
lection centre for Sumatran goods. Pires, for instance, states that in
Samudra Pasai all the merchandise fronf all the islands were gath-
cred.*s In addition, the importance of Samudra Pasal was also due to
the fact that the area had appeared as a market place for Javanese
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spices in the fourteenth century. Malacca attempted to lure Javancse
traders to shift their spice trade from Samudra Pasai to Malacca”

From this perspective, the conversion of the Malaccan rulers to
Islam occurred concomitantly with theit economic and political strat-
egies (o build the power and authority of the state after China’s with-
drawal. By accepting Islam the ruler would gain political prestige and
economic growth would be set in train by the Muslim merchants in
Malacca, which in turn created the foundation for the empowerment
of the state. Conversion to Islam was an effective means of self-protec-
tion resorted to by the Malacean rulers to guard itself from interna-
tional isolation after China’s disinvolvement in the Malay Archi-
pelago.®

As will be apparent in the following section of the discussion, the
Malacecan rulers did indeed succeed in building the state into a lead-
ing intetnational entreport and at the same time as a centre for ls-
lamic learning in the fifteenth-century Malay Archipelago. As
Samudra Pasai had done in the previous century, Malacca experi-
enced intensive Islamization after the coming of the Muslim mer-
chants ro the state. They constituted a leading social class which made
a contribution both to the process of Islamization and the economic
development of the Malaccan state.

The Claim to Genealogy:
Building a Legitimate Power

From what has been explained in the foregoing discussion it can
be scen that the process of Islamization in the Malay Archipelago
proceeded in the same lines as the political development. This pro-
cess is revealed as such in the state formation of Samudra Pasai and
Malacea, where Islam made a considerable contribution at the very
crucial phase of their process of becoming states. Both these two states
converted to Islam during the period when their rulers attempted to
gain legitimate authority to rule the states. The rulers at that time
had to deal with the changing conditions in the societies both in
social and political affairs and also the religious belief.

In the Malay Archipelago, the rulers claimed that they descended
from Raja lskandar Zulkarnaen (Alexander the Great), a ruler with
great significance in the history of the world., Many Malay classical
texts, especially those belonging to the court literary genre, demon-
strate the genealogy of Malay rulers going back to Raja Iskandar

Zulkarnaen.
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The story of Tskandar Zulkarnaen is preserved in a Malay text
named after him, Hikayat Iskandar Zulkarnaen” In this text he is
described as a great Muslim ruler who held political power from the
West to the Last; he conducted his power authority on the basis of
Islamic principles; he also made great contributions to the Islamization
in every area in the wotld he conquered. The text narrates both his
political and religious journeys in such a way as to demonstrate that
Raja Iskandar Zulkatnaen is a glorious Muslim ruler who had been
guided by God. During his lifetime he was always accompanied by
his best friend and also his religious adviser, the Prophet Khidir. In
short, Raja Iskandar Zulkarnaen is portraved in the text as the great-
est Muslim ruler who was endowed with sacred attributes.™

In the Malay Archipelago, this text was in fact very highly appre-
ciated. Some parts of the story of this Muslim ruler are incorporated
into some Malay classical texts. More importantly, the Malay texts
describe Iskandar placing the emphasis on his glorious and successful
aspects both in politics and religion.® The Sejarah Melayu is onc of
those which contain the story of lskandar in a very grear detail. The
first part of the text is devoted to relating the story with such impor-
tance that there is a tendency to regard it as “the Tskandar episode”.™

Moreover, what is significant in the Sejarah Melayu is the fact that
the text relates the story of Iskandar as the origin of the Malay rulers’
genealogy in more detail than that provided in other Malay texts. ln
the Misa Melayu and the Hikayat Atjeb, for instances, Iskandar
Zulkarnaen is mentioned in only one sentence. The Sejarab Melayu,
in contrast, begins with a description of Iskandar Zulkarnaen’s jout-
ney to India. He traveled to this country to persuade Kida Hindi, the
ruler whose kingdom held sway over half of all India, to convert to
Islam. Having succeeded in his mission, he then married the daugh-
ter of the ruler, Shahrul Barivah, and had children who came to the
throne after the ruler Kida Hindi died.™ It is from this marriage that
the genealogical lineage of the Malay rulers originates. The ruler
Nushirawan, one of his children, is claimed in the Sejarabh to be a
descendant through whom the genealogy goes back rto Iskandar
Zulkarnaen. The text relates as follows:

“.. Not from the breed of genies (jin) or fairdes are we. We are descended
from Raja Iskandar Dzulkarnaen; of the lineage of Raja Nushirawan, Lord of
the Fast and the West, are we. Our line springs from Raja Sulaiman (upon him
he peace): one of us is called Bichiiram, one Paludatani, and one Nilatanam”.*
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Concerning the story of Iskandar, in the context of this study, the
questions which might best be addressed are as follows: how did the
Malay rulers come to claim Raja Iskandar Zulkarnaen as their ances-
tor? From where did the story of Iskandar enter the Malay tradition?
These questions are of specific importance because the story of
Iskandar does not belong exclusively to the Islamic tradition. The
origin of this story goes back to the Greek tradition, and the Pseudo
Callisthenes, a classical Greek texts written in 200 BC, has been credited
so far as the source of the story of Tskandar.™ In the Western traditi-
on this story has enjoyed enormous popularity, and the Pseudo
Callisthenes has also been translated into many Western languages.
He is described as the greatest ruler of Macedonian-Greek descent
who was responsible for the fact that Greek culture and tradition,
the Hellenism, gained supremacy over the world.™

In the Muslim world, the story of Iskandat has also enjoyed great
populatity. Tt has been widely celebrated in many Muslim countries,
especially Arabia and Persia.”® In Persia, this popularity is revealed
by the fact that the shabnamab by Firdawsi —the most distinctive
Perso-lslamic literary work— described Iskandar as the founder of
the throne of lran.” More importantly, the name Iskandar is cited in
the Quran (sura 18: 83-98), and is described as the epitome of a Mus-
lim ruler.®

Tutning to the Malay Hikayat Iskandar Zulkarnaen, it can be said
that this text might be derived from the story of Iskandar established
in the Muslim tradition, most likely from the Perso-Arabic tradition.
This is based on the fact that the description of Iskandar provided in
the Malay text strongly displays close resemblance to that established
in the Perso-Arabic tradition. Besides, of course, it was also inspired
by the story recounted in the Qut’an.”

In the context of the Malay political tradition, 1 would argue that
the significance of the story of Iskandar lies in the fact that it laid
down the basis for the establishment of Malay royalty. The genealo-
gies in the Malay political tradition have been preserved as part of
the regalia of the Malay rulers.”” During the period under discussion,
the issues of the Malay royalty were in fact of considerable impor-
tance for the Malay rulers. Both in Samudra Pasai and Malacca the
consolidation of the political power became the main concern of their
rulers. In this respect, the figure of Raja Iskandar Zulkarnaen fitted
the rulers’ political attempts. The story enabled the rulers to build an
heroic image which was needed as a means of establishing the politi-
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cal power which was centred in the sacred and omnipotent rulers.
This functioned to invest the royal figure with the religious types.”
The story of Iskandar indeed emphasizes the supernatural character
of this Muslim figure. These characters are described in such a way to
the extent that it constituted the religious basis for the building of the
Malay political royalty.

In the Malay Archipelago, the heroic image in fact formed one
important feature in the political and literary tradition.” To men-
tion but a few examples, the Hikayat Amir Hamzabh and the Hikayat
Mubammad Handﬁyab emerged as counterparts of the story of
 In a comparison with the Hikayat Iskandar, these two
texts mentioned also demonstrate Muslim heroes with attributes

Iskandar.

which parallel with those of the story of Iskandar. Amir Flamzah ig
depicted in the text as a wandering warrior long before the time of
the Prophet Muhammad.® The same is also true with the Hikayat
Mubammad Hanafryah. This text is purported to magnify the martyr-
dom of Hasan and Husain, the sons of the Caliph Ali, in the battle of
Karbala against the Umayyad Dynasty, in this case the ruler Yazid
ibn Abi Sufyan.*” To put it in other wotds, the heroic story of Iskandar
and those contained in the two texts mentioned have provided the
Malay rulers with strong a foundation for the establishment of the
Malay royalty and ultimately for a political ideology. Turning to the
characteristics of the stories in the texts, it can be argued here that
Islam was referred to as an important soutce of the texts. It follows
that the attempts of the Malay rulers to build their political power
occurred within the framework of Islam.

Given to this fact, the claim of the Malay ruler to be descended
from Iskandar and the wide celebration of the story in the Malay
literary tradition can be identified as a political response of the rulers
to a situation in which Tslam was ever increasingly gaining position
in the Malay society.™
political authority over the subjects. By associating the rulers with

The genealogy was created to justify their

the descendants of Raja Iskandar Zulkarnaen, the claim to this gene-
alogy announced the credentials of the rulers as the leaders and pro-
tectors to rule their subjects on the basis of the legitimate authority.

From this point of view, the importance of the figure lskandar in
the Malay rulers’ genealogy has to be seen as a political attempt of
the rulers to trace their origin and to ascribe it to this glorious Mus-
lim figure. This is a form of politcal myth which cannot be historically
testified. This story should be understood as a consequence of the
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need to give the myth of their origin in the formulation of Islamic
terms, so that it 1s fit to be carried over into the new Islamized environ-
ment.*” In this respect, therefore, the incorporation of the figure
Iskandar in the Malay political tradition can be defined —in the words
of ].]. Ras

which a royal dynasty comes into being”.™ As the main element of

“as characteristics of the Malay conception of the way in

the regalia of the Malay rulers, the genealogy served the rulers with
the claim to the royalty which functioned as an ideology to justify
their political power. Ultimately, the claim to their genealogy by the
Malay rulers confirms the nature of the lslamization which proceeded
alongside the political strategics employed by the rulers to build
their political power in the state.

Staying with this fact, in the genealogy a connection to the pre-
Islamic political tradition established in the Malay arca also became a
sighificant factor to maintaln. However much Tslam constituted im-
portant facet in the Malay society during this period, there was and
always is ample room for the continuity of pre-Islamic elements.
Moreover, in the context of politics, the connection to the pre-TIs-
lamic tradition was extremely vital for the rulers’ capability for as-
suring the subjects that they assumed to the political power on the
basis of a legitimate authority. In this respect, what B.J.O. Schrieke
said in the case ot Java, “the transterence of lustrous principle of roval

7l
a2

authority”,” 1s relevant to explain the political condition in the Malay
Archipelago. As in Java, the Malay Islamic states which emerged in
this period had to deal with the ideological justification from the pre-
Islamic royal authority, Beating this justification in mind, the geneal
ogy served a significant indicator to show that the new states were
the perpetuators of the older existing order. In the Mataram Islamic
state, again as mentioned by Schrieke, the imperial crown of
Madjapahit was worn by the Mataram rulers as the proof of their
claim to the continuity of theit royal authority.™

In the Malay Archipelago, particularly in this case the Malaccan
state, this argument becomes cven sounder considering the fact that
the founder of the state, as can be seen in the previous explanation,
was a Palembang prince who was descended from the roval family of
Srivijava. Thus the Malaccan rulers were the direct inheritors of the
roval authotity of the Srivijaya.” Added to this fact, it is worth men-
tiening here that during the process of state consolidation, besides
the Muslim communities established in Malacca, the Malay people
who had not converted to Islam also constituted another major impor-
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tant social and political community. This was especially true with
the loyal followers of Parameswara, the so-called Celats, who sup-
ported him in building the Malaccan state. They ultimately asked the
ruler to fulfill his promises and to reward them with some gift of
honor.™ In contrast to the Muslims, morcover, this Malay people
had still a kin relationships with their ancient power holder in Srivi-
jaya.

Giving this condition its due weight, therefore, the efforts of the
Malaccan rulers to establish the power authority had to rake into
account other considerations besides lslam. ln this conrext, it was the
unbroken Malay sovercignry from the time of Srivijaya which must
be proved by the rulers to securc their political authority from an
ideological query of this group of Malay people. The Malacean rulers
had to demonstrate that they were legitimate Malay sovereigns who
had the rights to rule their subjects, not only the Muslims but also
the non-Muslim people.

The quest of Malaccan rulers for the power authority is obviously
expressed in the Sejarah Melayu. As far as the text is concerned, it can
be seen that the rulers attempted to gain polideal supports from both
communities, Tt is especially the case in the claim to genealogy. The
Sejarah demonstrates the genealogy in the pattern which is extremely
reminiscent of the Hindu-Buddhist political tradition established in
Srivijaya. Raja Iskandar Zulkarnaen is stressed as the origin of the
Malay rulers with the emphasis on the paramount position of Bukit
Siguntang Mahameru, a sacred place in the Hindu-Buddhist mythol-
ogy, which was located near Srivijaya.

The text starts by demonstrating this genealogy with an illustra-
tion of a miracle experience of two widows, Wan Iimpok and Wan
Malini, who met the three youths coming down from heaven in the
area of Bukit Siguntang Mahameru, in Palembang. It happened, the
text deseribes, that one night they saw from their house a glow as of
a fire on the Bukit Siguntang. When the day dawned, they arose from
their sleep and suddenly saw that the padi they had planted in the
area had “golden grain, leaves of silver and stems of gold alloy™.™ It
was on this land, Bukit Siguntang, that Wan Empok and Wan Malini
met the descendants of Raja Iskandar Zulkarnaen. They are described
as the three beautiful vouths coming down from heaven.

And on this land that had been turned into gold Wan Empok and Wan
Malini heheld three youths of great beaury. All three of then were adorned like
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kings and wore crowns studded with precious stones, and they rode upon white
elephants, Wan Timpok and Wan Malini were lost in wonder and urterly amazed
at the sight of these youths who were so handsome, bore themselves with such
grace and were so brilliantly adorned. ™

The above description gives the strong impression that the Hindu-
Buddhist clements are extremely prominent in the genealogy. The
attempt to emphasize the importance of Bukit Siguntang Mahameru,
Palembang’s hill, is an important aspect in the association with the
Hindu-Buddhist Srivijaya. In the pre-Islamic history of the Malay
Archipelago, Srivijaya is recognized as an exemplary Hindu-Buddhist
state, especially famed for its Mahayana-Buddhist school.™ This state
was even well known as the centre for Buddhist learning, Chinese
records mentions that in the seventh century there were more than a
thousand Buddhist priests who studied in Srivijaya, and they per-
formed ritual ceremonies which were identical to those in India.™

In the Hindu-Buddhist political tradition, Bukit Siguntang
Mahameru is indeed recognized as a sacred place. It contains a SYITI-
bolic meaning of the existence of ruler as a divine king. In this tradi-
tion, Bukir Siguntang Mahameru is conceived as the centre of uni-
verse, the cosmic mountain, and the king is identified with the axis of
the world. This means that the king is the reincarnation of the deites
and representative of God in the world, as he is described sitting on
the throne which symbolizes the mount Mahameru,”

The importance of Bukit Siguntang Mahameru, alongside Raja
Iskandar Zulkarnaen, in the genealogy presented in the Sejarab there-
fore must be viewed as an attempt by the Malay rulers to associate
their authority with the Hindu-Buddhist Srivijaya in Palembang. One
other, or even more, convincing reason to assume this associaton is
also the fact that the presence of the descendants of Iskandar
Zulkarnean in Bukit Siguntang Mahameru is glorified with a slow
shining like a firc on the top of the hill, and the turning of the land
into gold. This is reminiscent of the brilliant rays which are attrib-
uted to the Bodhisattva Avolocitiswara, known in Southeast Asia as
Lokesvara. In the Mahavana-Buddhist tradition, this Bodhisattva is a
symbol of “the Lord of the World”, whose rays beamed from the
lowest hill to light up to Jetavana, and they also turned the whole
city of Sarasvasti in north India into gold.™

Up to this point, it is quite obvious that the Malay rulers’ geneal-
ogy includes not only the Islamic elements, as presented in figure
Iskandar Zulkarnaen, but also the Hindu-Buddhist elements. The
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inclusion of pre-Tslamic clements in the genealogy is of course very
significant as a political ideology of the tulers. As stated previously,
the Malaccan rulers had to deal with the subjects not only from the
Muslim communities, but also the non-Muslim Malay people who
were connected through ties of kinship to the royal authority of
Hindu-Buddhist Srivijaya. In fact it is true the Malay society was
familiar with the sacred position of Bukit Siguntang Mahameru, both
in their political ideology and religious belief.3 Thus the recogni-
tion of the Malay people that the princes were descendants of Lskandar
Zulkarnaen was dependent on the association with Bukit Siguntang
Mahameru. The Sejarab impressively describes how the Malay soci-
ety recognized the princes in the manner which was very much asso-
ciated with Siguntang Mahameru. The text relates as follows:

Now when the Raja of Palembang, whose name was Demang Lebar Daun,
had heard the story of how Wan Bmpok and Wan Malini had met the priaces
who had come down from heaven, he went to the house of Wan Tmpok and
Wan Malini 1o see the princes, whom he then took back with him o the city.

And it was then noised over the whole country that the descendants of Raja

Iskandar Zulkarnaen were now in Palembang, having come down {rom Bukit
Siguntang Mahameru, Thereupon every ruler from cvery part of the country
came to pay his TESPECTS 1O them.*™

The sounder exposition of this genealogy is expressed in the
Hikayat Hang Tuah. This text narrates the genealogy in a more ex-
plicit manner than docs the Sefarah, in that it demonstrates the princes
coming down from heaven as having been sent by God to Bukit
Siguntang. “Thus it was hecard throughout all the country (negert)”,
so the text relates, “that in Bukit Siguntang there was now a raja
brought down by Allah Subbanahu Wata’ala from heaven”.®

This quotation seems to suggest that the Hikayat Hang Tuab
strengthens the exposition of the genealogy provided in the Sejarah
Melayu. The Islamic clement, which is symbolized by the figure Iskan-
dar in the Sejarah, is expressed in the statement which signifies the
importance of Tslam in the Malay tradition. Referring to this fact, S.
Errington thercfore suggests that in this Hikayat, particularly in the
statements quoted above, Islam functions as the source and locus of
meaning in the Malay world.™

Finally, it can be concluded that the genealogy of the Malay rul-
ers demonstrates the process of the searching for ideology of the rul-
ers in the changing conditions of the society. Under this conditions,
the transition from Hindu-Buddhist culture to Islam constituted the
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main elements of politcal ideology. Carefully examining the last-
mentioned quotation, 1t 1s clear that both pre-Islamic and I[slamic
notions constituted the primary ingredients of the Malay political
discourse, The appearance of Raja Iskandar Zulkarnaen in the gene-
alogy and the central position of Palembang, in particular Bukit Sigunt-
ang Mahameru, in the presentation of the genealogy in the Malay
classical texts are deeply structured in the historical condition of the
Malay Archipelago during the period concerned.

In this perspective, it is safe to assume that the genealogy was repro-
duced as a source of legitimacy of the rulers’ political authority on
the basis of religious tradition, or —in the opinion of Khalid-Taitb—
religion-based legends which were preserved in the society.”  From
this, it follows that the genealogy functioned as a political ideology
to justify the rulers” assumption of power. The rulers functioned, in
the establishment of roval authority, as cosmic reproducers on be-
half of the entire society, and ultimately on the basis of the whole
socio-political and cultural condition.

One very important aspect to stress here is the fact that the gene-
alogy of the Malay rulers produces the very strong impression of the
attempt to establish the omnipotent and sacred ruler. The adoption
of Iskandar Zulkarnean is an indication of the rulers’ seeking to build
an image of super human being as a symbol of the rulers’ political
power over the subjects. In this context, it is worth mentioning that
the royal genealogy of the Malay rulers basically represents the en-
counter between Islam and the Hindu-Buddhist political cradition
which emphasizes the divine or even God-rulers. As explained above,
the image that the ruler is “sacred” and “reincarnation of the deities”
is closely attached to the pre-lslamic political tradition. In the discus-
sion which follows, therefore, attempts will be made to investigate
the concept of rulership in the wake of Islam being incorporated in
the political arrangement of the Malay rulers.

Daulat: Formulating the Concept of Authority

The Islamic influence on the Malay political tradition has in fact
provided the politics with new concepts derived from Muslim lan-
guage.” In the concept of authority, instead of regarding the rulers as
reincarnations of the deities, the Malay society has employed daulat
as a political concept to denote the power authority of the rulers. In
the Islamic political tradition, danlat has been used as to indicate the
power of the state. Derived from the Arabic language, d-w-l, with the
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root meaning “to tutn, to alternate”, the term dawulat has evolved as
an Islamic political concept to signify the power of a dvnasty and
ultimately a state.V

In the Malay political tradition, the term daulat has also been
emploved to denote the power of state, with of course containing
local clements attached to the use of the term. Daulat in the Malay
tradition basically means “the divine elements in kingship”.® It re-
fers to the elements of politics which are supernatural in character,
and in consequence are associated to the sacred sovereignty of the
rulers. The term daulat was introduced into the political tradition in
the Malay Archipelago to give new meaning to the concept of andeka
of the carlier Buddhist kings —""a word that meant the ghostly forces
that lived around sovereign and smote with evil any reckless person
who blasphemed their majesty”.® Thus, the daulat is an Islamic poli-
tical concept which was injected into and, to any important extent,
took the place of the previous Hindu-Buddhist political conception
in the Malay Archipelago. In this respect, one matter which raises
very significant questions is to what extent daulat, as a concept of
authority, made a contribution, or more precisely, made innovations,
in the Malay political tradidon. To answer this question, it is impor-
rant therefore to investigate the practical aspects of the concept; the
conditions within which daulal structurally operated and historically
functioned as a political concept in the historical period concerned.

Close examination on the Malay texts convincingly suggests that
daulat was notably rendered as a supplication (do’a): an expression of
praying for the newly enthroned ruler in the state.” Dawlat was cited
as a blessing with the expectation that the new ruler will seize the
throne (tahta) and rule the subjects in the state under guidance of
God The Almighty. This blessing runs, Daslat tuanku, “O King, live
for ever”.”

That daulat is conceived as such is clearly expressed in the Hikayat
Raja-Raja Pasai. The text describes the use of the term dawnlat at the
coronation of Sultan Malik al-Salih who converted to Islam, as the
ruler of Samudra Pasai. The citation of dawulat in the Hikayat takes
place during the political ceremony which was held to pay homage
to and to call for God’s blessing on the newly enthroned ruler who
just converted to lslam. The text relates as follows:

The court heralds stood by o clasp hands in prayer, and each of the offic-

crs of the state attended to his dury. The installadion drum was beaten and the
band begun to play wnes. A royal salute was fired. Then the whole company of
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chicfs and people did homage, saying as they howed in obcisance, Daular dirgahayu
Shah Alam zill Alldh fi al-dlam, “O King, Tord of the Realm, God’s Shadow on

Earth, may vou live for ever™.”

Concerning the condition in which daslat is used as a supplica-
tion, as clearly articulated in the above quotation, it can be assumed
here that the term daulat has a powerful meaning for the existence of
political authority. The two quotations demonstrate the condition
that daulat is summoned to signify the approval and endorsement of
court dignitaties of the new enthroned ruler. It follows that the term
is cited to justify the rulets’ political authority, and to assure that the
rulers are legitimated to rule the subjects. Daulat provides the rulers
with the claim that they possess credentials to hold authority and to
execute the political power in the states.” At this point, the daulat is
a form of expression or language medium to articulate this very es-
sential political endorsement. This is of course very effective because
the daulat enunciates the religious aspect of politics which functions
to magnify the position of the rulers. The rulers therefore have reli-
gious sanction to exercise their power authority,

The magnification of the rulers’ political power in the concept of
daulat is proved by the fact that the term is used in conjunction with
the royal Islamic tide, Zll Allah fi al-'dlam, “God’s Shadow on Barth”,
This honorific title, together with titles kbalifah (caliph) and Sultin
which have evolved in the Lslamic political tradition, clearly mark a
claim to divine right by the tulers, that their power authority is de-
rived from God.” The adoption of these royal Islamic titles by the
Malay rulers certainly had a significant impact on the power cstab-
lishment. These titles dignified the rulers with divine attributes, credit-
¢d them as having religious legitimacy to rule their subjects, endowed
them with many rights and privileges, placing them above the socie-
[:\_."_(}':’

Trom this perspective, daulat therefore cannot be sufficienty in
terpreted by such words as “sovereign™ or “power”. It is the divine
quality which is inherent in the rulers of the Malay world.™ As to a
divine quality, the concept of daulat regards the rulers as having a
sort of “divinely-endowed power or gift” which enabled them to ex-
crcise political power over the subjects.”” At this point, daulat can-
not be regarded only as a political term to indicate or articulate cer-
tain political authority. Rather, considering the way in which and
the conditions under which it is used, danlat must be conceived as
the politics itsclf. It is in dawlat the power exists, and by daulat the
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rulers hold legitimate authority to rule the subjects in the states.

In the Hikayat Hang Tuab, this concept of daulat is expressed in
the illustration about Hang Jebat who was in conflict with Laksamana
Hang Tuah. Accusing Hang Jebat of committing treason (durbaka),
Laksamana then intended to kill Hang Jebat. The text then relates as
follows:

After Hang |ebat made this request, Hang Jebat thought in his beart, “Tf T
fight with Taksamana alone in the palace here, if T die, there will be no lives
taken, and my name will not be famous. Tf that is the way it Is, it would be well
for me to get down and amuck, so that my victims will be numerous.” And then
it pleased Allah Ta'ald to close Hang Jebat's heart from burning the palace. If he
burned iv, negeri Malaka would be totally destroyed, and Hang Jebat would not
be killed by Laksamana. It was the danlat of the Malucean Sultan.

It is implied, in this quotation, that danlat is ascribed to the divine
authority of the Malaccan rulers. The will of Allah to stop Hang
TJebat from burning the palace of Malacca is then accompanied by the
expression that it was the daulat of the Malaccan rulers. It follows
that the text equates the will of Allah and the danlat of the rulers, and
emphasizes them as having preserved the Malaccan state from any
destruction. Both the will of Allah and the dawulat of the rulers ulti-
mately protected the existence of power authority of the rulers.

Furthermore, the quotation above clearly reveals the nature of
the Islamic impregnation of the political tradition in the Malay world.
Islamization indeed did not eradicate the Malay idea of a divine ruler
derived from the Hindu-Buddhist political tradition. In the case of
the concept of daulat, Islam served a new meaning for the perperua-
tion, in its outwatrd appearance at least, of the past divine concept of
ruler. Daulat is an lslamic political concept in the very real sense
which has been encapsulated in the line of Malay political ideas in
which the central position of the ruler (raja) is strongly emphasized.
Islamization, in this particular context of politics, proceeded in the
terms of the “kerajaan system” which maintained the sacred and ulti-
mate position of the raja.” Thus the idea of kerajaan —which is intet-

0 and the idea of Islam are

preted as “the condidon of having raja
completely merged in the concept of daulat.

Based on this argument, it can easily be ascertained that dawlat has
evolved as an important political concept in the Malay world. Daulat
was established on the dual foundation of both Islamic ideas and the
Hindu-Buddhist tradition. One very important aspect to note here is
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the fact that daulat is articulated in the same patternn of the Hindu-
Buddhist andeka. Both of them have a celestial function to protect
the existing rulers” political power on the basis of religious sanction.
The difference lies in the fact that in the dazlat it is Islam —not Hindu-
Buddhism— which forms the religious basis for its effectiveness as
the concept of authority.

Being conceptualized as a divine quality of the rulers, daslar there-
fore cannot be conceived as an external attributes assigned to the
rulers’ political power. Like the concept of andeka from Hindu-Bud-
dhism, daulat is an inherent segment of the power itself which is
embodied in the making the rulers having sacred attributes, The quota-
tion mentioned from the Hikayat Hang Tuab strongly supports the
argument that the daulat is the existence of the rulers’ political aun-
thority itsclf. One other convincing reason for this assumption is the
fact that the concept of daulat in the Malay political tradition is jux-
raposcd with the term durbaka. Derived from the Sanskrit word, droba-
ka (treason), durbaka has been used with a specific political meaning
to indicate disloyalty to the lawful authority or the state.' The term
durhaka in the Malay tradition has evolved as a political concept to
signify the state of being against the legitimate and established politi-
cal authority, daulat."™

In the Sejarab Melayu, the concept of durbaka is exhibited, to take
one example, in an illustration of Bendahara Sri Maharaja. The text
describes the Bendahara as having attempted to dethrone Sultan
Mahmud from his power seat in the Malaccan state. Having commit-
ted durbaka, the Bendahara was then killed at the command of Sultan
Mahmud. The text relates as follows:

Raja Mendaliar then went in and presenting himself before the Laksamana
sought his acceptance of all he had brought, saying, “I come intw your presence,
sir, because | have a duty to perform. It is necessary to inform His Highness the
Ruler, so that [ may not be accused of complicity with him that is set over me,
thar it has come to my knowledge that Bendahara Sri Maharaja intends o do a
durbaka (trezson), and he has had a royal throne made for himsell, his purpose
being to make himself Raja here in Malaka”, ..Sultan Shah sent a ready ear to
the Laksamana’s story because he had long harbored malice against Bendahara
Sri Maharaja over his danghter: and he accordingly ordered Tun Sura Diraja and
Tun Indra Segara to put Bendahara St Maharaja to death. '

The most striking exposition of the concept of durbaka in the
Malay political tradition is the story of Hang Jebat’s treason in the
Hikayat Hang Tuah. Hang Jebat in the text is described as an envious
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courtier who succeeded in persuading the ruler to put Laksamana
Hang Tuah, the model of a loyal coutter of Malacca, to death. Hang
Jebat then was appointed in Hang Tuah’s place becoming  Taksama-
na (Police Chief).'"™ As an envious court official, following his ap-
pointment Hang Jebat then behaved evilly. He is described in the
text as having lost all his sense of propriety and etiquette not only
towards all his colleagues at the Malaccan court, but also —and what
is politically more setious — towards the ruler. He acted as a royal
prince; he was not. respectful and subservient to the Raja and the
Bendahara. Several attempts were made by the Raja and his officials
to remind Hang Jebat of his improper manners, but all were in vain
until eventually the Raja realized that he misplaced his trust in Hang
Jebat at the expense of Hang Tuah whom he had betrayed. The Raja
then asked the Bendahara for help to tescue him from the menace of
Hang Jebat. The Bendahara then “produced” Hang Tuah whom he
had hidden rather than having had him executed, and upon the Raja’s
request Hang Tuah ultimately succeeded putting a stop to Hang Jebat’s
evil behavior and purting him to death in his arms.”™

Indeed there have been many srudies and interpretations from
different perspectives concerning the story of Hang Jebat’s treason
(durbaka) in the Hikayat Hang Tuah.'™ ln this particular context,
however, the discussion will be directed towards analyzing the sig-
nificance of Hang Jebat’s durbaka within the framework of Malay
political culture, in particular the concept of daulat and durhaka.
Concerning the story in the Hikayat it scems that the purpose of the
text is to suggest that Hang Jebat’s durbaka symbolizes political dis-
order in the Malaccan state, a condition in which daulal was in dan-
ger. In line of the definidon of durbaka cited above, the story in the
Hikayat demonstrates durhaka as political disobedience to legitimate
political authority. In this respect, thercfore, Hang Jebat is not to be
seen as an individual subject, but he is an embodiment of a political
dissidence against the ruler’s authority. The text indeed signifies the
above condition as disorder (buru-hara) of the Malaccan state.

O, Lakszmana, my son, tomoftow morning you will he ordered by the Raja
because the Malaccan state is in disorder (huru-hara) as though it is defeated by
the enemy. Although it is not really reverse, in face the palace is under the con-
trol of someone [Hang Jebat]; even the Raja is sdll in the country.'’

This is an expression indicating the condition that durbaka ex-
isted and operated in the Malaccan state which was embodied in the
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evil behavior of Hang Jebat. Huru-hara in this passage is interpreted
as “disorder” to denote the political significance of the durbaka that
the text magnifies and intimates pertaining to the whole condition of
the Malaccan state. Consistent with this concept of durbaka the text
therefore emphasizes Hang Jebat’s treason in the opposite direction
to the concept of daulat, the divine attributes inherent in the ruler.
The evil behavior of Hang Jebat is classified as durhaka not only in
the sense that he commirtted treason towards the ruler, but also to
God. As stated in the previous discussion, the concept of daulat has
provided the rulers with divine qualities derived from Islamic no-
tions. Tn this concept, it is implied that every attempt to rebel against
the rulers is associated with traitorous actions against God Himself,
The Hikayat relates as follows:

.But my Lord can see the stabbing of traitorous §i Jebar, For forty days the
people of Malacca have thrown out corpses in Malacea, and their trench is unen-
durahle. If you are going o be evil, do not go half-way. T have acted withoul
reservation. And Laksaman answered, “Hai, 8i Jebat, you have concentrared
your encrgics on the wrong thing. Your traitorous actions towards your Lord
arc so many sins against Allah, and you will not bear up vnder them in the
world to come. As for now, you will kill ten of thousands of innocent people.™

Up to this point, it can be stated that daulat, together with durbaka,
have constituted essential clements in the language of politics in the
Malay society and history. As to the essential language of politics, in
these two concepts of politics, therefore, lie not only political ideas
but also political actions and attitudes established in the Malay soci-
ety. The concept of danlat has constituted the basis on which rulers’
polidcal exercises are founded, and at the same time it is an articula-
tion of political authority in the pattern of culture and tradition es-
tablished in the Malay Archipelago. In the following discussion, there-
fore, attention will be directed to investigating the very substantial
aspect of the political actions of danlat: the regulation of ruler-sub-
jects relationship in the Malay political tradition. This is substantial
because in the nature of this relationship we can find the most no-
table aspect of ideological practice of the daulat.

Ruler and Subject

The ruler-subject relationship in the Malay political tradition is
expressed symbolically in the Sejd’m;) Mefa,yu with a “covenant” be-
tween Sti Tri Buana and Demang Lebar Daun. Sti Tri Buana is de-
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scribed in the text as the first ruler descended from Raja Tskandar
Zulkarnean who intended to marry Demang Tebar Daun’s daugh-
ter, Wan Sendari. Demang Lebar Daun agreed with his desire on
condition that Sri Tri Buana had to accept a covenant he proposed.

But if your Highness desires your humble servant’s daughter, then must
your Majesty make a covenaat with your humble servant ... “the descendants of
-}-'()Llr humble servant shall be the subjects of your Majesiy’s throne, bur rhey
must he well treared by vour descendants, IF they offend, they shall not, how
ever grave be their offence, he disgraced or reviled with evil waords: if their
offence is grave, let them to put to death, il that is in accordance with Moham-
medan Taw™, ™

It is implied, from the quotation, that Demang Lebar Daun —the
ancestor of the Malay commoners— took the initiative in making a
covenant with the ruler on behalf of the Malay socicty. He asked the
ruler, on the basis of the proposed covenant, to treat his subjecrs
well, Demang Lebar Daun’s request is, of course, a symbolic suppli-
cation made by the Malay society to their ruler. They recognize their
position as the “ruled”, bur they invite the ruler to rule the subjects
on the ground of certain regulations. Now the response of Sri Tri
Buana to the proposed covenant by Demang T.ebar Daun is:

And the king replied, “I agree to give the undertaking for which you ask:
but 1, in my turn, tequire an undertaking from you, sir” “_that your descen
dants shall never {or rest of time be disloyal to my descendants, even if my
descendants appress them and behave evilly”. And Demang Tebar Daun sald,
“Very well, vour Highness, But if your descendants depart from the terms of the
pact, then so will mine” And Sri Td Buana replied, “Very well, T agree w that
covenant”: whereupon both of them wok solemn oath to the elfect that who-
ever departed from the terms of the pact, let his house be overturned hy Al-
mighty God so that its roof be laid on the ground and its pillars be inverted."™

The agreement between Demang Lebar Daun and Sri Tri Buana
sealed by the covenant, as clearly stated in the passage, renders the
impression that ruler-subject relationship in the Malay political tra
dition is established on the basis of certain contractual principles. Sti
Tri Buana, the ruler, consents to the proposed covenant on condi-
tion that the Malay subjects are loyval to the rulers, and recognize
them as having legitimate authority to rule the state. From this it
follows thar in the Malay tradition both the rulers and the subjects
have obligations to make the relationship becoming harmonious and
peaccful on the grounds of consensual mechanism.™
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To reach this opinion, there are of course several aspects to be
considered with particular care. As far as the above quoration is con-
cerned, it is in fact explicated that the subjects are in the minor posi-
rion in the covenant and have less opportunity to question the rul-
ers. The covenant indeed presupposes the submission of the subjects
o the rulers even when they oppress them and behave evilly. Some
scholars, therefore, assume that ruler-subjects relationship in the Malay
political tradition is characterized by the concept of loyalty, the
unquestioning subjugation of the ruled. In this concept, the subjects
have to serve the rulers with the complete and total submission, and
the rulers hold absolute power over the subjects to an unlimited ex-
tent. The concept of loyalty therefore encourages the oppression of
the society by the rulers, which is reminiscent of the feudal epoch.'

Carefully examining the covenant above quoted from the Sejarah
Melayu, it appears that ruler-subject relationship is in fact character-
ized by the dominant position of the rulers. The oppressive and un-
just behavior of the rulers does not by any means absolve the sub-
jects from the duty to be loyal to the rulers. However, in this study T
will argue that to identify this relatonship with the concept of loy-
alty as cited above is not properly correct. This concept exaggerates
too much the powerful position of the rulets without giving any
consideration of the positdon of the subjects who are recognized in
the covenant as also having important positon.'” As will be appar-
ent in the quotation which follows, however, much of the covenant
highlights the strong position of the rulers over the subjects, it does
not mean that the political authority of the rulers is exempt from any
possibility of being erased and demolished. The covenant indeed states
that the ruler who depatts from the terms of the covenant will be
punished by God with the destruction of their state’s existence.

And thar is why it has been granted by Almighty God to Malay rulers that
they never put their subjects to shame, and that those subjects, however gravely
they offend, shall never be bound or hung or disgraced with evil words. Tf any
rulers pul 2 single one of his subjects to shame, that shall be 2 sign that his
kingdom will be destroyed by Almighty God. Similatly it has been granted by
Almighty God to Malay subjects that they shall never be disloyal or treacherous
(durbaka) o their rulers, even if their rulers behave evilly or inflict injustice

i 114
upon then,

This quotation clearly expresses that the both rulers and subjects
have the same, albeit unequal, obligations to commit to the covenant
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they have agreed, and both are also ready to accept any consequences
of their departure of the covenant. From this it is obvious that the
concept of loyalty as mentioned above is not sufficient to explicate
the political relationship between ruler and subjects in the Malay
tradition. Despite the fact that loyalty constitutes an important fea-
ture of the relationship, it has to be seen not as a matter of crude
mechanism of blind submission, nor as an indication of absolute po-
litical ideas in the negative sense. Rather, if we examine the covenant
in the whole context of Malay politics, this loyalty must be viewed
as an articulation of Malay religious ideology of daulat. In this ideol-
ogy, it is Almighty God —not the subjects— who has to punish the
evil and unjust rulers. The subjects, however they may commit a
durhaka, cannot abrogate the covenant and delegitimate the rulet’s
political authority. Likewise the ruler has the duty to treat the sub-
jects with all due regard, not to put them to shame.

In this respect, the illustration above from the story of Hang Tuah
in the Hikayat is therefore very worthy of attention.”® It is recounted,
in the story, that Hang Tuah had to be killed at the command of
anjust ruler who was led astray by the deceitful words of the treacher-
ous Hang Jebat. In the story, however, there is no sign of appor-
tioning of blame on the ruler for his unjust order of execution. More-
over, Hang Tuah, as a victim of the wrong order, was still, as it was,
loyal to the ruler. Similarly, Hang Jebat’s treason (durbaka) to the
ruler is not to be regarded as an attempt by Malay subjects to ques-
tion and delegitimate ruler’s political power.”'® Viewed in the light
of the daulat ideology, the story of both Hang Tuah and Hang Jebat
demonstrate the “desires” of both ruler and subjects to re-cstablish
the covenant of ruler-subject relationship, and also to show the nega-
tive consequences of any attempts to depart and to deviate from the
aforementioned covenant. In other words, the covenant had originally
been intended to lay down the ethical basis for the creation of har-
mony and prosperity.”’ The covenant regulated the relationship by
a contract under which both parties —ruler and subjects— have op-
portunities to make contributions to building of the Malay states,
society and history.""

On the basis of this argument, it can be said that the practical
definition of daulat ideology in the ruler-subject relationship lies in
the infusion of religious ethics into political conduct, which is ex-
pressly formulated in the above-mentioned covenant. Turning to the
teligious ethics, the covenant, of course, provided Malay rulers with
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a certain moral duty to treat their subjects with truth and justice. Lt 1s
in fact stated in the Sejarah Melayu that the subjects occupy an impor-
tant posidon in the ruler’s calculations. They had to take the subjects
into account in the political cxercises they followed in building the
state. The Sejarah relates as follows:

Therefore it is your [ruler] bounden duty tw do justice and be diligent in
inquiry so that some days in the world 1o come you may be taken into God’s
loving care for all eternity, See to it that you consult with your ministers and
chiefs, for no ruler, however preat his wisdom and understanding, shall prosper
or suceced in doing justee unless he consults with those in authority  under him.
For rulers are like firewood, and fire needs wood to produce 2 flame: a-va fyyats
jmrmmﬁmn sultdnun darakbt, which means ‘subjects are like roots and the rulers
are like tree’s without ronts the tree cannot stand upright; so is it with rulers and
their subjects, As for the Malays, however grievously they may offend; be not
hasty in putring them to death escept in cases where thar penalty is ordered by
the law of God, for the Malays is your clav. .if you put them fo death when
they have no done wrong, vour kingdom will be brought o nought.""

£

It is very clear that the quotation highlights the interdependence
between rulers and subjects. The existence of the rulers’ political au-
thority presupposes a good and just relationship with the subjects,
which is embodied in their duties to treat the subjects according to
the principles of justice. At the same time, this quotation also signi-
fies the basic terms of the ruler-subject covenant as formulated be-
tween Sti Tri Buana and Demang Lebar Daun at Bukit Siguntang
Mahameru. The emphasis of this interdependent relationship is in
fact special to the Malay political tradition. The same idea is hardly
found in other areas in the Malay Archipelago. In Java, for instance,
the prevailing politcal ideas did not grant any possibilities for a so-
cial contract or system of mutual obligation berween rulers and sub-
jects as clearly conceptualized in the Malay tradition.™

Up to this point, it is extremely important to note that the inter-
dependent ruler-subject relationship is not to be seen as contradic-
tory to the idea of divine clements in the concept of daulat as ex-
plained above. As to the idea of durbaka, that it does not mean any-
thing to delegitimate the rulets” political authotity, nor does the daulat
by any means diminish its function as a political authority because of
this interdependent relationship. The idea that the rulers’ role and
position are paramount over the subjects —they are claimed as the
symbol of state, dignity, and its well-being as well as its ultimate earthly
arbiter and guarantor of harmony and welfare— does not inhibit
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them from taking the views and reputations of the subjects into con-
sideration of their political exercises,'*

Thus the ruler-subject relationship constitutes a moral dimension
in the political practice of daulat ideology in the Malay sociery and
history. The loyalty of subjects to the rulers must be paid for in re-
tutn by respectful and just treatment of the rulers. These two aspects
have to work in both directions, to and from the rulers, to establish
a secure and well founded-state and prosperous society. In fact the
power regulation can work propetly only if the two parties —rulers
and subjects— act in agreement with Ai‘ld with reference to each other,

In the light of this politcal concept, therefore, the Malay tradi-
tion provides the rulers with the principle of musyawarab (delibera-
tion) to reach the political decisions they wanted to pursue in the
states. The Sejarah Melayn in fact elucidates some examples of the
practice of musyawarab by Malay rulers. The text demonstrates at
least the importance that musyawarah be executed by the rulers in
their political conduct. The text emphasizes the principle of
musyawarah as the foundation of the rulers’ success in building just
and prosperous state. For the wisdom and understanding shown by
the rulers to their subjects, however great they are, are regarded as
insufficient to make the rulers succeed unless they consult with those
in authority under them.'” The importance of musyawarab is also
illustrated in the case of Sultan Malik al-Tahir. He is portrayed in
the text as having advised his son before he died to hold musyawarah
in making political decisions in the state.

And after & while Sultan Malik al-Tahir fell sick. And he gave his dying
injunction to his son, Sultan Ahmad, saying, “My son, light of my eyes and of
my heart, disregard not the words of your servants in many matters of yours.
Take counsel (musyawarah) with vour minister and do not provoke those who
serve vou, Be on your guard against aught that is dishonorable. Make not light
of your duties to Almighty God, and lay not your hand wrongfully on the
goods of others™.'®

Turning to daulat, the importance of musyawarah in the Malay
political tradition also demonstrates the influence of Islam on Malay
society. Musyawarah has constituted onec of the basic political prin-
ciples in Islam. The word musyawarah is derived from the word shird
which is mentioned in the Qur'an, Chapter 3 (Al Imrdn) verse 159,
wa amrubum shiird baynabum (on their affairs they have to hold de-
liberation berween them). This Qur’anic verse is then conceived by
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Muslims as an obligation for the rulers to implement this principle of
consultation in their political exercises. Musyawarab therefore has
been widely recognized as a political term to denote the rulers’ poli-
tical conduct on the basis of mutual relationship with their realms.'™

In the Malay political tradition, as far as the text is concerned,
musyawarah is employed as a part of the political practice of daulat
ideology. In this context, the final decision of deliberation is in the
hands of the rulers. The court officials with whom the rulers rake
counsel are mostly in agreement with the rulers’” decisions. Musya-
warah is in fact conducted to announce and confirm the rulers’ nolitical
edict by the court officials. This is especially the case in the succes-
sien of ruler, when they ask the leading court administrators for their
agreement with their intention to appoint their sons as successor to
rule the state. Sultan Ala’uddin Ri’ayat Shah in the Malaccan stare,
for instance, held musyawarah to announce that his son, Sultan
Muhammad Shah would ascend the throne after him. The texe de-
sctibes his holding musyawarabh as follows:

And when the king had reigned for thirce-three years, then in rhe process af
rime he fell sick. And he realized that his days were numbered, he sear for his
son Raju Mazmat [Sultan Muhammad Shah] and his chiefs. And when they all
come, the king asked the women awendants to prop him up; and of those who
had assembled he ordered five —rhe Bendahara, the Treasuter, the Temengguny,
Kadli Munawar Shah and the Laksamana— to approach his bedside. Then he
said to them, "1 would have you know, my (rieads {tuan-tuan), that 1 leel my
sor, Raja Met [Sultan Muhammad Shah] here, thar | wish vou o make Raja in
my stead. Take good care of him and love him as you have loved me. Il he is
guilty of errors and follies, be generous in pardoning them: and warch over him,
for he is a child”.™

It is clear, from this quotation, that the ruler held musyawarab
with his great courtiers in the pattern of rgja-centered political tradi-
tion. The text gives indications of the text strong and determinant
position of the ruler over his realms, showing him deciding that his
son will succeed to his power seat in the state. The ruler held
musyawarab to acquire the political approval of the courters which
was needed to maintain the continuity of his political authority, The
courtiers in fact approved and accepted the ruler’s decision without
question or refutation of the ruler. Thus the principle of musyawarah
in the Malay political tradition must be viewed as an integral part of
the political practice of danlat ideology which regards the ruler as
being in powerful determinant position over the subjects. Hence, in
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the covenant of the ruler-subject relationship, the significance of
musyawarab lies in the fact that it constitutes 2 moral dimension in
the practice of daulat ideology. Musyawarah formed an ethical prac-
tice of the rulers in achieving justice and fairness in the state,

Establishing Legal Customs

The influence of Islam on the political tradition in the Malay ar-
chipelago seems to have reinforced the 7aja-centred political notion.
As obviously apparent in all previous discussions, lslam has provided
the established political tradition with a new concept which fitted in
with the idea of the omnipotent and sacted ruler. Both the claim of
the Malay rulers that they descended from Raja Iskandar Zulkarnean
and the importance of the daulat ideology as the concept of polideal
authority can be credited as the mode of conceprualizing Islamic be-
lief in the framework of raja-centred political tradition. In fact these
two aspects scem to have worked cffectively as the ideological basis
for the Malay Islamic states. Both Samudra Pasai and Malacea emer-
ged as outstanding Islamic states in the Malay Archipelago.

Tn this section, the discussion will concentrate on analyzing the
mode of conceptualizing Islam in the practical aspects of the political
ideology. Among the practical aspects, the main emphasis of the dis-
cussion is on cerrain segments of politics which deal directly with the
regulation of state affairs in the forms of politcal administration. In
this context one imporrant points will be investigated, the establish-
ing of legal customs. It is very important to examine considering the
fact that it consttuted very substantial elements of the rulers’ politi-
cal exercise of power in the Malay Islamic states, in particular Mal-
acca.’ ™ It explicates the daulat ideology at the level of power institu-
tions. Investigating legal customs will ultimately enable us to grasp
not only the degree in which lslam is adopted and incorporated in
the Malaccan legal and political tradition, but also the nature of un-
derstanding and conceptualizing Tslam by the Malay rulers in the
legal culture and politics.

In the Malaccan state, the legal practices of the rulers are recorded
in two legal texts: the Undang-Undang Malaka'” and the Undang-
Undang Laut Malaka.'” These texts are regarded as the primary sources
for ascertaining the legal practices of the Malaccan rulers. The first
text covers almost every aspect of Malaccan state affairs: such as the
responsibilities and the duties of the ruler and the officials, the regu-
lation of the public conduct of the subjects of the state, the punish-
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ment for criminal acts, the jurisdiction of the family matters, and the
regulation regarding property. The function of the second text was
to provide maritime regulations for the Malaccan state, such as the
duties of ship’s officers, the rules governing commercial transactions,
and other matters concerning the jurisdiction of a sea-caprain. In this
discussion, however, most attention will be directed to the first text,
the Undang-Undang Melaka. This is due to the nature of the text which,
as was just said, covers almost every aspect of the socicty, so that it
containg many important clues for discerning the practice of ideol
ogy.

Before we come to the discussion, it is important to explain here
that the main focus of this part is to analyze the cultural and political
aspects of the legal practices. Both legal texts, therefore, will be viewed
in the framework of the political tradition established in the state.
The legal decisions contained in the texts are regarded as the formula-
ton of the prevailing values which constituted the cultural basis of
the Malaccan legal promulgations. In other words, it is the legal cul-
ture —not the legal system— which will be investigated in the discus-
sion, ™
be dealt with distinctively, in the sense that they are separated from
the local customs (adat).’™ The fact that the two elements exist in the
rexts must be understood in the nature of the Tslamization explained

Likewise the Islamic clements of the legal decisions will not

above. Being imbued by the historical condition of the period con-
cerned, the pre-Islamic clements in the legal promulgation must not
be judged as the matter of Islamic or non-Islamic. It is far more oppo-
site to view them as the extent to which Islam is conceptualized in
the context of legal culture and politics.

Being structured in the raja-centred political notion, both Undang-
Undang invoke the greatness of the rulers and ascribe all the regula-
tions to them. The rules put forward in the texts are acknowledged as
coming down from the great tradition of the royal genealogy of the
Malaccan rulers. Referring to the establishment of the political ideol-
ogy, the texts state that the Malaccan legal digest originated from the
customs introduced at the time of Raja Iskandar Zulkarnaen. The
Uﬂdﬂ?‘lg- L-rndang Melaka relates as follows:

Let be known to you that these customs have come down to us from the
ume of Sultan Iskandar Zulkarnacn who ruled over man-kind tll the time of his
son, Sultan Tskandar Shah. ...1c was the [irst ruler to embrace Tslam and 1o

codify royal customs and rules, and rules pertaining to high dignitaries."”'
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Crediting the regulations as coming from Raja Tskandar Zulkarnaen
is of course motivated by political reasons: to render the legal digest
authoritative to serve as the rules of the Malaccan state, This is the
ideological justification of the legal promulgation. Raja lskandar
Zwlkarnaen, us has already become apparent in the previous explana-
tons, is claimed as the origin of the Malay rulers” gencalogy to enun-
ciate the credentials of the rulers as the protector of their subjects,
especially for the Muslim section of society. Thus the legal digest was
promulgated as the implementation of political ideology, and it was
deeply siructured in the historical condition of the societies during
the period of the Malaccan stace.

T'rom this, it follows that the rules established in the state func-
tioned as an instrument lay down the legal basis for the raja-centred
political tradition. In the digest, therefore, the great and paramount
position of the ruler over the subjects is emphasized in such a way as
to demonstrate that they were responsible for the introduction of
the legal customs. The ruler, in this context lskandar Shah, is accred-
ited 1n the text as having “the highest authority with regard to these
customs and rules”. ™ It is the ruler who has the right to arbitrate
and determine the regulation of the state, and in the ruler the legal
practices are vested. In the first part of the Undang-Undang Melaka,
therefore, it 1s stated the duties and responsibilities of the ruler are o
appoint state administrators and to determine the obligations to which
they have to answer.

Fwery ruler must appoint high dignitaries to act on his behalf so that he need
not concern himsell {with trivial matters),

Lwery king must, in the first place, appoint a Chief Minisrer {Bendahara),
secondly, 2 Police-Chief (Temenggung), thirdly, a Treasurer {Penghuln Bendabari)
and fourthly, 2 Harbour-master (Syabbandar), and Gf he does so) both the ruler
and his subjects can live in peace and security.'”

This regulation provides the ruler with the rights and the author-
ity to establish the ruling elite of the state. In this respects, the ruling
clite functions as the agent of political practices to assist the rulers in
exercising their power over their subjects.'™ The Undang-Undang
then enumerates the division of the duties entrusted to the above
mentioned high dignitaries.

The Chiel-Minister is given jugisdiction for instance over those who are hold

ing office, and those who rank uy twan, the sida-sida (Courcoificers) and the
children of high dignitaries.
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The Police-Chiel is given jurisdiction over crimes committed in the country
and {matrers) such as the investigarion {of crime) and the apprehension of erimi-
nzls in the land.

The Harbour-muaster is given jurisdiction over all matters concerning for-
vign merchants, orphans and all who have suffered injustce and Iurthermore,
the regulations pertaining to jurks,

go-hoats and other vessels. ™

This of course has far-reaching effects on the position of the rulers
in the state. Providing the rulers with the duty to appoint the ruling
clite, the regulation entrenches the roval custom that the rulers are
soutce of every rank (pangkal) and status (mama), as the marks of
dignity and nobility of their subjects. The rulers accredited the au-
thority to determine the social and political positions of certain
people from among their subjects, and at the same time to grant and
bestow their preatness (kebesaran). In short, the implication is that
the fate and cxistence of the subjects are in the hands of the rulers.

Looking at this from the perspective aof the subject, it can be ascer-
tained that the legal digest also proclaims the regulations which pro-
hibit the subjects from adopting certain attitudes which pertain to
the royal privileges: such as the wearing of yellow, thin and diapha-
nous materials (kbasah), and ktises (keris) with a gold hilt. These ma-
rerials are restricted exclusively to the rulers, while the subjects,
especially the ordinary ones, are not allowed to wear them unless

137

they have been granted by roval permission.™ Similar rules are ap-
plied to the usc of the language. The digest contains the regulation
which confines the use of certain words to the rulers alone, to be
used towards his subjects: they are lilah (command), patik (1, me),

murka (wrath), kurnia (royal grace), and nugeraba (roval bounty). ™

All these words are not to be used by the subjects, under pain of
death. Or, the subjects can use these words only if they have ex-
pressly been granted by roval permission, and even then its use is
restricted only to pass on express command from his Lord."™

These prohibitions demonstrate that the main concern of the
Malaccan digest was to inaugurate legal customs for the rgja-centred
political tradition. These regulations give the impression that the royal
authority of the rulers is veiled in a sacred aura of dignity which
distinguishes rulers from subjects. Hspecially in the linguistic rules,
the prohibition reveals the most noticeable aspects of the established
political coneeption. Bestowing on the rulers with the privilege of
using the “royval words” as cited above, the purpose of the digest is to
stress that the rulers hold political initiative over their subjects. The
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above “royal words” constitute the fundamental ingredient of the
regulation concerning the ruler-subject relationship, in which the
power management is located exclusively in the authority of the
rulers. It is only the rulers who issue an instructive command (titah);
who determine the standard of deviation (murka); and who are ca-
pable of legitimizing and validating social rank and status of the sub-
jects (kurnia and nugeraba).

On the basis of these reguladons, therefore, the digest sets forth
the required qualifications for the subjects who rank very low be-
neath the rulers. The text emphasizes the qualities of the subjects on
the basis of the manner and the way they behave towards the rulers,
and 1o what extent they are obedient to and follow the rulers” orders.

The qualities required of a ruler’s subjects are three in number. Firstly, (he is
to be) honorable in all his behavior; sccondly, (he) abides by the commands of

the ruler; wherher he (the ruler) is tyrannical or not, he (the subject) shall fol-
LMII

low his commands; thirdly, he desires merey from his Lord

In substance this quotation from the legal digest concurs com:
pletely with the ruler-subject covenant in the Sejarah Melayu: the sub-
jects have to follow the rulers with unswerving lovalty, never ques-
tioning their behavior towards the subjects. This give us firm grousds
for assuming that the legal digest emerged as the practical definition
of the political culture established in the Malaccan state. The digest
promulgated legal regulations on the basis of the prevailing politcal
tradition. In this digest, therefore, the spirit of the legal decisions it
puts forward lies in the attempts to embed the rgja-centred political
ideology in an operational basis which was culturally meaningful
and structurally deep-seated in the whole historical condition of the
Malaccan state.

This legal spitit is clearly expressed in the rules concerning the
daily life of the socicty. In this respect, however, the discussion 1s
directed only towards investigating some examples from the Undang-
Undang Melaka. Concerning the killing of people, the text in Chap-
ter 5: 1 and 3 relates as follows:

Even if he kills without aay faul (on his part, e if he is provoked), he is 10
he put to death by the law of God. This is what is understood by adil (justice).
Concerning the killing of a paramout: if he (2 paramour) runs into someone’s
compound and is pursued by the hushand, whereby the later is involved in a
fight with the owner of the compound: If he (the owner of the compound] resist
him and the pursuer is killed, the latier simply dies and there shall be no litiga-
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tion, This is the customs of the country. Bur according to the law of God, he
whao kills shall also be killed, For this is in accordance with what is stated in the
Qur'an and is in pursuance of {its teaching): {God bides us) to do good, and
forbids us to commit sin (amr b1 al-ma’vilf wa naby ‘an al-munkar)*!

A careful examination of this legal decision seems to suggest that
the regulation is formulated on the basis of both the lslamic law from
the Qur'an and the local customs (adat). Particularly in the second
paragraph of the quotation, it is clearly stated that the legal decision
refers to the Qur'an as substitute for or alternative to the local cus-
toms in the Malaccan state. From this, it follows that pre-Islamic tra-
dition in the law giving, which is generally known as the adat law,
was still considered as having an important role in governing the
soclety.

To give proper weight to this legal statement, attention must be
paid to the cultural and political aspect of the digest. Consistent with
the political tradition cstablished in the Malaccan state, the adoption
of Islamic law and allowing pre-Islamic legal tradition to remain in
the digest should be conceived as a matter of exercising political power
in the legal formulation. In this matter, both Islam and local tradi-
ton are certainly significant and must be taken into account. In the
Malaccan stare, as explained in the previous discussion, the rulers
had to encounter the two patties of the societies: Muslim and non-
Muslim people who were still very close to the pre-Malaccan culture
and politics. From this perspective, the nature of legal decisions of
the Malaccan digest was constituted on and corresponded to the his-
torical condition during the period concerned.

In this context, it is also important to ascertain the nature of the
adoption of lslamic law in the digest. The Malaccan digest incorporates
Islamic law mostly in these legal cases to which indigenous customs
had already provided their legal solutions: such as regulations con-
cerning with the penalty for killing a slave, abusing and slapping
people, stealing or defiling another’s compounds, stealing a buffalo,
cow, ot goat, and the regulations concerning the accusation of unlaw-
ful sexual intercourse.’* These reguladons demonstrate both Islamic
laws and local customs have provided the sources of legal formula-
tion in the digest. Islamic laws are described as having augmented —
ot more precisely innovated— local customs, by citing “but accor-
ding to the law of God”. So in every case, the text relates pre-Islamic
legal solution provided in the state, and then it adds explanations
derived from lslamic law in the Qut’an. To take just one example,

Staeelta flamika, Vol 8 No, 2 2001



42 Jajat Burbanudin

here is the legal decision concerning with killing a slave in the digest.

1[ he (a slave) steals and iy arrested (and} then killed, a fine of half of the value

(ol the slave) shall be incurred (by the killer): half of the amount goes to the

minister and the other half goes to the slave’s master, because [the killer) is held
neglipent in faling to inform the minister, But according to the law of God, he
whe sreals ought not to be killed but his hand should be amputated insread.'

Taking this cxample, if we look carefully at the way the text in-
corporates Islamic law, the impression might be attained here that
the Malaccan digest adopts Islamic law more as an alternative to the
local customs than as an officially applied law. The digest offers the
possibility to adopt Islamic law alongside adat law. Islamic law was
most likely not the only alternative operating in the Malaccan state.
The legal digest seems o have provided Malaccan rulers with the
liberty to use Tslamic law ot local customs in accordance with cerrain
disputed legal matters, and the condition under which the legal mat-
ters arose. This Is probably due to the fact that the Malaccan political
power extended to diverse societies which were scattered through-

out many areas in the Malay Archipelago.'*

Keeping pace with the
political expansion, as will be apparent in the explanation which fol-
lows, the Malaccan rulers had to cope with pre-lslamic societies each
with its own culture and legal tradition. Under such conditions, there-
fore, regarding lslamic law as subsidiary law to the local customs in
the digest can be seen in the light of a political strategy by the Malaccan
rulers,!” This was nceded to make the Malaccan digest effective as an
instrument of regulation concerning not only the Muslims but also
the indigenous Malay socicty.

This absence of Islamic legal decisions as cited in the Qurlan from
the political practices of Malay rulers should not be viewed as a mat-
ter of their reluctance to hold and practice the Islamic precepts in
their political exerciscs. Indeed, what is reflected in the digest of the
Malaccan state is an attempt to implement the precepts of divine rev-
elation within the framework of existing social and political condi-
tions. ln this attempt, the fact that pre-Islamic elements continued to
prevail in practice is not only historically plausible, but it is doctri-
nally justified. The history of lslam has shown us a plethora of ex-
amples which indicate a shared contribution by both Muslims and
non-Muslims who participate in the creation of a religious tradition
in the domain of Islamdom."" Thus the Islamic legal decisions cited
in Malacca should not be viewed as the single prevailing law in the
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state. It is far better to regard them —in the words of M.B. Hooker—
“as a series of standards for law”,'"" which have constituted and oper-
ated as an cthical basis for legal reproduction. The Islamic law pro-
vided in the digest functioned as the provider of moral principles and
exhortations which, in their actual legislation, had to take into ac-
count and accept the existing socicty as a term of reference,'®

From this perspective, Islamic law adopted in the Malaccan digest
presumably did not constitute a fixed legal regulation. Islam provided
the rulers with the legal options which requited sophisticated imple-
mentation to meet certaln circumstances in the state, which needed
legal regulation from the holders of political authotity. It is not surpti-
sing, therefore, that the Malaccan digest stimulated using the law on
the basis of analogy, kiyas, one of the basic principles of Islamic juris-
prudence (usitl al-figh).** This is the casc in the regulation concern-
ing a slave who intends to kill his master. The text states that the
penalty for this crime is to apply in all parts of the state on the basis
of analogy.

. But if he (the slave) has been seriously wounded, thea killed, no offence
has heen committed. Such is the custom regarding the slaves. And so did we
mention in the kanun law. On the basis of analogy, the same (rule) applies o
(every part of] the country and the (districts of) rtibutary streams without any
difference.'™

Alluding to the use of analogy in the Malaccan digest, it is possible
to assert that the legal practice in the state was conducted giving em-
phasis to taking local tradition into consideration in the composition
of the legal formulation. Kzyas, from the Arabic geyds, is one of the
principles of Islamic jurisprudence which functions as “the method
by which the principles established by the Qut’an, sunnah, and
consensus are to be extended and applied to the solution of problems
not expressly regulated thercin”.”! The implication of this method
that the formulation of law in Islamic legal tradition operates along-
side the social arrangement in the given historical period, and at the
same time it is conducted in the light of the norms and principles
established by the divine and sacred revelation. From this, it follows
that the rules and legal decisions formulated within the framework
of certain social and historical conditions are regarded as Islamic as
long as they are within the bounds of and are endorsed by the divine
will. 1*

On the basis of this argument, the introduction and the use of
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analogy in the Malaccan digest is therefore to be viewed as the evi-
dence of the Islamizing society. This has laid down an ethical basis
for the regulation of political and social affairs in the given historical
period. Basically, the adoption or incorporation of Islamic law into
the legal tradition in the Malaccan state was not a set of prescrip-

tions. It was instead —again to use the words of M.B. Hooker— “a

mode or method for defining the search for the essence of religion”. ™
The method of analogy has provided the legal formulation with prac-
tical considerations; with ample opportunities to discover, and
ultimately to cmbody, the divine command in the pattern of social
and cultural system of the society in the period under discussion.

Turning to this matter, in the Malay context, the legal practice
and its reproduction were under the authority of the rulers. Being
structured in the raja-centred political tradition, as explained above,
the Malaccan digest placed the application of the rules into the hand
of rulers and their high dignitaries. They wiclded immense power in
determining the regulations over the state. This is clearly articulated,
for example, in the rule concerning the people who are allowed to
kill without prior authority from the ruler. The digest grants this
authority to the assigned ruling elites as cited above.

Persons who are allowed to kill fall inte four categories. Iirst, the Chief
Minister in the absence of the ruler or in his own territories may kill without
roval order, Second, the Police-Chief when arresting people (may also kill) with-
out waiting for a royal order. Third, the Harbour-master, when he is in rthe
estuary, (is allowed to kill) any one who does not obey his orders while sailing a
perabu or o vessel, .Fourth a Sea-Caprain may also kill without roval order
while e is at sea for he himself is 2 ruler at thar time.'™

Granting the authority for legal practice into the hands of the rul-
ers and high dignitaries is, of course, to be seen as a consequence of the
political arrangement pursued in the legal formulation. In this case,
therefore, there is no reason to understand the authority of the ruling
circle in a negative perspective. However, the bulk of the legal digest
allowed them with great liberty in the practice and reproduction of
the regulation and at the same time it emphasized the moral principles
and exhortations derived from Islamic precepts. Consistent with the
spirit of adopting and incorporating Tslamic law, the Malaccan digest
sets forth the state regulations in the attempt to pursue and establish
justice and property in the state. Thus in the rule concerning the kill-
ing by a slave —to take just one example— the text expressly demon-
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strates this moral principle as the spirit of legal formulation.
If a free man slaps a slave and is stabbed to death by the latter, no offence is
deemed to have been committed. Bur according to the law of God, he who kills
shall be killed so that justice may be done.'®

Up to this point, it is safe to hold the opinion that the contribu-
tion of Islam to the establishment of legal customs in the Malaccan
state lies in giving rise to the principle of justice. It functioned as an
cthical basis for the legal practice and formulation. From this, it can
be said that the strong and determinant position of the rulers in the
legal establishment in the Malaccan state operated in line with, and
was guided by, the moral principle embodied in the invocation of
justice. Justice was in fact administrated by the rulers, and it ulti-
mately constituted the most important aspect of rulers’ political ex-
ercises.

In this context, it is quite understandable that the Malaccan digest
regulates the duties and responsibilities of the ruling circle with an
obvious provision for rules which are completely the same in sub-
stance as the regulation over the ruler-subject relationship in the
Sejarah Melayn. The Malaccan digest, as the Sejarab, lays down the
principle of rulership derived from the Islamic political postulate. As
will be apparent in the quotation which follows, the text states that
the rulers are burdened with the obligation to rule their subjects on
the basis of truth and justice, and to treat them well as to shepherds
their flocks.

And this is what is to be done by all the ministers who are holding this kind
of office. You should from early moraing sit in the hall of audience, hecause
God has to a great extent left all human beings to (the care of) the rulers and
their ministers, for the Prophet, may God bless him and give him peace, has
said: “Kullubum vd'in wa kallubum mas'ulin an ra'tyatihi”, that is, all of you,
being shepherds, will be questioned about your hetds, (and) therefore, if the
occasion arises, (we) should willingly take orders and carry out whatever task
may be assigned to us in this world so that we may feel without burden in the
wotld to come, because, even if the tuler be just, if he has no ministers or jﬁdges
to carry out (his orders), his justice can not take effect.'”

This quotation lucidly supports the argument above that the Is-
lamic influence on the legal customs in the Malaccan state worked
cffectively in the establishment of ethical principles. These principles
formed the substance of the legal and political practices by the rulers.
The similarity of its substance with those provided in the Sejarab
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Melayu proves the cited assumption that the establishment of legal

customs, as expressed in the digest, is the practice of the raja-centred
political ideology. This ethical principle constituted the main politi-

cal discourse in the Malay Archipelago during the period concerned.

Islam has made great conrtribution to the formulation of an cthical

principle for the Malay political tradition.
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