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1 Qur’anic Arabic, Tafsir al-
Jalalayn and Javanese

Javanese translation in an eighteenth-
century Banten Qur’an

Ervan Nurtawab and Fasjud Syukroni

Introduction?

This chapter examines the Javanese interlinear translation found in the Qur’anic
manuscript A.54 (henceforth: MS Qur’an A.54), which forms part of the collection
of the National Library of the Republic of Indonesia (Perpustakaan Nasional Re-
publik Indonesia, or PNRI), and explores the part this translation played in making
the meaning of the Qur’an accessible to non-Arabic speakers in eighteenth-century
Banten. The work was part of the manuscript collection of the Royal Banten
Library until 1835, when the entire collection was presented to the Bataviaasch
Genootschap (now the PNRI). Based on the catalogue of Friederich and van den
Berg, a number of the Qur’ans and commentaries (tafsir) in this collection, includ-
ing MS Qur’an A.54, have translations written in Javanese pegon (Arabic script),?
while MS Qur’an A.51 and MS Qur’an W.277 contain Malay translations.’ Based
mainly on examination of Javanese translations of the first of 30 parts (uz’, pl. gjza”)
of the Qur’an, this chapter looks at the way in which Qur’anic Arabic words and
expressions were translated, interpreted and communicated to Javanese readers in
eighteenth-century Banten.

Many scholars have studied the history, institutions, culture and literature of Ban-
ten society. For example, Djajadiningrat’s classic 1913 study, Critische beschouwing
van de Sadjarah Banten. Bijdrage ter kenschetsing van de Javaansche geschiedschyi-
Jving,* reconstructed the history of the Banten sultanate through his analysis of the
manuscripts of Banten historical chronicles, Babad Banten. Other scholarly works
were published in the following decades, and, from the 1990s onward, there has been
a resurgence in interest in Banten studies. Van Bruinessen, for example, has exam-
ined the importance of the three main religio-political institutions in the Banten sul-
tanate (namely the shari‘a courts, Sufi orders and Islamic educational institutions).”
Meanwhile, Pudjiastuti has studied surviving letters so as to analyze the ways that
Bantenese rulers maintained their diplomatic ties with the outside world from the
early period in the seventeenth century to the beginning of the nineteenth century.
Others have concentrated on the Islamic tradition in Banten. Yakin, for example, has
scrutinized aspects of Islamic law in the seventeenth- and eighteenth-century Banten
legal treatise Undang-Undang Banten;” Kurniawan has looked at the charismatic Suf
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20 Ervan Nurtawab and Fasjud Syukroni.

figure and religious teacher, “Abd Aligh ibn "Abd al-Qahhar al-Bantani;® and Gallop
and Akbar have analyzed the illuminations and-calligraphy found in Banten Qur’anic
manuscripis.” Aside from that, evidence of the connection between the Islamic tradi-
tion of Banten and other parts of the archipelago in Mindanao hias been uncovered by
Fathurahman, who investigated a number of Sufi texts found among the manuscript
collection of a Mindanao religious scholar (ulama) in Marawi City: Fathurahman has
argued that some Mindanao ulama had identifiable links to the eighteenth-century
Banten scholar mentioned previcusly, ‘Abd Allah ibn “Abd al-Qahhar.'

However, despite such longstanding interest in the Islamic history of the Ban-
tenese sultanate, scholars bave so far overlooked the existence of Qur’anic exegeti-
cal and translation activity. This is particularly striking given that, based on the
catalogue of Friederich and Van den Berg,” Qur’an and tafsir works constitute a
significant number of the manuscript copies in the Royal Banten Library. Previ-
ous work by one of the authors of this chapter, Ervan Nurtawab, has examined
two aspects of the Banten Qur’ans A.51.and W.277, namely Qur’anic readings
and Malay translations, with specific reference to why the author(s) chose Malay
as the target language for translation in both works. This article confirmed the
important role played by the Tafsir al-Jalalayn, a fifteenth-century concise Arabic
Qur’anic commentary, as a major reference that forms a bridge between the trans-
Jation process and the source text, namely the Arabic Qur’an, thereby showing the
dependence of the translator on Qur’anic commentaries, especially, in this case,
the Jaldlayn.* In our study of MS Qur’an A.54 in this chapter, we explore the
relevance of the Jalalayn to this particular manuscript from two particular perspec-
tives: First, to what extent does the Jaldlayn influence the Javanese translation
found in MS Qur’an A.54?7 And second, how does the translator negotiate those
meanings that emerge from his own personal point of view and communicate them
to the Javanese readers? For example, on occasions the copyist of MS Qur’an A.54
decided to interpret certain words and phrases more broadly, while the Jalalayn
intended them to have specific meanings. This chapter also has a wider relevance
to the study of the broader Qur anic exegetical tradition in the Malay-Indonesian
world: its findings on the relationship between the Jalalayn and the interlinear
translation provided in MS Qur’an A.54 strengthens scholars’ understanding that
the Jalalayn was the dominant source used in the first complete Malay commen-
tary, the Tarjuman al-mustafid.?

MS Qur’an A.54 contains the Jalalayn text, and this text was later inserted, pos-
sibly by a user, in the gaps between the lines of the Qur’anic text, besides the Java-
nese translation.” This insertion is possible due to the fact that the Qur’an copyist
left large spaces between the lines of the Arabic text to allow room for the Javanese
interlinear translation text, which is generally longer, to run smoothly.”® The exist-
ence of the inserted Jalalayn text confirms its importance both to the readers of
the text and as a teaching aide through which the audience could understand the
Qur’an. This corresponds to current-day practice, according to which Indonesian
Muslims who have been educated using traditional methods of Islamic learning
still nowadays usually have the Jalalayn in mind when studying the Qur’an.
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Beginning of juz’ 25 from Banten Qur an A.54e, PNRI (National Library of the Republic of
Indonesia), pp. 1-2, image courtesy of Annabel Teh Gallop.

MS Qur’an A.54 is large in size and is split into five volumes. Gallop and Akbar
state that this is the case with many Qur’an copies from Banten and is one of the
main characteristics of the Banten Qur’an tradition. The manuscript has eighteen
lines per page, and these are often allocated equally: nine lines to the Qur’anic Ara-
bic (in red) and nine to the Javanese text (in black). However, on in other instances,
the number of lines allocated to the two texts on each page varies greatly, and the
Arabic text is written with gaps of varying size in between to allow the Javanese
translation to progress at the same rate as the source text.'® Based on our study of
the Qur’anic text in juz’ 1, we find some cases where the copyist of MS Qur’an
A.54 wrote only a few words of Arabic text in a given line but then used up to eight
lines for the Javanese translation.

The fact that MS Qur’an A.54 contains more Javanese than Arabic words leads us
to propose two possibilities. First, since translation is a difficult task, and target and
source languages do not always match with regard to vocabulary, in many cases the
copyist of MS Qur’an A.54 clearly felt he needed more words to transmit the — in
his opinion — correct meaning of the Qur’anic text. For this reason, the translation
process frequently required the copyist to be proficient in two disciplines: Arabic
and fqfsir. This requirement then guides our thinking toward the second possibility,
namely that the copyist of MS Qur’an A.54 actually intended to set up the work to
serve a dual function, both as a medium of Qur’an recitation and as a commentary.
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A physical examination of this work reveals that it lacks juz' 15+16, which
should have been included in the third volume. We are certain that juz’ 15-16 were
originally included, given that it is unlikely that Qur’an copies such as MS Qur’an
A.54 would have been originally created as partial copies. For this reason, we
assume that the two missing juz  must have been removed from the volume at some
stage after its completion and that, while their Jocation remains unknown up to the
present time, they must have been available at some time in the past. On the basis

3

of these assumptions, we suggest that the eighteenth-century Banten MS Qur’an

A.54 can be covsidered the earliest exegetical endeavor to cover the whole Qur’an
using Javanese pegon that has ever been found.

The importance of Javanese in eighteenth-century Banten

When looking at texts in any multi-lingual society, an awareness of the way spe-
cific languages are chosen for specific social contexts is an essential prerequisite
for understanding the position of each extant document in a given environment:
any decision to choose one language over another is certainly made for good rea-
son and often relates to the issue of why the people who were actively speaking a
particular language need to read that particular work. By considering these aspects,
we can, for example, determine how the Islamic textual tradition developed in a
given society and why certain types of Islamic texts received social acceptance.
Accordingly, in this section, we identify the ways in which languages functioned
socially in eighteenth-century Banten and suggest that Malay and Javanese, both
languages that were usually written using Arabic script, played an important role in
maintaining social communication.

In her Perang, dagang, persahabatan, Pudjiastuti examined more than 50 diplo-
matic letters that the Bantenese kings sent from the early seventeenth to nineteenth
centuries and concluded that Malay was used much more often for communica-
tion with the outside world than other languages.'” As is apparent from studies by
Yakin about surviving documents from the religious courts of eighteenth-century
Banten, Javanese, on the other hand, was the language of court administration and,
most likely, daily conversation.’® Javanese was also used for pedagogical prac-
tices, judging by the surviving Islamic manuscripts from the Royal Banten Li-
brary collection. Students of Islamic higher learning during the Banten sultanate
period were accustomed to using Javapese as their language of education and, up
to the current day, traditional Islamic educational institutions that use kitab — that
is, books printed in Arabic script — as a pedagogical tool in the Banten province
conduct teaching in either Javanese, Sundanese or Malay/Indonesian, depending
on the teacher’s background.

For comparison, it is worthwhile discussing language choices for communi-
cation in Batavia during the same period, considering the fact that it is only 80
kilometers away from Banten. Robson states that Batavia, during the seventeenth
and eighteenth centuries, was an international city where two European languages,
Dutch and Portuguese, as well as Malay (as the lingua franca of Southeast Asia),
served for communication among the inhabitants. Batavia was, in one sense, an
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isolated -city, as it -was generally forbidden for local inhabitants from the high-
lands of West Java and, more broadly speaking, Javanese people in general to live

_ there. Consequently, since members of these ethnicities did not live there in great

numbers, neither Javanese nor Sundanese was dominant in Batavia. Instead, the
Batavian inhabitants developed the Jakarta Malay language.!® However, Javanese
pegon was widely used outside Batavia during the eighteenth and nineteenth centu-
ries, especially in the Banten and Western Javanese regions, confirming the impor-
tance of this language. The Royal Banten Library owned two voluminous copies
of the Jalalayn with Javanese translation,? a fact which can be taken as evidence
of the active participation of Javanese authors in providing materials of Islamic
learning to Muslim societies in Banten and West Java during the colonial period.

Banten Islamic literature owes much to the interlinear translation process, which
correlates with common practice in classical Malay literature.? As mentioned, in
the case of MS Qur’an A.54, the decision to provide interlinear translations af-
fected the way the Arabic text was written: with gaps in accordance with the pos-
sible length of the translation and explanatory glosses. Furthermore, the differing
number of lines allocated to the Javanese translation suggest that the copyist did
not go on to write the next line of Qur’anic Arabic until he was satisfied with the
translation, meaning that copying the original text and providing the interpretation
was an integrated process. Compared to the mode of word-by-word translation in
which the translation is positioned alongside the main text, interlinear translations
allow the translator to produce a translation text that flows more smoothly.

Ever since its establishment in the sixteenth century, the Banten sultanate has
had a strong connection with the two Javanese kingdoms of Demak and Cirebon.
For this reason, our study of the Javanese pegon found in MS Qur’an A.54 is also
based on the assumption that, linguistically speaking, there is a genealogical link
between the Banten Javanese-speaking community and those in Demak and Cire-
bon. How Javanese pegon was used for the study of the Qur’an and what role
some popular Arabic commentaries, especially the Jaldlayn, played in making the
meaning of the Qur’anic text accessible to local audiences in Southeast Asia will
be discussed in the next sections.

Qur’anic Arabic, Tafsir al-Jaldlayn and Javanese

There has previously been a tendency among scholars to identify MS Qur’an A.54
as simply a copy of the Qur’an.” However, we would like to emphasize its function
as a Qur’anic commentary, given that on many pages the interlinear Javanese trans-
lation occupies more space than the original Qur’anic Arabic. It is very clear that
in the case of this particular manuscript, the copyist transcribed both the Qur’anic
text and the accompanying translation. The fact that the translation and glosses
take up more space than the Qur’anic text allows us to see the intentions of the
copyist in writing the Qur’an with a Javanese translation: whether he just copied
the Qur’an and then added the translation later or whether at the outset he actually
intended to provide renderings and glosses. This resembles what we see in Ma-
lay Qur'anic commentaries such as Tarjuman al-mustafid, the eighteenth-century
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Banten Qui’an manuscripts A.51 and W.277 or the Malay tafsir kept in'the library
of a Mindanao religious scholar in Marawi City, possibly from the nineteenth cen-
tury, that has been called the SMS Malay Tofstr®

Translation was a vital feature of the Islamic textual tradition in Banten, and
the Qur’an and the Jaldlayn were among the Arabic texts that received the most
attention from Muslim authors and translators. The significant number of volu-
minous copies of these two works in the Royal Banten Library confirms that the
Bantenese rulers supported these translation projects, not least by ensuring a con-
stant supply of European paper in large quantities. Van Bruinessen has suggested
that a central figure of Bantenese Muslim society in the late eighteenth century,
‘Abd Allah ibn ‘Abd al-Qahhar, might be responsible for the existence of a num-
ber of Islamic works in both Arabic and Javanese.® Although the identity of the
person who copied MS Qur’an A.54 is unknown, the project of copying this
Qur’an might therefore stem from one of ‘Abd Allah ibn “Abd al-Qahhar’s initia-
tives, which were approved by the rulers on the basis that they served Islamic
pedagogical purposes.

When talking about Indonesian translations of the Qur’an, it is worthwhile to
consider Ronit Ricei’s typology of the three paradigms in translation - holistic,
sentence-by-sentence and interlinear — that have become characteristic of the Is-
lamic textual tradition in the Malay-Indonesian world. Ricci suggests that these
three paradigms are not mutually exclusive, so that one type of translation can
overlap with another, and that this is especially the case with sentence-by-sentence
and interlinear translation.”® Referring to this typology, we identify the translation
in M8 Qur’an A.54 as belonging to the category of translation at sentence level,
where the Arabic text is placed on top and the translation in lines underneath. In
terms of classifying the translation in MS Qur’an A.54, Ricci’s categorization of
Southeast Asian translations as being either [1] accurately translated, [2] involv-
ing significant change or [3] omitted completely is also relevant.?” At the outset of
this chapter, we stated that we are certain that the copyist of MS Qur’an A.54 must
have had the Jaldlayn to hand during the translation process. Ricei’s typology is
therefore useful in helping to measure the role of the Jalalayn in building a bridge
to the meaning of the Qur’anic text for Javanese readers.

Translations of S¥irat al-Fitiha

When looking at the translation of the Qur’an provided in MS Qur’an A.54, it is
important to compare it to translations provided in other Malay and Javanese trans-
lations to see the degree of uniformity in translation. In looking at patterns in the
translation of this sara, we have therefore compared examples of Javanese transla-
tions produced up to the nineteenth century with that provided in MS Qur’an A.54.
In so doing, we can benefit from MSS 12, 1S.1 and W.330 (previously identified
as possible candidates for comparison by Nurtawab),? all of which probably date
back to the nineteenth century. The first two of these manuscripts (I2 and 1S.1) are
from Western Java, and the latter (W.330) is part of the collection of the Yogyakarta
Royal Court.
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As previously stated, MS. Quran A54 refers to the Jaldlayn more than any
other work of tafsir. However, we detected a discrepancy between the translation
of Surar al-Fatiha found in all of the manuscripts mentioned in the previous para-
graph, including MS Qur’an A.54, and the interpretation given in the Jalalayn.
This pattern tells us that Sirar al-Fatiha was understood in the same way among
Southeast Asian Muslims but that this understanding cannot be attributed to the
Jalalayn. Our assumption is that the Southeast Asian translators working on
these manuscripts did not refer to the Jalalayn in translating this sira because in
the Jalalayn, commentary on Sirat al-Fatiha is placed at the end, which makes it
quite easy to overlook.” In connection to this, the translators of these works seemed
to be more or less in agreement about the interpretations that should, or should not,
be included in their translations. We therefore suggest that another possible reason
similar patterns of translation are present is that Muslims in Southeast Asia were al-
ready familiar with the meaning of this sira, and for this reason, there was no need
for the translator to give additional explanations taken from the Jalalayn or other
sources, with the exception of Q 1:3, as will be elaborated upon in the following.

As presented in Table 1.1, Q 1:1 was mostly simply provided in Arabic without
an accompanying translation. This resembles the format of the printed edition of
the Jalalayn we used for the purpose of this chapter, in which this verse (Q 1:1) is
treated as the chapter heading without any accompanying exegesis. In this connec-
tion, it is also useful to consider the explanation found in the chapter heading of the
printed Jalalayn, which reads as follows:

Makkivya sab® ayat bi’l-bismillah in kanat minha, wa-al-sabi‘a sirdt
alladhina ila akhiriha wa-in lam takun minha fa’l-sabi‘a ghayr al-maghdiib
ila akhiriha . .

Seven Meccan verses, including the [verse] bismillah, if it is included in
it [the saral, with the seventh [verse] being sirdr al-ladhina until its end. And
if [the] bismillah is excluded, then the seventh [verse] is ghayr al-maghdiib
until its end. . . ).

As can be seen in Table 1.1, we find a tendency among the eighteenth- to nineteenth-
century Javapese translators to treat Q 1:1 as the séra heading, without translation,
and the verse is usually placed in the ornamental frame that surrounds the Arabic
text or copied with decorative calligraphy.

As can also be seen in Table 1.1, the translation of the following verse, Q 1:2,
is presented without the additional information that appears in the Jalalayn, which
glosses this verse as follows:

Praise be to God, is a predicate of a nominal clause, the content of which is
intended to extol God [by stating that]: He possesses the praise of all creatures,
or that He [alone] deserves their praise. God is a proper noun for the One truly
worthy of worship; Lord of all Worlds, that is, [He is] the One Who owns all of
creation: humans, jinn, angels, animals and others as well, each of which may
be referred to as a “world”; one says “the world of men”, or “world of the jinn”
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Table 1.1 Javanesetrapslations of Saratal-Fatiha

Verse 4.54 FAY W.330 2

Q 1:1 [No translation  [No translation Angawitl ingsun [No :m.umﬁacm
provided} provided] kelawan ngalap provided]
berkah asmane
Allah kang Murah
ing dunia kang asih
ing akhirat
() 1:2 Utawi sekabehe  Utawi sakehe puji Utawi sakehe puji iku Utawi .mmw%m
puji iku kaduwe  kaduwe Allah kaduwe Allah kang  puji iku

ing Allah pangerane ngalam mangerane ngalam  ing Allah )
pangeran ing kabeh kabeh pangerane ing
‘alam kabeh alam wm&mw

Q 1:3 Kang murah ing  Kang murah ing dunia Kang murah ing Kang Eﬁm: ing
dunya kang kang asih ing akhirat  dunia kang asih ing ~ dunia kang asih
asih ing akhirat akhirat ing akhirat

Q 1:4 Ratu ingdina Kang dadi ratu ing Kang ngeratoni ing  Kang angratoni
kiamat dina wekasan dinane kiamat ing dina kiamat

Q 1:5 Ingtuan uga Datang ing tuan Ing tuan nembah kula Ing tuan amba
amba anembah  anembah kawula lan  lan ing tuan nawun  anemba lan
lan ing tuan uga  datang ing tuan neda  tulung kula ing tuan amba
amba aneda pitulung kawula aneda tulung
tulung tuan aneda

tulung tuan
Q 1:6 Tuan tuduhana Anudubna tuan ing Mugi nuduhna tuan ~ Tuduhken amba

amba ing kula ing dadalan ing kula ing dalan ing dadalan
dedalan kang kang bener kang bener kang bener
bener
Q 1:7 Dedalan kang Kaduwe dedalane Dalane wong akeh  Ing dadalane
tuan sungi wong kang tuan kang paring nikmat  sakehe wong
nikmat ingatase  paring nikmat tuan ingatase wong  kang tuan
wongiku ingatase wongiku akeh dina bendoni  paringi nikmat
kabeh livan kabeh liyane ingatase wong akeh  ingatase wong
wong kang dedalane wong lan liyane wong iku kabeh
tuan bendoni kang tuan bendoni kang pada sasar livane dadalane
ingatase ingatase wong iku sakehe kang
wongiku kabeh  kabeh lan liyane tuan bendoni
lan liyan wong dedalane wong kang ingatase wong
kang sasar iku.  tuan sasaraken iku kabeh liyane
dadalane sakehe
wong kang tuan
sasaraken kabeh

etc. This plural form with the ya’ and the nin (sc. ‘alamin) is used to denote,
predominantly, cognizant beings (ii/i ‘ilm). The expression [ ‘alamin] relates to
[the term] “sign” (‘alama), since it is an indication of the One that created it.3!

Furthermore, the translation of Q 1:3 showcases an interesting fact, namely that all
of the listed Javanese translations contain a feature that is absent in the Jaldlayn’s
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commentary -on this verse, which reads-as follows: al-Rahman al-rakim: ay dhi al-
rahma wohiya: iradat-ol-khayr-li-ahlihi (“The Compassionate, the Merciful: that is

_ to say, the One who possesses ‘mercy’, which means to want what is good for those

who deserve it”). In the Javanese translations, glosses for two of God’s attributes are
attached: al-rahman is rendered as kang murah ing durya (“the Compassionate in
the earthly life”), and al-rahim is translated as kang asih ing akherat (“the Merci-
ful in the hereafter”). Since these additions are absent from the interpretation of the
verse given in the Jaldlayn, we therefore need to look to other Arabic commentar-
ies that were popular in Banten and in Southeast Asia in general during that period,
namely Tofsir al-Baghawi, Tofsir al-Khazin and Tafsir al-Baydawi. It appears most
likely that the explanation found in the Javanese translations was taken from ZafSir
al-Baydawi,** which contains a similar added explanatory phrase that reads as fol-
lows: Qila ya rahman al-dunya li-annahu yu ‘ammuy al-mu’min wa’l-kéfir wa-rahim
al-akhira li-annahu yukhassu al-mu 'min (It is said, ‘the Compassionate in the earthly
life’ because it is generally given to the believer and the unbeliever, and ‘the Merciful
in the hereafter’ because this is restricted to the believer”). In addition to occurring in
the Javanese translations studied here, we can find the same elements in two Malay
translations of the Qur’an, Tarjumdn and SMS Malay Tafsir, both of which include
similar glosses for the words al-rahman and al-rahim. 1t is also worth noting that
while this pattern seems to have been a common feature among both Malay and Java-
nese Qur’an translations from pre-modem Indonesia, we no longer find it in modern
translations such as those by Mahmud Yunus (d. 1982) and Hasby Ash-Shiddieqy (d.
1975) or in the state translation, 4-Qur an dan Terjemahnya. The reason this pattern
has changed in modern Indonesian Qur’an translation warrants further research.

Another interesting feature of the Javanese translations of the Fatiha is the way
that Q 1:4 is interpreted. As indicated in Table 1.1, the Javanese translator usu-
ally translates the word malik (or malik based on different systems of Qur’anic
readings) with rafu, which has slightly different meanings in Malay/Indonesian
and Javanese. The Tarjuman al-mustafid, a complete Malay commentary from
late seventeenth-century Aceh, uses the word raja (king) to translate malik in this
verse.” However, in Javanese, the word ratu refers to “the one who reigns”, which
can be either a king or a queen.** In Javanese culture, women are traditionally seen
as holding the source of power (kesekten or sakti), both as human and as spiritual
beings, a concept that has been developed in both Hindu and Islamic metaphysics
in the region.” In Javanese cosmology the existence of a rafu in the visible world,
such as a king at court, in parallel with one in the unseen one (rafu kidul), creates
balance in life. We therefore suggest that the choice of the word ratu to translate
the Arabic word malik in Q 1:3 might indicate an inclusion of the Javanese concept
of women as the source of magical power.

The translation of Q 1:6 and 7 in MS Qur’an A.54 and other Javanese translations
of the Qur’an listed previously again follows the same pattern, a pattern that does
not conform to that found in the Jalalayn in all ways. One example of this is in the
way they translate the words al-maghdiib and al-dallin in Q 1:7, which they give
more generally as wong kang tuan bendoni (“the person The Lord is angry with™)
and wong kang sasar iku (“those who are astray™), respectively. In contrast to the
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Javanese translations, two Malay works (the Turjumdn and the SMS Malay Tufsir)
give glosses that correspond to those in the Jaldlavr and state that these words refer
to the Jews and the Christians. Meanwhile, we donot find a single Javanese transla-
tion in Table 1.1 that mentions religious groups in their glosses of either word.

Broadening the scope

In this section, we discuss a strong tendency by the copyist of MS Qur’an A.54 to
disagree with the Jaldlayn in the translation of certain Qur’anic phrases or words.
Often, the copyist seems to have chosen words that include a broader scope of mean-
ings in his translations in places where the Jaldlayn provides more specific mean-
ings. Looking at the copyist’s strategies in translation, we have identified a device
utilized to widen the scope, namely the use of the expressions sakehe (“all”) and
wong iku kabeh (*all the peopie™), which sometimes lead to disagreement with the
Jaldlayn. While the copyist of MS Qur’an A.54 used these expressions to widen the
meaning of certain words in order to expand their message to a more general level
of applicability, the Jalalayn has strong tendencies to limit the meaning of words to
specific groups of people or events in the prophet’s lifetime in seventh-century Ara-

B

bia. One clear example of this can be seen in the way that the copyist of MS Qur’an
A .54 transiated the plural word al-nas (“humans™) and the clause alladhina kafari
(“those who did not believe/were unbelievers™), as can be seen in their translation
of Q 2:6. In the Jalalayn, we find this verse explained thus: Inna lladhina kafari,
ka-Abi Jahal wa-Abi Lahab wa-nahwihima (“As for the disbelievers, the likes of
Abil Jahl, Aba Lahab and such™). Based on this gloss, it is clear that the Jalalayn
intended to connect this verse to the context of seventh~century Arabia, identifying
the unbelievers as specific opponents of the prophet such as Abi Jahal, Ab@i Lahab
and the like. The copyist of MS Qur’an A.54, however, widened the scope of this
phrase to include all unbelievers by presenting the translation as follows: Satuhune
sakehe kang kafir wong iku kabeh pada ingatase wong iku kabeh (“As for all those
who reject, they are the same among all the people”). Here the term sakehe and the
phrase wong iku kabeh, are used to broaden the applicability of the phrase.

Another example can be found in the translation of Q 2:13. The verse and its
gloss in the Jalalayn are as follows: Wa-idha gila lahum amini ka-ma amana al-
nds, ashab al-nabi (“When it is said to them, ‘Believe as the people believe’, that
is, as the Companions of the Prophet [believe]”). The copyist of MS Qur’an A.54
translated the phrase as follows: Lan tatkala ing ucapken wong iku kabeh per-
cayaha sira kabeh kaya kang percaya sakehe menusa (“And when it was said to
all the people: Believe all the people as all humans believe”). Again, the words
sakehe and wong iku kabeh are utilized to convey a more general meaning than the
one found in the Jalalayn, which interprets the word al-nds as referring only to the
companions of the prophet.

A final example of this “generalizing” tendency can be seen in the way that
the word al-nas is rendered in the translation of Q 2:21 (yd ayyuha I-nds u budi
rabbakum alladhi khalagakum) provided in MS Qur’an A.54, which reads as follows:
Hai sakehe menusa anembaha sira kabeh ing pengeranira kabeh kang, endadekaken
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vaing sira kabeh (*O ye all humans, worship all of you your God who created all of
you”). As with the previous example given here of the translation of al-nas, the copyist
of MS Qur an A.54 utilized the word sakehe to give this verse a general meaning.
Meanwhile, the Jalalayn attached a gloss that clearly identifies the addressees as the
seventh-centiity Meccans.

Between Qur’anic Arabic and Javanese: ways to bridge the gap

MS Qur’an A.54 also uses various strategies that are meant to help Javanese read-
ers understand the source text. In the Javanese textual tradition, Ricci has identified
one such device: fegese or tegesipun (noun: meaning), which is usually used by
Javanese authors to connect quotations in the source text to their Javanese transla-
tiops, comparable to artinya in Malay. Ricci suggests that use of the word tegese
appears to be a very common device in Islamic Javanese texts. It enables quoted
chunks of the Arabic text to be inserted into the Javanese commentary while mak-
ing it clear to the readers that the Arabic text is the source text, as opposed to a loan-
word.*® Our examination of selected translations found in MS Qur’an A.54 shows
that devices such as tegese function as an opening word to which the translator can
add glosses taken from sources like the Jaldlayn or from his own store of knowl-
edge. These explanations can be specific names, descriptions of events or concepts
of belief, as we will discuss later. Aside from the word tegese, we also identified
some other devices used in MS Qur’an A.54 that fulfil the same function: yakni (a
Malay word derived from the Arabic ya ‘i) and iya iku (that is), both words having
the same meaning as the word tegese.

The word tegese or tegesipun is thus commonly used by the author as a bridge
to an explanation placed directly after the words that follow it. Once the expla-
nation has been presented, the sentence usually ends with a full stop. Based on
our analysis of selected parts of the translation in MS Qur’an A.54, we assume
that this device was used whenever the copyist intended to give a detailed expla-
nation consisting of three words or more. However, in a few cases this device is
used to give a straightforward explanation in one or two words only. We suggest
that the word fegese seems to function as an introductory word for presenting
additional explanations on the running translation text that functions to keep the
readers’ attention on the source text. It allows the copyist of MS Qur’an A.54 to
facilitate the process of understanding the meaning of the Qur’an for Javanese
readers whose grasp of Arabic is limited. The use of this device in MS Qur’an
A.54 therefore signifies the importance of those in charge of crafting the text be-
ing present “inside the text” in some sections, playing the role of commentator.
In this connection, a few examples where this device is used to present a quick
explanation can be found, as in the translation of Q 2:59: maka anurunaken isun
ingatasing sakehing wong kang aniyaya siksa tegese tha'un saking langit (“So
We sent down on all those who transgressed a punishment, that is a plague,
from the skies”). Here, the running translation is interrupted by the copyist’s
intention to explain what siksa means, and the word tegese signifies a moment
when the interpretative presence of the translator becomes more obvious inside
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the translation. We also find this device being used in the translation of Qur’anic
passages that contain stories, where the flow of the story seems to be inter-
rupted:because of the translator’s-intention to present a quick explanation. An
example of this is can be found in the presentation -of the story of Pharaoh and
the Prophet Moses in the Q 2:49, where the translator gives the following: Lan
tatkala anyelamataken isu ing sira kabeh tegese ing bapaira kabeh saking kelu-
arga Fir’aun (“and when 1 saved all of you, that is all of your ancestors, from
the people of the Pharaoh™). Here, the flow of the Qur’anic story is paused when
the copyist of MS Qur’an A.54 inserts the word fegese to explain exactly who is
intended by the reference to sira kabeh (all of you).

In addition to the word tegese, there is another device, iya iku, that is com-
monly found in the Javanese translation in MS Qur’an A.54. This word equals
ayy in Arabic (English: “namely” or “that is”) and performs a similar function to
the word fegese. In MS Qur’an A.54, iva iku seems to be commonly used in order
to present a straightforward or instant explanation in the running translation. In
Table 1.2, we attach one example of the use of the device iva iku in the running
translation of Q 2:4.

As indicated in Table 1.2, using the word iya iku often allows the translator to
add details such as the names of things. The translation of Q 2:4 also contains the
word fegese, which leads us to identify the different functions of both devices. In
this case, the word fegese implies the intention of the copyist to present an explana-
tory statement taken from another source or based on his point of view whereas iva
iku is used for one- or two-word clarifications. In some cases, we also find iva iku
becoming subordinate to a gloss beginning with fegese. This is the case with the
translation of Q 2:3 (Table 1.3) where the copyist of MS Qur "an A.54 seems to have
provided a gloss taken from the Jalalayn.

Table 1.2 Translation of Q 2:4

Qur’ anic text wa’lladhina yu ' miniina bi-ma unzila ilayka wa-ma unzila min
gablika wa-bi *I-akhirati hum yu mintin
And those who believe in what has been revealed to you,
namely, the Qur’an; and what was revealed before you, that
is, the Torah, the Gospel and other [scriptures]; and of the
Hereafter, they are certain, that is, they know [it is real]
A54 Lan wong kang angestokaken kabeh iku ing kang tinurunaken
maring sira ya Muhammad iya ika Qur’an, lan kang
tinurunaken saking sedurungira ya Muhammad iya iku kitab
Tawrah lan Injil lan liyan saking karone lan ing akherat wong
iku kabeh angeweruhi kabeh iku tegese angeweruhi wong
iku kabeh ing sakehing hal akherat iku sakabehe sebenere
Translation And those who believe all of what has been revealed to you,
Mubammad, that is the Qur'an, and what has been revealed
before you, Muhammad, that is the Torah and the Gospel,
and other than both [of these], and the hereafter, all the
people know all of those, that is all of those people know
about everything in the hereafter, all of them correctly.

Jalalayn in English
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Tuble 1.3 Trapslation.of Q 2:3

o

Qur’anic text alladhina yu’ miniina bi’l-ghaybi-wa-yugimiina 1-salata wa-

mimma razagnihum yunfigiina

Jalédlayn in English Those who believe in, that is, who accept the truth of, the Unseen,
what is hidden from them of the Resurrection, Paradise and the
Fire; and maintain the prayer, that is to say, who perform it giving
it its proper due; and of what We have provided them, that is, of
what we have bestowed upon them, expend, in obedience to God.

Javanese Wong kang angestukaken kabeh iku, ing kang ghaib-ghaib
lan kang anjenengaken kabeh iku ing shalat lan saking kang
sun rejekikaken ing kabeh iku, anafkahaken kabeh iku ing
angebekti ing Allah tegese wong kang awedi ing Allah iku iva
iku wong kang apercaya ingkang ghaib kayak tangi saking
kubur lan apercaya ing sawarga lan naraka lan anjenengaken
shalat lan amalan dakaken ing barang kang sinungan dening
Allah ing dalem arah kebecikan

Translation Those who believe all of those things, the unseen, and all who
are steadfast in prayer and from what [ have provided for all
of them, all of the people who spend on behalf of God, that
is, those who fear God, are those who believe in the unseen
[things] such as resurrection from death, and believe in the
heavens and the hells and are steadfast in prayer, and spend
what has been given by God in the pursuit of virtue.

Last but not least, we were able to identify another device, yakni, which is a loanword
that is used in Malay but originates from Arabic. The use of this word in a Javanese
text is rather uncommon, as it can be replaced entirely by the previously mentioned
Javanese expressions, fegese and iya iku. This implies that the copyist may have
lapsed into Arabic while translating the Qur’an into Javanese. Yakni (ar. ya ‘ni, “that
is”) is found in the translation of Q 2:27: Lan engrusak wongiku kabeh ing dalem
bumi yakni kelawan agawe maksiyat lan lembat saking agawe iman (“and all the
people who do mischief on earth, that is, wrongdoings and being slow to believe”).
The insertion of this word is one indicator that the copyist had a strong grasp of Ara-
bic and that the project was conducted by a person well trained in Islamic studies and
Arabic who occupied a high position in the Banten sultanate.

Glosses in the translation of the Qur’an

There are numerous glosses inserted into the translation in MS Qur’an A.54,
especially in sections dealing with the presentation of stories found in the
Qur’an. Our examination of selected verses in juz’ 1 reveals that the glosses in
MS Qur’an A.54 were mainly taken from the Jalalayn, showing that the copy-
ist of MS Qur’an A.54 always had this work with him while working on the
project. We can easily identify glosses that the copyist took from the Jalalayn
and in a few cases from other sources. Here, we provide two examples of the
ways in which the copyist of MS Qur’an A.54 presents a more detailed story
than the Qur’anic text does.
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The first example is the copyists’ translation of Q 2:30; which deals with the cre-
atjion of humankind and God’s intention to appoint man as His vicegerent on Earth
(khalifa /i leard). The Jalalayn gives a rather detailed explanation of the creatures
that previously occupied the earth but did not survive due to the bloody conflicts that
broke out among them (wa-vasfiku I-dima’). What is of interest to us here is the
way that the copyist of MS Qur’an A.54 presented additional explanations in
the translation of this verse (Q 2:30), one of them being an addition that is clearly
taken from the Jalalayn and which explains the phrase wa-yasfiku "I-dima’ as fol-
tows: yuriquha bi’l-gatl ka-ma fa'ala banii I-jan wa-kanij fihd fa-lamma afsadii
arsala Allah ‘alayhim al-mala’ika fa-taradithum ila Ijaza ir wa'l-jibal (“and shed
blood, spilling it through killing, just as the progeny of the jinn did, for they used to
inhabit it, but when they became corrupted God sent down the angels against them
and they were driven away to islands and into the mountains”).

In this context, it is worth mentioning an explanation added by the copyist
of MS Qur’an A.54 to the statement about predecessors of humankind that the
Jaldlayn calls “the progeny of the jinn” (banit al-jann). The copyist of MS Qur’an
A.54 terms them jan manijan in Javanese, which led us to try and trace the use
of this word among Javanese speakers who have a background in studying the
Javanese Islamic tradition. Thanks to a senior colleague who is a native speaker
of Cirebon-Javanese and has in-depth experience of the learning tradition, we
learned that in Cirebon, people usually used the expression jar manijan to identify
the jinn who lived before the lifetime of the first created human, that is, the ances-
tors of the jinn. He said that it was common to associate those who misbehaved
with the descendants of the jinn. However, this usage is, he says, uncommon fto-
day, such that the use of this word in certain socio-linguistic contexts warrants
further investigation.

The second example of the insertion of a gloss into MS Qur’an A.54 can be
found in the translation of Q 2:65, which tells the story of the people of Ayla/Eilat.
As with previous examples, the Julalayn text in English is included in Table 1.4,
50 as to allow comparison with the Javanese translation of this verse found in MS
Qur’an A.54.

It is clear that in translating this verse the copyist of MS Qur’an A.54 referred to
the Jalalayn. He nevertheless added further information, stating that this happened
in the lifetime of the prophet Dawiid. This information is absent from the Jaldlayn
but is mentioned in Tafsir al-Baydawr.

Concluding remarks

In this chapter, we have examined patterns of Javanese translation in the
eighteenth-century Banten MS Qur’an A.54. This work was used to highlight
the way the Qur’an had been translated into Javanese in its entirety as early as the
eighteenth century, assuming that the lost two juz (juz’ 15 and 16) must have still
been present in the document when it was in use in the late eighteenth or early
nineteenth century. The first conclusion we can reach is that patterns and strategies of
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Table 1.4 Translation of Q 2:65

Al

Qur anic text wa-lagad ‘alimtumu ladhina tadaw minkum i abti fa-quina
. . lahuin kunii giradatan khési’'in

Jalaloyn in English And verily (wa-la~qad: the 1am is for oaths) you know that there
were those among you who transgressed, violated, the Sabbath,
by fishing, when We had forbidden you to do so —
these were the inhabitants of Eilat — and We said to them, “Be
apes, despised!”, rejected, and they became so: they died three
days later.

A4 Lan demi Allah yekti setuhune wus angeweruhi sira kabeh ing
sakehe kang angliwat had saking sira kabeh ing dina sabtu
kelawan angalap iwak lan setuhune wus anyegah isun ing
wongiku kabeh saking angalap iwak lan wongiku kabeh wong
kang anduweni Negeri Aylah ing dalem zamane Nabi Dawud
‘alayhis salam maka angucap isun ing wong iku kabeh dadiya
sira kabeh monyet kang adoh saking rahmat Allah lan mati
wongiku kabeh sawusing telung dina.

Translation And by God [He] truly knows all of you, to all of those who
transgressed from all of you in the day of Sabbath by fishing,
and truly I had forbidden all of them to fish, and all of them
who inhabited the country of Ayla in the period of the prophet
David, peace be upon him. Then, I said to all of them, “Be all
of you apes that are far from God’s Mercy.” And all of them
died three days later.

translation that were examined in this chapter reveal its dependence on the Jalalayn
as a main reference, confirming that Qur’anic exegetical activities in Javanese in
the early phase followed trends that occurred in Qur’anic exegetical activities else-
where in the Malay-Indonesian world. The interlinear Javanese translation found
in MS Qur’an A.54 from the eighteenth-century Banten shows close connections to
the Jalalayn and confirms the pre-eminent influence of this work in Islamic circles
from the compilation of the Tarjuman in late seventeenth-century Aceh onwards,
especially among those who spoke in Malay and Javanese. However, despite its
dominant role as the main reference for MS Qur’an A.54, we are still able to iden-
tify a few additional explanations taken from other Arabic commentaries, as elabo-
rated upon previously.

By looking at MS Qur’an A.54 more closely, we also find that some phrases indicate
the presence of meanings produced by the copyist inserting his own points of view rather
than just transmitting them from the Jalalayn to the Javanese readers. Furthermore, the
copyist seems to have also negotiated between the commentaries on certain Qur’anic
passages as it appears in the Jalalayn and the meaning that he wanted to represent in his
translation. In this regard, we find that the copyist of MS Qur’an A.54 presented certain
words or phrases as conveying a broader meaning than the Jalalayn, rather than linking
them to specific circumstances as the Jalalayn does.
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At the outset, we highlighted the role of Javanese as a medium of communica-
tion and of public services, on the basis of studies of extant documents from the
seventeenth- and eighteenth-century Banten religious courts. Given this, it seems
likely that MS Qut’an A.54 was produced to target a wide audience that used Java-
nese as a language for daily conversation. This distinguishes MS Qur’an A.54 from
other Banten Qur’ans (that is, A. 51 and W.277) which contain Malay interlinear
translations. On the basis of previous work by Nurtawab, we can posit that the
latter two Qur’ans were possibly used by those who came from other parts of the
archipelago and did not speak Javanese.”’

It is also worthwhile to highlight the ways in which Qur’anic translations from
Banten were written using different techniques adopted from earlier translations
such the Tarjuman of seventeenth-century Aceh and the SMS Malay Tafsir of
Mindanao, which allowed the copyist to allocate more Javanese words to the trans-
lation of the Qur anic texts, which were written in gaps between the Arabic verses.
In many parts of MS Qur’an A.54, we find-that the copyist allocated more lines to
their translation than to the Qur’anic text, and this indicates that this work might
be the result of a project where the copyist set out to provide Javanese readers
with a comprehensive translation of the Qur’an, including explanatory comments.
The examination of the translations found in the Qur’an manuscript should be in-
terpreted as the authors’ or translators’ attempts at spreading the meaning of &m
Qur’anic text to segments of their societies who did not have knowledge of Arabic.
This can in turn guide us to better understand the vibrant exegetical tradition of the
time and the mechanisms through which the Qur’an coexisted with other cultural
understandings and interpretations in a non-Arabic Muslim public sphere.

In a broader context, the Banten Qur’an project inevitably required a constant,
and plentiful, supply of paper and ink. As these were expensive and difficult to
find prior to the mass use of the printing press in modern Emos@mmmw those ir.o
gained access to these commodities must have had a privileged social status in
society. This lack of access to written materials led to the development of a strong
oral tradition in Islamic intellectual transmission, and this was how the majority of
believers accessed the holy text. For this reason, the examination of Qur’an manu-
scripts and associated aspects such as, for example, exegetical activities, Qur’anic
readings, calligraphy and illuminations, greatly contribute to understanding the
ways in which religious texts received social acceptance in the past, because the
written texts we have can be read as expressing ideas and concepts that had become
established through oral culture. Once they were socially accepted and regularly
used in daily life, certain forms of ideology were then constructed and reproduced

in written texts. In this context, the use of the Jalalayn as a main reference for the
purpose of pedagogy and exegetical activity up to the present day confirms the
social acceptability of this work in the Indonesian Islamic sphere.
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