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Abstract: Islamic orthodoxy in Indonesia has been substantially shaped 
by the transregional transmission of scholarly texts produced outside the 
Arab core. This study examines how the works of five Kurdish ulama, 

namely Ibrāhīm al-Kūrānī, Ja‘far al-Barzanjī, Muh}ammad b. Sulaymān al-

Kurdī, Muh}ammad Amīn al-Kurdī, and Bediuzzaman Said Nursi were 
transmitted to and appropriated within the Indonesian Muslim context. 
Employing a historical-anthropological and literature approach, this study 
traces the intellectual networks connecting these scholars to Jawi students 
through the Haramayn and Cairo as primary nodes of scholarly exchange. 
The findings demonstrate that Kurdish scholarly texts were not received 
passively; rather, they underwent active epistemological negotiation 

through philological practices including h}āshiya, sharh}, and interlinear 
translation across manuscript, print, and digital periods. This transmission 
reinforced the Ash‘ari-Shāfi‘ī-Sufi synthesis that defines Indonesian Sunni 
orthodoxy, while enabling adaptation into local devotional rituals and 
ethical literacy movements. Theoretically, this study challenges the center-
periphery model in global Islamic studies by repositioning the Kurdish 
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scholarly tradition as an autonomous and productive transregional axis in 
the intellectual formation of Indonesian Islam. 
 
Keywords: Kurdish ulama; Indonesian Islamic orthodoxy; Jawi 
intellectual tradition; transregional Islamic networks; Haramayn scholarly 
networks. 
 

Introduction 
Over the past several decades, Islamic studies has undergone a 

notable methodological shift in which anthropologists and social 
scientists have begun to treat Islamic texts not merely as static 
repositories of doctrine, but as living objects of empirical inquiry,1 
even though these texts have long held a position of considerable 
authority and reverence among both scholars and laypeople.2 Despite 
this broader disciplinary reorientation, studies of Indonesian Muslim 
societies, including those of Geertz,3 Hefner,4 and Woodward,5 have 
tended to analyze religious life while keeping texts and their social 
contexts analytically separate. John R. Bowen made an early effort to 
bridge this divide,6 a direction that Martin van Bruinessen 
subsequently deepened through sustained investigations of the 
pesantren tradition, ulama networks, and kitab kuning, which 

 
1 Léon Buskens, “Introduction: Dichotomies, Transformations, and Continuities in 
the Study of Islam,” in Islamic Studies in the Twenty-First Century (Amsterdam: 
Amsterdam University Press, 2016); John R. Bowen, A New Anthropology of Islam, 
New Departures in Anthropology (Cambridge: Cambridge University Press, 2012), 
https://doi.org/10.1017/CBO9781139045988; Brinkley Messick, “Islamic Texts: 
The Anthropologist as Reader,” in Islamic Studies in the Twenty-First Century, ed. 
Buskens Léon and Annemary Sandwijk (Amsterdam: Amsterdam University Press, 
2016), 29–46; Brinkley Morris Messick, The Calligraphic State: Textual Domination and 
History in a Muslim Society (Berkeley: University of California Press, 1993). 
2 Mahmood Kooria, “Texts as Objects of Value and Veneration: Islamic Law Books 
in the Indian Ocean Littoral,” Sociology of Islam 6, no. 1 (April 2018): 60–83, 
https://doi.org/10.1163/22131418-00601004. 
3 Clifford Geertz, The Religion of Java (Chicago: The University of Chicago Press, 
1976). 
4 Robert W. Hefner, Civil Islam: Muslims and Democratization in Indonesia (Princeton: 
Princeton University Press, 2000). 
5 Mark R. Woodward, Islam in Java: Normative Piety and Mysticism in the Sultanate of 
Yogyakarta (Tucson: The University of Arizona Press, 1989). 
6 John R. Bowen, “Elaborating Scripture: Cain and Abel in Gayo Society,” Man 27, 
no. 3 (1992); John R. Bowen, A New Anthropology of Islam, New Departures in 
Anthropology (Cambridge: Cambridge University Press, 2012), 
https://doi.org/10.1017/CBO9781139045988. 
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established textual transmission as central to Nusantara intellectual 
history.7 This integrative approach has considerably enriched the 
methodological repertoire of Islamic social sciences and sharpened 
scholarly attention to the empirical dimensions of religious life in 
Indonesia. 

A substantial body of scholarship has since addressed related 
dimensions of this problem, including the circulation of Islamic legal 
text,8 the transmission of mystical literature,9 the spread of Qur’ānic 
manuscripts and recitation traditions,10 hagiographical text associated 
with Shaykh ‘Abd al-Qādir al-Jīlānī,11 the translation of Islamic text 
into vernacular languages,12 and the dissemination of locally produced 

 
7 Martin van Bruinessen, “Kurdish ʿUlamāʾ and Their Indonesian Disciples”, Les 
Annales de l’Autre Islam 5 (1998): 83–106; Martin van Bruinessen, “Shaykh `Abd Al-
Qâdir al-Jîlânî and the Qâdiriyya in Indonesia,” Journal of the History of Sufism 1, no. 2 
(2000); Martin van Bruinessen, Kitab Kuning, Pesantren, dan Tarekat: Tradisi-Tradisi 
Islam di Indonesia (Bandung: Mizan, 1995). 
8 Kooria, “Texts as Objects of Value and Veneration"; Mahmood Kooria, Islamic 
Law in Circulation: Shafi’i Texts Across the Indian Ocean and the Mediterranean, Cambridge 
Studies in Islamic Civilization (Cambridge: Cambridge University Press, 2022), 
https://doi.org/10.1017/9781009106825. 
9 Oman Fathurahman, “Ith }āf al-Dhakī by Ibrāhīm al-Kūrānī: A Commentary of 

Wah }dat al-Wujūd for Jāwī Audiences,” Archipeletudes Interdisciplinaires Sur Le Monde 
Insulindien 81, no. 1 (2011): 177–98, https://doi.org/10.3406/arch.2011.4274; Oman 
Fathurahman, Ithaf al-Dhaki: Tafsir Wahdatul Wujud bagi Muslim Nusantara (Jakarta: 
Mizan, 2012); Oman Fathurahman, “New Textual Evidence for Intellectual and 
Religious Connections between the Ottomans and Aceh,” From Anatolia to Aceh, 
2015, 293–310, https://doi.org/10.5871/BACAD/9780197265819.003.0013. 
10 Ahmad Rafiq, “The Living Qur’an: Its Text and Practice in the Function of the 
Scripture,” Jurnal Studi Ilmu-Ilmu Al-Qur’an Dan Hadis 22, no. 2 (July 2021): 469–84, 
https://doi.org/10.14421/qh.2021.2202-10. 
11 Abdul Munip, “The Role of Al-Jailaini’s Hagiography Among Javanese Muslims 
in Yogyakarta,” El Harakah Jurnal Budaya Islam 20, no. 2 (November 2018): 135, 
https://doi.org/10.18860/el.v20i2.5344; Abdul Munip, “The Javanese Translation 

of Syaikh ʻAbd Al-Qādir al-Jailānī’s Hagiography: An Intertextuality Analysis of al-
Nūr al-Burhāni,” Analisa: Journal of Social Science and Religion 4, no. 02 (December 
2019): 187–203, https://doi.org/10.18784/analisa.v4i02.911; Moh Ashif Fuadi, 
“Comparative Study of Manakib Nurul Burhani Book with Jawahirul Maani and 

The Teachings of Sufism in the Book Hagiography,” Ibda` : Jurnal Kajian Islam Dan 
Budaya 19, no. 2 (September 2021): 243–65, 
https://doi.org/10.24090/ibda.v19i2.4789. 
12 Ronit Ricci, “Reading between the Lines: A World of Interlinear Translation,” 
Journal of World Literature 1, no. 1 (2016): 68–80; Ronit Ricci, “Mediating The Maulid: 
Interlinear Translations of The Maulid Syaraf al-Anām across the Indonesian-Malay 
World,” Indonesia and the Malay World 51, no. 150 (May 2023): 143–64, 
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Islamic writings.13 Several scholars working within Islamic 
anthropology have also examined how texts, practices, and 
communities mutually constitute one another. However, a significant 
gap persists: few studies have traced the historical-anthropological 
trajectory of a specific intellectual lineage, specifically the Kurdish 
ulama tradition, and its gradual transformation from textual 
transmission to ritual practice and community formation in the 
Indonesian archipelago. Prior research has examined either the 
Kurdish ulama network or particular religious ritual in isolation, 
without systematically investigating how Kurdish scholarly texts 
underwent processes of meaning negotiation, translation, and cultural 
adaptation before becoming embedded in the lived religious practices 
that continue to shape Indonesian Muslim identity. 

Martin van Bruinessen has argued that Kurdish ulama played a 
significant role in the Islamization of the Malay-Indonesian world 
from the mid-seventeenth Century onward, and that their 
contribution to the construction of Indonesian Islam is at least 
comparable to that of Arab, Persian, and Indian scholars, despite the 
fact that Kurdish scholars never traveled to the archipelago 
themselves.14 Nevertheless, the Kurdish dimension of these 
intellectual networks has received disproportionately little scholarly 
attention, even as substantial evidence continues to confirm the 
formative contributions of Kurdish scholars to Indonesian Islam.15 

Kurdistan, situated across the present-day borders of Iraq, Iran, 
Turkey, and Syria, has historically constituted a significant center of 
Islamic learning, producing scholars of international standing in both 
jurisprudence and Sufism. Kurdish intellectual culture was 
distinguished by a strong commitment to the Shāfi‘ī school of 
jurisprudence alongside a deep engagement with Sufi thought and 
practice, a combination that rendered Kurdish-inflected Islamic 
teachings particularly accessible to Indonesian Muslims, who shared 

 
https://doi.org/10.1080/13639811.2023.2221927; Ronit Ricci, “Added in 
Translation: Keywords for the Study of Javanese Islamic Texts,” Philological 
Encounters 9, nos. 1–2 (2023), https://doi.org/10.1163/24519197-bja10046. 
13 Erwin Mahrus et al., “Transmission of Local Islamic Texts in Islamic Education: 
Materials, Actors, and the Historical Trajectory of Islamic Knowledge in Borneo,” 
Nazhruna: Jurnal Pendidikan Islam 8, no. 2 (September 2025): 447–63, 
https://doi.org/10.31538/nzh.v8i2.200. 
14 Bruinessen, Kitab Kuning, Pesantren, dan Tarekat, 53. 
15 Bruinessen, “Kurdish ʿUlamāʾ and Their Indonesian Disciples”. 
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the same legal and spiritual orientation. The primary channel through 
which Kurdish scholarly influence reached Indonesia was the 
Haramayn, that is, Mecca and Medina, where Malay-Indonesian 
students pursued advanced religious training under Kurdish masters.16 
The scholarly authority of these Kurdish teachers was reinforced by 
their institutional positions in the two holy cities, which attracted 
students from across the Muslim world, including from the Malay-
Indonesian archipelago.17 

Indonesian Islam has been shaped by the convergence of 
textual traditions, devotional practices, and scholarly communities 
from multiple regions, including Arab, Persian, Kurdish, and Indian 
traditions, as well as indigenous Malay and Javanese cultural 
frameworks. The intellectual history of Indonesian Islam is, at its 
core, a history of transregional connectivity. As numerous scholars 
have documented,18 from the seventeenth Century onward, Malay-
Indonesian students resident in Mecca and Medina participated in 
religious-intellectual networks through which Kurdish teachers 
transmitted jurisprudential and mystical knowledge, together with 
their scholarly works, back to the archipelago. Over time, however, 
the geography of these networks shifted. Cairo and, to a lesser extent, 
Turkey emerged as additional nodes connecting Kurdish scholarly 
texts to Indonesian audiences. By situating Kurdish intellectual 
contributions within the broader framework of transregional Islamic 
networks, this study examines the interconnections among Islamic 
texts, practices, and communities, aiming to restore the Kurdish 
dimension to its proper place in accounts of Indonesian Islamic 
orthodoxy. 

The study employs a historical-anthropological approach 
combined with literature analysis. The historical dimension draws on 
the framework of transregional intellectual history,19 which treats 

 
16 Ibid. 
17 Fathurahman, “New Textual Evidence for Intellectual and Religious Connections 
between the Ottomans and Aceh.” 
18 Azyumardi Azra, The Origins of Islamic Reformism in Southeast Asia: Networks of Malay-
Indonesian and Middle Eastern “Ulama” in the Seventeenth and Eighteenth Centuries 
(Australia: University of Hawaii Press, 2004); Bruinessen, Kitab Kuning, Pesantren, dan 
Tarekat. 
19 Nile Green, Bombay Islam: The Religious Economy of the West Indian Ocean, 1840-1915 
(Cambridge: Cambridge University Press, 2011); Cemil Aydin, The Idea of the Muslim 
World: A Global Intellectual History (Cambridge: Harvard University Press, 2017), 
https://doi.org/10.2307/j.ctv24trb3m. 
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scholarly networks as units of analysis rather than isolating individual 
features or institutions. The anthropological dimension builds on the 
textual anthropology tradition developed by scholars such as Messick 
and Eickelman,20 which examines how texts function within 
communities of practice rather than as autonomous doctrinal objects. 

Primary sources include classical biographical dictionaries (t}abaqāt), 
manuscript colophons, printed editions of the five scholars’ works 
circulating in Indonesia, and pesantren curriculum records. Secondary 
sources draw on the historiography of the Haramayn scholarly 
networks and the Jawi intellectual tradition.21 The selection of sources 
follows purposive logic: materials were identified based on 
documented chains of transmission (isnād and ijāza) connecting 
Kurdish scholars to Malay-Indonesian students and institutions. This 
methodological combination allows the study to trace not only the 
movement of texts across geographic nodes, specifically the 
Haramayn and Cairo, but also the processes of negotiation and 
adaptation through which those texts acquired new functions within 
Indonesian Muslim communities. 

This study traces the transmission of works produced by five 
Kurdish scholars: Ibrāhīm al-Kuranī (1615-1690), Ja‘far al-Barzanjī 

(1690-1766), Muh }ammad Sulaymān al-Kurdī (1715-1780), 

Muh }ammad Amīn al-Kurdī (1848-1914), and Bediuzzaman Said Nursi 
(1877-1960). The selection of these five figures rests on a shared 
epistemological profile characteristic of Kurdish Islamic scholarship: 
the synthesis of Ash‘ari theology, Shāfi‘ī jurisprudence, and Sufism, 
which closely corresponds to the doctrinal character of traditional 
Islam in Indonesia. None of these scholars traveled to the Malay-
Indonesian archipelago, yet their works have exercised considerable 
and enduring influence on Muslim religious life in the region. The 
study opens with a review of the intellectual biographies of each 
scholar before proceeding to its central argument: that the 
transmission of Kurdish scholarly texts to the archipelago was not a 
passive or unidirectional transfer of knowledge, but an active process 

 
20 Brinkley Morris Messick, The Calligraphic State: Textual Domination and History in a 
Muslim Society (Berkeley: University of California Press, 1993); Dale F. Eickelman, 
“The Art of Memory: Islamic Education and Its Social Reproduction,” Cambridge 
University Press 20, no. 4 (1978): 485–516. 
21 Azyumardi Azra, The Origins of Islamic Reformism in Southeast Asia: Networks of Malay-
Indonesian and Middle Eastern “Ulama” in the Seventeenth and Eighteenth Centuries 
(Australia: University of Hawaii Press, 2004). 
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of negotiation that fundamentally shaped Indonesian Islamic 
orthodoxy, particularly its Ash‘ari-Shāfi‘ī-Sufi synthesis, and that this 
process has continued to evolve and adapt across the manuscript, 
print and digital periods. 

 
Kurdish Scholars and The Formation of Transregional 
Intellectual Networks 

Between the seventeenth and twentieth centuries, the 
Haramayn functioned as the principal node of transregional Islamic 
scholarship, drawing learned figures from across the Muslim world, 
including Kurdish ulama, and serving as the primary conduit 
connecting Middle Eastern intellectual traditions to the Malay-
Indonesian archipelago. Within this network, Kurdish scholars 
occupied a structurally significant position mediating between Arab 
scholarly authority and Indonesian Muslim communities through 
sustained teaching relationships and textual production. 

Ibrāhīm b. H }asan al-Shahrazūrī al-Kūrānī (1615-1690) was the 
foundational figure in this process. Following an academic trajectory 
through Baghdad, Damascus, and Cairo, he settled permanently in 
Medina in 1651. Teaching at the Prophet’s Mosque, al-Kūrānī 

transmitted the Shat}t}āriyya Sufi order to his Indonesian students, 
most consequentially to Abdurrauf al-Sinkili,22 under the 

authorization of the prolific Shat}t }āriyya master S{afī al-Dīn al-
Qushāshī (1583-1661), whose output of over fifty works spanning 
hadith, legal theory, and Sufism lent the network considerable 
scholarly legitimacy.23 As al-Qushāshī’s designated representative, al-
Kūrānī institutionalized this transmission through a structured system 
of ijāza, which extended the chain of authorization across generations: 
Abdurrauf al-Sinkili (1615-1693) subsequently transmitted the 

Shat}t }āriyya ijāza to Abdul Muhyi, the most influential Sufi master in 
Pamijahan, Tasikmalaya, West Java.24 Al-Kūrānī further broadened 

 
22 Oman Fathurahman, “New Textual Evidence for Intellectual and Religious 
Connections between The Ottomans and Aceh,” in From Anatolia to Aceh: Ottomans, 
Turks and Southeast Asia, ed. A. C. S. Peacock and A. Gallop (Oxford: Oxford 
University Press, 2015), 293–309. 
23 Naser Dumairieh, Intellectual Life in the H}ijāz before Wahhabism: Ibrāhīm al-Kūrānī’s (d. 
1101/1690) Theology of Sufism, Islamicate Intellectual History 9 (Leiden Boston 
(Mass.): Brill, 2022). 
24 Michael Francis Laffan, The Makings of Indonesian Islam: Orientalism and The 
Narration of a Sufi Past (Princeton & Oxford: Princeton University Press, 2011). 
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this spiritual network by authorizing Yusuf al-Makassari (1626-1699) 
in the Khalwatiyya order, a figure who played a decisive role in the 
Islamization of South Sulawesi, while himself holding affiliations with 
the Qādiriyya and Naqshbandiyya orders.25 

A highly prolific scholar, al-Kūrānī produced works spanning 
tafsir, hadith, theology, fiqh, Arabic grammar, and Sufism. 
Fathurrahman26 documented 102 titles attributed to him, and a recent 
comprehensive study by Dumaireh (2022) further illustrates the scope 
of his intellectual contributions.27 What distinguished al-Kūrānī 

epistemologically was his refusal to treat fiqh and tas }awwuf as 

separate domains: he integrated us}ūl al-fiqh, hadith, and kalām into a 
unified Sufi curriculum, producing a framework that addressed the 
structural disposition of Indonesian Muslim communities, who 
historically received Islam as a legal practice inseparable from spiritual 
purification (tazkīyat al-nafs). 

The next generation of Kurdish scholars consolidated and 

extended this presence. Ja‘far b. H}asan al-Barzanjī (1690-1766) and 

Muh }ammad b. Sulaymān al-Kurdī (1715-1780) reinforced Kurdish 
intellectual authority in Medina by serving respectively as Shāfi‘ī mufti 
and teacher at the Prophet’s Mosque. Al-Barzanjī, who spent his 
scholarly career in Medina, achieved recognition across multiple 
disciplines and eventually served as the mosque imam and Shāfi‘ī 
mufti in the holy city.28 Although he produced works in theology, 
hadith, biography, and literature, most remain unpublished.29 His 
enduring influence on Indonesian Muslim practice rests primarily on 
two texts: ‘Iqd al-Jawhar fī Mawlid al-Nabīy al-Azhar and al-Lujayn al-
Dānī fī Manāqib al-Shaykh ‘Abd al-Qādir al-Jīlānī, both of which remain 

 
25 Fathurahman, Ithaf al-Dhaki. 
26 Ibid. 
27 Naser Dumairieh, Intellectual Life in the H{ijāz before Wahhabism: Ibrāhīm al-Kūrānī’s (d. 
1101/1690) Theology of Sufism, Islamicate Intellectual History 9 (Leiden Boston 
(Mass.): Brill, 2022). 
28 Antonio Cuciniello, “The Genre of the Mawlid Narrative in The Mid-12th 
h./18th Century as Exemplified by al-Barzanjī,” Revue Des Mondes Musulmans et de La 
Méditerranée 155 (1/2024) (2024): 173–88, https://doi.org/10.4000/11z1k. 
29 Ja‘far al-Barzanji’s scholarly works include ‘Iqd al-Jawhar fī Mawlid al-Nabī al-Azhar 
(hereafter, Mawlid), al-Janī al-Dānī fī Manāqib al-Shaykh ‘Abd al-Qādir al-Jīlānī 

(hereafter, Manāqib), Jāliyat al-Karb bi-As }h }āb Sayyid al-‘Ajam wa al-‘Arab, al-Ghus }n al-

Wardī fī Akhbār al-Sayyid al-Mahdī, al-Nafh } al-Farajī fī al-Fath al-Jathajī, al-Rawd al-

Mi‘t }ār, al-Birr al-‘Ājil bi-Ijābat al-Shaykh Muh}ammad Ghāfil, Id}ā’at al-Darārī li-Irshād al-

Sārī alā S {ah }īh } al-Bukhārī, and Ith}āf al-Barāyā bi-‘Iddat al-Ghazawāt wa al-Sarāyā. 
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widely recited across the archipelago and have become vehicles for 
reproducing prophetic devotion and Sunni piety in communal ritual 
contexts.  

Muh }ammad b. Sulaymān al-Kurdī studied under his father, 

Sulaymān al-Kurdī, and Muh }ammad b. Ibrāhīm al-Kūrānī (d. 1733), 
al-Kurānī’s successor as Sufi authority in Medina,30 in addition to a 

number of prominent scholars, including Mus }tafā Kamāluddīn al-

Bakrī (1688-1749), Muh }ammad Sa‘īd Sunbūl (d. 1761), and the 

Meccan mufti al-Shihāb Ah}mad al-Jawharī (d. 1768).31 His primary 

scholarly contribution lay in the tradition of sharh} and h}āshiya on 

Shāfi‘ī legal texts, particularly those of Ah }mad b. Hajar al-Haytamī 
(1503-1567). His supercommentaries, al-Mawāhib al-Madaniyya (al-

Hāshiya al-Kubrā) and its abridged version al-Maslak al-‘Adl (al-H{āshiya 

al-Sughrā), as well as al-H{awāshī al-Madaniyya ‘alā Sharh} al-Muqaddima al-

H{ad}ramiyya, were widely adopted in archipelago pesantren as analytical 
guides to the Shāfi‘ī school.32 Al-Jābī documents at least twenty 
writings by al-Kurdī, all focused on Shāfi‘ī jurisprudence,33 though 
most remain unpublished.34 This body of work created a 
methodological framework, enabling Indonesian Muslim to maintain 
local orthodoxy while engaging in structured Sufi practice.  

Toward the end of the nineteenth Century, this transregional 

network expanded beyond the Arabian Peninsula. Muh}ammad Amīn 
al-Kurdī (1849-1914), a leading Naqshbandiyya guide, was trained in 

 
30 Abdul Muthalib, “The Mystical Teachings of Muhammad ʿAbd Al-Karim al-
Samman, an 18th-Century Sufi” (PhD thesis, Institute of Islamic Studies, McGill 
University, 2007), 38. 
31 Muhittin Özdemi̇r, “Muhammed El-Kürdî ve Es-Sağru’s-Bessâm An Meânî’s-
Suvari’l-Letî Yüzevvicu Fîhâ’l-Hukkâm Adli Risâlesi,” The Journal of Academic Social 
Sciences 56, no. 56 (January 2017): 156–202, https://doi.org/10.16992/ASOS.12820. 
32 Ibid. 
33 Bassām ’Abd al-Wahhāb al-Jābī, “Tarjama Muh}ammad Ibn Sulaymān al-Kurdī al-

Madanī,” in Muh }ammad Ibn Sulaymān Al-Kurdī, al-Fawā’id al-Madaniyya fī Man Yuftā bi 
Qawlih min A’imma al-Shāfi‘iyya (Limassol & Damascus: Dār al-Kaffān wa al-Jābī & 
Nursabah, 2006), 5–19. 
34 Some of Muh}ammad b. Sulaymaān al-Kurdī’s works includ al-Fawā’id al-Madaniyya 
fī Man Yuftā bi Qawlih min A’imma al-Shāfi‘iyya published in 2011 by Nursabah & 
Jaffan wa Jabi Publisher, Lebanon, Syria, and Turkey; ‘Uqūd al-Durar fī Bayān 

Must }alah }āt Tuh }fat Ibn H{ajar wa Yalīhi Sumūt } al-Durar fī Nuz }m Mus }t }alah } Tuh }fat Ibn H{ajar 

by Noon Publisher; Jāliyat al-Ham wa al-Tawān ‘an al-Sā‘ī li-Qad}ā’ H {awā’ij al-Insān, 

Kāshif al-Lithām ‘an H{ukm al-Tajarrud qabl al-Mīqāt bilā Ih }rām; al-Fatāwā al-Kurdiyya; 
and al-Durra al-Bahiyya fī Jawāb al-As’ilah al-Jāwiyya. 
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Iraq and spent approximately a decade in the Haramayn before 
relocating to Cairo in 1886 to study jurisprudence, tafsir, and hadith at 
al-Azhar, where he remained until his death.35 Unlike his 
predecessors, who centered their authority in Medina, al-Kurdī 
established Egypt as an additional node of Kurdish textual influence 
over Indonesia. His major work, Tanwīr al-Qulūb fī Mu‘āmalat ‘Allām al-
Ghuyūb, explicitly synthesizes the three pillars of traditional 
Indonesian Muslim scholarship: Ash‘āri theology, Shāfi‘ī 
jurisprudence, and Naqshbandī Sufism. First printed in Cairo, it 
subsequently circulated widely in Indonesian Islamic boarding schools 
and remains among the most adopted texts in pesantren curricula. He 
produced thirteen works in total, covering fiqh, theology, and 
Sufism.36 

In the twentieth Century, Bediuzzaman Said Nursi (1877-1960), 
born into a religious Kurdish family in the village of Nurs, Bitlis 
province, eastern Anatolia,37 extended this integrative intellectual 
tradition into the concept of modernity. Nursi trained initially under 
Khālidiyya teachers before claiming a spiritual affiliation with ‘Abd al-
Qādir al-Jīlānī.38 He subsequently moved to Van to engage with 
modern sciences, which shaped his project of responding to secular 
epistemological challenges from within an Islamic framework. 
Following political upheaval and imprisonment, Nursi returned to 
Istanbul in 1918, where the Khālidiyya murshid Musa Kazim invited 
him to collaborate on a method of religious reform.39 The outcome 
was the Risale-i Nur, an approximately six-thousand-page Qur’ānic 
commentary that addresses modern scientific and philosophical 
challenges while preserving a Sufi theological foundation. Nursi died 

 
35 Itzchak Weismann, The Naqshbandiyya: Orthodoxy and Activism in a Worldwide Sufi 
Tradition (London: Routledge, 2007), 100, https://doi.org/10.4324/9780203947432. 
36 Muh}ammad Amīn al-Kurdī’s works include Tanwīr al-Qulūb fi Mu‘amalat ‘Allām al-

Ghuyub, Sa‘ādat al-Mubtadi’īn fī ‘Ilm al-Dīn, Murshid al-‘Awām li-Ah }kām al-S{iyām ‘ala al-

Madhāhib al-Arba‘a, Irshād al-Muh }tāj ilā H{uqūq al-Azwāj, al-‘Uhūd al-Wathīqa fī al-

Tamassuk bi-l-Sharī‘a wa al-H{aqīqa, al-Hidāya al-Khayriyya fī al-T{arīqa al-Naqshbandiyya, 

Tahdhīb al-Mawāhib al-Sarmadiyya fī Ajlā’ al-Sāda al-Naqshbandiyya, Fath} al-Masālik fī 

Īd}āh al-Manāsik ‘alā al-Madhāhib al-Arba‘a, D{aw’ al-Sirāj fī al-Isrā’ wa al-Mi‘rāj, al-Ijāba 

al-Rabbāniyya, Khulās}at al-Tas }ānīf fī al-Tas }awwuf, and Dīwān Nas }īh }at al-Bariyya fī al-Khut }b 
al-Minbariyya. 
37 Badiuzzaman Said Nursi, Biografi Badiuzzaman Said Nursi, trans. Irwandi 
(Tangerang Selatan: Risalah Nur Press, 2020), 25. 
38 Weismann, The Naqshbandiyya, 156. 
39 Ibid. 
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in 1960 and was buried in a location that was later concealed.40 
Although composed within a Turkish context, the Risale-i Nur 
generated a global Nur movement that established organized 
connections with Indonesia in the twenty-first Century, marking a 
qualitatively distinct phase of mass and institutionalized textual 
transmission.  

Collectively, these five scholars represent a coherent intellectual 
tradition in which the integration of Ash‘arī theology, Shāfi‘ī 
jurisprudence, and Sufism was neither incidental nor peripheral but 
constitutive. The tradition was transmitted to and subsequently 
adapted by Indonesian scholars, including Abdurrauf al-Sinkili (1615-
1693), Yusuf al-Makassari (1626-1699), Muhammad Asryad al-Banjari 
(1710-1812), and Muslih Mranggen (1908-1981). The network that 
originated in the Haramayn, extended through Cairo, and reached the 
Indonesian archipelago constitutes a durable transregional scholarly 
ecosystem in which Kurdish texts continue to serve as living 
references in pesantren curricula and Indonesian Muslim devotional 
life. 

 
Transmission of Islamic Texts 

The scholarly works of Kurdish ulama have been transmitted to 
Indonesia across three successive media periods: manuscript, print, 
and digital. This transmission operated through several interlocking 
patterns, including teacher-disciple relationship, institutional learning, 
commentary, and translation. Rather than a chronological inventory 
of texts and publishers, this process constitutes an epistemological 
itinerary in which theological and mystical content was actively 
negotiated through pedagogical networks, translation strategies, and 
shifting media ecologies. 
1. Teacher-Disciple Transmission and Theological Negotiation  

The most direct channel of transmission was the teacher-
disciple relationship. Al-Kūrānī’s intellectual engagement with Jawi 
students was not merely pedagogical but strategically responsive. He 

composed Ith}āf al-Dhakī bi Sharh} al-Tuh}fa al-Mursala ilā al-Rūh} al-Nabī 
as a targeted theological intervention for Southeast Asian audiences, 

addressing contested Sufi doctrines such as wah}dat al-wujūd, which had 

circulated in the archipelago through Muh}ammad Fad}l Allah al-Hindī 

al-Burhanpurī’s al-Tuh}fa al-Mursala ilā al-Rūh} al-Nabī (d. 1620). Al-
 

40 Ibid. 
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Kūrānī himself articulated the motivation behind this work, noting 
that certain Jawi communities had engaged with texts on divine 
realities without grounding in the shari‘a or in authenticated Sufi 
paths, leading to doctrinal deviations ranging from misunderstanding 
to outright heresy.41 

This intervention was directly conditioned by the theological 
controversies of seventeenth-century Aceh, where Nuruddin al-Raniri 
issued a fatwa declaring the wujudiyya doctrine of Hamzah Fansuri 
and Shamsuddin al-Sumatrani to be heterodox.42 Al-Kūrānī’s 
response was not a straightforward rejection but a strategic reframing: 

rather than condemning wah}dat al-wujūd, he rearticulated it as tawh}īd al-
wujūd, a station accessible only to advanced Sufis and necessarily 
grounded in Qur’ānic and prophetic norms. This epistemological 
maneuver rendered philosophical Sufism defensible within Sunni 
orthodoxy, enabling its reception by shari‘a-oriented scholars in the 
archipelago.43 Abdurrauf al-Sinkili subsequently disseminated this 
reconciliatory framework through his own treatises, Tanbīh al-Māshī 

and Shat}t }ariyya, defending Fansuri and al-Sumatrani from charges of 
unbelief while maintaining doctrinal boundaries.44 This defensive-
apologetic strategy illustrates how transmitted Sufi content was 
calibrated to sustain mystical experience within juridical orthodoxy, 
constituting a form of substantive theological negotiation rather than 
passive textual circulation. 

Al-Kūrānī produced additional works directly responsive to 

Jawi interlocutors, including al-Lum‘a al-Sāniyya fī Tah }qīq al-Ilqā’ fī al-
Umniyya on theology and Sufism; al-Jawābāt al-Gharrāwiyya li al-Masā’il 
al-Jāwiyya al-Jahriyya, addressing questions from Johor on fixed entities, 

the intention in prayer, wah}dat al-wujūd, Friday prayer, and marriage; 

and al-Maslak al-Jālī fī H{ukm Shath} al-Walī on theosophical Sufism in 

 
41 Fathurahman, Ithaf al-Dhaki, 54–55. 
42 Azra, The Origins of Islamic Reformism in Southeast Asia (Australia: University of 
Hawaii Press, 2004). 
43 Anthony H. Johns, “Friends in Grace: Ibrāhīm al-Kūrānī and ʿAbd al-Raʾūf al-
Singkili,” in Spectrum: Essays Presented to Sutan Takdir Alisjahbana, ed. S. Udin (Jakarta: 
Dian Rakyat, 1978), 471–95. 
44 Oman Fathurahman, “Reinforcing Neo-Sufism in the Malay-Indonesian World: 

Shat}t }ārīyah Order in West Sumatra,” Studia Islamika 10, no. 3 (2003): 70, 
https://doi.org/10.15408/sdi.v10i3.623. 
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the Malay-Indonesian archipelago.45 Al-Sinkili also composed Sakarāt 
al-Mawt and submitted it to al-Kūrānī for verification, which al-Kūrānī 

confirmed through Kashf al-Muntaz}ar limā Yarāhu al-Muh}tad}ar, a text 
subsequently used by local scholars in Sumatra.46 Collectively, these 
works document a structured religio-intellectual exchange between 
the Haramayn and the archipelago in the seventeenth Century.47 

A parallel teacher-disciple connection is evident in al-Kūrānī’s 
relationship with Yusuf al-Makassari (1626-1699), who received ijāza 

in the Shat}t }āriyya from al-Kūrānī while becoming the principal 
transmitter of the Khalwatiyya in Indonesia.48 Al-Makassari produced 
more than twenty works spanning theology, jurisprudence, and 
Sufism, including Safīnat al-Najāh on jurisprudence and Zubdāt al-

Asrār, Mat}ālib al-Sālikīn, and Qurrat al-‘Ayn on Sufism. These texts 
were transmitted not as isolated writings but as an integrated 
pedagogical package synthesizing jurisprudence, theology, and 
mysticism, a structure that would subsequently become the defining 
model of the pesantren curriculum. 

In the case of Muh}ammad b. Sulaymān al-Kurdī, several 
prominent Malay-Indonesian scholars studied under his direct 
supervision, including Abd al-Samad al-Palimbani (1737-1832), 
Muhammad Arshad al-Banjari (1710-1812), Abd al-Wahhab al-Bugisi 
(1735-1793), and Muhammad Nafis al-Banjari (1735-1812).49 These 

scholars also attended the teaching circles of Muh }ammad Sammān 
and became recognized authorities of the Sammāniyya order. Arshad 
al-Banjari solicited a formal legal opinion from al-Kurdī on questions 
concerning Muslim life under the Banjar Sultanate.50 In his treatise al-

 
45 Fathurahman, “New Textual Evidence for Intellectual and Religious Connections 
between The Ottomans and Aceh.” 
46 Dumairieh, Intellectual Life in the H {ijāz before Wahhabism, 122. 
47 Ibid., 136; Oman Fathurahman, “Ith }āf al-Dhakī by Ibrāhīm al-Kūrānī: A 

Commentary of Wah }dat al-Wujūd for Jāwī Audiences,” Archipeletudes Interdisciplinaires 
Sur Le Monde Insulindien 81, no. 1 (2011): 177–98, 
https://doi.org/10.3406/arch.2011.4274; Fathurahman, Ithaf al-Dhaki; 
Fathurahman, “New Textual Evidence for Intellectual and Religious Connections 
between The Ottomans and Aceh.” 
48 Dumairieh, Intellectual Life in the H {ijāz before Wahhabism, 128. 
49 Muthalib, “The Mystical Teachings of Muhammad ʿAbd Al-Karim al-Samman, an 
18th-Century Sufi.” 
50 Azra, The Origins of Islamic Reformism in Southeast Asia (Australia: University of 
Hawaii Press, 2004). 
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Durra al-Bahiyya fī Jawāb al-As’ila al-Jāwiyya, al-Kurdī responded to five 
questions submitted by al-Banjari, including the permissibility of a 
sultan collecting taxes and religious levies from his subjects,51 
demonstrating that al-Kurdī maintained informed awareness of the 
political and religious conditions of Southeast Asia. 

The isnad relationship, understood in its broad sense as a 
documented chain of transmission, thus functioned as the primary 
institutional mechanism through which al-Kurdī’s jurisprudential 
authority was recognized, and his texts were integrated into 
Indonesian Islamic practice. 
2. Print Culture, Commentary, and Institutional Circulation 

The manuscript period gave way to print culture, which 
substantially expanded the circulation of Kurdish scholarly texts. 
Muhammad Arshad al-Banjari, drawing extensively on his formation 
under al-Kurdī, composed Sabīl al-Muhtadīn li-l-Tafaqquh fī Amr al-Dīn, 
a Shāfi‘ī jurisprudential manual in Malay that became a widely used 
reference among Malay-Indonesian Muslims, though it did not 
penetrate the Javanese pesantren milieu.52 Al-Kurdī’s al-Mawāhib al-

Madaniyya, printed as marginalia in Mahfuz al-Tarmasi’s H{awāsh al-
Tarmasī, attracted sustained attention from Jawi scholars in the 
Haramayn during the nineteenth and early twentieth centuries, and 
continues to be recognized internationally as an authoritative work in 

Islamic jurisprudence.53 His al-H{awāsh al-Madaniyya, focused 
specifically on the devotional dimensions of Shāfi‘ī law, became 
widely used in Indonesian pesantren.54 The marginalia format itself 
constitutes an epistemological mechanism, stratifying access to 
scholarly knowledge by level of competence and shifting authority 
from the oral teacher-student chain to the material architecture of 
printed texts. Through al-Kurdī’s supercommentaries, the 

jurisprudential thought of Ah}mad b. H {ajar al-Haytamī became as 
influential among Indonesian Shāfi‘īs as it was in Kurdistan, Syria, 
Dagestan, and Yemen.55 

 
51 Muhammad Nur Ukasyah, “Ajwibat al-Shaykh Muhammad bin Sulayman al-
Kurdi” (World Islamic Sciences and Education University, 2024). 
52 Bruinessen, Kitab Kuning, Pesantren, dan Tarekat, 36. 
53 Ibid., 35. 
54 Ibid. 
55 Kooria, Islamic Law in Circulation: Shafi’i Texts Across the Indian Ocean and the 
Mediterranean, 209. 
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Muhammad Amīn al-Kurdī’s Tanwīr al-Qulūb fī Mu‘āmalat ‘Allām 
al-Ghuyūb represents the most systematically integrated Kurdish 
scholarly contribution to the Indonesian pesantren curriculum. 
Described as “the most influential textbook of the Naqshbandiyya 
order used in Indonesia until now”,56 the work comprises three 
chapters on Ash‘ari theology, eleven chapters covering ninety-four 
sections of Shāfi‘ī jurisprudence, and twenty-four sections on Sufi 
practice within the Naqshbandiyya path.57 Its doctrinal alignment with 
the Ash‘ari-Shāfi‘ī-Sufi synthesis that defines Indonesian traditional 
Islam accounts for its sustained institutional adoption. The text has 
been published and reprinted by multiple houses, including Dār al-

Ih }yā’ in Surabaya, Maktabah Keluarga in Semarang, Bungkul Indah in 
Surabaya, Dār al-Kutub al-‘Arabiyya, Dār al-Fikr in Egypt, and Dār al-
Kutub al-‘Ilmiyya in Beirut. 

In the absence of a direct teacher-disciple connection between 
Ja‘far al-Barzanjī, Muhammad Amīn al-Kurdī, and Said Nursi on one 
side and Indonesian scholars on the other, textual transmission 
operated through alternative channels. No Indonesian source places 
Muhammad Amīn al-Kurdī within the silsila of any local 
Naqshbandiyya branch. However, van Bruinessen identifies an 
indirect connection: Abd al-Wahhab Chafidz of Rembang, Central 
Java, became acquainted with al-Kurdī’s son, Najm al-Dīn al-Kurdī 
(1907-1986), during his studies at al-Azhar in the 1960s. Javanese 
ulama regarded Najm al-Dīn as their teacher while tracing their 

spiritual lineage back to Muh}ammad Amīn al-Kurdī,58 illustrating how 
genealogical authority was projected retroactively to consolidate 
textual legitimacy. 
3. Commentary, Translation, and Philological Adaptation 

The Islamic textual tradition organizes knowledge through a 

structured hierarchy of genres: matn (core text), mukhtas }ar (summary), 

sharh } (commentary), h}āshiya (supercommentary), and tarjama 
(translation).59 These categories constitute an open intertextual 
architecture in which, as Messick observes, “new contributions stood 

 
56  Bruinessen, Kitab Kuning, Pesantren, dan Tarekat, 38. 
57 Muhammad Amin Al-Kurdi, Tanwīr Al-Qulūb fī Mu’āmalah ’Allām al-Ghuyūb 

(Egypt: Mat}baʻat al-Saʻādah bi-jiwār Muh}āfaz}at Mis}r, 1929). 
58  Bruinessen, Kitab Kuning, Pesantren, dan Tarekat, 38. 
59 Kooria, Islamic Law in Circulation: Shafi’i Texts Across the Indian Ocean and the 
Mediterranean, 74–75. 
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squarely on the shoulders of earlier works”.60 The hāmish or marginalia 
format, visible in the case of al-Mawāhib al-Madaniyya in al-Tarmasi’s 
Hawāsh, operates within this same logic. Commentary and translation 
served as the principal modes through which Indonesian ulama 
adapted Kurdish scholarly texts to local social, cultural, and religious 
conditions. Following Ricci’s conceptualization of interlinear 
translation, this process constitutes not mere linguistic conversion but 
epistemological negotiation, in which Kurdish Sufi concepts are 
recontextualized within vernacular linguistic structures and local 
cosmological frameworks, transforming source texts from fixed 
objects into dynamic fields of meaning-making. 

Al-Barzanjī’s Mawlid has been translated into Swahili, Somali, 
Malay, Indonesian, and English, and commented upon across the 
Muslim world.61 It circulates prominently in East Africa, the Comoros 
Islands, and among the Qādiriyya and Sammāniyya orders in Sudan 
and the Ismā’iliyya-Madaniyya order in Tunisia.62 In the Indonesian 
context, Muhammad Nawawi al-Bantani (1813-1897) produced an 

Arabic commentary, Madārij al-S{u‘ūd ilā Iktisā’ al-Burūj, completed in 
1876 and published by al-Amiriyya in Cairo in 1880, with subsequent 
reprints by al-Hikam Yogyakarta, Thoha Putra Semarang, and al-
Haramayn. Additional Indonesian and local-language adaptations of 
the Mawlid include translations and commentaries in Javanese, 
Sundanese, and Malay, in both Roman and Pegon script, produced by 
scholars such as Abd al-Hamid al-Qandali (Sabīl al-Munjī), Ahmad 
Subki Masyhadi (Nūr al-Layl al-Dājī), Asrari Ahmad (Munyāt al-
Martajī), Mundzir Nadzii (al-Qawl al-Munjī), and M. Mizan Asrani 
Muhammad (Badr al-Dājī).63 Maktaba wa Matba‘a Hasanah, Jakarta, 
published a Sundanese interlinear translation, and numerous 
Sundanese manuscripts of the Mawlid have been documented among 
West Javanese communities.64 A Malay translation, Gubahan Permata 
Mutiara, was produced by Raja Haji Muhammad Said bin Muhammad 
Tahir (d. 1919) in 1909 and published by Matba‘ah al-Ahmadiyya, 

 
60 Messick, The Calligraphic State, 33. 
61 Cuciniello, “The Genre of the Mawlid Narrative in The Mid-12th h./18th 
Century as Exemplified by al-Barzanjī.” 
62 Ibid. 
63 Syekh Nawawi Al-Bantani, Syarah Maulid Barzanji: Biografi Sastrawi Kehidupan Nabi 
(Jakarta: Wali Pustaka, 2022); Bruinessen, Kitab Kuning, Pesantren, dan Tarekat. 
64 Titin Nurhayati, Naskah Sawareh Barzanji: Edisi Teks dan Alih Bahasa (Jakarta: 
Perpusnas Press, 2019). 
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Singapore. Raja Ali Haji further adapted the Mawlid into the poem 
Syair Sinar Gemala Mestika Alam, published in 1894 and recited 
annually at the Prophet’s birthday celebration.65 

Indonesian scholars produced adaptations comparable to al-
Barzanjī’s Manāqib. Van Bruinessen66 identified seven works, 
including Muslim bin Abdurrahman al-Maraqi’s al-Nūr al-Burhānī fī 
Tarjamah al-Lujayn al-Dānī in Javanese, published by Toha Putra 
Semarang, and commentaries by Abd al-Hamid al-Qandali, 
Muhammad Salih Mustamir al-Hajaini, M. Mizan Zain Muhammad, 
and Asrari Ahmad, alongside a contemporary Indonesian translation 
by Masturi Ilham published in 2023. Among these, al-Nūr al-Burhānī 
by Muslim bin Abdurrahman al-Maraqi (1923-1981), murshid of 
TQN and head of Pesantren Futuhiyah Mranggen, Central Java, 
remains the most widely used and academically discussed.67 
4. Digital Transmission and the Reconfiguration of Scholarly Authority 

The digital period has transformed both the scale and the logic 
of textual transmission. Al-Barzanjī’s Mawlid is now available in 
complete Arabic, transliteration, and English at salawat.com,68 in 
Indonesian translation at terjemahkitab.com,69 and in Arabic with full 
Indonesian translation at quran.nu.or.id.70 Al-Bantani’s commentary 
on the Mawlid is similarly available in Indonesian translation online,71 
and recitation recordings circulate across YouTube, Facebook, and 
Instagram. The Manāqib is available in Indonesian translation at 
terjemahkitab.com72 and with full Arabic and Indonesian text at 
quran.nu.or.id.73 Amīn al-Kurdī’s Tanwīr al-Qulūb has been translated 
into Indonesian and English, both of which are available at 

 
65 Helmiati, Genealogi Intelektual Melayu: Tradisi & Pemikiran Islam Abad Ke-19 Di 
Kerajaan Riau-Lingga (Pekanbaru, Riau: Suska Press, 2008). 
66  Bruinessen, Kitab Kuning, Pesantren, dan Tarekat. 
67 Munip, “The Role of Al-Jailaini’s Hagiography Among Javanese Muslims in 

Yogyakarta”; Munip, “The Javanese Translation of Syaikh ʻAbd Al-Qādir al-Jailānī’s 
Hagiography: An Intertextuality Analysis of al-Nūr al-Burhāni.” 
68 “Salawat.Com,” accessed January 26, 2026, https://salawat.com/. 
69 Terjemahkitab, n.d., accessed January 23, 2026, https://terjemahkitab.com/. 
70 “Al-Quran Online Terjemah Dan Tafsir Bahasa Indonesia | Quran NU Online,” 
accessed January 23, 2026, https://quran.nu.or.id/. 
71 “Google Translate,” accessed January 9, 2026, 
https://translate.google.co.id/?hl=id&sl=id&tl=en&op=translate. 
72 Terjemahkitab, n.d. 
73 “Al-Quran Online Terjemah Dan Tafsir Bahasa Indonesia | Quran NU Online.” 
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terjemahkitab.com.74 Said Nursi’s Risale-i Nur is available in 
Indonesian, Arabic, and English at nursemesta.org.75 Scholarly 
discussion of these texts has also migrated online: Nadirsyah Hosen 
offers a review of Tanwīr al-Qulūb on his personal platform,76 and 
Zainuddin Lubis summarizes its Sufi dimensions on NU Online.77 

This transition to digital platforms cannot be reduced to a linear 
narrative of technological progress. It represents a fundamental 
restructuring of religious epistemology. Scholarly authority, previously 
grounded in documented sanad and direct pesantren transmission, is 
now negotiated through algorithmic visibility, open access, and 
networked community participation. The emergence of cyber-
Sufism78 illustrates how Kurdish Sufi texts continue to shape 
Indonesian Islamic practice through technology-mediated rituals and 
distributed learning, demonstrating that textual transmission today 
operates within a hybrid epistemology in which digital affordances 
and traditional scholarly authority co-constitute religious knowledge 
rather than displacing one another. 

 
Transformation of Islamic Texts 

Islamic texts function not only as normative sources of 
knowledge and practice but as generative foundations for community 
formation. Indonesian Muslims have historically drawn on 
authoritative textual sources to structure their religious lives in 
accordance with received beliefs, interpretations, and devotional 
imaginaries. As Bowen observes, “from Islam’s resources of texts, 
ideas, and methods comes the sense that all Muslims participate in a 
long-term and worldwide tradition”.79 The transformation of Kurdish 
scholarly texts in Indonesia illustrates precisely this dynamic: texts 
produced within a specific transregional intellectual tradition were 

 
74 Terjemahkitab, n.d., accessed February 6, 2026, https://terjemahkitab.com/. 
75 Nursemesta.Org, February 7, 2026, https://nursemesta.org/. 
76 “Ngaji Singkat Kitab Tanwirul Qulub,” Khazanah GNH, February 8, 2026, 
https://nadirhosen.net/tsaqofah/syariah/ngaji-singkat-kitab-tanwirul-qulub/. 
77 “Tanwirul Qulub, Kitab Panduan bagi Murid Tarekat Naqsyabandiyah,” NU 
Online, accessed February 6, 2026, https://www.nu.or.id/pustaka/tanwirul-qulub-
kitab-panduan-bagi-murid-tarekat-naqsyabandiyah-C7RJv. 
78 M. Agus Wahyudi et al., “Vernacular Cyber-Sufism: Digital Ritual, Mediated 
Authority, and the Naqshbandi Haqqani Order in Indonesia,” Teosofi: Jurnal Tasawuf 
dan Pemikiran Islam 15, no. 2 (December 2025): 406–28, 
https://doi.org/10.15642/teosofi.2025.15.2.406-428. 
79 Bowen, A New Anthropology of Islam, 3. 
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absorbed, localized, and institutionalized into devotional rituals, 
educational curricula, and organized social movements. 

The most pervasive case is al-Barzanjī’s Mawlid, which has 
become the most widely recited devotional text among Indonesian 
Muslims after the Quran.80 It is recited on a broad range of occasions, 
including births, aqīqa ceremonies, circumcisions, death anniversaries 
(haul), and weddings, but its most significant ritual function is in the 
annual commemoration of the Prophet’s birthday on 12 Rabi‘ al-
Awwal.81 In some regions, such as Bangka, Barzanji recitation 
competitions were historically held alongside Qur’ānic recitation 
competitions during the mawlid season.82 The text itself narrates the 
life of the Prophet Muhammad in prose and poetry, encompassing his 
lineage, birth, childhood, marriage to Khadija, the first revelation, the 
night ascension, the emigration to Medina, and his spiritual 
perfection, along with prayers and supplications.83 As one scholar 
notes, “with all its potential, this work has helped shape traditions and 
develop culture in relation to the way Muslims in various countries 
respect the figure and struggle of the Prophet Muhammad”.84 

Because of its pervasive presence in pesantren and Muslim 
communities, the ability to recite the Mawlid has become a practical 
religious competency. Many pesantren and madrasas include it in 
extracurricular programs. At some Islamic universities, it is 
incorporated into courses on the practice of worship (Praktikum 

Ibadah or Tah}sīn al-‘Ibāda), enabling students to lead Mawlid 
ceremonies. Empirical studies confirm that Mawlid recitation 
enhances the spiritual, social, and cultural dimensions of Muslim 
communal life.85 From the perspective of lived religion sociology, the 

 
80  Bruinessen, “Kurdish ʿUlamāʾ and Their Indonesian Disciples”, 83–106. 
81 Nico J. G. Kaptein, Muh}ammad’s Birthday Festival: Early History in the Central Muslim 
Lands and Development in the Muslim West Until the 10th/16th Century (Leiden: Brill, 
1993). 
82 Zulkifli, “Prolog: Kemuja, Makkah, dan Tantangan Perubahan,” in Kemuja: 
Serambi Makkah untuk Peradaban Dunia, ed. Rusydi Sulaiman (Bangka: Madania 
Center Press, 2022). 
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transformation of the Barzanji text into performative ritual is not 
reducible to cultural acculturation. It represents a process of epistemic 
revitalization in which a doctrinal text is converted into a medium of 
collective worship, granting broader communities direct access to 
spiritual meaning without dependence on exclusive Arabic literacy. 

 Al-Barzanjī’s Manāqib operates through a parallel but distinct 
logic of transformation. The text, which contains the life story of Sufi 
master ‘Abd al-Qādir al-Jīlānī (1078-1166), his genealogical 
connection to the Prophet, his Sufi teachings, his moral exemplarity, 
and his miraculous deeds, alongside prayers and supplications, has 
become a foundational devotional text across Muslim communities in 
Asia and Africa, including Indonesia, Malaysia, India, and Kurdistan.86 
Its popularity in Indonesia is closely tied to the spread of the 
Qādiriyya and Qādiriyya-Naqshbandiyya orders, though al-Barzanjī 
himself may not have been formally affiliated with the Qādiriyya path. 

The Manāqib has been institutionalized into a ritual practice 
known as manakiban, defined as “a ritual practice in which Muslims 
gather to listen to the reading, singing, or recitation of anecdotes 
which narrate the distinctive qualities of a saint (walī)”.87 This ritual 
serves multiple social functions: as a procedural guide for communal 
religious events; as a sacred text requiring recitation by a specialist 
invoking divine assistance through the mediation (wasīla) of ‘Abd al-
Qādir al-Jīlānī; as a source of moral education; as a marker of 
community identity; and as an instrument of social solidarity.88 Millie’s 
ethnographic study of Sundanese Muslims in West Java identifies 
three primary manakiban settings: village community gatherings, the 
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pesantren milieu, and Tarekat Qādiriyya-Naqshbandiyya (TQN) 
circles.89 The grand manakiban at Pesantren Suryalaya in Tasikmalaya 
draws thousands of participants from across Indonesia, combining 
communal dhikr, visitation of the founder’s tomb, and shared meals.90 
The practice has also been observed at the State Mosque of Istiqlal in 
Jakarta, extending well beyond formal TQN membership.91 

A further localized variant of this transformation is the 
Wawacan Seh, also known as Mamacan or Maca Seh, practiced in 
West Java. Unlike the standard manakiban, which recites the Arabic 
Manāqib text, the Wawacan Seh renders the narratives in Banten-
Javanese poetic meters, including Kinanthi, Sinom, Asmaradana, 
Dandanggula, Durma, Lambang, and Pangkur, demanding specialized 
vocal and rhythmic competency from its practitioners.92 This form 
represents a further layer of vernacular inscription in which the 
doctrinal content of a Kurdish scholarly text is absorbed into local 
literary performance traditions. 

This transformation of al-Kurdī’s Tanwīr al-Qulūb follows a 
different trajectory, operating through institutional naming and 
organizational adoption rather than ritual performance. Several 
Indonesian pesantren in Lamongan, Malang, Jombang, and 
Mojokerto in East Java and Tebo in Jambi, as well as majlis taklim in 
Ponorogo and majlis dhikr in Cilacap, have adopted the title Tanwīr al-
Qulūb for their institutions, signaling an attempt to embody and 
promote the text’s integrated doctrinal framework of Ash‘ari 
theology, Shāfi‘ī jurisprudence, and Naqshbandi Sufism. This pattern 
illustrates the functional evolution of Kurdish scholarly texts within 
the Indonesian intellectual ecosystem: from sources of mystical 
legitimacy embedded in Sufi devotional networks to foundations of 
modern institutional religious identity. 

The most structurally distinct form of textual transformation is 
represented by Said Nursi’s Risale-i Nur, which reached Indonesian 
audiences only in the early twenty-first Century despite Nursi’s global 
influence during his lifetime. The primary institutional vehicle for its 
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dissemination is Yayasan Nur Semesta, established on August 29, 
2007, and based in Ciputat, Tangerang Selatan, with the stated 
mission of introducing, studying, and practicing the values contained 
in the Risale-i Nur.93 The foundation has published eighteen of Nursi’s 
works in Indonesian, Arabic, and English, alongside academic papers, 
theses, and dissertations on his thought.94 Prior to its establishment, 
Indonesian academic engagement with the Risale-i Nur had already 
begun: the first symposium west held in Palembang in 2001, in 
collaboration between IAIN Raden Fatah and the Istanbul 
Foundation for Science and Culture, followed by subsequent 
symposia at UIN Syarif Hidayatullah Jakarta and UIN Sunan Kalijaga 
Yogyakarta.95 A Said Nursi Corner was established at the Central 
Library of UIN Syarif Hidayatullah Jakarta in 2020, and the 
foundation has since partnered with multiple state Islamic universities 
and organizations, including Muhammadiyah. 

The Nur movement exemplifies a text-centered community 
whose boundaries are defined by commitment to the text rather than 
affiliation with a particular teacher or Sufi order. As Nursi 
emphasized, the movement’s foundation is the Risale-i Nur itself, not 
any individual figure. The text addresses the universality of humanity, 
asserting that access to truth transcends ethnicity, region, language, 
and social class, and the Nur community is correspondingly inclusive: 
anyone who supports the Risale-i Nur and opposes injustice is eligible 
for membership.96 The sociological implications of this model are 
structural. Religious authority, previously grounded in the charisma of 
Sufi masters and pesantren networks, is here decentralized through a 
formally institutionalized, academically networked, and digitally 
disseminated text-based movement. Within a Weberian framework, 
this marks a transition from charismatic-traditional authority to 
textual-rational authority, privileging intellectual participation, public 
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literacy, and civic ethics while maintaining connections to the broader 
Nusantara Sufi tradition. 

Taken together, the transformation of Kurdish scholarly texts 
in Indonesia has been neither uniform nor unidirectional. The 
Barzanji and Manāqib texts were localized through performative ritual 
and vernacular literary inscription. The Tanwīr al-Qulūb was 
institutionalized through organizational adoption. The Risale-i Nur 
was mobilized as the basis of a global ethical movement oriented 
toward rationality, moderation, and social justice. Across these 
divergent trajectories, Kurdish scholarly texts have continued to 
function as active epistemic frameworks, adapting to the spiritual, 
sociological, and political demands of successive historical periods 
and bridging communal Sufi spirituality with the demands of 
Indonesian civic modernity. 

 
Concluding Remarks 

The study has demonstrated that the transmission of Kurdish 
ulama’s scholarly works to Indonesia operated through four 
interlocking mechanisms: teacher-disciple networks, institutional 
learning and reference, philological commentary, and vernacular 
translation. These mechanisms functioned across three successive 
geographic and media configurations, from the Haramayn as the 
primary node of transmission to Cairo and Turkey as secondary 
centers, and finally to the digital platforms that now mediate access to 
these texts globally. Across the manuscript, print, and digital periods, 
Kurdish scholarly works did not circulate passively; they were actively 
negotiated, adapted, and institutionalized within Indonesian Muslim 
communities, constructing a durable synthesis of Ash‘ari theology, 
Shāfi‘ī jurisprudence, and Sufism that continues to define the 
doctrinal profile of traditional Indonesian Islam. The transformation 
of these texts into devotional ritual practice, as in the case of Mawlid 
and manakiban, and into organized ethical movements, as in the case 
of the Risale-i Nur, demonstrates the adaptive flexibility of Kurdish 
intellectual heritage across historically specific social and political 
conditions. This study thus confirms the analytical productivity of 
integrating texts, practices, and communities as mutually constitutive 
dimensions of Islamic social life, while calling for further historically 
and empirically grounded case studies that can deepen understanding 
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of specific moments within this long-term process of transmission 
and transformation. 

Theoretically, this article advances the global discourse of 
Islamic studies and textual anthropology by systematically challenging 
the center-periphery model that has long structured accounts of 
Islamic intellectual history. The evidence presented here demonstrates 
that scholarly authority in the premodern and modern Muslim world 
was not concentrated exclusively in the Arab Middle East but was 
distributed across a mutually constitutive transregional epistemic 
network in which Kurdish ulama functioned as active and structurally 
significant producers of Islamic knowledge. From al-Kūrānī’s 

reconciliation of wah}dat al-wujūd within Sunni orthodoxy to 
Muhammad Amīn al-Kurdī’s integrated Naqshbandiyya manual and 
Said Nursi’s text-based ethical movement, Kurdish scholars 
reconfigured theological and jurisprudential doctrine in ways that 
proved durable and generative within the Indonesian context. For the 
study of Southeast Asian Islam, this finding carries a direct 
implication: any account of the intellectual genealogy of Indonesian 
Sunni orthodoxy that omits the Kurdish dimension will remain 
structurally incomplete. The Nusantara Islamic tradition must 
therefore be understood not as a derivative product of Arab 
transmission but as the outcome of multi-centered convergence 
involving Arab, Kurdish, Persian, Indian, Malay, and Javanese 
intellectual networks, each contributing to a transregional epistemic 
formation that continues to shape Indonesian Muslim life to the 
present day. 
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