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ABSTRACT - The object of this article is Nahj al-Burdah, madh al-Nabi written by a Saudi Arabian Poet, Abdul Hamid (d.
1381 H). This work has a different structure from other madh al-Nabi such as gasidah burdah al-Busiri, dalail al-Khairat and
barzanji because the author is a Salaf-oriented scholar. This article aims to examine the madh al-Nabi expression by a Saudi
Arabian poet through analysis of the poetry structures. This research uses the theory of structuralism initiated by Syazili Farhud
which formulates a series of poetic structures starting from theme, emotion, imagination, poetic language style, rhythm and
rhyme. Based on the analysis, it was found that nahj al-Burdah contains eleven themes, which include al-nasib (nostalgia of
the poet), good news for the soul, repentance, surrender and wish, madh al-rasdl al-karim (praise to the Messenger of Allah),
Mawlidihi ( the birth of Prophet Muhammad ), mujizatihi (Miracles of the Prophet Muhammad), the majesty of the holy book
Al-Qur'an, jihad al-Rasil wa ghazawatihi (Jihad of the Prophet Muhammad), Isra' wa al-mi'rgj, asking for forgiveness from
Allah and al -munajah (a hope). The poet's expression or emotion of love in nahj al-Burdah includes feelings of love, fear,
regret and contentment as well as submission to God. Imagination found in the form of visualization imagination for the
depiction of angelic signals to Prophet Muhammad. The figurative style of language used by poet is al-tashbih, al-majaz and
al-kinayah. The poet uses bahr basit rhythm and with gafiyah mim. Characteristics of this madh al-Nabr is all themes
emphasize a large portion on the love of God.
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ABSTRAK - Objek artikel ini adalah Nahj al-Burdah, madh al-Nabi karya Penyair Arab Saudi, Abdul Hamid (w. 1381 H).
Karya ini mempunyai struktur yang berbeda dengan madh al-Nabi lainnya seperti qasidah burdah al-Busiri,, dalail al-Khairat
dan Barzanji karena penulisnya adalah ulama yang berorientasi salaf. Artikel ini bertujuan untuk mengkaji ungkapan madh
al-Nab1 seorang penyair Arab Saudi melalui analisis struktur puisinya. Penelitian ini menggunakan teori strukturalisme yang
digagas oleh Syazili Farhud yang merumuskan rangkaian struktur puisi mulai dari tema, emosi, imajinasi, gaya bahasa puisi,
ritme dan rima. Berdasarkan analisis ditemukan bahwa nahj al-Burdah memuat sebelas tema, yang meliputi al-nasib
(nostalgia sang penyair), kabar baik bagi jiwa, taubat, pasrah dan harapan, madh al-rasil al-karim (pujian kepada Rasulullah),
Mawlidihi (kelahiran Nabi Muhammad SAW), mujizatihi (Keajaiban Nabi Muhammad SAW), keagungan kitab suci Al-Qur'an,
jihad al-Rasil wa ghazawatihi (Jihad Nabi Muhammad SAW), Isra' wa al-mi'raj, memohon ampun kepada Allah dan al-
munéajah (sebuah harapan). Ungkapan atau emosi cinta penyair dalam nahj al-Burdah meliputi perasaan cinta, ketakutan,
penyesalan dan rasa puas Serta ketundukan kepada Tuhan. Imajinasi yang ditemukan berupa imajinasi visualisasi untuk
penggambaran isyarat malaikat kepada Nabi Muhammad SAW. Gaya bahasa kiasan yang digunakan penyair adalah al-
tashbih, al-majaz dan al-kindyah. Penyair menggunakan irama bahr basit dan dengan qafiyah mim. Ciri khas madh al-Nabt
ini adalah semua temanya menekankan porsi yang besar pada kecintaan kepada Allah.

Kata Kunci: Madh al-Nabi, Abdul Hamid, Saudi Arabia, Struktural

A. INTRODUCTION

Mad#h al-Nabr is a genre of poetry that represents the relationship between literature
and religion because it is an expression of the poet's love for God's messengers in the form of
beautiful language. In the development of Arabic literature, mad/ al-Nabi is a part of poetry
with the theme of mad# (praise). In language, the term mad/ al-Nabi comes from the Arabic
mad/i which means praise, while the word al-Nabi is attributed to the Prophet Muhammad
(Luwis, 1973: 889). This religious-themed literary work is written in the form of prose or poetry
which contains praises to the Prophet Muhammad by mentioning his physical and moral
goodness. Apart from that, expressions of longing to meet and visit tombs and holy places that
are related to the life of the Apostle are often found. These poetries usually also mention his
miracles and biographies. As a work of religious literature in general, mad# al-Nabi describes
the religious experience of a writer. The religious experience is based on the author's life
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experience concretely. Zaki Mubarak said that mad/ al-Nabi as a literary work of high value
is a way of expressing religious spirituality that is produced from a heart filled with truth and
sincerity (Zaki, 1935: 1). So it is not surprising that many of the literary works of mad/ al-
Nabrt are written by Sufi poets.

Mad# al-Nabi has characteristics in terms of content and form when being compared to
other Arabic poetry. Among the characteristics in terms of content are as follows: First, mad.
al-Nabri is a religious poetry expressed in accordance with an Islamic perspective. Second, it is
characterized by true feelings, nobility, kindness of conscience and love for the Prophet
Muhammad and hoping for his shafa'at on the Day of Judgment. Third, it contains the
preaching of Muhammad and Futithat al-Islamiyah and the desire to visit holy places. Fourth,
sometimes it appears to be influenced by Shi‘ah thinking and on other occasions it is influenced
by Sufism. Fifth, it is dominated by prayer, istighfar, repentance and shafa'ah. The peculiarity
of mad/ al-Nabi is seen in terms of form: First, mad/ al-Nabi mostly relies on a vertical kasidah
consisting of two shagr and a unitary rawr and gafiyah. Second, gawafi commonly used in mad/k
al-Nabri are mim, sin, lam, ta', hamzah and jim. Third, kasidah mad# al-Nabi depends on a long
ba/r which is in accordance with its noble and very important goals (Al-Idrisi, 2017:1-36).

Nahj al-Burdah is a work of mad# al-Nabi which is unique because it was written in
Saudi Arabia where society did not give enough space to the works of mad/ al-Nabi. This is
due to the assumption that mad/ al-Nabi's work contains exaggerated praise to the Prophet
Muhammad. Nahj al-Burdah was written by 'Abd al-Hamid who was a scholar, politician and
writer and a salaf-oriented preacher which was taken from the word salaf al-salik, means pious
former people. Salaf al-salik is a classical scholar who makes the Al-Qur'an and Sunnah as
sources of Islamic teachings. This can be seen in his fiction and non-fiction works which call
for instilling the spirit of the true Islamic faith and instilling love and fear of Allah SWT and
returning to the sunnah of the Prophet. Nahj al-Burdah's work was written in 1937 a year after
'‘Abd al-Hamid became an important part of the Saudi kingdom as a Member of the Council of
Shara (1355-1366 H). (‘Umar, 1982: 179-182)

The background of the author of Nahj al-Burdah 'Abd al-Hamid, which is different from
the authors of other mad/ al-Nabt works, who are generally as Sufi like al-Busirt with the
teachings of the Shadhiliyah tarekat he adheres to, as well as dalil al-khairat and barzanji will
certainly influence the structure mad/ al-Nabi which he wrote. Examining his work is very
important to do to see the structure of mad/z al-Nabr which is far from being excessive or
ghuluww or exaggerating in praising the Prophet Muhammad. This is because basically the
people of Saudi Arabia do not refuse to praise the prophet Muhammad because they also love
the Prophet Muhammad as other Muslim communities love their prophet, but there are several
things from the work of mad/ al-Nabi which in their view are inconsistent with the Qur'an and
sunnah for placing the authority of the Prophet above the authority of God. Therefore, of
course, '‘Abd al-Hamid wrote Nah;j al-Burdah departing from Islamic religiosity in the form of
love for the Prophet Muhammad but with a different expression as outlined in the structure of
his madh al-Nabi work.
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B. LITERATURE REVIEW

Based on a search of several literatures, the study of nahj al-Burdah 'Abd al-Hamid as
a literary work of mad/ al-Nabri has not received attention. Several existing writings related to
his figure, for example Mansir al-'Asaf which describes his works related to the history of the
Prophet Muhammad, and his works of nazam poetry and his creativity in writing in Saudi
Arabian newspapers such as Umm al-Qura and Sawt al- Hijaz (Abdul, 1991: 234). In addition,
it is also explained in his writings about his work on King 'Abd al-Aziz bin Sa'ud entitled al-
Imam al-'Adil. In this article, Mansur al-'Asaf emphasized that 'Abd al-Hamid is a reliable poet
whose aim is to spread Islamic education, therefore in his poetry he uses a language style that
is easy for readers to understand (Manstr, 2017: 1). But in his review, Manstr al-'Asaf forgets
nahj al-Burdah as the work of 'Abd al-Hamid (Yusuf, t.th: 152).

No research has been written regarding his work Nahj al-Burdah as mad. al-Nabr. If
anything, it is only a study of other mad/ al-Nabi works written by figures other than 'Abd al-
Hamid. For example, the study of Ahmad Shawqt's nahj al-Burdah, among others, Huda
Fakhreddine who studied in her dissertation on Ahmad Shawqi's nahj al-Burdah as modern
Arabic poetry of the 20th century and the Abbasiyah modernist movement as a period of
literary crisis and meta-poetic reflection . He also examined the role of Arab gasida as a space
for foreign and indigenous, modern and traditional negotiations, especially in the context of
the neo-classical movement (Huda, 2009). In this dissertation, it can be seen that Huda
Fakhreddine studies Ahmad Shawqi's nahj al-Burdah from a political aspect in relation to
modern colonialism. In contrast to the study that the author will conduct on nahj al-Burdah'
'‘Abd al-Hamid as a discursive practice in terms of aspects of religious socio-political
movements.

The early mad/ al-Nabi works written during the Prophet's time by Ka'ab bin Zuhayr
also attracted the attention of researchers, for example the study conducted by Isma'il Ibrahtm
Mustafa Barzanji on the qasidah of Burdah Ka'ab bin Zuhayr. In his article, Barzanji states that
his study is in the field of discourse, and specifically how to form a poetic discourse. It seems
that the poet in the artistic construction of poetry takes into account the context. Ka'ab bin
Zuhayr was a Jahili poet but he delivered poetry to Rasulullah SAW (Francis, 2011: 138-140).
Then later Ka'ab bin Zuhayr had to consider the position and context of his poetry so as to
produce the Burdah kasidah poem. This study is almost similar to the study that the author will
conduct regarding critical discourse analysis of mad/ al-Nabri, nahj al-Burdah 'Abd al-Hamid,
regarding poetry as a discourse that pays attention to context. However, existing studies stand
in the positivism-empirical paradigm which places more emphasis on the strength of the text
dimension. While this study is not limited to the text dimension, but also the dimensions of
social cognition and social practice (Falah, 2017: 190).

Furthermore, the studies that have been carried out are related to mad# al-Nabi which
is very monumental with its Sufistic elements, namely al-Basiri's Burdah qasidah, as a text
which is thought to be a hipogram of nahj al-Burdah 'Abd al-Hamid which is the focus of the
study in this paper. Among them: First, Stetkevych who wrote two important studies on the
Burdah al-BustrT qasidah. The first article explains the story of al-BiistiT's miraculous healing
and the influence of the Burdah gasida which gave rise to a number of imitations , expansions,
translations and comments on this Sufistic poem. Stetkevych traces the possible origins of the
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structure present in the Burdah gasidah and how the poet transcends traditional classical madh
poetry to address the object of praise at a spiritual level. Stetkevych categorizes the Burdah
gasidah as a Arabic poem of praise in terms of requests addressed to the Prophet Muhammad
and seeking intercession on the day of judgment. Stetkevych concludes the Burdahal gasidah
as a liturgical text which is al-BusirT's experience in offering gifts of praise to the Prophet and
in return receiving the healing gifts of healing spiritual transformation (Suzanne, 2006:145).

In contrast to a number of previous studies related to mad/ al-Nabr, it appears that nahj
al-Burdah 'Abd al-Hamid as a work of mad/ al-Nabi has not received attention from
researchers, even though only Abdul Hamid, a Saudi Arabian writer who wrote about mad# al-
Nabrt The results of the study of nahj al-Burdah 'Abd al-Hamid will automatically fill in the
blanks in the existing research on madh al-Nabi, especially as mad/ al-Nabi which differs in
structure from other works of mad/ al-Nabt

C. METHODOLOGY

This study used qualitative research methods. This research describes the intrinsic
elements and relationships between elements in poetry (Nyoman, 2010: 37).

The approach used is a structural approach. The structural work steps that need to be taken are
as follows:

1. Build a structural theory according to the genre being studied.

2. Read carefully, note down the structural elements contained in the reading.

3. Analyze the elements of the themes, emotions, imagination, style of language, rhythm and
rhyme.

4. Connect the elements of the building structure to create a unified meaning of the structure
5. Interpret the relationships between elements carefully (Endraswara, 2008:52).

Data collection techniques use library techniques, namely by using written sources. The
data obtained in the research is then described. The data analysis steps in this research are as
follows:

1. Create a synopsis.

2. Describe the structural elements found in poetry.

3. Analyze the relationship between the building blocks contained in poetry.
4. Make conclusions (Sangidu, 2018).

C. RESULT AND DISCUSSION

This research uses Syazili Farhud's analysis series model in poetry including themes,
emotions, imagination, style of language, rhythm and rhyme.

1. Theme in Abdul Hamid's Nahjul Burdah

Nahj al-Burdah' Abd al-Hamid is an expression of ma/abbah (love) for Allah and the
Messenger of Allah. This work is categorized as mad/ al-Nabi, a genre in Arabic literature (Al-
Al-Sa’id, 2018: 976). Mad/ al-Nabi's works in general have a distinctive structure in terms of
content and form which generally contain prayer, istighfar, repentance and intercession. After
conducting content analysis, mad/ al-Nabi 'Abd al-Hamid contains 11 themes, which include
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al-nasib (nostalgia for the poet), good news for the soul, repentance, surrender and supplication,
mad/ al-rasil al-karim (praise to the Prophet), Mawlidihi (the birth of the Prophet
Muhammad), mujizatihi (Miracles of the Prophet Muhammad), the majesty of the holy book
Al-Qur'an, jihad al-Rasil wa ghazawatihi (Jihad of the Prophet Muhammad), Isra’ wa al-
mi'raj, requests for forgiveness to Allah and al-munajah (a hope) (‘Abd, 1937: 1).

Part I: Prophetic Nasib (al-Nasib) (1-24)
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Abd al-Hamid begins his verse with al-rasib, namely tamhid (introduction), before entering
into the main theme, as a feature of classical religious poetry, especially poetry which contains
praise, such as ghazal forms and anthropomorphism (Ma’taq, 2015:181). Al-Nasib on kasidah
nahj al-Burdah 'Abd al-Ham1id consists of 24 stanzas that begin by using magla' (first line)
which mentions the name baytullah and bayt al-zaram which means al-Ka'bah, as His word in
the letter al-Maidah (al-Maidah [5]: 97), also uses the word multazam an efficacious place as a
longing for carrying out the pilgrimage in a state of khushi'. Abd al-Hamid uses istithamiyah
(question sentence) in his magla’ kasidah nahj al-Burdah in which the stanza becomes bara'at
al-istihlal (initial charm) (Sahar, 2018: 239), because it is a hint that this kasidah aims to express
longing and devotion to Allah by mentioning the holy place i.e. the Ka’bah (1 stanza). On one
hand, the use of the word Ka’bah which is associated with the pilgrimage ritual is a sign that
the poem will become mad/ al-Nabi, but it can also be understood as the identity of the
"beloved” not Prophet Muhammad but God (Suzanne, 2006:166). Al-Nasib 'Abd al-Hamid
tends to contain repentance towards "the beloved".

Part I1: Good news for soul (25-29)
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On the second theme, ’Abd al-Ham1id switches suddenly from the erotic, lyrical-elegiac mood

of al-Nasib to good news for the soul. This section contains hope for the soul in the form of

God's help (stanzas 25-28) by using iltifat - the use of damir which changes in one stanza.

Starting with damir "ana" in the faqultu sentence, then switching to use damir "kaf" in the word

bushraki, after that it returns to damir "ana" in the word nafsi. The use of iltifat in this stanza
shows the poet's dialogue with himself (Jamal, 1997, 129).

Part I11: Repentance, surrender, and supplication (30-32)
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'‘Abd al-Ham1d explicitly expresses hope to God in the form of a request for forgiveness for all
the sins that have been committed and the hope to be exposed to all hardships (verse 30). 'Abd
al-Hamid also begs for God's mercy as an act of submission to the protector or place of holding
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on to the word mu'tasimi (verse 31). In general, this scholar of Indonesian descent offers
repentance and submission or submission in return for obtaining His permission for the most
valuable gift of the Prophet's intercession on the Day of Judgment which he expressed by using
the word yaum al-zikam or day of frenzy. This is understood in the explanation of the next
sentence which is "where each relative looks for each other". 'Abd al-Hamid uses the word zi
rakimi which means al-garabah or close relatives (verse 32). Here he believes that in the Last
Days relatives will find each other.

Part IV: Mad# al-Rasiil al-Karim (Praise to the Messenger of God) (33-41)
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'‘Abd al-Hamid contains praise to the Prophet Muhammad in various aspects. First,

calling the Prophet Muhammad as the best sent among the Apostles. Muhammad has an

advantage over the Apostles, which is determined as the closing of all His Prophets and

Messengers, completing the previous teachings. Muhammad is also referred to as the best

"great master" and the best "man" by using the expression m ‘an yamshi 'ala gadam "the best

who walks on foot" (verse 33). Second, the focus on the uniqueness of Muhammad's message

and miracles, namely preserving the Islamic doctrine of ijaz al-Qur'an (the incomparable

beauty of the rhetoric of the Qur'an) is the origin of the divinity of the Qur'an which was spread

to Muhammad who is an important proof of his prophet status, in addition to other advantages

such as benevolence and personal eloguence which is expressed in the language of the

expression baligh al-qawl wa al-zikam which aims to show the way to Allah (verse 34). Third,

praising the Prophet Muhammad as al-bashir "giver of good news" and al-nadhir "warner"

which is the igtibas of the verses of the Qur'an about the Prophet Muhammad being sent by

Allah as a bearer of good news and threats, as mentioned in the Al-Qur'an in al-Nisa' [4]: 28).

By using the antithesis of muqgabalah in the words al-bashir and al-nadhir, as well as the words

Jjannatin wa marhamah and the words nigami, 'Abd al-Hamid adds to the aesthetics of the verse

verse which aims to emphasize the purpose of the Messenger being sent by God. Fourth,

mentioning the privileges of the Prophet's ancestors in the 37th stanza and presenting a form

of rhyme with the same final letter, namely the words tabat aramatuhu, 'Azzat sulalatuhu and

'Affat umiamatuhu. Mentioning the word sulalatuhu, namely his genealogy, shows the greatest

pride of the Arab nation. Their specialty is that they really like to memorize genealogies. They

are very proud of the glory of their ancestors. Therefore, it is not surprising that they are able

to memorize the genealogy of the noble Prophet's lineage properly, from his father to his
grandmother, the Prophet Abraham.

Part V: Mawlidihi (Birth of Prophet Muhammad) (42-61)
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'‘Abd al-Hamid mentions the Prophet Muhammad who has been an orphan since birth
(verse 42). It depicts the birth of the Prophet Muhammad who was born as an orphan (his father,
Abdullah, died before Muhammad was born). The use of the word orphan quotes from the
Quranic verse (al-Duha [93]: 6) which is called igtibas. The word orphan comes from the word
yutm "alone”. A unique gem that has no match is named al-Durrah al-Yatimah. The word
orphan is repeated in the Qur'an 23 times in various forms meant in the context of poverty and
fatherlessness. Sincerity in general is a negative factor for the development of a person's soul
and personality, it did not have a negative impact on the Prophet Muhammad even it can be
said that sincerity became a great gift for him because he received protection from God
(M.Quraish, 2002:388). Here it appears that expressing the legitimacy of God's authority over
Muhammad as an ordinary human being who was born as an orphan but received His
protection.

Part VI: Mujizatihi (Miracles of Prophet Muhammad) (62-70)
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In Kasidah nahj al-Burdah, ‘Abd al-Hamid also describes the miracles of the Prophet
Muhammad. First, the miracle given to the Prophet in the form of the Qur'an with the virtue of
its nazm. 'Abd al-Hamid mentions the word nazm as a miracle of the Qur'an (62nd stanza). This
stanza, in the view of 'Abd al-Hamid regarding nazm al-Qur'an is the essence of the miracles
of the Al-Qur'an linguistically. Second, it appears that 'Abd al-Hamid mentions a miracle to
the Prophet Muhammad in the form of jundi la yara Abada which is then explained in the
second shasr namely Angels who are a class of Jinn who are ma'siam (preserved from all sins
or mistakes), (the 63rd stanza). Angels are God's soldiers who have great power. They are given
the task of conveying Allah's message to His Prophets, establishing beliefs and instilling a
sense of love for goodness in their servants and providing assistance to humans with various
kinds of assistance. 'Abd al-Hamid uses the iltifat from the previous stanza which uses damir
anta in the word tad'amu "You strengthen" then switches suddenly to use dhamir nahnu in the
word nansuranhu to show His greatness and because of the involvement of Angels. Third, '‘Abd
al-Hamid reaffirmed that another of the Prophet's miracles, was being a pious person in all
matters in the midst of people who were illiterate or experts in knowledge. His knowledge was
obtained after receiving guidance and revelation from Allah which was put into his soul
through Jibril so that he would know what he did not know, (Baits 64 to 70). In this way, Allah
has deigned to teach the Prophet His knowledge, as expressed by the author in the 65th stanza.
The Messenger of Allah is an expert in knowledge who knows and informs all conditions and
events that happened to the previous peoples. Messengers and the previous books because their
knowledge is from Allah.
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Part VII: Al-Qur'an al-Karim (The Magnificence of the Holy Qur'an) (71-94)
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'‘Abd al-Hamid explained the majesty of the Qur'an, beginning with mentioning Muhammad as
a figure who was pious and had knowledge by bringing the holy book of the Qur'an which
Allah revealed to him by using the expression on the word jami' al-kalam, (verse to -71). 'Abd
al-Hamid mentions that al-amin is Jibril who has conveyed revelations from Allah to the
Prophet which he calls fakhr al-rnabiyin "the pride of the Prophets"”, which cannot be learned
or achieved by anyone and any means except with almighty power namely the power of Jibril.
'‘Abd al-Hamid said that the Qur'an contains khuldasah (principles or conclusions) from the
history and teachings of the famous prophets and apostles who received books, wisdom or
nubuwwah that are superior to Allah from ordinary humans with advantages or special features
that real. In the Al-Qur'an there is information about events that occurred in ancient times or
events before the creation of humans and nature and the story of the predecessors which he
called the term man salafii, as well as some unseen matters such as the apocalypse which he
expressed in the language of expression in the sentence masir al-wara min ba'di muzdahami
which is meant as yaum al-giyamah "the Day of Judgment" (stanza 79).

Part VIII: Isra' wa al-Mi'raj (95-110)
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'‘Abd al-Hamid describes the Isra' wa al-Mi'raj journey of the Prophet by commencing his stanza
in the form of a quotation from the Qur'an. The essential message is clear and prominently
expressed. God walks his servant, Muhammad at night, who shows the signs of His Greatness,
as mentioned in the Qur'an. 'Abd al-Hamid explained that God the All-Hearing pleased to take
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the Prophet on a high journey through space. Here God shows the signs of the power and
greatness of the world He created, with the aim of increasing his knowledge and belief about
the reality behind the entire visible world.

In this regard, 'Abd al-Hamid took the source from the hadith narrated by Hasan that
the Prophet and Gabriel arrived at Bayt al-Maqdis, where he greeted and then passed through
each of the seven heavens with the Prophet Adam, Isa, Yahya, Yusuf, Idris, Harun Musa and
Ibrahim. In the mutawatir hadith, the Prophet explained up to the sidrat al-muntaha by looking
at the fate of adulterers, usury eaters, orphans' property eaters and others, the torment that God
has prepared for his sinful servants. In this context there is a direct dialogue with God where
prayer is obligatory. In several stanzas above, 'Abd al-Hamid reasserts the special position of
the Prophet among other Messengers which is presented quite explicitly in stanzas 97-101.

Part IX: Jihdd al-Rasil wa Ghazawatihi (Jihad of the Prophet Muhammad) (111-141)
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Here 'Abd al-Hamid expresses praise for the Prophet's struggle in spreading Islam, helping
people in times of trouble and being a fortress in every attack (verse 111). It is stated that the
Prophet is a good example of morality. His character is like the tashbih expression, namely ka
al-nar fi al- ‘alam which its light is a guide for the people (114th stanza).

Part X: Asking Forgiveness To Allah (142-161)
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In this theme, 'Abd al-Ham1d asked God for forgiveness directly. His devotion to Allah through
the lyrics of his mad/ poetry, hoped that all the sins he had committed would receive
forgiveness from Him. An interesting stanza composed by 'Abd al-Hamid while presenting the
complex dynamics between the identities of 'abd and servant (stanza 149). The initial 'Abd had
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two references. First, seeing himself as a figure named 'Abd al-Hamid. Second, showing the
servant of God, the Most Praised. However, in the next stanza it was explained that the 'Abd in
question is himself by mentioning the name khagb which is his name in the sentence inni
khayib, (150th stanza).

Furthermore, 'Abd al-Hamid asked for forgiveness (istighfar) of all the sins he had
committed with synonymous words such as jurmi (crime), ma'siyati (immorality) and dhuniibi
(sin) which is in the bones (stanza 151). He asked forgiveness for what his hands and feet had
done to the forbidden thing. Asking forgiveness for the evil eye and every word (stanza
152,153). At the end of the stanza, he emphasized that Allah is angry with those who commit
immorality and despair of His forgiveness. 'Abd al-Hamid used the expression tashbih
mujmal* in calling the sins of those who commit immorality such as al-akami "mountains"
because the number of sins is as high as a mountain.

f. Part X: Al-Mundajah (A Hope) (162-185)
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At the end of the kasidah nahj al-Burdah 'Abd al-Hamid, contained munajat (hope) asking
Allah directly and admited that he was in a state of injustice by using the term sa'at al-zulami
(stanza 162). Using the antithesis of tibaq ijabi, which meant two words that are clearly
opposite (K.Dammak, 2020: 313-330). Believing in God's love for his people. The word a'sika
"I disobeyed You" was juxtaposed with the word tasturuni "You covered my (disgrace)".
Likewise, the words ansaka "1 forgot you" and tadhkuruni "'you remember me". The antithesis
shows the positive energy that God always bestows despite the unjust treatment of his servants.
God's gift to his people is presented in the form of rashbih or parables, namely as al-diyami,
the plural of the word dimah which means rain that falls non-stop all the time.

2. Feelings or Emotions (al-¢Atifah)

Abdul Hamid expressed various emotions and feelings in Nahj al-Burdah including
feelings of love, feelings of fear of sin and regret for the sins committed as well as feelings of
pleasure and submission to Allah SWT.

a. Feeling of Love

The feeling of love is described by Abdul Hamid in the twentieth and twenty-first stanzas as
follows;
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The poet describes the feelings of people who fall in love are not always happy. Sometimes the

lover has to sacrifice for the one he loves. When someone has fallen deeply in love, they are

willing to make sacrifices even though tahaddamat al-ajsam bi al-sagami aiwlls abual) Cieags))
is tormented by the body, such as al-suhdi ((2¢; insomnia and al-alami A¥')); sick.

b. Feelings of fear and regret
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This Mecca-born scholar expressed his feelings with the word tears with the diction

dumii', which is the plural of the word dam'un which flows freely over the cheeks out of fear
or khawf and regret or nadam (2nd stanza).

c. Feeling of grace
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'‘Abd al-Hamid showed a high level of submission by using the diction of the word rida, (28th
stanza)®. It precedes the word rida with the word rizh and badan which is the antithesis of
tibag tabi, namely that the two opposite words do not differ positively or negatively
(Moh.Fauzan, 2020: 51) or the two words are clearly or completely opposite. This shows the
totality of grace which includes physical and spiritual.

3. Imagination (al-Khayal)

In the context of Arabic literature, the style of imagination is referred to as al-khayal (JwaV)
which is the expression of the poet's experience into words and sentences with the aim of
making it more realistic and concrete for readers and listeners. This style of imagination
includes several things: First, visual imagery, namely imagination generated by the sense of
sight. Second, auditory imagery, namely imagination generated by mentioning sound sounds
such as silence, swishing, chaos and others, tactile imagery, namely imagination involving the
sense of touch (skin), such as rough, soft, hot, cold. In this paper, only the form of visual
imagination style is analyzed in the bait kasidah nahj al-Burdah.

Visual Imagery
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The phrase bi al-saimy ~=L)) is a form of the poet's visual imagination of the gestures

shown by the angels to the Prophet. As it is known that angels cannot be seen visually but

signals can be captured by the senses of sight, such as an angel incarnating to the Apostle as a

man. In the next stanza, the poet describes the Prophet's visual imagination as a guide to

Mankind. The word al-nar JW) is the poet's visualization of the figure of the Prophet who is a
fire or light that can be captured by the eye which can then guide people to the path of light.

4. Style of Poetry
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The language style of gasidah nahj al-Burdah which is interesting to explore is in terms
of figurative language, namely figurative language that can trigger aesthetic effects and
produce certain connotations of an expression. In this context, the kasidah of nahj al-Burdah
will be explained from the aspects of al-tashbih, al-majaz and al-kinayah (Hasan, 1981: 634).
a. Al-Tashbih

The following stanza is a form of the expression of al-tashbih 'Abd al-Hamid in describing the
condition of the lover.
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The poet in the stanza above is seen using two expressions of al-tashbih. The first is in al-shagr
al-awwal (Js¥) k&l namely the sentence fama ligalbika khaffagun kazt wajalin (34 Ll La
Jdas ¢X) "and your heart will not beat like a person trembling with fear”. The second is in al-
shar al-thani (G4 LRa)) in the expression wama li jismika Manhilun kazi harami (Sesal s
2% 63 Jia) "and your body is not as fragile as that of an elderly parent". 'Abd al-Hamid uses
al-tashbth al-mursal al-mufasal because it mentions the particle or custom of al-tashbih (32
4.1l namely the letter al-kaf (&) and its similarity aspect or wajh al-shibh (4 4a 5) namely
the words khaffaqun (343) and manhalun (Js=i). In others, he describes the noble character
of the Prophet Muhammad.

(2) Al-Majaz (Sl

In the several stanzas below, the use of al-majaz and al-isti'arah used by the poet will be seen,
as follows. First, al-majaz al-mursal dw <l jlaall)).
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In the above expression 'Abd al-Hamid mentions the sentence min khayr maihim e¢le 2 (e
"from the best of their water" which is meant as a well or spring or al-bi'r (L), As is well
known, in the al-Masjid al-Haram area, southeast of the Kaaba with a depth of 42 meters, there
is a Zamzam well which has the feature of never running dry even though it is consumed by
millions of pilgrims and Umrah pilgrims can enjoy Zamzam water and even bring it as a
souvenir when they return home. This expression shows al-majaz al-mursal by mentioning the
cause but what is meant is the effect or is called al-'alagah al-sababiyah. So, the word al-bi'r
(L) or Zamzam well is the cause for their water a¢ils)).

Second, al-isti'arah (3_l=isY). It has been mentioned previously that the relation al-majaz or
al-'alagah (&8 (is equality or al-mushabahah ( 4liall), Al-isti'arah (3_=isY') is divided into
two: al-isti'arah al-tasrihiyah (%as_w=ill 3 23.¥1 ) namely al-majaz in which al-mushabbah is removed
and al-mushabbah bih is presented. The following is the use of al-isti'arah al-tasrihiyah (3_lxiwY!

4a paill) in both kasidah nahj al-Burdah;
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In this stanza, 'Abd al-Hamid uses the expression isti'arah al-tasrihiyah (das_ il 3 liu¥) by
mentioning musyabbah bihi (4 4:is) namely the word masiri al-wara min ba'di muzdahami
(P20 22 e L 8Y uase and discarding al -the mushabbah is from the expression that is the
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word yaum al-qiyamah ((“<Ldl » 52). The phrase is essentially yaum al-qiyamah kamasir al-wara
min ba'di muzdahim (a2 2 (e sV JeasS 4aLall) "The Day of Judgment is like a place to
return after they flock."” The indication or al-garinah is not mentioned in the text but can be
known from the context of the previous stanza which talks about akhbar or news in the Qur'an.

(3). Al-Kinayah

Following are some of the uses of al-kinayah used by the poet in his gasida. As mentioned
earlier, al-kinayah is a lafaz which is meant to show the usual meaning but is not meant to be
the original meaning (Hamid, 2019: 987).
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'‘Abd al-Hamid expressed an inspired plea for the restoration and strengthening of the Muslim
Ummah. The word ramam (~_V) "generation of rotting bones" was meant by al-kinayah by
'‘Abd al-Hamid as a characteristic of the condition of Muslims who, according to the poet, no
longer adhere to the teachings of the Prophet and the wisdom that has come from the Al-Qur'an
(stanza 178). The word (3=)“izzah” means the power of God to give strength to people's hearts
and lead them out of the darkness of ignorance and backwardness on the path of following the
Shari‘ah

5. Rhythm and Rhyme

'‘Abd al-Hamid in the Nahj al-Burdah gasidah uses a style of rhythm (wazn), namely the short
lengths or highs and lows of the sound regularly called (zaf'ilah al-shi'ir al-'arabi) and rhyme
(qafiyah), similarities sound of the final letter of each stanza. So, nahj al-Burdah is a multazim
(traditional) poetic work consisting of the unitary nazm and gafiyah, its general form consists
of two shatr, the first is called sadr and the second is called 'ajuz (Muhammad, 2004: 24). Sdar
is divided into two, namely hashwu and ‘ariid, while 'ajuz consists of hasywu and darb
(Mustafa, 1998:21) Furthermore, if one looks at the rhythmic pattern (wazn), this work uses
bahr basit and the qafiyah of the mim letters. The styles of rhythm (wazn) and rhyme (qafiyah)
discussed in this paper are only a few verses from Nahj al-Burdah.
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The poet consistently uses bakr basiz and qafiyah mim. The types of gafiyah used also
vary, including qafiyah ba'du sentences or parts of words, gqafiyah kalimah or one word, gafiyah
kalimah wa ba'du ukhra, namely one word and several words, gafiyah kalimah or two sentences
and others. From the analysis of the content and form above, it appears that the work of 'Abd
al-Hamid is still related to the work of mad# al-Nabi which was popular in the Middle Ages,

505



namely the kasidah Burdah al-Busiri. It is hoped that this work was written in relation to his
attitude and reading of the work so that it gave birth to writing in the form of mu'aradah.

D. Conclusion

Nahj al-Burdah by 'Abd al-Hamid is an expression of the poet's love for the Prophet
Muhammad written in his verses. Unlike the other mad/ al-Nabr structures which give a broad
portion to the Prophet Muhammad in expressing his form of love, 'Abd al-Hamid's nahj al-
Burdah generally contains almost the same theme as the other mad# al-Nabi works but gives a
large portion of broad to God. At the beginning of his kasidah he mentions love and devotion
to God. The poet seems to want to invite the reader to love God first before loving His prophet.
And do not express praise to the Prophet before praising God who has created and sent His
prophet to mankind. In praising the Prophet, he only mentions the glory of the Prophet as a
messenger of God because in fact the glory of the Prophet is as a messenger of God and this
glory is a gift from God. The poet also presents madh al-Nabi's work which only asks for
protection, gifts and favors as well as direct forgiveness from Allah. The history of the prophet
Muhammad is also outlined in poetry which refers to valid sources, namely the Qur'an and
Sunnah. Abdul Hamid is a prolific writer, there are still many literary works in poetry that have
not been researched and analyzed by scholars.
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