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ENGLISH ABSTRACT

Maulid al-Diba'i is one of the most popular religious literary texts in the Islamic
tradition, especially among traditional Sunni Muslims in Indonesia. Recently,
controversy has emerged regarding the sectarian affiliation of its author, Al-Diba'i, who
is accused of being a Zaidiyah Shiite due to his praise of the Ahlul Bait without
mentioning the main companions. This debate has prompted differing responses
concerning the sectarian content of the text. This study applies Lucien Goldmann's
genetic structuralism approach to analyze Maulid al-Diba'i by examining both its
internal textual structure and its socio-historical context. Using qualitative interpretive,
historical, and textual methods, the research analyzes a controversial poem to trace the
author's ideological position. The findings indicate that the text reflects the inclusive and
cosmopolitan character of Zabid society, marked by dynamic Sufi traditions and complex
inter-school relations. Consequently, this study offers a more balanced understanding of
Maulid al-Diba'i as a product of Islamic culture shaped by historical and spiritual
struggles.
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INDONESIAN ABSTRACT

Maulid al-Diba’i merupakan salah satu teks sastra keagamaan paling populer dalam
tradisi Islam, khususnya di kalangan muslim Sunni tradisional di Indonesia. Namun,
belakangan muncul polemik mengenai afiliasi mazhab pengarangnya, Al-Diba’i dinilai
sebagai penganut Syiah Zaidiyah akibat isi syair-syair yang memuji Ahlul Bait tanpa
menyebutkan para sahabat utama. Tuduhan ini memunculkan berbagai tanggapan dan
membuka perdebatan mengenai muatan sektarian dalam teks tersebut. Penelitian ini
menggunakan pendekatan strukturalisme genetik Lucien Goldmann untuk mengkaji teks
Maulid al-Diba’i secara lebih utuh. Pendekatan ini memungkinkan analisis terhadap
struktur internal teks sekaligus menghubungkannya dengan struktur sosial-historis
tempat teks tersebut diproduksi. Melalui metode kualitatif dengan pendekatan
interpretatif, historis, dan tekstual, penelitian ini menganalisis salah satu syair yang
dianggap kontroversial dan menelusuri posisi ideologis penulisnya dalam lanskap
keilmuan dan mazhab pada zamannya. Temuan awal menunjukkan bahwa teks ini
merupakan gambaran struktur batin masyarakat Zabid yang inklusif dan kosmopolitan
terhadap dinamika sufisme, serta relasi antar mazhab yang kompleks. Dengan demikian,
penelitian ini berkontribusi dalam memberikan pembacaan yang lebih seimbang terhadap
Maulid al-Diba’i sebagai produk budaya Islam yang lahir dari pergulatan historis dan
spiritual masyarakat muslim.

Kata Kunci: Maulid al-Diba’i, Strukturalisme Genetik, Ahlul Bait

Introduction

In recent years, Islamic discourse in Indonesia has been marked by polemics over
the identity of the author of Maulid al-Diba’i. As one of the most widely read Arabic
literary works (As’ad, 2020) in the religious tradition (Seise, 2018), a debate suddenly
arose as to whether the author of al-Diba'i was affiliated with Shi'ism, specifically
Zaidiyyah Shi'ism. The polemic began with a statement by Kyai Ahmad Bahaudin
Nursalim, who is familiarly known as Gus Baha, that al-Diba'i was a Zaidiyah Shiite
(Firdausi, 2021a). This statement immediately sparked various responses, one of which
came from Kyai Lutfi Bashori Alwi, who firmly denied it. According to Kyai Lutfi, the
accusation that al-Diba'i was a Zaidiyah Shiite is baseless and ahistorical. He mentioned
that in various classical literary works and biographies of scholars, al-Diba'i is clearly
known as a Sunni scholar of the Shafi'i school of thought(Firdausi, 2021b). Gus Baha'
himself explains that this assumption arose because one of the poems in Maulid al-Diba’i
explicitly praises the Ahlul Bait without mentioning the main companions such as Abu
Bakar ash-Shiddig, Umar bin Khatab, and Uthman bin Affan (MKY, 2021). In line with
Gus Baha's thinking, Ahmad Muthohar, in his book Maulid Nabi: Menggapai Keteladanan

Rasulullah, also mentions that these poems contain propaganda because they contain
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Shiite teachings (Muthohar, 2011). Although Gus Baha eventually corrected his
statement and publicly apologised— as well as emphasising that al-Diba’i was a Sunni
Shafi'i (Kris, 2021) —this issue still leaves questions unanswered. Is it true that the
poems in Maulid al-Diba’i imply Shia teachings? And to what extent is this assumption
true?

This controversy arose because the interpretation of one of the poems in Maulid
al-Diba’i was done purely textually, without considering the context in which the poem
was written. In fact, literary works are a reflection of a nation's culture (SHMASNH,
2022). In other words, Al-Diba'i as an author cannot be separated from the cultural
environment in which he lived and worked. Therefore, it is important to conduct
research using an interdisciplinary approach so that the text can be read more fairly,
namely by involving the historical, social, and ideological context in which the work was
created.

Literary works in the Islamic world occupy an important position. This is because
literary works created by Muslims, in addition to being referred to as cultural products
based on Islamic principles, also have the potential to spread the spirit of Islam. One of
the popular genres of Islamic literature in the context of Islamic history is the Maulid
Nabi text, which tells the story of the birth of the Prophet Muhammad SAW. Most of
these texts are in the form of poetry recited during celebrations of the Prophet's birth
(Bouchiba, Farid, 2024). This type of text can also be categorised as a pseudo-biography
(Temmerman & Demoen, 2017), which a works that present the reality of historical
figures but then add various imaginative elements (Al-Thadifi, 2006).

One of the most popular maulid texts in the Islamic world is Maulid al-Diba'i. This
maulid text is famous not only in its place of origin but also throughout the Islamic
world. Maulid al-Diba'i was written by Abdurrahman al-Diba'i, a historian and hadith
scholar (Bariah et al., 2018). This study aims to explore the structure of the Maulid al-
Diba'i text, particularly the parts that have been considered to reflect Shiite teachings.
However, the text will not be read in isolation from its context. Instead, this study
attempts to balance the analysis of the internal structure of the text with an exploration
of its socio-historical context, thereby producing a complete picture of both the content
of the text and the background of the author's school of thought, which has been a

source of controversy.
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Many studies of Maulid al-Diba'i have been conducted from various perspectives.
From a religious interpretation perspective, several works of commentary on this text
can be mentioned, such as Manba" Alfadh al-Diba'i, Mukhtashar Sirah Nabawiyyah bi
Maulid al-Diba'i, and Diya' al-Murabba“ fi Syarh ad-Diba'i. These interpretations mostly
discuss Islamic sources from various poems and prose written by Al-Diba’i.

From a structural aspect, there are studies such as Beauty and Ugliness in the
Poetry Collection Maulid al-Diba’i, by Abdurrahman al-Diba’i, : A Siegelian Aesthetics
Perspective, Hiponimi dalam Terjemahan Maulid al-Diba’i, Karya Achmad Sunarto, Kajian
Shalawat Kawakib Sya‘ir in Maulid al-Diba'i, by Shaykh Abdurrahman al-Diba'i: A
Semiotic Analysis, Uslub al-Majaz wa Asrarihi fi Qasidah Maulid al-Diba'i, most of which
highlight the structure of the text without directly relating it to the context in which
Maulid al-Diba'i was written.

Therefore, there are still a few studies that specifically relate the text of Maulid al-
Diba'i to the socio-historical context in which it was produced, especially those that use
genetic structuralism as their analytical tool. This approach is important for
understanding the text as a whole, namely as a cultural product that cannot be separated
from the social, political, and religious dynamics that shaped it. Thus, this research is
significant because it aims to provide a more complete and balanced reading of the
Maulid al-Diba'i text, as well as to avoid reductive readings, especially those that tend to

assess the text ahistorically based only on certain quotations.

Methods

This study employs a qualitative, interpretive, historical, and textual approach.
The primary framework employed is Goldmann's genetic structuralism theory, which
connects the text's structure to the social structure in which the Maulid al-Diba'i text
originated. The Maulid al-Diba'i text published by Dar al-Imam ar-Rawas, Beirut, was
used as primary data because it was considered to be the closest to the version
circulating in Indonesia.

The analysis was conducted in three stages: first, an intrinsic analysis of the
meaning of the poetry, style of language, symbols, and theological nuances that were
considered to contain sectarian indications. Second, a socio-historical context analysis

that reconstructed the religious, intellectual, and Sufi conditions and inter-sectarian
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relations during al-Diba’i's time. Third, a structural homology analysis to examine the
correspondence between the praise of Ahlul Bait and the culture of Yemeni society,
which loves the descendants of the Prophet without leading to Shiite affiliation. The
results show that the internal and external structures of al-Diba'i's maulid text do not

indicate any sectarian tendencies.

Lucien Goldmann's Genetic Structuralism

Early literary criticism was influenced by formalism and Marxism, which placed
the role of the reader as a subject whose interpretation was very limited (Jauss, 2022).
Formalism prioritizes the text as an object of study as an autonomous entity (Di Leo,
2020). They insist that literary works are not reflections of reality, because literary
works are reality itself (autonomous) (Van Rooden, 2015). Marxism, on the other hand,
ignores the aesthetic aspects of literary works, as it focuses more on linking literary
works to economic structures and ideology (Hamadi, 2017).

Lucien Goldmann, as a Marxist literary critic (Sonolet, 2022) pioneered the
emergence of genetic structuralism(Karim, 2024), by combining structuration and a
strong social vision (Soltani & Hamdi, 2024). He stated that literary works do have
structure, but that structure is dynamic. It is the result of a historical process that
continues to evolve, namely through the mechanism of structure formation and
dismantling (Towfighy et al, 2023), which initially grew and was interpreted by the
community where the literary work emerged (Faruk, 1999). The relationship between
literature and social life referred to here is not solely determined by theme, but rather
by similarities in the way of thinking or mental structure that underlie both. In other
words, the inner structure of society is reflected in the inner structure of literary works.
This mental structure does not arise from individuals separately, but is formed through
the collective experiences and reflections of a social group (Soltani & Hamdi, 2024).

This collective consciousness forms the basis of Goldmann's genetic structuralism
(Jayanti & Ali Mustofa, 2020). Goldmann assumes that literary works are not born out of
a cultural vacuum, nor are they merely representations of the author's individual views.
Instead, literary works are seen as expressions of the collective consciousness of a
particular social group or historical class. Goldmann refers to this consciousness as a

trans-individual form (Sonolet, 2022), that is, a consciousness that transcends the
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individual and is formed through the social and cultural dynamics and value structures
that develop in the society in which the author lives (Shinta, 2021). From this, Goldmann
asserts that, in essence, works of art are not created by individuals, but by the collective
as a whole (Muarifuddin & Azi, 2017).

Goldmann introduced the concept of a worldview, which he called vision du
monde or world vision. World vision is a term used to refer to something that binds
members of a particular social group in the form of inspiration, ideas, or feelings and
distinguishes them from members of other social groups (Soltani & Hamdi, 2024). This
theory emphasizes a social group approach, which views the structure of literary works
as being formed from mental categories that grow and develop within a particular social

community (Aisyah & Goldman, 2025).

Intrinsic Structure of the Maulid al-Diba’i Text

The prose and poetry in Maulid al-Diba'i contain stories about the Prophet
Muhammad. Due to the large number of prose and poetry in Maulid al-Diba'i, this study
will focus on poetry that has the potential to cause controversy. The following poem,
which was later quoted by Gus Baha as the basis for claiming that al-Diba'i was a Zaydi

Shiite, reads as follows:

EE NN RS O JFA NSRS
Remember that the Ahlu Bayt of the Prophet Muhammad (peace be upon him) are not

only chosen but also sacred individuals. Their presence instills a sense of security on this
earth.

RO P I
They are like spariding stars. This parable comes from the hadith of the Prophet.
5 5 oUh e ks (D ) sLal Bicg
And itis as if their presen(/:e is like a rescue ship, which will free you when you are hit by
fear that manifests like a hurricane in various wounds.

DR R O SRR EERET
The father we have is the best human being, whose origins are from a blessed lineage.
3 e 0 B L i) s

To his two pure grandchildren, a clean bloodline without any blemishes that clouded it.
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How, after that, many imams replaced him, they were known by the title Sayyid
S5 A 4 e B s 35 ) s
With that title, they are often referred to throughout time and years.
As Zainal Abidin Ali and his son Bagqir are the best guardians.
2 S 3 o deg o i sl oY
Also, Imam Ja'far Ash-Sadiq, who is filied with Vz;rious blessings, and Ali, who has a noble
position and firm beliefs

The structural analysis of the poetry excerpt from Maulid al-Diba'i uses Farhud's
technique or model, which is as follows: al-ma'na (idea/theme), al-‘atifah (feelings), al-
khayyal (imagination), lugatu al-shi’r (style of language), miisiqa al-shi’r (musicality)
(Ulfaetal,, 2021)

In a poem, there is an artistic idea or concept that serves as a connecting link
between its compositions (Kholbekovna, 2021) . The main theme of these verses is
praise for the Ahlul Bait of the Prophet Muhammad SAW, who are described as holy
figures, saviors of the people who, in Javanese terminology, are "paku bumi", something
that radiates spiritual energy that maintains the balance of nature, as in the quote "hum
amanu al-ardi", as well as a firm statement that the Ahlul Bait are a spiritual symbol of
Islam. The next themes are the affirmation of the existence of the Prophet's descendants
and the majesty of the Prophet's lineage, as well as the mention of the Prophet's
descendants who are considered Wali (Zainal Abidin, al-Baqir, Ja'far ash-Shadigq, etc.).

The next element is emotion (al-‘Atifah). One of the main elements in literary
works is emotion. One of the purposes of poetry itself is to evoke feelings (emotions).
Poetry can express feelings concisely and compactly compared to prose, which
sometimes requires a long story(Johnson-Laird & Oatley, 2022). The emotional nuance
that radiates and dominates in the poem above is a deep feeling of love (mahabbah) for
the Prophet's family. This feeling of mahabbah then gives rise to attitudes of reverence
and extraordinary admiration, to the extent of mentioning figures descended from the
Prophet as a way of communicating with readers of that era.

The next important element is Al-khayyal or imagination. Imagination is the
cognitive ability of writers (Finn & Wylie, 2021) to reflect on events that have occurred

or will occur through visual representations in the form of assumptions or ideas
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(Muzakki, 2018). The element of imagination is evident in the use of metaphorical
majaz, such as a ship of safety "Safinun li al-najati" when a hurricane (taufan) comes.
The storm, referred to as a great tempest, also depicts the chaos of the world, while the
author of the poem wants to show the spiritual energy of the Ahlul Bait who can
overcome the storm, as an illustration that the Ahlul Bait play a sociological and
theological role for humanity. The use of vocabulary such as ark and star, which are
common in Arabic poetry, shows that this imagination is a type of ta'lifi imagination,
where the poet uses a combination of previous discourse and his own imagination
(Muzakki, 2018).

Lughotus syi'ir (style of language) in this poem is full of kinayah, which are
expressions that contain polysemy and can be either connotative or denotative
(Nurbayan, 2016). There are several kinayah in this poem, such as "Shubbihi biha
anjumi al-zuhuri" (they are like shining stars). The word nujum is often used in
metaphors for figures who are revered because they are considered lanterns in the
darkness. As in one of the hadiths which mentions nujumun to refer to the Prophet
Muhammad (Manzir, 1955). When Ahlul Bait is said to be nujum, this is not merely
aesthetic language but means that Ahlul Bait is a guide for the people. Then there is
"Nasaban ma fthi min dakhani" (descendants who are clean from impurities). Dakhan is
al-uthan (an ancient word for smoke) as a result of burning fire (Manzur, 1990). Smoke
itself is synonymous with density and turbidity. When al-Diba'i mentions that the
lineage of the Ahlul Bait is pure, it means pure both physically and spiritually. Then the
phrase "Wa 'Aliyyin dhi al-'ula al-yaqini" indicates a metaphor for the spiritual
superiority of Ali's companions.

Miisiqa al-Shi'r / Musicality of Poetry. The musicality in this poem uses the rules
of Arabic literature, showing that the author is skilled in Arabic literature, as seen in the
final letters used in the verses. For example, "Ahlu bayti al-mustafa al-tuhri / hum amanu
al-ardi fa-dhakkir(i)", from the long and short verses of the poem that follow the bakhr
pattern. The repetition of the sentence pattern syubbihu- safinun - wa lana- Methods
such as this are al-Diba'i's attempt to influence readers to use their strong musicality to
sharpen their memory of the text (Sangidu, 2018) .

When all the elements are brought together, in terms of theme, metaphorical

style, and emotion, they also show deep love (mahabbah) and a feeling of honoring the
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Ahlul Bait through strong symbols and rhythmic patterns, all of which indicate a
complete, coherent poem with a high religious meaning. Structurally, this poem is an

expression of Muslims' love for the Ahlul Bait.

Structure and Context of the Production of Maulid Al-Diba'i

To explore the context of the production of Maulid al-Diba'i, the first step is to
understand the political, social, economic, and cultural background of the region where
this work was born. Abdurrahman al-Diba'i (1461-1537 AD) lived during a time when
Yemen was under the rule of the Tahiriyyah Dynasty (1454-1517 AD)(Atabik &
Mustaqim, 2020). This dynasty was the successor to the Rasuliyyah Dynasty, which had
previously ruled the region. The Tahiriyah Dynasty was known for actively building
various mosques and madrasas, which had a dual role as centres of worship and
education, as well as symbols of their power and cultural legitimacy as Sunni rulers in
the Yemen region (KEALL & Porter, 1983).

Al-Diba'i's productive period as a historian and writer took place during the
Tahiriyyah reign. During this time, he wrote various historical works. However, after the
collapse of the Tahiriyyah and the entry of Yemen into the Ottoman Empire, Zabid came
under foreign occupation, and he no longer wrote about the last twenty years of his life
(Hehmeyer, 2018). This indicates that al-Diba’i’s intellectual engagement was more
closely tied to the socio-political context of the Tahiriyyah period than to the subsequent

era.

The Social and Political Conditions of Zabid

Zabid, the birthplace of the author of Maulid Al-Diba’i, is a city located in the
middle of the Tihamah plain in northern Yemen, between the Red Sea and the highlands
of Yemen. Al-Diba’i describes Zabid as the largest city in Yemen, even larger than Sana'a
(Ibn al-Dayba‘, 1983). Zabid was founded in 820 by Ibn Ziyad, who had been sent to
Yemen from Baghdad by al-Ma'mun, the caliph of the Abbasid dynasty (who ruled from
813-833 AD), to resolve issues there. Ibn Ziyad (ruled 820-859) eventually established a
dynasty in his own name (Hehmeyer, 2018). In 205 AH, the city became the capital of the

first Islamic state in Yemen. Later, the city entered the arena of political, industrial, and
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urban conflict (al-Hadrami, 2000). Although Zabid was once the capital of Yemen
between the 13th and 15th centuries (Khalidi, 2017).

Zabid as the Centre of Islamic Scholarship

Zabid later became a centre of Islamic scholarship, as evidenced by the presence
of a world-renowned university in the Islamic world (Leiermann, 2021). Since it
emerged as a city in the 3rd century AH / 9th century AD, Zabid has been located on one
of the recorded pilgrimage routes from southern Yemen to the Holy Cities in Hijaz. This
gave Zabid a special status. Zabid reflected the tangible progress of civilisation and
intellectualism during the Islamic period, one of the main indicators being the
dissemination of knowledge in Zabid through multifunctional mosques, which served as
centres of worship and education. Various disciplines were taught in the mosques,

including religious studies, humanities, and even the exact sciences(Alhiagi, 2020).

Social Structure and Local Identity

Zabid was architecturally, culturally, and socially different from the centres of
power in Northern Yemen, which were controlled and contested by various
confederations of northern Yemeni tribes. Part of this difference stemmed from religious
differences. The people of Zabid took pride in the Islamic scholarly tradition that had
existed in their city for centuries. During the medieval Islamic period, Zabid was famous
for its Shafi'i scholars, while in the highlands, the scholarly madhhab was Zaydi, a sect
close to the Shi'a tradition (Exell & Trinidad, 2016).

Anne Meneley notes that the city of Zabid was populist. The tradition of religious
learning influenced the social structure in Zabid. The people of Zabid greatly respected
religious learning and honoured scholars who were experts in it. In this city, the elite
families were not necessarily descendants of the Prophet Muhammad, as in a tribal
system. The elite were people who owned vast lands or scholars whose knowledge was

respected by the community (Meneley, 2017).

Cultural Tensions and Regional Perceptions
For a long time in Yemen, tribal politics have been very strong, especially in the

highlands such as Sana'a. For centuries, Yemeni tribal political power was centred
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around highland cities such as Sana'a, rather than coastal cities such as Zabid, because
tribal members owed military service to the ruling sheikhs and therefore exercised
military power, which the Zabidi tribe did not generally possess. The differences
between highland and coastal cultures have led to a number of rivalries and even
misunderstandings between the two. To this day, coastal communities refer to
highlanders as "jebaleen,” or mountain dwellers, implying a lack of education, manners,
and civility. Meanwhile, highlanders are not particularly interested in the hot and humid
welfare of Zabid, which is poor and lacks a tribe despite being a 'city of science (Exell &

Trinidad, 2016)

Sufism in Yemen

At the height of the Rasulid dynasty's power, the rapidly growing and
cosmopolitan population of Zabid and other urban centres tolerated various
manifestations of Sufism, including those that drew criticism from some conservative
scholars. The rulers' support for Sufism allegedly negated members of the religious
hierarchy in Yemen. The rulers' protection of Sufi groups, which bore the name of Ibn
Arabi on their banners, was partly motivated by their personal interest in his doctrines
(Knysh, 1999). Sufism in Yemen developed out of the community's exhaustion with the
endless tribal conflicts in Yemen, compounded by Yemen's difficult and complex terrain
(al-Faqi, 1994). The advent of the Ayyubid era strengthened the Shafi'i school of thought
in Yemen, while also strengthening the climate of Sufism due to the support of the rulers
(Knysh, 1999).

In a socio-religious context, people tended to choose and follow Sufi figures who
were known for their karamah (spiritual miracles)(Aziz, 2009). Sufi life in Yemen is also
marked by the existence of various orders, such as Shadhiliyah, Nagshbandiyah,
Rifaiyah, and Maghribiyah, which enrich the spirituality of coastal communities(al-Faqj,
1994). Sufis in Yemen were influenced by the philosophy of Ibn Arabi, which spread
throughout Yemen(al-Faqi, 1994). His works, which spread throughout Zabid, show
Zabid as a centre of Sufism (Knysh, 1999).

As with the conflict between the fugaha (jurists) and the Sufis that generally
occurred in various parts of the Islamic world (ANJUM, 2006)The same thing happened

in Yemen. The fuqaha’ (jurists) in this region opposed the practices of the Sufis, which
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they considered to be a form of bid‘ah (innovation in religion) that deviated from the
teachings of the Prophet. This conflict not only occurs in religious practice but also

emerges intensely in the intellectual discourse (al-Faqi, 1994).

Author's Context

Al-Diba’i's full name was Wajihuddin Abdurrahman bin Muhammad bin Umar bin
Yusuf bin Ahmad bin Umar al-Diba’i, but he became better known as Abdurrahman al-
Diba’i (Husna et al,, 2025). Al-Diba’i lived under the rule of the Tahirid Dynasty for 57
years (866-923 H/1462-1517 AD), an important period in the formation of his
intellectualism and the writing of his works, including Maulid al-Diba’i. Al-Diba’i was
raised by his maternal grandfather, who adhered to the Shafi'i school of thought. In
Bughyatul Mustafid, he wrote that he was raised by his mother and grandfather, because
his father went to India and then died (Ibn al-Dayba‘, n.d.). He memorised the Qur'an
before the age of ten, and then studied Islamic sciences such as figh, hadith, and Arabic
in the city of Zabid (Maliki, 2019).

Although al-Diba’i is widely known for his literary work, the Maulid, his
reputation is actually more prominent as a hadith scholar. He is recorded to have taught
Sahih al-Bukhari more than a hundred times and memorised more than 100,000 hadiths
complete with their sanad (Maliki, 2019). His writing ability was acquired through
extensive reading and deep study of the works of great scholars. In Bugyatul Mustafid, al-
Diba’i, mentions that he studied various important books such as Sahih al-Bukhari, Sahih
Muslim, Sunan Abu Dawud, at-Tirmidhi, an-Nasa'i al-Muwatta', al-Ashgha' by Qadhi
'lyadh, Syama'il an-Nabi by at-Tirmidzi, Risalah al-Qusyairiyyah, and other works (Ibn
al-Dayba‘, n.d.). Some of the teachers who guided him included al-Imam al-Hafiz as-
Sakhawi, al-Imam Ibn Ziyad, and al-Imam Jamaluddin Muhammad bin Ismail (Said Bin
Ahmad, 2024).

Ibn al-Dayba' compiled the history of Zabid, which he dedicated to his main
patron, the fourth (and last) sultan of the Tahiriyah dynasty, al-Zafir 'Amir 11 (reigned
1489-1517)(Hehmeyer, 2018). He recounts in his Bugyah that when Shalahuddin al-
Malik al-Tahir ‘Amir bin ‘Abd al-Wahhab bin Dawid read his work, the sultan was
greatly impressed by his scholarship and invited him to the grand council (Ibn al-Dayba®,

n.d.). As for the final version of Bugyah, he presented it to Sultan Al-Miqgranah (Venetia
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Ann, 1992). Out of respect, Sultan Amir Bin Abd Wahab also appointed him as a teacher
(Ibn al-Dayba‘, n.d.)

Based on historical studies, it can be concluded that Ibn al-Diba‘ was a Sunni
scholar of the Shafi'i school of thought. This is evident from his family background,
which was known to be followers of the Shafi'i school of thought, as well as his religious
education, which he underwent in an environment strongly rooted in Sunni tradition. In
addition, his closeness to the royal court indicates that his religious affiliation was in line
with the official authority, which at that time adhered to the Sunni school of thought. He
couldn't be affiliated with a school of thought outside of Sunni Islam, because the Zabid
region—especially the coastal area—had long been known as the main base of Sunni

Shafi'i Islam, even before the Tahiriyyah Dynasty came to power.

Collective Worldview (Vision du Monde)

Lucien Goldmann states that great literary works always express the world vision
of a particular social group (Routh, n.d.). This world vision originates from collective
subjects who communicate with each other in facing the problems faced by
society(Sakinah & Kusumayanti, 2023). In the Maulid al-Diba’i poem, it is apparent that
the worldview expressed is the glorification of the Prophet's family (ahlul bait). This
vision reflects the collective consciousness of the Sunni Shafi'i community in the coastal
region of Zabid, as well as the Sunni Shafi'i community in general, which is known for its
respect for the Ahlul Bait. Despite their Sufi orientation, they also show tolerance
towards the Zaydi community, which is the dominant Shiite group in the mountainous
regions of Yemen.

This inclusive attitude is reflected in their daily social and cultural practices. The
Sunni and Zaydi communities in Zabid coexist relatively peacefully, as the differences
between the two communities in Yemen are less related to religious aspects and more to
cultural, social, and political aspects (Burrowes, 2016). Although Zaydis are a branch of
Shia in terms of theology, their practices are closer to traditional Sunni than traditional
Shia. They are also often involved in religious activities with Sunnis, so they have

adopted many Sunni practices (Rebok, 2024).
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Collective Mental Structure and Social Structure

Goldmann asserts that the mental structure that shapes literary works does not
originate from individuals alone, but is a collective reflection of society on its historical
experiences(Brady, 1974). In the context of poems praising the Ahlul Bait, these
expressions can be understood as a response to the social situation of Muslims who
were experiencing spiritual crises, political tensions, and sectarian divisions. In Yemen,
as previously explained, Sufism was once strongly rejected by the figh scholars. In this
context, the creation of religious poetry during the Rasuliyah Dynasty was a strategy to
quell the growing anti-Sufism movement, as well as an attempt to unite the Sunni and
Shia sects through poetry that was acceptable to both Shia and Sunni circles.

The symbolic structure in these poems—which describe the Ahlul Bait as stars,
ships, guardians, and imams—shows the collective construction of religious values that
have been formed in Islamic history and tradition. Al-Diba'i's mention of figures such as
Ali al-Murtada, Zain al-'Abidin, al-Baqir, and Ja'far al-Sadiq, although often associated
with Shi'ism, reflects an acceptance of a trans-sectarian genealogical structure of
scholarship and spiritual authority as well as the more open and inclusive character of
Zabid society. They did not respect religious figures solely because of their lineage or
sectarian affiliation, but because of their scientific capacity and authority (Meneley,
2017). Thus, al-Diba'i's poem represents the collective consciousness of the Zabid
community, which is pluralistic, open to sectarian differences, and rejects exclusivism in
religion. This is what can be called the "inner structure" of Zabid society—that is, the
fundamental character that reflects acceptance of diversity within the framework of

[slamic spirituality.

Coherence and Social Function of Literary Works

Goldmann states that the aesthetic value in literary works lies in their coherence
with the social mental structure that gave birth to them(Leenhardt & Diane Wood,
1976). In this poem, coherence is evident in the repetition of metaphorical and
referential structures to the figures of Ahlul Bait from generation to generation. Al-
Diba'i’s effort to capture the inner structure of society and write it in the form of poetry,
which in turn gave birth to the horizon in his work, is what is referred to as aesthetics in

literary works. This is what Goldmann refers to as coherence, namely, the creation of a
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literary structure that is commensurate with the inner structure of the society that gave
birth to the work. Therefore, the social function of the poem is not only to display the
spiritual identity of the people as lovers of the Ahlul Bait, but also as a symbolic response

to the social unrest of the Zabid community.

Transindividual Subject (Not a Single Individual)

Goldmann states that great literary works are the result of collective agency, not
just individuals (Mayrl, 2014). In this context, it means that the author is an
intermediary of the collective consciousness of Muslims in a particular social time and
space. This poem represents the collective voice of a religious community that loved the
Ahlul Bait in the Middle Ages, specifically in Zabid, Yemen.

Goldmann’s concept of the transindividual subject emphasizes that literary
creation emerges from a shared social consciousness rather than from an isolated
personal experience. Within this framework, the poem can be understood as a cultural
articulation shaped by the historical, religious, and emotional experiences of the Muslim
community in Zabid, Yemen. The poet functions as a mediator who gives symbolic form
to the collective values, beliefs, and affective ties of a community that revered the Ahlul
Bait, reflecting not merely personal devotion but a broader communal identity

embedded in a specific socio-historical context.

Homology Between Text and Social Structure

The structure of the Maulid al-Diba’i text reflects the Sunni-Sufi values that
prevailed in Zabid society, particularly its emphasis on spiritual devotion, ethical
universalism, love for the Prophet Muhammad, and reverence for his family (Ahlul Bait)
as an integral part of Sunni piety. Zabid, as a major center of Islamic learning in medieval
Yemen, was characterized by a scholarly culture that was open, cosmopolitan, and
relatively non-sectarian, where jurisprudence, theology, and Sufism interacted
dynamically. The collective consciousness of this scientific and religious community—
deeply rooted in Sunni tradition yet enriched by Sufi spirituality—shaped al-Diba’i’s
creative horizon in composing the Maulid. As a result, the text prioritizes devotional
expression, moral exhortation, and spiritual reflection rather than polemical or doctrinal

sectarian claims. Therefore, the accusation that the author of Maulid al-Diba’i was a
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Shi‘ite can be refuted not only structurally, through the thematic and stylistic features of
the text, but also contextually, by situating it within the Sunni-Sufi intellectual climate of
Zabid, and conceptually, by examining its underlying religious worldview. The Maulid al-
Diba’i should thus be understood as a religious and cultural expression of the
cosmopolitan Sunni-Sufi Yemeni society of Zabid, representing a shared devotional

ethos rather than a sectarian document favoring a particular school of thought.

Conclusion

Based on the findings of this study, it can be confirmed that al-Diba‘i was not a
Shiite but rather affiliated with Sunni-Shafi‘i. This is evident from his biography, his
works, and his closeness to rulers who were known to be strong supporters of the Shafi‘i
school of thought. Therefore, the praise of the Ahlul Bait in Maulid al-Diba‘i does not
reflect allegiance to a particular school of thought, but rather an expression of the
Muslim community's love for the family of the Prophet Muhammad.

The mention of Ahlul Bait figures in his poetry is part of a symbolic construction
that reflects the inclusive, cosmopolitan, and open social inner structure of Zabid society
towards the diversity of Islamic traditions, including Sufism. With a society that is
predominantly Sunni-Shafi‘i and tolerant of sectarian differences, al-Diba‘i uses these
symbols to capture the collective consciousness of his community, which values plurality
in religious tradition.

This research constitutes a preliminary study that opens avenues for further
investigation. To achieve a more comprehensive and in-depth understanding, future
research is recommended to examine the entire content of al-Diba'i’s Maulid text. Such a
holistic analysis is expected to reveal more fully the ideological, aesthetic, and spiritual
structures embedded within the text, as well as to clarify how these elements construct
its religious and cultural meanings within their social and historical contexts. A broader
analytical scope may also contribute to the development of interdisciplinary
perspectives, particularly in the fields of Islamic literary studies, philology, and cultural

studies.
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