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ABSTRACT
This study describes the unresolved problem of the fight for the throne in the
restoration of the Kubu kingdom and reveals the underlying root causes. The
description of the problem is based on historical accounts and continuous local
mass media coverage related to the fight for the throne. The problem is placed in
its Indonesian political context, namely Regional Autonomy Era which seeks to
promote the preservation and development of local culture. Nasab fiqh (Islamic
Jurisprudence concerning lineage) is used as the perspective of the review. This
study explains that the Kubu restoration was hindered by the fight for the throne
because the nasab (lineage) requirements were used as the sole instrument. In
turn, the lineage requirement has made the issues related to Kubu throne a primordial fight among the king’s descendants. This sheds some light on the fact that
the throne has high heirloom value or shared inheritance which is attached to
material rights. These material rights are granted by regional autonomy which
provides opportunities for the king to revive local cultural roles.
Keywords: Royal Throne of Tuan Besar; Kubu Kingdom Restoration; Regional Autonomy Era; Nasab Fiqh.
INTRODUCTION
Kubu was one of the kingdoms in West Kalimantan that emerged at the end
of the 18th century AD led by a monarch who held the title of Tuan besar
[literally means Grand Lord]. Information about the kingdom can be traced
in historical accounts, both from local and the Dutch colonial sources
(Dewall, 1862, pp. 138-141 and Al-Aydrus, 1932). The post-independence
Kubu was declared part of the Unitary State of the Republic of Indonesia.
After that, because of the centralized system of the New Order, the kingdom
was neglected, until its existence came to an end, not only the institution of
the throne but also the building of the royal palace. The name Kubu, as a royal
institution that helped build West Kalimantan in the past, once again came to
people’s attention in the era of Regional Autonomy. The enactment of Law No.
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22 of 1999 which started this era has provided space for the preservation and
development of regional culture (Rasyid, 2005, pp. 3-25). The existence of the
law was responded positively by the Kubu community who wished to revive
their kingdom.
The earlier mentioned context gave birth to the idea of restoring

the Kubu
kingdom, not in the realm of politics and government needless to say.
Traditional leadership in the kingdom is needed to preserve long-neglected
local values (Suara Pemred, 2015), because of its position as a cultural center
for the community. The efforts to materialize this idea were getting stronger
with the creation of a new district called Kubu Raya Regency in 2007 in the
former kingdom’s territory. Restoration of kingdom in the era of regional
autonomy is a common phenomenon in West Kalimantan. The names of the
kingdoms in the past resurfaced in society, followed by the election of their
king. In general, nasab (lineage) institution provides a solution in the election
of traditional leaders, such as the Pontianak Sultanate with the coronation
of Sultan Abu Bakar (Surat Kesepatan Bertiga [Agreement of Three Parties],
2002). Meanwhile, Kubu has not succeeded, because they are trapped in a fight
for the throne that involves three parties. The lineage institution still failed to
hold the election of a Tuan besar [Grand Lord] who would take the throne. As
a result, the restoration of the kingdom until 2020 had yet to bear fruit.
The polemic among the descendants of the king on the right to the royal
throne related to nasab institution occurred in many areas. In 2015, the
Pontianak sultanate allegedly had similar fight for the throne. The same also
occurred in the Surakarta Sultanate, which began in 2004. The royal throne
was claimed by the two sons of King of Paku Buwono XII. In the Kasepuhan
Palace, Cirebon, the same polemic emerged after the death of Sultan Sepuh
XIV. Previously, the palace had been shaken by a series of fight for the throne
between the descendants of the sultan, and it was not completely resolved until
2020. The Sultanate of Yogyakarta currently is also facing the same problem as
to who should inherit the throne. The problem is related to the candidate for
successor to Sri Sultan Hamengku Buwana to X who has not been accepted
by the royal family. All these polemics are concerned with the issue of lineage.
The fight for the throne of Tuan Besat in the restoration of the Kubu Kingdom
raises academic questions regarding the issues surrounding it. It is important
to conduct research on the issues considering the same phenomenon is found
in many areas, including in the kingdoms of Java. Several solutions have
been offered, but none have not yielded results. Deliberations, formation of
institutions, and inauguration only gave rise to new tensions. In this regard,
the study of the restoration of the Kubu is necessary in the effort to shed
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some light on the subject. The results are expected to contribute to academic
knowledge about the issue of the fight for the throne.
Kubu in academic literature has not received much attention from researchers
or writers. Bakar (2018) wrote a book entitled Al-Idroes Family and the Kubu
Government which was a historical account about the Kubu kingdom. It is
a literature study using both local and Dutch colonial sources. The book
describes the founder, origin and establishment of the kingdom, as well as
a description of the Kubu government in the past (Bakar, 2018, pp. 15-57).
Previously, Mahrus also conducted research on the development of Islam in
the Kubu. His research was based on a literature study. The results revealed a
number of media as channels for the development of Islam in the local Kubu
community (Mahrus, 2012, pp. 77-91). In addition, there is a brief text of the
history of the Kubu written by Djunaydi explaining a period of the leadership
of Tuan Besar Kubu and his family (Djunaydi, 2001, pp. 3-11). Handwritten
accounts about the Kubu kingdom were found in the community with almost
the same theme.
The issue of the fight for the throne above has not received much attention from
researchers. There was a study that sought to provide arguments for solving
the problem, but it has yet to resolve the issue. The research was conducted
by Nurcahyani et al., a research team from the Department of Culture and
Tourism of the Pontianak Historical and Traditional Value Preservation
Center in 2008 with the title “Syarif Hasan bin Zein Al Idrus”. This research
sheds light on the position of Syarif Hasan in the post-Japanese occupation
Kubu government (Nurcahyani, 2008, pp. 3-9). Some of these issues were
discussed by Husin in 1977. He discussed them as a critique of Lontaan’s 1975
work entitled “Recollections of the Former Bestuurscommissie of the Kubu
Kingdom: Stories and Discussions on the History of Customary Law and
Customs of West Kalimantan (1975) Between Two Former Members of the
Kubu Royal Assembly” (Husin, 1977, pp. 4-7). However, the problem of the
fight for the Tuan besar throne in the restoration of the Kubu kingdom is still
neglected by most researchers, except for the discussion of important figures.
RESTORATION OF THE KUBU KINGDOM IN THE ERA OF
REGIONAL AUTONOMY
The Kubu kingdom stood for more than one and a half century. The kingdom
ended as a result of the Japanese expansion into West Kalimantan. The Kubu
royal family still filled the government posts in their former territory during
the span of 1944-1950 with the status of a royal government. Kubu later became
a self-governing area which marked its integration into the government of the
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Unitary State of the Republic of Indonesia. Kubu in 1953, along with Landak
and Mempawah, was merged into one administrative district of the Pontianak
Regency. The policy of the central government immediately drowned the
kingdom and the royal family in the midst of its people. They were replaced
by the new government and bureaucracy.
Regional autonomy as a result of reforms in Indonesia gave rise to hope for
the descendants of the Kubu king to revive the royal throne in the midst of
traditional society. The lineage was found to be an institution that could gather
those who had been dispersed from Kubu. They also used it to enthrone a
potential Tuan besar who would play a cultural role. It was never granted by
the Old and New Order Governments that view regions in Indonesia from the
perspective of Jakarta as a centralized government.
Law No. 23 of 2014 has proven to provide an impetus for the region to revive
its culture. The regional autonomy enacted by the law has made it possible for
regions to manage their affairs in the context of development and community
welfare in accordance with their regional characteristics. Specifically, regional
autonomy provides opportunity and hope for the restoration efforts of the Kubu
kingdom to achieve its goals, because restoration requires the preservation
of local culture which is a regional typicality. It was also greenlighted by the
Regent of Kubu Raya. He showed evidence of the local government’s attention
by providing assistance for the construction and preservation of the Kubu royal
site. The regional head’s statement demonstrated the government’s support for
the revival of local culture (Pontianak Tribunews, 2017).

Replica of Kubu Palace in Kubu Village
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Ibrahim, a descendant of the Kubu king, also initiated the restoration of
the kingdom. The restoration of the Kubu kingdom, according to him, is an
effort to bring back the royal institution into society. Its presence is expected
to maintain and, at the same time, serve as a forum for the development of
local culture as regional treasures. This is considered urgent because the
preservation of the previous Kubu kingdom has long been neglected. The
effort began with the excavation of the historical sites of the kingdom. Rafik in
previous years had explored a number of historical places to find information
regarding the Kubu palace. In the context of regional autonomy, the presence
of the Kubu kingdom is seen as a center for the development of culture, arts,
and tourism, so that it will contribute to the regional advancement, not being
limited to the local economy (Infopublik, 2017). Previously, a replica of the
palace had been erected in Kubu by the local government which involved
the descendants of Tuan besar VIII. The palace replica does not seem to be
supported by a concept of developing local culture. In addition, the building is
not integrated with other infrastructure developments. As a result, the replica
failed to play a cultural role. This incident seemed to be anticipated by Ibrahim
who came up with a concept of a new palace replica in the district’s city center.
Regional Autonomy is expected to provide an opportunity to materialize
their ideas. Thus, the kingdom from Ibrahim’s standpoint should serve as the
government’s partner in local value-oriented development.
The same idea is shared by Abas, another descendant of Tuan besar. In his
viewpoint, the restoration of the kingdom should be designed as an institution
that maintains the traditional order of the Kubu people which is considered a
support for peace in the community. Regional autonomy requires local wisdom
for regional development. This can be materialized through the existence of
Tuan Besar Kubu as he is considered to be a guardian of cultural and historical
heritage that deserves attention in the regional development (Kompasiana,
2017). The effort began with the restoration of the kingdom. It was confirmed
by the Regent of Kubu Raya, Rusman Ali. The Kubu kingdom is considered a
cultural asset in its territory that should be developed to advance the region
according to local characteristics (Suara Pemred Kalbar, 2017).
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Traditional ceremony of Robok-Robok at Keraton Kertamulya
of Tuan Besar Kubu VI in Teluk Pakedai, Kubu Raya Regency
The existence of a royal institution in the era of autonomy is recognized as
having contributed to regional development, because the king could play
cultural roles that accommodate local interests, from identity, wisdom, to socioculture (Prabandani, 2011, pp. 29-33). Many cities in West Kalimantan have
successfully explored their regional culture by placing the royal institution as
the main actor. The revival of local identity based on the ties of primordialism
in that context is present in the community. This phenomenon is marked by
the revitalization of customs to be displayed in cultural celebrations (Budiman,
2012, pp. 4-10). It has been demonstrated by the king of Sanggau in Paradje
ceremony. The presence of culture gives value to knowledge, religion, socioeconomy, and politics. It is filled with traditional music, dance, local games,
people’s markets, social identity and solidarity, and rituals (Diskominfo
Sanggau, 2019). All of these features can be presented as a tourism event. The
Paradje in West Kalimantan is a typical representation of Sanggau (Natsir,
2013, 6-20). This role seems to be expected to be played by the Kubu kingdom,
which unfortunately has not been successful in its restoration. Traditional
institutions such as the kingdom are among the things local governments
should revive when play their cultural role. A local kingdom can contribute to
the development of the region.
The failure in the restoration of the Kubu kingdom has had an impact on the
government in reviving local culture. Government activities related to arts
and culture aimed at building regional identity have lost their value, because
they are only filled with participants from government agencies, regionallyowned enterprises, and private institutions. The series of activities serve
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only as a formal celebration, so they have contribution to local development.
Zulfi and Ibrahim tried to fill the void by holding a robok-robok celebration
in Kubu along with a number of other arts and cultural activities. Another
event was created by Ibrahim highlighting the concept of customs and ethnic
culture of the Kubu Raya community. They wanted to represent themselves
as a symbol of the Kubu kingdom in an effort to make a name for themselves
as the king and prince of Mangkubumi. At the same time, Syahril also held a
celebration of arts and culture in Teluk Pakedai despite being poorly planned.
The restoration of the kingdom that presents traditional leadership in that
context is expected to provide a solution to the problem, because its role in the
cultural context provides legitimacy for activities in the region. On the other
hand, the failure of restoration will hinder the revival of culture.
THE THRONE OF TUAN BESAR KUBU
Tuan besar is a title that is well known in the Malay culture, both in West
Kalimantan and in Peninsular Malaysia. Historically, the term Tuan besar
was commonly used as a designation for respected scholars from the Arabian
Peninsula who became role models and figures of scientific references for
people in a certain area. Tuan besar Muhammad ibn Zayn in the Terengganu
Sultanate, for instance, was known as a royal scholar under Sultan Umar
(Mohd., 2006, pp. 112). In Mempawah, Husin bin Ahmad was known in
history as a tuan besar, who was an ulema (Islamic scholar) and became a
reference for Muslims in West Kalimantan and the surrounding area (Bakar,
2020, p. 13). The term is often followed by the name of the region, and hence
Tuan Besar Mempawah. In his area, a tuan besar is the highest scholar in
religious matters, such as Muhammad ibn Zayn who occupied the position of
Shaykhul Ulama. The term tuan besar first appeared in the middle of the 18th
until the beginning of the next century.
At first, Tuan Besar Kubu was a term for a scholar named Aidrus ibn
Abdurrahman. He got the title after he succeeded in clearing the forest to
establish a new state in 1769 AD which was later called Kubu. He was different
from the other tuan besar who were mostly ulemas. The state was declared
a kingdom in 1780. In colonial literature, there is no mentioning of Aidrus’
involvement in a political-government contract with the Dutch. This indicates
that he reigned as a free king. He led the community assisted by a number of
ministers. His reign was succeded by his eldest son, Muhammad. He used his
father’s name, making the title of Tuan besar Kubu institutionalized as a king’s
title (Bakar, 2018, pp. 10).
Tuan Besar Kubu in the next period became a crown institution. The title
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holder declared himself to be the highest ruler in his territory because he was
king. Culturally, Tuan besar is the title of a king who lives in the midst of the
culture of his people. The title is found in Dutch colonial literature. Dewall
(1862, p. 140) wrote that Aidrus was succeeded by his eldest son, Muhammad,
followed by the use of the title of Tuan Besar Kubu. The same thing was written
by Enthoven (1902, p. 877) when he made the chart of the Kubu kings in his
book. The information is in line with the oral tradition of the history of the
Kubu kings who were styled Tuan Besar. However, this title in government
affairs was not written in full. In official royal documents, they had the title
Tuan or Heer van Kubu and it was sometimes written as Seri Paduka Tuan
Kubu. Presumably, it was related to the local king’s habit of referring to West
Kalimantan residents as Tuan Besar Residen (Letter of Tuan Kubu VII, 1919 &
Land Register of the Kubu Kingdom, 1924). The King of Kubu formally seemed
to avoid using the same title, because of his position in the administration of
the Dutch East Indies.
Tuan Besar Kubu II was Muhammad, who reigned from 1789 to 1829 AD. After
his death, the throne of the kingdom was passed on to his son, Abdurrahman,
as Tuan Besar III. The next Tuan Besar was Ismail ibn Abdurrahman. He
became the fourth king. At the beginning of his reign, the royal throne was
in his uncle’s guardianship, because he was not yet an adult. After that, the
reign of Tuan besar was succeeded by Hasan, Ismail’s brother, because the
crown prince died in Sarawak. Meanwhile, Ismail’s other child, Zain, was still
a child. Abbas bin Hasan became the sixth Tuan Besar to succeed his father.
However, the throne was not returned to Zain. He became the seventh Tuan
Besar after Abas was brought down by the Dutch due to tax refusal. The Dutch
administration at the time was the holder of the highest power which had the
power to determine a Tuan Besar. In 1919 AD, Zain stepped down from his
throne which left Kubu without a king. Abbas and Zain’s sons did not succeed
the tuan besar throne. Two years later, Saleh, the son-in-law of Tuan besar V
was crowned Tuan Besar VIII who ruled the kingdom until 1944 AD. He died
at the hands of the Japanese invaders along with his son, Tuan Muda Ahmad,
who would have been his successor (Bakar, 2018, pp. 50-56 ).
The Kubu Kingdom had a territory between the Punggur River and the Mayah
River and its coastal area. It was recognized by the Dutch in 1823 as stated in the
political contract between Tuan besar Kubu, Muhammad, and Commissioner
Tobias. The area originally belonged to Sultan Ratu Simpang which was lated
granted to Tuan besar Aidrus. Kubu in the north was bordered by the Pontianak
Sultanate. In the south, it was bordered by the Simpang-Matan Kingdom.
Meanwhile, the Lida and Mendawai rivers serve as boundaries with Meliau.
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The islands between the Punggur Besar River and Nuri Bay on the coast
belonged to Kubu. In West Kalimantan, Kubu’s sovereignty was recognized
by local kings from the start, so there were no border conflicts. There wre
thousands of people including ethnic Malays, Bugis, Dayaks, and Chinese
living inside this kingdom. Their settlements spread into three administrative
areas, consisting of Kubu, Teluk Pakedai, and Padang Tikar. They became the
people of the Kubu Kingdom under Tuan Besar (Bakar, 2018, pp. 40-41).
Tuan besar Kubu as a result of its history has become a throne whose
institutional nature is dynamic, so it is difficult to find rules as an urgency to
underlie the restoration. The urgency of the king’s son as the crown prince is
not permanent in Kubu. It was closely related to the Dutch political policy
in interfering in royal affairs. This problem re-emerged in the era of regional
autonomy when the descendants of the kings wish to revive the royal throne.
They face each other with their kinship background to fight for the throne that
can only be taken by one Tuan Besar Kubu.
FIGHT FOR THE THRONE FROM THE NASAB FIQH PERSPECTIVE
In 2015, Rafik was inaugurated as the king of Kubu, but he was not a Tuan
besar. The inauguration event was claimed to be the outcome of an islah
(reconciliation) of the descendants of the founder of the kingdom. This was
stated by the chairman of the Ashadi event committee in a number of local
mass media, such as the Pontianak Tribune and Pemred. Previously, Zulfi
received a mandate from Ismail ibn Hasan ibn Tuan besar Zain to hold the
election, appointment, inauguration, and at the same time the coronation of
the king. Through this mandate, Rafik was appointed king (Antaranews, 2015.
His appointment was made in order to fill a leadership vacuum. Therefore, he
was given the title of Pangeran Mangku Negara (Prince of Mangkunegara) of
the Kubu kingdom. His dis not stay long on the throne and was brought down
from the position of king.
The coronation of Rafik as king by the descendants of Tuan besar Zain
immediately faced rejection that started an open fight for the throne among
the king’s descendants. The first rejection came from Tuan Besar Abas’
lineage group. This was represented by Ahyar ibn Alwi through his statement
at the Pontianak Post Daily Newspaper. He considered Rafik’s coronation a
unilateral act that did not represent the entire heirs to the royal throne. Rafik
was considered unfit to be crowned as king. Ahyar’s group unanimously
rejected him.
Another rejection came from the descendants of Tuan besar Saleh, represented
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by Djunaidy. He considered Rafik’s coronation a violation of royal customs,
because he was not a descendant of the last king. At the same time, he considered
that Tuan besar Zain’s group had no right to carry out the coronation of the
king, because the heir to the Kubu throne is a descendant of the last king.
Basically, Rafik was an illegitimate king. Djunaidy, with regard to his rejection,
was not a member of Ahyar’s group. He and his group belong to another camp
(Djunaydi, 2015, p. 2).
In the following year, Ismail ibn Hasan ibn Tuan besar Zain was inaugurated as
Tuan Besar X, on 27 August 2017 to be precise. The inauguration was based on
the claim that his father was Tuan Besar IX. The claim was of course rejected
by other groups. Ismail’s inauguration ceremony was held in the area of the
former kingdom. The venue was selected to provide historical and cultural
legitimacy. In the local mass media, it was reported that the event would be
held on a large scale by involving thousands of invited guests, both domestically
and abroad, such as Malaysia and Brunei Darussalam. In addition, there was
an inauguration ceremony for a Kubu king, named Zulfi, who replaced Rafik
(Suara Pemred Kalbar, 2017).
The above series of events were previously known to the group of Tuan Besar
Abas’ descendants. They immediately planned a rival event to be held earlier.
At the event, Syahril was appointed Tuan besar Kubu on August 26, 2017. He
was crowned in Kertamulia by the Panembahan [respected members of the
king’s court] of the Kubu Palace. The coronation was the result of the agreement
of the Supreme Council of the Royal Assembly regarding the coronation of
Syahril. The event was reportedly held lively by involving thousands of guests
with the accompaniment of tambourine music and a marching band. Also
present were the Regent of Kubu Raya and the ranks of the local government
(Kompasiana, 2017 & Pontianak Tribunnews, 2017).
The descendants of Tuan besar Saleh simply let the other two groups to
compete. They already have Djunaidy. He is considered to have been elected
and appointed at the Grand Meeting forum at the Pontianak Peace Agreement
Complex attended by the descendants of the Kubu king, which took place in
2008 (Kamaruzzaman’s Statement Letter, 2008). At the same time, he obtained
academic legitimacy from research results from the Department of Culture and
Tourism, the Pontianak Historical and Traditional Value Preservation Center
and the Research Observation Institute for the Indonesian Kratons [palaces],
chaired by Kanjeng Pangeran Haryo Gunarso G. Kusumodiningrat. This
implies that his great-grandfather was the Tuan Besar of the last Kubu king, so
that the heir to the throne is in his hands. He, as a master, has at least obtained
recognition from the Indonesian Palaces (Invitation to the Indonesian Palaces
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Gathering Forum, 2008). Therefore, Djunaidy did not build a support base
in the community. He had no support groups. Meanwhile, other groups had
royal attributes and escort troops. He did not develop symbols or ceremonies
as a Tuan besar.
The fight for the throne above is triggered by the application of nasab fiqh as
an instrument for selecting a Tuan besar. This can be seen in Zulfi’s outlook in
the Pontianak Tribune. He stated that he had selected the descendants of the
Kubu lineage in order to enthrone a king. The same thought was developed by
the Tuan Besar Abas’ group. They argued that the appointed tuan besar must
be a descendant of the tuan besar lineage. This lineage must be understood in
relation to traditional leadership theory. The theory is built based on customary
norms in society (Soekanto, 200, p. 324). Leadership will be accepted by the
community when it has legal legitimacy that was also applied in the past. The
nasab fiqh as an institution that lives among the descendants of the founders
of the Kubu kingdom should be used as a basis that underlies the law for the
election of a tuan besar. The traditional leadership of a tuan besar without
royal lineage is considered to be losing its value.
Lineage in traditional leadership is recognized as important in the history
of Muslim empires in many areas, because it provides the legitimacy of fiqh
laws. In that tradition, the lineage of rulers is often associated with previous
great leaders. The founder of the Sultanate of Sambas, Raden Sulaiman, in
consolidating his new power in Lubuk Madung linked his lineage with the
Sultan of Brunei (Risa, 2014, pp 108-110). The same is true for the Mempawah
Kingdom. Panembahan Adiwijaya ibn Daeng Manambon who founded a new
kingdom in Kuala Mempawah linked his lineage to the Muslim king of Luwu
in Sulawesi (Ema, 2008, p. 18). The king of Tanjungpura in its history displays
the mythological story of Princess Junjung Buih and a prince who had lineage
to the king of Majapahit. Their descendants were the kings of Tanjungpura to
the sultan of Matan.
The nasab fiqh in Kubu with respect to the restoration of the kingdom is
required to have continuity from generation to generation to the king. The
truth of the lineage must be verified in the community. The descendants of
the Kubu king have a large family genealogy which is published together with
the genealogy of Sultan Usman Pontianak (Sultan Usman’s family Tree, 1969).
In addition, his lineage is not flawed according to fiqh, for example due to
adultery of parents and the presence of an oath as proof. By law, the nasab
(lineage) requirement is based on religion. Al-Sya`rawi defines the term nasab
in al-Furqan verse 54 as attachment of something below to something above
it, so that we can say so-and-so son of so-and-so. (Sya`rāwi, 1991, p. 1471).
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Nasab fiqh ensures the legal status of a child concerning his/her biological
father which has implications for a number of rights. The royal throne as
a king’s right in that respect can be given to his descendants. Basically, the
importance of lineage has a legal basis in the succession of kings.
A prospective tuan besar shall be a male descendant of the Kubu king. It has
precedents in the history of Kubu. Halid in Cerita Negeri Kubu [Chronicle of
the Kubu State] reported that Abdurrahman as the third Tuan Besar Kubu
was crowned after receiving the delegation of power from his relative who
was born as a daughter of the queen. Meanwhile, he was not the son of the
queen, but his status as a male was preferred over a female. Women in the
Kubu lineage institution that adheres to a patrilineal system have the potential
to end the royal family’s line of power, because children are regarded as not
being related to them. A daughter as an heir to the throne is currently faced by
the family of the Sultanate of Yogyakarta (Nasional Tempo, 2021). The choice
of a male descendant is understood to be related to the issue of leadership and
at the same time its continuity among the descendants of the family of a tuan
besar.
However, the application of nasab fiqh in the selection of a tuan besar seems
to have failed, because the history of succession of the Kubu ruler does not
indicate the necessity of a candidate for tuan besar to have the lineage to
the previous last king. The history of the kingdom has an unusual tradition
of succession. Hasan became the fifth Tuan Besar succeeding his brother.
Meanwhile, Zain became the seventh Tuan Besar replacing his cousin. The
son of a tuan besar will not automatically become king, even the sons of Abas
and Zain had never taken the throne. Nasab fiqh provides limitations on the
criteria for prospective tuan besar, and does not give alternative choices. In
fact, the history of the succession in the Kubu kingdom was showed deviation
from the tradition of succession to the rules of the kingdom. This was the
case in the coronation of Saleh as Tuan Besar VIII. He continued the reign of
the previous tuan besar, but was not the son of the sixth or seventh king. The
coronation shows the flexibility of nasab fiqh in its previous practice. Saleh’s
coronation in the era of regional autonomy set a precedent in the restoration of
the kingdom, so that the names of Rafik and Zulfi emerged as kings. However,
both of them were rejected by other groups, because their lineage did not meet
the criteria.
The application of nasab above in the era of regional autonomy has the
potential to be misused for the benefit of placing the throne as an inheritance.
The throne, in the context of lineage, has been perceived as an heirloom. As a
result, the heir to the Kubu throne is not one individual. This is understandable
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because lineage binds and connects one generation to another and at the same
time one family to another, thus forming family clans (Al-Zuḥailī, 1984, p.
7247). The heirloom is viewed as an inheritance belonging to the descendants
of the Kubu kingdom. In Islam, material rights are recognized as inheritance
(Almausu`atul Fiqhiyah, 1983, p. 208). The throne in history have often been
seen as equivalent to material rights. The king through the throne owns the
kingdom and all its wealth, so he has the right to use it. Regional autonomy
has, to a certain extent, brought the throne of tuan besar back to its past glory.
Certain interests related to the throne arise behind the application of nasab in
the restoration of the kingdom.
Regional autonomy gives hope for certain parties in the fight for the throne
for the material rights attached to it, such as operational funding assistance
from the government. It is widely known that many local kings in carrying out
their institutional activities receive hundreds of millions of funding from the
Regional Budget every year. The throne at the same time allows the king to play
a role as the government’s partner in cultural, social, ceremonial fuctions, and
other related matters. This was demonstrated in the governor’s remarks read
by the Head of the Social Welfare Bureau of the West Kalimantan Provincial
Government during an event in Kubu (West Kalimantan Antaranews, 2015).
The king became a new social elite that could transform into a local political
force. His role in the community can be managed to serve as political capital
during Regional Head Elections, as in the case of candidates for regent
and deputy regent of Kubu Raya, Werry S. and H.M. Nasir M in the 2017
Robok-Robok event organized by certain parties from the Kubu kingdom.
Their picture could be seen on billboards (Delikkalbar, 2017). Material rights
related to the throne in that context can give political, social, and economic
advantages to certain parties in the fight for the throne of Tuan Besar Kubu.
The application of nasab to a certain extent can be viewed as identity politics
of the Kubu kings’ descendants to confirm their blood relation to Tuan besar
Aidrus who was a well-known Arab ulema. Identity politics here means
building interests within the boundaries of its primordial groups (Anam,
2019). They managed to get the context along with the strengthening role
of Arabs in Indonesia. The response of West Kalimantan Muslims to Sheikh
Ali Jaber in a number of mosques is an example of those who take a place
of honor in society. (Tribun Pontianak, 2016 & Sounds of the Hedgehog,
2018). It is certainly valuable in creating legitimacy of the kingdom. Through
identity politics, they have communicated to the public about their position as
a legitimate social group to take the royal throne. The future of the kingdom
in its restoration is determined by its primordial environment. This seems to
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prevent them from leaving their lineage in order to end the fight for the throne.
CONCLUSION
The restoration of the Kubu kingdom, despite the opportunities in the era of
regional autonomy, has not materialized due to the fight for the throne. Nasab
(lineage) as the fiqh (Islamic jurisprudence) of Muslim family ties chosen as
a method in the election of Tuan Besar failed to be applied in the restoration
because it was practiced for the benefit of the group that triggered conflict
with each other. They were trapped in a primordial identity struggle that view
the restoration of the kingdom as an internal problem in their community.
They were also so stuck on the lineage instrument that the role of society
was neglected. Such context gave rise to a never-ending fight for the throne
among the descendants of the king. Several groups, based on their nasab
fiqh interpretation, claimed to be entitled to the throne whose power cannot
be shared. At that point, the restoration of the kingdom that was offered by
regional autonomy to revive local culture was held hostage by the claimants’
predicaments. In turn, the interests regarding the kingdom revival are no
longer the focus of attention. They further made it a contestation for the
throne. This context puts the local government in a state of uncertainty in the
midst of the issues of Kubu.
The nasab fiqh that gave birth to the perception of the royal throne as an
heirloom or shared inheritance is assumed to be the reason for certain parties
to defend its ownership right. The social, political, and economic advantages
that come with the role of tuan besar in society explains such assumption.
Regional autonomy with an interest in the role of the kingdom in local culture
has further projected the restoration of the Kubu kingdom as an heirloom as
it comes with the material rights. This right emerged through the king’s roles
in cultural events supported by the local government as a manifestation of his
autonomy. Lineage, in this regard, has become an irreplaceable instrument
because of its legitimacy value for the transfer of material rights, not only a
matter of kingdom restoration.
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