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The Influences of The Meccan Education
On The Pesantren Tradition With Special
Reference To Shaykh ‘Abd al-Hamid
Kudus

Abstraksi: Artikel ini menjelaskan pengaruh pendidikan Mekkah pada
tradisi pesantren. Dalam kaitan ini, ulama Jawa di Mekkah memegang
peran sangat sentral. Kemunculan mereka (ulama Jawa) dilihat dari dua
perspektif yang saling berhubungan: jaringan tekstual dan intelektual.
Artikel ini mendiskusikan jaringan tersebut dan menghubungkan mereka
kepada lingkungan pesantren. Dijelaskan pula beberapa diskursus reformasi
Islam yang dirangsang ulama Jawa di Mekkah mempengaruhi konstruksi
ideologi pesantren. Sebagai studi kasus, artikel ini memotret karier
intelektual Syekh Abd al-Hamid Kudus, seorang guru Jawa di Masjid al-
Haram yang hidup pada abad 19.

Sebagian besar guru di Masjid al-Haram terlibat aktif dalam penulisan
karya-karya keagamaan (kitab), begitupun guru-guru Jawi. Sebagian
dari mereka menulis dan menerbitkan buku-buku Islam dalam beragam
subjek. Didukung munculnya teknologi cetak, keulamaan Jawa di Mekkah
dan aktivitas penulisannya berpengaruh besar bagi tradisi pesantren
di Nusantara. Budaya cetak telah memicu popularitas sarjana-sarjana
Timur Tengah abad 19 di pesantren Jawa, di mana karya-karya mereka
diperkenalkan ke dalam kurikulum pesantren secara luas.

Di Mekkah, aktivitas percetakan dimulai pada 1884 dengan pendirian
percetakan pemerintah yang tidak hanya mencetak buku-buku berbahasa
Arab, tetapi juga Melayu. Bagi kesarjanaan pesantren, aktivitas percetakan
ini berpengaruh dalam melahirkan jaringan tekstual yang membuat gagasan-
gagasan keagamaan dapat dikomunikasikan kepada audiens yang lebih luas,
menghubungkan Jawi kepada Muslim dari bagian lain dunia Islam. Mereka
secara imajinatif tersatukan dengan Muslim lain yang lain sebagai ummat.
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Jaringan tekstual menyebabkan meningkatnya jaringan intelektual
ulama Jawi dengan ulama nusantara maupun dari wilayah lain, di mana
karya-karya mereka merefleksikan kesinambungan intelektual. Di samping
itu, pengaruh penting lain dari menyebarnya percetakan adalah diseminasi
otoritas keagamaan. Mekkah sebagai pusat ajaran Islam dianggap menjadi
tempat di mana otoritas Islam yang tertinggi dapat ditemukan. Dengan
partisipasi dalam aktivitas kepenulisan, ulama Jawi ini pada saat yang
sama membentuk otoritas mereka sendiri sebagai penafsir Islam.

Sebagai ulama Jawa di Mekkah, Syekh Abd al-Hamid Kudus tidaklah
seterkenal seperti Syekh Nawawi al-Bantani dan Mahfuzh al-Tirmisi.
Namun, penting dicatat bahwa Syekh Hamid mencatatkan namanya
dengan mengarang sejumlah buku Islam berbahasa Arab. Salah satu
karyanya berjudul Lataif al-Isharat (tentang usul fikih) masih digunakan
dalam komunitas pesantren Jawa sampai sekarang. Syekh Hamid Kudus
dilahirkan di Mekkah pada 1863/4 dan meninggal di sana pada 1915/6.
Pendidikan awalnya diperoleh dari ayahnya, Syekh Muhammad Ali, yang
berasal dari Kudus, Jawa Tengah, yang datang ke Mekkah pada usia 20
tahun dan memutuskan untuk tinggal di sana setelah menyelesaikan ibadah
hajinya, sampai dia meninggal dunia.

Karier intelektual Syekh Hamid Kudus berkembang dari aktivitas
penulisan dan pengajaran. Dia mengajar di Masjid al-Haram dan menulis
setidaknya sebanyak dua puluh kitab dalam berbagai tema, seperti fikih,
usul fikih, tasawuf, etika, puisi Arab, dan hagiografi. Karena tulisan-
tulisannya, dia diakui sebagai salah satu ulama Mekkah yang penting pada
masanya. Selain membangun jaringan intelektual dengan ulama Timur
Tengah, sebagai ulama Jawa Syekh Hamid Kudus membuat kontak intensif
dengan komunitas Jawa. Dalam kunjungannya ke Jawa pada 1890, Syekh
Hamid Kudus diminta nasihat tentang soal-soal agama oleh rekan dan
pengikutnya di Jawa. Fatwa-fatwanya kemudian didokumentasikan dalam
beberapa buku.

Konstruksi ideologis dalam diskursus Islam pada masa Syekh Hamid
Kudus terlihat dari berkembangnya kelompok tradisionalis di Mekkah,
baik dalam fikih, teologi Islam, atau sufisme. Dalam fikih, mazhab Syafii
mendominasi arena intelektual di Mekkah. Ini bisa dilihat dari guru-guru
. di Masjid al-Haram yang mayoritas bermazhab Syafii. Dalam lingkaran
kehidupan intelektual Masjid al-Haram inilah Syekh Hamid Kudus turut
merepresentasikan mazhab Syafii. Dan dari karya-karyanya, dapat diketahui
kecenderungan pemikiran tradisionalnya. Selain itu, dia juga terlibat
dalam praktik-praktik spiritual. Dia mempelajari tarekat-tarekat spiritual
seperti Qadiriyah, Nagsyabandiyah, Alawiyah, dan Khalwatiyah, sebelum
akhirnya memutuskan mempraktikkan tarekat Khalwatiyah Sammaniyah.
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the pesantren tradition. I shall deal with the rise of Javanese

religious scholars in Mecca seen from two interrelated per-
spectives: textual and intellectual networks. I will attempt to dis-
cuss these indications and link them to the pesantren environment.
I will also shed light on some discourses related to Islamic reforms
stimulated by the Javanese ulama (religious scholars) in Mecca and
how they influenced the construction of pesantren ideology. I will
end this article with a case study of Shaykh ‘Abd al-Hamid Kudus.
This study is meant to portray the intellectual career of a Javanese
teacher at the Masjid al-Haram in Mecca.

This article looks at the influence of Meccan education on

Javanese Ulama: the Textual and Intellectual Networks

In the 19% century there were a great number of teachers at the
Masjid al-Haram actively engaged in writing activities. The Jawi (i.e.
from the Malay world) teachers were no exception.! Their publica-
tions varied in terms of subjects such as Islamic theology, Islamic
law, ethics and Arabic grammar. In this part, I will elaborate on the
impact of the printing culture on the pesantren tradition, especially
concerning the rise of the Javanese ulama in Mecca. Special atten-
tion will be paid to the writing activities of the Javanese ulama in
Mecca. I will link this topic to what Michael Laffan has described as
a kind of “textual network”? and its implication on the development
of pesantren scholarship.

Printed books are a relatively new phenomenon in the Muslim
world. Francis Robinson states that print did not take root in the
Muslim world until the 19* century.? Book printing activities began
only in 1825, when the first press was established in Cairo, Egypt.
Before that, Muslims refused to adopt the print, partly for suppos-
edly religious reasons.* It was said that they suspected that hog
bristles were used in the brush for cleaning the block. As a conse-
quence, they worried that these religiously impure (njis) bristles
would touch the name of Allah. This would be blasphemy.’ Printing
activities in Mecca began in 1884 with the establishment of the gov-
ernment press which not only printed Arabic but also Malay books.
The extent to which the printing activities influenced pesantren
scholarship in Mecca is of great significance.

One of the ways in which the pesantren scholarship was influ-
enced is the emergence of textual networks through which religious
ideas could be communicated to a wider audience. On the one hand,
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this textual network played a significant role in connecting the Jawi
Muslims to Muslims from other parts of the Muslim world.® In this
regard, one of the pivotal manifestations of the connection mediat-
ed by print press was the issuance of fatwds. Print technology facili-
tated the spread of fatwas. During the last quarter of the 19* century,
fatwas were one of the essential methods of transmitting Islam from
its centre in Mecca to other parts of the Muslim world. As Kaptein
puts it, it even functioned as “a unifying factor.”” One of the most
striking examples in this case is the Muhimmat al-Nafa'is, a collec-
tion of fatwas from the end of the 19™ century issued especially to
the Indonesian Muslim community.® The fatwis can best be under-
stood in the spirit of their time. As will be shown later in the case
of Shaykh ‘Abd al-Hamid Kudus, the works of Javanese ulama in
Mecca were often written in response to requests from their fellows
in Java.

On the other hand, the textual network also served to enhance-
the intellectual network they made with ulama either from their
homeland or other regions. The works they wrote reflect an intel-
lectual continuation. They wrote books in order to prolong their
intellectual links either with their teachers or with higher authori-
ties. As an example, mention could be made of Javanese ulama who
often wrote commentaries on the works of their fellow Javanese.
Nawaw1i al-Bantani, for instance, wrote Al-‘Igd al-Thamin which is
a commentary of Manztimat al-Sittin Mas’ala or so called Al-Fatho
al-Mubin by Musotoafa b. ‘Uthman of Garut, West Java.” Nawaw1
also wrote two commentaries of the works by Salim b. ‘Abd Allah
b. Sumayr (d. 1854), a Hadramaut immigrant in Batavia. They were
respectively Sharho Kashifat al-Sija"* and Sulitk al-Jada."* At the same
time, Nawawi authored a great number of commentaries (sharh) of
Middle Eastern ulama. These commentaries served to link his in-
tellectual network in a wider context. Another example is the case
of Mahftzal-Tirmisi who authored a number of Islamic books. As
a specialist in hadith literature, he traced his links of transmission
back to respected scholars of hadith. In his introduction to Minhdj
Dhawrt al-Nazar, he narrated all his transmitters from two intercon-
nected links."? This is shown in the diagram below.

Studia Islamika, Vol. 15, No. 3, 2008
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The Transmission Chain of Mahftiz al-Tirmisi

The spread of printing technology also impacted on religious
authority. This is in line with the aim of rilila (search for Islamic
knowledge), which is to gain higher authority through gaining
knowledge.” In this case, Mecca as the centre of Islamic learning
was considered to be the place where the highest Islamic authorities
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could be found. With the participation of the Jawi ulama in writ-
ing activities, they at the same time created their own authority as
interpreters of Islam.* Nawaw1’s writing career is a good example.
For the sake of the publication of his Marah Labid, Nawaw1 became
famous as Sayyid ulama al-Hijaz (the leader of the Hijaz ulama).
Undeniably, this appellation was an acknowledgement of his status
as an authoritative interpreter of Islam."

No less significant is the impact of the textual network on the
textual references of pesantrens. With regard to this, it is worth out-
lining the historical development of the use of kitab kuning. Literally,
kitab kuning means “yellow book”. It has this name because of the
yellow colour of the paper brought from the Middle East in the early
20™ century. The kitab kuning is crucial for the pesantren community
not only as its intellectual reference but also as part of its identity
as the traditionalist group. It was due to the kitab kuning that the
pesantren community became differentiated from the modernist
group. While the latter read and wrote buku putih (lit. white book),
the former preferred reading kitab kuning.’* It was through kitab
kuning that they transmitted traditional Islam over the centuries."”
Jajat Burhanuddin notes that kitab kuning should be seen within the
framework of taglid (following), together with ritual practices which
were common among traditionalists.'®

Historically, kitab kuning became prominent in the pesantren com-
munity in the Malay Archipelago in the 16" century. As Martin van
Bruinessen has indicated, at that time some of these kitab kuning
were translated into both Javanese and Malay. In addition, some
Javanese and Malay Muslims wrote books in their respective lan-
guages. As an example, van Bruinessen indicated that in an early
Javanese work entitled Wejangan Seh Bari, a 16™ century Javanese
text, two Arabic works were mentioned, Ihya’ ‘Ulim al-Din by al-
Ghazali (d. 1111) and Tamhid (probably by Abti Shukiir al-Kashshi
al-Salimi).” However, it should be noted that before the 19™ century
printed books were not yet available. As a result, the only available
books were in the form of manuscripts. Only later in the century did
printed editions become more easily obtainable.

In order to get a more comprehensive idea of the development
of kitab kuning, it is useful to look at the most detailed account made
by L.W.C. van den Berg. In 1884 he listed a number of the kitab kun-
ing used in pesantren in Java and Madura.”’ Another account was
made by Soebardi in his study of Serat Cethini*' The latter study
provided data relatively similar to those of van den Berg. However,
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van den Berg’s is more comprehensive. Karel Steenbrink has ana-
lysed and classified van den Berg’s list. He classifies them into six
categories:*

1. The first category includes the books concerning practical

figh. They comprise: Saftnat al-Naja by Salim b. ‘Abd Allah b.
Sumayr (d. 1270/1854); Sullam al-Tawfiq by Sayyid ‘Abd Allah
b. al-Husayn b. Tahir (d. 1271/1855); Masa il al-Sittin- by Abt al-
’Abbas Ahmad b. Muhammad al-Zahid al-Misri (d. 818/1415);
Mukhtasar by ‘Abd Allah b. ‘Abd al-Rahman Bafadal (d. c.
900/1494); Kitab Minhaj al-Qawim by Shihab al-Din Ahmad b.
Muhammad b. Hajar al-Haytami (d. 973/1465); Al-Hawashi al-
Madaniyya by Sulayman al-Kurdi (d. 1194/1780); Al-Risala by
Sayyid Ahmad b. Zayn al-Fabshi (d. 1250/1834).

The second category is general figh. They include: Mukhtasar by
Ahmad b. al-Hasan b. Ahmad al-Isfahani (d. c. 600/1203); Fath
al-Qarib by Abu ‘Abd Allah Muhammad b. Qasim al-Ghazzi
(d. 918/1512); Sharh Ibn al-Qasim by Ibrahim b. Muhammad
al-Bajuri (d. 1260/1844); Igna’ by Muhammad al-Sharbini (d.
977/1569); Tuhfat al-Habib by Sulayman al-Bujayrimi (d. c.
1200/1785); Al-Muharrar by Abu al-Qasim ‘Abd al-Karim b.
Muhammad al-Rafi‘t (d. 623/1226); Minhaj al-Talibin by Abu
Zakariya Yahya b. Sharaf al-Nawawi (d.676/1277); Al-Mahallt
by Jalal al-Din Muhammad b. Ahmad al-Mahalli (d. 864 /1460);
Fath al-Wahhab by Abtu Yahya Zakariya b. Muhammad al-
Ansari (d. 926/1520); Tuhfat al-Muhtaj by Ibn Hajar al-Haytami
(d. 973/1465); Fath al-Mu‘in by Zayn al-Din b. ‘Abd al-’Aziz al-
Malibari (d. 982/1574).

The third category consists of the books which deal with Arabic
grammar. They are: Mugaddimat al-Ajuriimiyyaby Ab* Abd Allah
b. Muhammad b. Dawud al-Sanhaji b. Ajuram (d. 273/1322);
Mutammima by Shams al-Din Muhammad b. Muhammad al-
Ru‘ayni; Al-Fawakih al-Janniyya by ‘Abd Allah al-Fakihi (d. c.
980/1572); Al-Durra al-Bahiyya by Sharaf b. Yahya b. Aba al-
Khayr al-Ansari al-‘Imriti (d. ¢. 990/1563); Sharh al- "Allama
al-Kafraw® by Hasan b. ‘Ali al-Kafrawi (d. c. 1200/1785); Al-
‘Awamil al-Mi’a by ‘Abd al-Qahir b. ‘Abd al-Rahman al-Jurjani
(d. 471/1078); Inna Awlaby ‘Abd al-Qahir b. ‘Abd al-Rahman al-
Jurjani; Alfiyya by Abu ‘Abd Allah Muhammad b. *Abd Allah al-
Tay al-Jajjani (672 /1273); Minhaj al-Masalik by Jamal al-Din ‘Alib.
Muhammad al-Ashmiini (d. 909/1503); Sharh Ibn ‘Aqil by ‘Abd
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Allah b. ‘Abd al-Rahman b. ‘Aqil (d. 769/1368); Tamrin al-Tullab
by Khalid b. ‘Abd Allah al-Azhari (d. 905/1500); Al-Kafiyya by
Jamal al-Din Abti ‘Amr ‘Uthman b. al-Hajib (d. 646/1248); Qatr
al-Nada by Abt ‘Abd Allah Muhammad b. Yasuf b. Hashim
(d. 761/1360); Mujib al-Nida by Shihab al-Din Ahmad b. Jamal
al-Din ‘Abd Allah b. Nar al-Din ‘Ali al-Fakihi; and Al-Misbah
by Burhan al-Din Abti al-Fath Nasir al-Din b. Aba al-Makarim
‘Abd al-Sayyid al-Muttarizi (d. 610/1213).

The fourth category concerns Islamic doctrines. They include:
Bahjat al-‘Ulam by Abt al-Layth Muhammad b. Abt Nasr b.
Ibrahim al-Samarqandi (d. 373/983); Umm al-Barahin by Abu
‘Abd Allah Muhammad b. Yaisuf al-Santisi (d. 895/1490); ‘Abd
AllahMuhammadb. ‘Umarb. Ibrahimal-Tilimsani (d. 897 /1492);
Al-Mufid by Abti ‘Abd Allah Muhammad b. Sulayman al-Jazali
(d. 870/1465); Fath al-Mubin by Ibrahim b. Muhammad al-Bajart
[al-Bayjari] (d. 1260/1840); Kifayat al- ‘Awwam by Muhammad b.
al-Shafi‘1 al-Fadali (d. 1861); Al-Miftah ft Sharh Ma rifat al-Islam
by Muhammad b. al-Shafi‘1 al-Fadali (d. 1861); Jawhar al-Tawhid
by Ibrahim al-Laqqgani (d. 1041/1632); Iftah al-Murid by ‘Abd al-
Salam b. Ibrahim al-Laqqgani (d. 1078/1667).

The fifth category comprises books on Islamic mysticism (tasaw-
wuf). They include three works by Abtt Hamid Muhammad al-
Ghazali (d. 505/1111): Ihya“ ‘Uliam al-Din; Bidayat al-Hidaya and
Minhaj al-*Abidin. There is also the work of ‘Abd Allah b. al-
Hijazi al-Khalaiti [al-Khalwati] al-Sharqgawi (d. 1812). This work
is a hashiyya (super commentary) on a sharh (commentary) by
Muhammad b. Ibrahim b. ‘Abbad al-Nafzi on Al-Hikam by T3j
al-Din al-Fadl Ahmad b. Muhammad b. ‘Abd al-Karim b. ‘Ata‘
Allah al-Sakandari (d. 796/1394). In addition to these works,
two others are included: Shu‘b al-Iman by Muhammad b. ‘Abd
Allah al-IjT and Hidayat al-Adhkiya’ ila Tariq al-Awliya’ by Zayn
al-Din al-Malibari (d. c. 914/1508).

Finally, the sixth category is Qur’anic exegesis (fafsir) which lists
only one work, i.e. Tafsir al-Jalalayn co-authored by Jalal al-Din
Muhammad b. Ahmad al-Mahalli (d. 864/1460) and Jalal al-Din
‘Abd al-Rahman b. Abx Bakr al-Suyuti (d. 911/1505).

From the above categories, Karel Steenbrink draws five conclu-

sions.* They are: 1) approaches to the Qur’an and the hadith were

made indirectly through the selection of classic books, mainly figh

books; 2) almost all the books were written in the Middle Ages; 3)

Studia Islamika, Vol. 15, No. 3, 2008



The Influences of The Meccan Education on The Pesantren Tradition 477

Islamic Sufism was not dominant; 4). Van der Berg’s data was sim-
ilar to Soebardi’s with some additional titles;* and 5) there were
some similarities between works used in Java and in Sumatra.*

Van den Berg’s list is also affirmed by Ahmad Batjan who appar-
ently came from the Moluccas, as his name indicates. In 1884, he pro-
vided Snouck Hurgronje with a brief list of works.” The list shows
that figh was the most favourite topic read in the Archipelago.

From Batjan’s list, Laffan identified the original names and au-
thors of the works and divides them into three categories. The first
one is the standard works of jurisprudence including al-Muharrar by
al-Rafi‘i (d. 1226); Umm al-Barahin by Abt ‘Abd Allah Muhammad
b. Yasuf al-Santsi (1490); al-Masa'il al-Sittin by Abu al-‘Abbas
Ahmad al-Misri (d. 1415); Fath al-Mu‘n by al-Malibari. The second
category covers the works produced with a Jawi audience. They are:
Al-Sirat al-Mustagqim by al-Raniri; Safinat al-Naja by Salim b. ‘Abd
Allah b. Sumayr (d. 1854); Tulifa which might refer to the Tuhfa by
al-Burhanpuiri or Tuhfat al-Muhtaj ila Sharl al-Minhaj by Ibn Hajar
al-Haytami.

The third category comprises the redactions of works by Jawi
ulama (mostly from Malay-speaking lands): Mir'at al-Tullab by
‘Abd al-Ra’af al-Sinkili; Al-Durr al-Thamin probably by Muhammad
Nafis al-Banjari (1735); Fara'id al-Ghaya al-Taqrib fi al-Irth wa al-
Tansth and Idah al-Bab li Murid al-Nikah bi al-Sawwab both by Daud
b. ‘Abd Allah b. Idris al-Fattani (c. 1740-c. 1845); Masa ‘il al-Muhtadt
li Ikhwan al-Mubtadi by Ahmad b. Muhammad Zayd al-Fattani; Sabil
al-Muhtadin li al-Tafagquh fi Amr al-Din by Muhammad Arshad b.
‘Abd Allah al-Banjari (1710-1812) and Hidayat al-Salikin by *Abd al-
Samad al-Falimbani.?® Laffan failed to identify two titles, which are
Al-Mufid and Tilimsani.?* Based on Voorhoeve’s Handlist, Al-Mufid is
an anonymous commentary of Umm al-Barahin which Brockelmann
erroneously identified as the commentary by Tilimsani.®

What should be noted is that the textual networks stimulated the
popularity of 19" century Middle Eastern scholars’ works within
the Javanese pesantren community. As a result, the introduction of
their works into pesantren curricula is widespread. As can be seen
above, almost all references stemmed from periods before the 19*
century. Only a few of them were from authors of the 19" century:
Salim b. ‘Abd Allah b. Sumayr, Sayyid ‘Abd Allah b. al-Husayn
b. Tahir and Ibrahim b. Muhammad al-Bajtri. From amongst the
Javanese authors, Shaykh Nawawi and Mahftiz al-Tirmisi were the
most famous in the pesantren. Van Bruinessen’s collection lists 22
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titles by NawawT of which eleven occur among the most frequently
used works in pesantrens.® Al-Tirmisi wrote a number of volumi-
nous Arabic books on various subjects including the hadith, Islamic
law, Qur’anic recitation, and Sufism.?? Another prominent writer
who should be mentioned is Shaykh ‘Abd al-Hamid Kudus. Of
these books, Lata if al-Isharat (on principles of Islamic law, usil al-
figh) is widely used in pesantrens.® From the Middle East authors,
seven titles by Ahmad b. Zayni Dahlan and four titles by Abt Bakr
Shata are included in van Bruinessen’s list.>*

The Construction of the Pesantren Ideology

During the 19™ century, the relationship between shari’a and
tasawwuf (Sufism) in the Hijaz was very much influenced by po-
litical events in the Muslim world. Generally speaking, as Badri
Yatim has analysed, during the century two trends of Sufism had
developed in the Hijaz: orthodox and popular Sufism. The former
emphasised the harmony between shari’a and the spiritual dimen-
sions of Islam, while the latter accentuated the spiritual dimensions
and developed the individual cult of shaykhs (spiritual leaders of
tariga).® Orthodox Sufism had been the most dominant since the
end of the 18" century with the popular Sufi teachings of al-Ghazali.
As McDonald remarked, this popularity was due to Murtada al-
Zabidi’s commentary on al-Ghazali’s Ihya’ ‘Ulim al-Din. The com-
mentary was entitled Kitab Ithoaf al-Sada al-Muttagin bi Sharho Asrar
Ihoya’ “Ulam al-Din.* He says:

Inthe corner of the Muslim world generations of Sufis lived comparatively
undisturbed, and it was Sayyid Murtada in Tihama, who by his great
commentary on the Thya of al-Ghazall practically founded the modern
study of that book ... thus there can be no question of the wide influence
which he is now exercising.”

This popularity was interrupted by the rise of the Saud dynas-
ty. Although the dynasty lasted only for a short term, from 1803 to
1813, its influence on religious matters is undeniable. This is because
it interfered directly with religion. Supported by the Wahhabists,
the dynasty took part in demanding the return to the Qur’an and
the Sunnah and combat against mystical practices among the ad-
herents of Sufi orders. As a result, during the rule of the Saud dy-
nasty, a great number of the Hijazi who opposed the dynasty es-
caped, including the followers of tariga.*® With the demise of the
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dynasty, the Hijaz and Egypt were under the rule of the Ottoman
government. When Muhammad ‘Ali Pasha (r. 1813-1833 and 1833-
1840) came to power in Egypt, many Egyptian ulama immigrated
to the Hijaz and became leading teachers at the Masjid al-Haram,
Mecca, as well as at the Masjid al-Nabawi, in Medinah. Generally,
they were the shari‘a-oriented ulama. Among them, the most promi-
nent were three: Shata: Sayyid Bakri Shata (d. 1893), Sayyid ‘Umar
Shata (d. 1330/11912) and Sayyid ‘Uthman Shata (d. 1295/1878).”
In addition, many settlers (mujawiran) in the Hijaz were already in
touch with the followers of Islamic revivalism and modernism such
as settlers from India. They established educational institutions
such as modern schools and halagas at the Masjid al-FHaram. Among
them was Madrasa Sawlatiya. However, tarigas did not complete-
ly disappear from Mecca. Instead, some orthodox tarigas such as
Santisiyya, Nagshabandiya, Qadiriya and Shadhiliya flourished
more and more.® In addition, several leading ulama at the Masjid
al-Haram such as Shaykh ‘Abd al-Hamid Daghestani, Habib Allah
and Muhammad Salih Zawaw1 adhered to tariga.t!

The popularity of orthodox Sufism in the latter part of the
19% century can also be seen in the Masjid al-Haram in which al-
Ghazalr’s Ihya* ‘Ulam al-Din became the main handbook for teach-
ing Sufism.* In addition, as Snouck reported, most teachers at the
Masjid al-Haram disliked the existing popular tariga practices. They
often warned their pupils not to follow the practices unless they hac
sufficient knowledge. They suggested the pupils to first study the
Sufi teachings of al-Ghazali.*

The influence of the reform of Sufism in Mecca on the pesantrer
tradition can be assessed from the fact that a number of Javanese wh
studied, and taught, at the Masjid al-Flaram developed sharta-ori
ented tasawwuf (Sufism). Among them was Nawaw1 al-Bantani wh
taught the works of al-Ghazali at the Masjid al-Haram. Nawaw1”
attitude toward Sufism was clear. Although he did not adhere to :
certain fariga, he did not prevent his students from following one.*
NawawT’s attitude can also be seen in the case of Sayyid ‘Uthmat
of Batavia who once asked his support to fight against tariga move
ments spreading in Java.*® Even though Nawawl did not refus
Sayyid ‘Uthman’s request, his own opinion on tariga was not totall
in agreement with ‘Uthman’s. He only agreed on some negative ef
fects of tariga practices.*

Nawawi himself practised the moderate ethical Sufism of al
Ghazali. This is reflected in his two works. The first one was
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commentary on al-Ghazali’s Bidayat al-Hidaya entitled Maragr al-
‘Ubadiyya, printed in 1881. Another work by Nawawl was a com-
mentary on a mystic poem of Zayn al-Din al-Malibari entitled
Salalim al-Fudoala’ ‘ala Hidayat al-Adhkiya’ ila Tarig al-Awliya’ printed
in 1884.”” In line with Nawaw1 were Khalil Bangkalan, Saleh Darat
and Hasyim Asy’ari who practised Sufi teachings without any af-
filiation with a certain tariga. However, they did not teach in Mecca.
Instead, they returned home and taught at their respective pesant-
rens.®s

Until the last quarter of the 19™ century, modernists and tradi-
tionalists did not differ sharply. This was due to the interests they
shared. As Laffan said, they were “united in the quest to regain
their independence of action and reinstate Islam as the guiding phi-
losophy in their own communities; whether quietly like Nawaw, or
aggressively like Ahmad Khatib.”* In addition, the influence of the
Egyptian reformists Muhammad ‘Abduh and Rashid Rida had only
become apparent in the early 20™ century. The position of Shaykh
Ahmad Khatib Minangkabau was in between the modernist and
traditionalist groups.” Considering this, it is difficult to give a clear
portrait of the ideological construction of the traditionalists without
looking at the later developments.

One can see the ideological construction of Islamic discourses de-
veloping in the traditionalist group in Mecca, either in figh, Islamic
theology or Sufism. In figh, the Shafi‘ite madhhab dominated the in-
tellectual arena in Mecca. This can be seen in the number of teach-
ers at the Masjid al-Haram, of whom the majority were Shafi’ite.
Unfortunately, there is no specific information regarding the exact
number of Jawi in Mecca. What is clear is that they were at liberty to
study with teachers from any madhhab. This is also true for Sufism.
What should be emphasised here is that Meccan education con-
tributed to the strengthening of the adherence to a madhhab in the
pesantren tradition. This strengthening of adherence became more
striking later, with the establishment of Nahdlatul Ulama (NU).

The foundation of NU should be viewed as the institutionalisa-
tion of pesantrens. According to Zamakhasyari Dhofier, traditional
Islam is Islam as interpreted by previous ulama who lived between
the thirteenth and the seventeenth century.” This traditional Islam
manifested itself in the adherence of the pesantren community to the
teachings of madhhabs and was formulated as the Ahl al-Sunnah wa
al-Jama ‘ah (the followers of the Prophet and Muslim community)
or Aswaja. It is often claimed that the Aswaja originated from the
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theological doctrine of Abti Hasan al-Ash‘ari (d. 324/935) and Abt
Mansar al-Maturidi (d. 333/944). Nonetheless, the term itself was
introduced for the first time by Murtada al-Zabidi (d. 1205/1791) to
refer to the followers of the theological teachings of al-Ash’ari and
al-Mataridi.>

In the Indonesian context, the Aswaja was embodied institution-
ally in the foundation of NU in 1926. Since the present study is lim-
ited to pesantrens in the latter part of the 19" century, a discussion
of NU is not relevant. The traditionalist ideology was manifested
within the Qanun Asasi by the founder of the organisation, Hasyim
Asy’ari. He said:

O, the ulama and companions who obey God from the group of
ahlussunnah waljama‘ah, from the group who follow the four imams of
the madhahib: you are the people who study the religious knowledge
from the ‘ulama’ who lived before you; the ulama before you studied
from them through chain of authorities that link and reach you. And
you always investigate those from whom you study your religion. Thus,
you are the guardians of the doors of that religious knowledge. You
should not enter that house [of the religious] except through its doors.
Whoever enters that house without passing its doors, he/she is called
a thief.®

From the quotation, it becomes clear that the ideology of the tra-
ditionalist group is Ahl al-Sunnah wa al-Jama ‘ah. They were the fol-
lowers of four madhhabs whose Islamic knowledge they transferred.
In fact, Hasyim Asy’ari did not give an explicit definition of Aswaja.
The Aswaja as formulated by NU was coined by a study circle called
Taswirul Afkar headed by K.H. Wahab Chasbullah (d. 1971). Then
Aswaja was defined by K.H. Bisri Musthofa (d. 1977) of Rembang,
Central Java, as the followers of al-Ash’ari and al-Maturidi in the-
ology, of the four madhhabs in figh, and of al-Junayd al-Baghdadi
and al-Ghazali (d. 1111) in Sufism. This definition was taken from
Al-Kawakib al-Lamma‘a by K.H. Abul Fadhol of Senori, Tuban, East
Java, and was formalised in the twenty-third Muktamar in Solo in
1962.%

In the following section I will deal with the influence of Meccan
education by specifically studying the figure of Shaykh ‘Abd al-
Hamid Kudus. The aim of this section is to understand how the
Javanese ulama, as represented in the example of Shaykh ‘Abd al-
Hamid Kudus, built their intellectual career and how they main-
tained their connections with their fellow Javanese as well as with
ulama from other parts of the Muslim world.
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Shaykh ‘Abd al-Hamid Kudus (1863-1915): A Case Study®

Among the Javanese ulama in Mecca, Shaykh ‘Abd al-Hamid
Kudus is not as famous as others such as Shaykh Nawawi al-Bantani
and Mahftzh al-Tirmisi. However, looking in several Arabic bio-
graphical dictionaries (tarajim),” one will notice that Shaykh Hamid
created his own name by authoring some Islamic books in Arabic.
One of his works entitled Lata'if al-Isharat (on usul al-figh) is, up to
the present day, still widely used in pesantrens. However, this is
not to say that it is easy to discuss the intellectual profile of Shaykh
‘Abd al-Hamid Kudus. His position as a teacher (mudarris) at the
Masjid al-Haram became significant since he was involved in the
intellectual networks established by the ulama of the archipelago.
However, only sketchy information is available about him. In his
dissertation, Abd. Rachman states that “so far there are no reliable
sources disclosing the exact dates of the biography of ‘Abd al-Ham1id
bin Muhammad ‘Al Kudus. He must have been the contemporary
of Saleh Darat who wrote most of his kitabs in the latter part of the
19™ century.”¥ This lack of information is quite strange, given that
Shaykh Hamid Kudus authored and published some twenty books.
Although he was born and died in Mecca, Shaykh Hamid Kudus
never lost touch with his ancestral roots, that is, Java.

In the latter part of the 19™ century the wave of pilgrims from
the archipelago increased. Many Muslims of different countries
travelled to Mecca to complete the hajj (Islamic pilgrimage). After
the hajj, some of them returned to their homeland, while the others
decided to settle there for a while or even for good. Shaykh ‘Abd
al-Hamid’s father, Shaykh Muhammad ‘Al b. ‘Abd al-Qadir Zahid
al-Khatib b ‘Abd al-Khatib was one of those who decided to settle
and spend his life in Mecca.

Shaykh Muhammad ‘Alf came from Kudus, Central Java. He was
twenty years old when he travelled to Mecca. After completing hajj,
he decided to live in Mecca, where he married an Arab woman.® He
lived there for some thirty years until the end of his life. During his
life in Mecca, he pursued knowledge of Islam from renowned ula-
ma such as Shaykh Ahmad b Muhammad Dimyati, Shaykh Yasuf
al-Sunbulawi, and Shaykh Ahmad al-Nahrawi from Mecca. He also
studied with Shaykh Ahmad Zayni b. Dahlan. He spent almost all
his days in Mecca studying, teaching and writing. According to
Shaykh Hamid, his father wrote some books which remained un-
published until the end of his life. Approximately nine years after
the death of his father, Shaykh Hamid’s home—with all his belong-
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ings, including all his father’s manuscripts—burned down. The
only work that was saved was Kifayat al-Mubtadi, on which Shaykh
Hamid then wrote a commentary named Irshad al-Muhtads ila Sharh
Kifayat al-Mubtadr. The subject of the book was Islamic theology.”
Shaykh Hamid seemed to continue in his father’s intellectual foot-
steps.

Shaykh ‘Abd al-Hamid was born in Mecca in 1280 (c.1863/4)
and died there in 1334 (c.1915/6). Born into a religious family, he
received his early education from his father from whom he—to-
gether with his young brother Muhammad Nar b. Muhammad
‘Ali—learned to read the Qur’an and with whom he studied el-
ementary Islamic books such as Fath al-Qarib (on figh) and Sharh
Ajurimiyya (on Arabic grammar). He then continued to study at the
Masjid al-Haram in which he studied with prominent Meccan ‘ula-
ma. Among his teachers were Shaykh Muhammad Sulayman Hasb
Allah, Shaykh ‘Umar Ba Junayd, Shaykh ‘Abd al-Rahman Dihhan,
Shaykh Sa‘id Yamani, Habib Salih b. ‘Abd Allah al-‘Attas, Shaykh
Muhammad Shata, Shaykh Bakri Shata, Shaykh ‘Umar Shata, and
Shaykh ‘Uthman Shata. He was also a student of the Shafi’ite Grand
Mufti of Mecca, Shaykh Ahmad b. Zayni Dahlan (d. 1307/1886) and
his assistant Sa‘id Babasil.*° Shaykh ‘Abd al-Hamid Kudus received
ijaza (recommendations) from many ulama.®® Among them, Dahlan
wrote an ijaza for Shaykh ‘Abd al-Hamid entitled Thabat Ijaza ila
‘Abd al-Hamid Quds.®> Another scholar who gave him an ijaza was
Sulayman b. ‘Abd al-Rahman b. Sulayman Magbiil al-Ahdal, enti-
tled Ijaza ila al-Shaykh ‘Abd al-Hamid b. Muhammad ‘Alt Qudis al-Jaw?
al-Makkz.* He also received one from Muhammad al-Bina“ al-Hanafi
(the Hanafite mufti of Alexandria, Egypt, who wrote an ijaza enti-
tled Ijaza ila al-Shaykh ‘Abd al-Hamid b. Muhammad ‘Alf Quds.** Last
but not least, Muhammad b. Ahmad Zaqziiq al-Rashidi al-Shadhili
wrote for him [jazatan min Muhammad b. Ahmad Zaqziiq al-Rashidt
ila ‘Abd al-Hamid (Shaykh al-Jawa bi Makka).® From one of the ijazas
Shaykh ‘Abd al-Hamid received, it can be discerned that he also
studied with a Hanafite scholar. It seemed that his most important
teacher was Sayyid Aba Bakr b. Muhammad Shata or Bakr1 Shata.
This can be seen from the fact that he wrote a biography of Bakr
Shata entitled Kanz al-‘Ata’ ft Tarjamat Sayyid Bakri Shata.®

Shaykh ‘Abd al-Hamid’s intellectual life was formed in the cir-
cle of Masjid al-Haram in which he represented a Shafi’ite scholar.
Under the guidance of renowned ulama and with the basic knowl-
edge received from his father, Shaykh Hamid became an ‘alim (a
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learned man), sha‘ir (a poet) and mu allif (an author). In addition
to teaching at the Masjid al-Haram, he devoted himself to writing
some Arabic books on various topics such as figh, usiil al-figh, tasaw-
wuf, ethics, Arabic poetry, and hagiography. His command of ‘arid
(Arabic prosody) earned him his name as one of the outstanding
poetry theorists at that time. On this, he wrote a book called Fath al-
Jalil al-Kaft fr ‘Tlm al-"Ariid wa al-Qawafi.”” Several of his works were
written in poetic forms such as Manziima al-Jawahir al-Wuddiyya fi
al-Adab wa al-Akhlaq al-Mardiyya (on ethics), Nayl al-Is ‘ad wa al-Qabiil
(hagiography), and Majmii* Buliigh al-Maram fthi Mawlid al-Nabt
(poems praising the Prophet). Acknowledging his great intellectual
achievements, the aforementioned ulama gave him ijaza (licences)
to teach at the Masjid al-FHaram.®

Although he never reached the stature of Shaykh Nawawi al-
Bantani, Shaykh Hamid’s scholarly works gained recognition from
renowned ulama in the Middle East. This can be seen from the fact
that almost all of his works end up with tagariz (eulogies) from such
ulama as Shaykh ‘Abd al-Rahman al-Sharbini al-Thani (Shaykh al-
Azhar of Egypt), Mahmtid Tamtm al-Maliki al-Azhari, Ahmad b.
Zayni Dahlan, and Sa’id Babasil, who can be counted among the
most influential ulama of their day. In addition to the works men-
tioned above, Shaykh ‘Abd al-Hamid wrote several other works.*
The works were not only published in Mecca but also in Cairo and
in Delhi, India.” This can be seen as proof that Shaykh ‘Abd al-
Hamid’s authorship was widely acknowledged. Shaykh ‘Abd al-
Hamid’s works reflected his traditional thought. This can be in-
ferred from themes dealing with devotion and hagiography.

Furthermore, the history section of the catalogue of the Library
of Makkah al-Mukarramah mentions three other writings of Shaykh
‘Abd al-Hamid.”" These are: Mawahib al-Mu‘td al-Munshf ft Ma ‘athir
al-"Allama al-Saytd Husayn b. Muhammad b. Husayn al-Habshi;
Mawahib al-Mu‘id al-Munsht ft Ma athir al-Sayid Husayn al-Habshi;”
Qissat al-Mawlid;* Thabat wa Asanid ‘Abd al-Hamid Quds = Al-
Mafakhir al-Saniyya.”” To my knowledge, only Qissat al-Mawlid was
published.

Shaykh ‘Abd al-Hamid had two sons; Muhammad Nir b. ‘Abd
al-Hamid and Muhammad °‘Ali b. ‘Abd al-Hamid. According to
‘Umar ‘Abd al-Jabbar, the first son died in 1360/1941 in Mecca,
while the second moved to Indonesia, returning to his grandfa-
ther’s homeland. There Muhammad ‘Ali devoted himself to teach-
ing and founded a Muslim traditionalist journal called Al-Mir'a Al-
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Muhammadiyya (the Praised Mirror).” He also wrote a book entitled
Al-Sa ‘ada wa Matalib al-Islam fi Hubb al-Sahaba al-Kiram.”” The book
was dedicated to his father, Shaykh ‘Abd al-FHHamid.””® The book
discusses the author’s criticism of the Rafida branch of Shi’ite Islam.
Muhammad ‘Ali died in 1362/1943.

During his life, Shaykh ‘Abd al-Flamid Kudus had visited vari-
ous parts of the Arab world, such as Lebanon and Egypt. He had also
visited Java, the homeland of his ancestors, where he was frequently
asked for advice about religious matters by his fellow Javanese. A
certain Raden Tapsiranom (Tabsir al-Anam),” a qadi of the Surakarta
Royal Palace, once requested him to write a commentary on a trea-
tise by Shaykh Samman entitled Jaliyya al-Karb wa Munilat al-Arb.
This commentary was entitled Al-Futithat al-Qudsiyya fi Tawassulat
al-Sammaniyya. We will further discuss Shaykh Hamid’s fatwas and
then his affiliation with Tariga Sammaniyya.

Giving Fatwis to the Javanese Community

In this part, I shall highlight Shaykh Hamid’s fatwas and the next
part will be a discussion of the Tariga Sammaniyya (or Khalwatiyya
Sammaniyya). The times Shaykh Hamid was requested issue a fat-
wa by his Javanese Muslim fellows approximately coincided with
the issuance of fatwas within the Muhimmat al-Nafa ‘is.** The fatwas
can best be seen to reflect the spirit of the time. Through his fatwas
Shaykh Hamid made intellectual contacts with the Javanese com-
munity. His “fatwds” were documented in several of his books.

In his visit to Java in 1308/1890, Shaykh ‘Abd al-Flamid was
asked about the permissibility of putting the script of Qur’anic
verses or the like upon the kafan (coffin). Referring to the Shafi’ite
authorities, he answered that this practice was not allowed because
of the risk that the script would mix with religiously impure things
(najasat) such as blood. It is worthwhile to mention why such a ques-
tion was addressed. He was told that such an act was mentioned in
traditional Islamic medicine books such as Shams al-Ma‘arif by Abt
al-‘Abbas Ahmad b. ‘Ali b. Yasuf al-Bani (d. 1225/1622) and Al-
Awfag by al-Ghazali (d. 1111), or in story books such as Nuzhat al-
Majalis by ‘Abd al-Rahman al-Suftri (d. 894), or in books on targhib
wa tarhib (attraction and intimidation) such as Tanbih al-Ghafilin by
Abii al-Layth Muhammad b. Ab@ Nasr b. Ibrahim al-Samarqandi
(d. 373/983). This discussion then led to the question of what kinds
of reference should have been used as the legal basis for giving fat-
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wis. From this case, one can understand that fatwis should be based
on “authoritative” Shafi’ite sources and references. He said, “[i]t is
compulsory for those who want to give fatwa to follow the opinion
of the ulama of the madhhab. It is not allowed to give it based on the
less preferable (al-marjah) ...”%

Shaykh ‘Abd al-Hamid was also asked about the delay of janaza
(funeral) prayer until after ‘asr (afternoon prayer) in the hope that
more people would come to pray for the deceased. It should be not-
ed that time after ‘asr and subh (Morning Prayer) is called al-wagt
al-karaha,** meaning that it is not preferable to do prayer during that
time. Referring to kutub mu‘tamad (the authoritative references) of
the Shafi’ite canonical school of thought, he said that the suspen-
sion was legally correct.¥ Another question was raised concerning
the necessity of putting the dead body facing the giblah during the
jandza prayer. Answering the question, Shaykh ‘Abd al-Hamid ar-
gued that it was not necessary to do so, because requirements for
conducting prayer applied only to the living.®

Another question was about the permissibility of interpreting
the Qur’an into non-Arabic languages (a jamiyya). In response to
this particular question, Shaykh Hamid wrote a concise treatise
entitled Al-Tulfa al-Mardiyya fi Jawaz Tafstr al-Qur’an al-‘Azim bi al-
‘Ajamiyya.® The question reads:

Is it permitted or not to interpret the Qur’an in non-Arabic languages
such as Persian and Malay? If you say it is permitted, what is the
difference between this [interpretation] and translation [tarjama] that
jurists forbid by saying that it is not permitted to translate [the chapters
of] the Qur’an, Al-Fatiha or others, because it [translation] eliminates
the intended inimitability of the Qur’an. If different, please explain. If
not, what is your opinion as to what [the author of] Al-Sihah® tells of the
synonymous meaning of translation and interpretation in which he said
that one has translated his words if he interprets them into another language
[tarjama kalamah idha fassarah bi lisan akhar]. If you consider it forbidden,
what about if it is intended to teach the meaning of the Qur’an to non-
Arabs? Please explain to us about this question in a clear answer which
is handed down from the opinion of ulama al-madhhab.¥

Replying to this question, he said,

Yes, itis permitted to interpret the Qur’an into non-Arabic languages, but
not to translate it. The difference between translation and interpretation
is that to translate is to substitute a word for another. In translation,
a translated word is dropped and the translating word substitutes it.
This is not permitted in the case of the Qur’an, because its inimitability

Studia Islamika, Vol. 15, No. 3, 2008



The Influences of The Meccan Education on The Pesantren Tradition 487

is exclusively distinguished through its Arabic style not through its
meaning. The translation will eliminate its intended inimitability.*

The issue of interpreting and translating the Qur’an had become
subjects of heated debate since the early times of Islam.*” The key
problem was not interpretation itself, but translation, which jurists
denounced.” As a matter of fact, not all jurists forbade it. As an ex-
ample, the Hanafite School permitted reciting the translated Qur’an
in prayer, but only if one was unable to recite it in Arabic. Abi Yasuf
and Shaybani of the Hanafite School allowed it even without con-
ditions. This was different from the Malikite and Shafi’ite schools
which tended to forbid it. ™

In Indonesia, debate over the legitimacy of non-Arabic Qur’anic
translations as well as interpretation had been going on since at
least the beginning of the 20™ century. For instance, in 1909, Sayyid
‘Uthman of Batavia wrote a small treatise entitled Hukm al-Rahman
bi al-Nahy ‘an Tarjamat al-Qur ‘an. This treatise was a response to the
work of a Malay. In his introduction to the treatise, Sayyid ‘Uthman
said, “... the most insulting thing of all despicable innovations in the
present time is the Malay translation of the Qur’an made by a certain
Malay...”** Later, a controversy arose over the Indonesian transla-
tion of Maulvi Muhammad Ali’s The Holy Qur ‘an by Tjokroaminoto
(the leader of the Sarekat Islam movement) and his advocates.”

As quoted above, Shaykh ‘Abd al-Hamid solved the problem by
referring first of all to the difference between translation and inter-
pretation. The problem stemmed from the definition as mentioned
in Al-Sihah, which did not distinguish between translation and in-
terpretation. Instead of distinguishing them, the author of Al-Sihah
said, “one has translated his words if he interprets them into anoth-
er language (tarjama kalamah idha fassarah bi lisan akhar)”.** He com-
mented that this definition was only applied linguistically (lughawi-
yyan), not as a religious term (shar‘an).” He held the same opinion
as the Shafi’ite ulama that the literal translation of the Qur’an was
forbidden. In other words, they did not oppose the interpretative
translation; they agreed that the interpretation was lawful.

Khalwatiyya Sammaniyya

Freedom of choosing and practising a certain Sufi order became
an popular topic of Muslim discourses in the Haramayn in recent
centuries. It is not surprising that many ulama studied various or-
ders from various Sufi teachers first, and then decided which one
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of them to practise. This was also the case with Shaykh ‘Abd al-
Hamid.

Shaykh ‘Abd al-Hamid Kudus engaged not only in intellectual
activities but also in spiritual practices. He studied various spiritual
orders (tarigas) such as Qadiriyya, Nagshabandiyya, ‘Alawiyya and
Khalwatiyya. After studying these tarigas, he then decided to prac-
tise the Khalwatiyya Sammaniyya order. He received a special licence
(ijaza khassa) as well as a common licence (ijaza ‘amma) from teach-
ers of tariga.** He received ijaza from ‘Umar Shata, Bakri Shata and
Sayyid Habib Husayn b. Sayyid Muhammad b. Husayn al-Habshi
(d. 1330/1912). Below is the transmission chain of Shaykh Hamid’s
affiliation with the Tariga Sammaniyya.

Muhammad ‘Abd al-Karim al-Samman
(d. 1188/1775)

Muhammad Salih al-Shi‘ab al-Ans}ari ‘Abd al-Samad b. ‘Abd al-Rahman al-Jawi
al-Madani al-Falimbani (d. 1788)
‘Abd Allaah al-Baqt ' ‘Abd al-Rahman al-Ahdal (d. 1250/1835)

Muhammad b. ‘Aydras A ntimber of masters

Habib ‘Aydriis b. ‘Umar al-Habshi (d.

1314/1895)
Bakri Shata Habib Husayn al-Habshi ‘Umar Shata
(d. 1310/1893) (d. 1330/1912) (d. 1330/11912)

‘Abd al-Hamid Kudus (d. 1915)
Shaykh ‘Abd al-Hamid’s transmission chain of tariga khalwatiyya
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Tariga Sammaniyya was founded by Shaykh Muhammad b ‘Abd
al-Karim. Born in Medina in 1130/1717, he was a student of re-
nowned Muslim scholars such as Shaykh Muhammad Sulayman
al-Kurdi, Muhammad al-Daqqad, Sayyid ‘Ali al-’Attar, ‘Abd al-
Wahhab al-Tantawi and Sa‘id Hilal al-Makki. He learned Tariga
Khalwatiyya from Sayyid Mustafa al-BakrT who wrote a short rhyme
called Qusida fi al-Tawassul.”

Tariga Sammaniyya arrived in Indonesia in the 18" century. As van
Bruinessen says, this Sufi order combines methods and recitations
of various orders including Khalwatiyya, Qadiriyya, Nagshabandiyya,
and Shadhiliyya. According to him, Tariga Sammaniyya was the first
order to attract a large number of followers in the Archipelago. The
Tariga gained its fame in the Archipelago thanks to two great Sufi
figures, ‘Abd al-Samad al-Falimbani and Naffs al-Banjar1.”

In the middle of the 19* century, Tariga Sammaniyya provoked
a protest from the Batavian scholar Sayyid ‘Uthman b. ‘Abd Allah
b. ‘Aqil b. Yahya.” He wrote a pamphlet called Tanbih al-Ghisman
Didalam Perkara Ratib Samman. He directed his critique at the meth-
ods of dhikr used in the Tariga. In this regard, according to Sayyid
fUthman, there are three main mistakes of Tariga Sammaniyya. In
the first place, the method of dhikr of the Tariqa had changed the
formula of 1a ilaha illa Allah in various ways, for instance, by add-
ing hamza (glottal stop) in [ ilaha to be la-’a-"a-ilaha. This leads to a
change of meaning. Secondly, the dhikr is uttered screaming and by
standing on the tips of one’s toes. This is not in accordance with the
proper ethics of dhikr. Thirdly, screaming in the dhikr disturbs other
people.’”

Sayyid ‘Uthman was known for his vehement criticism of Sufism.
His critique reflected his supposed orthodox views. However, it
would be a mistake to conclude that he was entirely anti-Sufi as well
as anti-tarekat.\” In his Sawn al-Din ‘Al-Naza'at al-Mudillin, Sayyid
‘Uthman tried to bring the tarekat (order) back to its true Islamic ba-
sis. In this case, what he criticised was heterodox elements of Sufism
and tarekat, and such doctrines as wahdat al-wujiid (the union of be-
ing), hulal (incarnation/infusion) and ittihad (union). He forbade
common Muslims to read books such as Al-Futihat al-Makkiyya of
Ibn al-’Arabi.'® It was regarding these topics that Shaykh *Abd al-
Hamid held similar views as Sayyid ‘Uthman.
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Conclusion

As can be seen in the above discussion, the intellectual career
of Shaykh ‘Abd al-Hamid developed from writing and teaching
activities. He established his intellectual network with renowned
Middle East ulama. He taught at the Masjid al-Haram and wrote
a number of Islamic books. As a writer, he devoted his works to
various themes such as figh, usil al-figh, tasawwuf, ethics, Arabic po-
etry, and hagiography. His works reflected his traditional thought.
Because of his writings, he was acknowledged as one of the impor-
tant Meccan ulama of his day. As a Javanese scholars, he established
strong links with his fellow Javanese, as can be seen in his fatwas
on the permissibility of translating the Qur’an into non-Arabic lan-
guages. Last but not least, his affiliation with the Tariga Sammaniyya
after learning various tarigas was the result of the freedom in choos-
ing Sufi orders.
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be noted that the term “Jawa” in this quotation refers to Malay.

On this particular issue, Ichwan has made an interesting analysis by look-
ing into diverse responses to the translation and placing them within the
context of Islamic reform in Indonesia. See Moch Nur Ichwan, “Differing
Responses to an Ahmadi Translation and Exegesis: The Holy Qur'an in
Egypt and Indonesia,” Archipel, 62 (2001), pp. 143-61.

See, Abfi Bakr b. ‘Abd al-Qadir al-Razi, Mukhtar al-Sihah (Cairo: ‘Isa al-Babi
al-Halabi wa Sharakah, n.d.), p. 446. Also ‘Abd al-Flamid Kudus, Al-Tuhfa
al-Mardiyya, p. 18.

‘Abd al-Hamid Kudus, Al-Tulifa al-Mardiyya, p. 20.

See ‘Abd al-Hamid Kudus, Al-Futithat al-Qudsiyya fi Sharh al-Tawassulat al-
Sammaniyya (Cairo: Matba‘a al-Hamidiyya, 1323), pp. 3-5.

‘Abd al-Hamid Kudus, Al-Futihat al-Qudsiyya, pp. 3-4. His full name is
Shaykh Mustafa al-BakrT b. Kamal al-Din b. ‘Ali Kamal al-Din b. ‘Abd al-
Qadir Muhy al-Din al-Siddiqi al-Hanafi al-Dimashgi. He was born in Dhu
al-Qa’da 1099/1688 in Damascus. His father, Shaykh Kamal al-Din, died
whe he was six months old. He then was brought up by his uncle, Ahmad
b. Kamal al-Din b. ‘Abd al-Qadir al-Siddiqi. He studied and excelled in va-
rious Islamic sciences. He also studied a various number of tariga of which
the most important was tariga khalwatiyya. Shaykh Bakri pursued Tariga
Khalwatiyya from Shaykh ‘Abd al-Latif b. Hisham al-Din al-Halabi al-Khal-
wati from whom the former received the ijiza. He frequently travelled to
countries such as Bayt al-Muqaddas (Palestine), Egypt, and Baghdad. He
had many pupils and khalifah, in many countries. The most important were
Shaykh Muhammad Samman al-Madani and Shaykh Muhammad b. Salim
al-Hifni of Egypt (d. 1764). Shaykh Bakri died on 18 Rabi’ al-Thani 1162/8
April 1747. On Mustafa al-Bakri, see, C. Brockelmann, “Al-Bakri,” The En-
cyclopaedia of Islam, New Edition, Vol. 1 (Leiden: EJ. Brill & London: Lucac
& Co, 1960), 965-966; and F. de Jong, “Khalwatiyya,” The Encyclopaedia of
Islam, Vol. 4 (1978), pp.991-993.
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98. See further, Martin van Bruinessen, Kitab Kuning, Pesantren dan Tarekat
(Bandung: Mizan, 1995), pp. 55-87. Also see, G.W.]. Drewes, “A Note on
Muhammad al-Samman, His Writings, and 19th Century Sammaniyya
Practices, chiefly in Batavia, According to Written Data,” Archipel, 43
(1992), pp. 73-87.

99. On Sayyid ‘Uthman, see Azyumardi Azra, “A Hadhrami Religious Scholar
in Indonesia: Sayyid ‘Uthman,” in Ulrike Freitag & William G. Clarence-
Smith (eds), Hadhrami Traders, Scholars and Statesmen in the Indian Ocean,
1750s-1960s (Leiden, New York, Koln: Brill, 1997), pp. 249-263.

100. “Aqil b. Yahya, ‘Uthman b. ‘Abd Allah b., Tanbih al-Ghisman Didalam Per-
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