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Aztumardi Azra

HadhrAmt Scholars

in the Malay-Indonesian DiasPora:

A Preliminary Study of Sayyid 'UthmAn

Abstraksi: Belum adanya studi mmdalam rcnang 
"'l"tla' 

Hadbrimt

di kepulaua, Nurartar), khususnya periode setelab abad t8 pada saat

emigrasi ora.ng'orang Hadhri'rnt mencapai puncahnya, adalah sesuatu

yorig *rnghrionkoi. Memang qdq' catalan-cdtatan mmge-nai 'ulam1'
'ruaJbrAmt 

tertentu., tetapi tidak banyak mernberikan informasi yang

memad.ai. caaan tenebut biasanrya hanya tnetnuat urai.an sangat singkat

d.an tid.ak utuh rnengenai hebeiadaan serta peran 'ulami' HadhrAmi

dalam sQarah klam di kEulauan ini.
Tidailab mmgberark)n, karma motiuasi uuma hedaangan sebagian

besar orang-oror"gHodhrimi ke bagian dunia ini adalab berdagang, dan

b"io" *uiyrbor\on agarna. Dengin kata lain, kedaung-an mereka lebib

banyak diororg oleikeinginan untuk memperbaiki hondisi ekonomi

don *r*prrolih ktkoyain. Maka kalau sebagian 
^dari 

mere.ka ini
hemud,ian *rnrri*o posisi tertentu, seperti q6'di,atau imAm'

kr*nnghinon besar tebii dimotivasi oleh kEmtingan ekonomi untuk

mmdap athan upab hetimbang kepentingan d'garna

Seiagai ,ulami Hadbrimt ter|erluha Nusantara p.a/a ahb.ir abad 19

do, o*)t abad.20, al-Habib Sayyid Intbmin bin 'Abd Allih bin'Aqil
bin Yabyi al''Aliut al-Husaini (1822'1913), atau Sallld 'Utbmin'

buhanlab pengecuali.an dari huatnya motif ekonomi-po,litik.ini. Prestasi

utamanyi tiiah terletah pada kebebaan karir intelektual agamanya,

trtop i pod.o p os is i p mtingny a dalam administrasi pemerintab. kol onial

Brin1o. Ia'adailb 
^u{1,'Botooia 

dan adviseur honorair (pmasebat

bayaran) pad.a pemerintah kolonial Belanda dalam urusttn maryarakat

Akb, ylig,ni"ghali juga mmcakup masalah pribumi dan klam pada

u*rirryi. k iiga il*" karib rcboh pmting pmasebat.pernerintah

holoniai dakm iruro, Islam: Snouck Hurgronje, yang berangSlpan

babua sa1ryid, IJthmin adalab sahabat dekat pemerinrab Belanda.

Meskijin Sayid 1Jtbmin tidak pernah rnengangap rmdah orang
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2 A4ururdiAzra

priburni dalarn tulisan-tulisannya, ia rcap berdiri sebagaipelopor pabam
kernumian beturunan sayyid. Ia mmmtang hnot pnk)-iian antara
sharifah dan lelaki yang buhan sa.1ryid, bai| Arab'rna.u.pun non-Arab.
Meshipun seorang sharifah atau. ualinya trfoh berkenan
rnmgaainkannya dengan lelahi nonsayyid, adalab keuajiban seluruh
lelaki sayyid lainnya untuh ?nenentdng pernikaban terirbut, karena
seorangsharifah adalab kbusus diperuntuhkan bagi lelaki sa1ryid. sayyid
' utbmin mmgh lairn babwa selurub sa.1ry id dan'u larni' di lvlikhoh ii toh
seplhlt !4rua perkau-inan,antara seordng sharifah dan lelaki non-sawid
tid'ab sab hukumnya 6l*t )r hedua mempelai dalam perkazainan sepmi
i.ni-barus dipisabban, kalau perlu dmgan cara kekerasan. Ia mengutip
b-eberapa hadsith serta pandangan 'ulamA' ahl al-baytyang**youkoo
babatl perhauinan ttntara sharifah dan lelaki 

"oi-ioyylA 
*iupoho,

pmgh inaan terhadap Nabi M uhammad dan heturunoniy a. Ha I iii akan
membuat Nabi murka; dan A llab ahan rnmgutuh rnnrki yoog *mghina
Nabi. Maha'ulami' ahl al-bayt *enrtaphan babwa peria.inon antara
sharifah dan nonsayyid bukumnya haiAm mutlaq.

Masalah ini sebenarnya bukan hal yang baiu dan sikap sayyid.
'utbmin smdiri iugl tidak aneh. Narnun toipohnyo ia rnmjaii,ul)mi'
lertdyla yang membaua masalah ini he dalam perbincangan agama di
hepulauan ini. Dalam politik, Salryid.,Uthmdn rmderung ibomidarioni,
,yfufu4!:tilasaan pelnerintab Belanda. Sikap ini ti.dai aneb pad.a d.iri
Sayyid 'Uthrnin, karena .banyak halangan Hadbrimt y)ng jugo
mmyeajui pengudsaan wilayah Muslim oleh kekuasaoo ooo-Muili*,
termasuk negeri mereka sendiri, Hadhramautt. Kaum Hadbrirni di
Nusantara c erderung tidak m-ernp udulikan p m indasan Be knda terhadap
Mus lim pribumi, sepanj ang hepmtingan iereka tidah terancam.

sayyid 'uthrnin terr4' terang mmerima kolonisasi airayah Muslim
oleb non-Muslim; perhatian t4tamanya adalah mmghind.ari kekacauan
dan rnmlaga stabilius bukum serta kitmiban. Anebi.ya, sa1rytid, 'uthmin
adalah p.e.mbela gigih keberadaan sarekat Islam $I), geiakan proto-
nasionalis pertdrnd di Indonesia: ldng rnenen^ng sutt,.s quo-posisi
ekonomi-po l.itlh gemerintah holonial. Ii beronggapoi bob.o kehad.iran
sI teldh melabirkan intmsifikasi penjabaran iiDi-"itoi Islam; sI juga
telab mmdorong perkembangan pmgadaan fasilias bagi kegiaan agaftM
dan ekonomi umat Islam; dan it tekh puli mmguraigi jirnkh pencuri
("? pnf*po! Tetaqi,rnengdpa SoWid,Utbmii Urgii gigih iembeta
lebera.daln,sI, yang ielas-ielas rnenentdng pemerintab hotoiiat Belanda?
Mungh.inhah_ lhapnya ini .berkaitan dmgon kmyataan babua banyak
pendukung SI yang berasal dari pedagang heturunan Arab?
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HadhrAni Schohrs in tln MalayJndoresian Duspora

ltii ir.lo+lii

i'+.8olf bbls.lt) isaau4ell |€ p1l-'tll rlol*ll

fi f$P-lltPP) il& -r...ll or 4-lilor )^l;=,|r-c4ieri,$l

,e je-ev t$.*.t!r ; pr*-t-t etJJl ,f ^-"ft a-lrr ! cf t-*.,. u

;)t &:.t+:-rj CF t-r*ft lr:.,t g.-;5i t .r:r g;))trll F U\Al J)iJt .-ie

-; crt-b->tll elJ 0l Yl ,p.1t-,al*t eLJJlir- lU.r$i-)\Il upt :1>i 6

13;U;t- s! e)P)g+t-5 ;-c'A-+1ir>y t\>W cJrts t"Ci >! rqitf

.,I.+r!t ,J rY-)!

,rJ1 ;;t-'-:.ll 3-a2 tu1; gl"rl dt< J*trlt Jl ap,4 ir''-. oi )-P fi
JFi JJll i.-+rJl.,t ilJl Ott r## 0f ayl e't^tS1J .4.,){-)l ;ytJr ,A

;f t+, t-:ar 5;r- f# dt3 lili .4r)Ul ,.]l1f I vSs ar)t4:iYl dlff

'* J:,.+t ,Fl ;.r i,lr,-'i)l ldt f rS L Jl s-t-!l ,'a*it: r-r!i c;6
.as"rjt lt-rlt l, ,;tit(It

,s-ss4l glt-.a-rl eL.Lll "r-[5 r(\ 1\ f-\ AY Y) dt*r r:*Jl .Jl L-J

.rJ Ut" r;a ---Jt 0ll J'jl1f Jl-b g-t:Jl dll a,-k, ,J J'-r!t, ip"ilt

q rP .4:i- ! Jt yJ o;V! o61..f t"*.lIJ c;rkiill iUJl !l Jdl 4'i1)

.;r,:-fl arxJJAl ut{Jt 6;b! j i$t n.a;, J*-t- GIJ (!r*i +-JlJ a:-LJl

Itj rii orlAy,_/:!tJ^! Olt+.-..r* I Jt.r.r=-Jt rrf ;, ,')t &:
e.lslt'Li+e A-*)Jr ,.ctJ.";slJt 6;tJl a1;tr-" ,viJ'[Vl t5ie -UtjJ uilJ

iJy- dr- Jt*rl 1.+ .* ,jtr;!t i.rLJl Jl qr- * ,,F.-t e--":Jt U

J*., ,y ilCtKlJl tJ.il, ) an-lrl rr! r6l-2Jl .rui "r;r a-11i, .J irtJl

lJirl ri a--sll a<J.rr-Ult, irtJl6.*l.lf '.t*p ,*. 
tl 

,se3l "rii .taj:, ;-;
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4 AzyurnardiAzra

Lt'-P V.t+!-1,-j'i ,(d-U) ,}.ttt \1:. 't--i +* * J*t ^--r\ agi Jf *b
f"u-t +-2ij tqs-ti_, .eui Jl rh.A Jt;;,Jt ,.r:,7!r ftf [+.;**_l}r C,:r

o- J-u e--.:" *. aK.rlt .l! .-Jt Jrl e*Je Jt'ri) &-;t-f ;r+ dLi, J-Jl

Lr .;a-r(It qtls q J^'U ft-l qt .l I j-e ,ue .,.llt! ;iLal 1+ 6.:LJt ,;
ttJc g+Li .,*-g:; Jt4J ot++-;iJl ,!Jr.J"t .iJ ls l* s,hi"- 6-Jt J4

.dh- lf n3* a/t Ai)"aj,-At cx 6r1Jr *i" *Jl Jrf
!"!-i ,.J J,!l eU! i,, rJL:r +-Jr .-ri-:, oli ci*-,r-{l ,y\l ,felJj 7:,,- !
*-,Lt - .f-*rr!t JI s jAt er-i-,r ;f u- Jti ot5 1-r-* di .*.tr,ir !y
j dill JI;-^s Lr4 J-J- dt^i' J:Jl JttJ .dJJi J;- a,:.rJr ..:!:r4l

,A ,i"if\ eU;;---a At 6, JIJ .;"-rJ/t a,rKLr -^hL 
tre. el;t a-r, Jt

4/y-)l pzhJ)t p*-: oi.Yt_iA p_rty'r ,yt)-6o!,t*; tri rit-,_e

.\*;i oy r+- a,o:),! t<*i tr. (i4rlJt ..r!)-l ..-sb

.;n-LJt t3 6r,-i..+ 4/a-)! .r!Ul rL,:-,t t>t *t JL:e JJt Jj
.,-|e -bL;Il .jt-> Jllli-!t le ,y )"VAtj.*a.:Jr :" ,s ;)t,;t r"t oKi

-r{ -'i.r-i ,-rLl ot-:p -r;r .ti .--lt u,s.;urt-4.jj-,!l ptLJrl ,*(Ir )t }L,l

-,U rj <'t=--*.2Jl 6t '^u|l 4_*)'4{ r J_,i t^rt"r"! "p)l-yt o{;,' u_-iV
.+-t -J!_l t (.. a,:t-a.:iYt ;,--uj/l urKLt LAS\ status quo itrt r,!t a,J$

4*,n-)l rnl ;r^U .-ij<J f+"i o, "11-)l 6 -i" og .r:i ci ct^- JK s

2t9J ot1-+-b!l ;;Li,! (.r-r et- .L! kji Lf ,;,;,,,L-,ll JAI ,-t* ,y i:_f G
+->tJ a;U:*)lJ a-:.!Jt aL-JyJ ;r-dl .lrl)tS 4rt^!t, ar)r,^-i!t .r\a*;.lt

g_1ti ct-f Glt a{}t,rt} Jr"s- .ti J( +} dr-r, r:_Jt Jtt tiU .+y_)t
Jl*:' {Jl .-; ir. oi+ ,*;r ,ti;j-tt u- M tarl:JJAI -^,r(tt a,Jt-ill ,iG

vft ,tl'lr ,y r^Fi'6rilt oi.o rr-4ji.rii JrItC!!! uj-l Et-G1CJ)II

rbinl: tr.-.;; >Lri
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Hadhrimi Schohrs in tbe MalayJndomian Diapora

he HadhrAmt diaspora in the Malay-Indonesian world has been

a subject'of several studies. The most important are L.C.'$(/.

Van den Berg's classic study, Le Hadhramdut et les Colonies

Arabes dans I'Archipel Indie (1886); Syed Mohsen al-Sagoff's The Al'
SagoffFamily in Malaysia, AH 1240 UD 1824) to AH 1382 (AD 1962);

Mahayudin Haji Yahya's Sejarah OrangSyeddi Pahang(1984); Hisyam
Ahmad's Masyarakat Keturunan Arab di Kou Pekalongan (1977);H.L.
Talib's "Masyarakat Keturunan Arab di Pekalongan: Studi tentang

Asimilasi" (1977); and C. Vuldy's Pehalongan, Batik et Islam dans une

aille du nord Jaaa (1987).

It must be admitted, however, that all of these studies paid atten-
tion mainly to the social, economic and political conditions of the

HadhrAmts in the archipelago. Some attention has been given to their
religious life in general, particularly with regard to their special posi-

tion, given their Arab origins, among the Malay-Indonesian Muslim
population. Furthermore, so far as HadhrAmi religious life is con-

cerned, some later studies are devoted to the so-called "sa1ryi.d and
non-sayyid)' controversies among the Hadhrimis. These include Husain
Haykal's "The Incident of Sala (Syekh Ahmad Syurkati and Sayyid's
Leadership) (1986); and Huub de Jonge's "Discord and Solidarity
among the Arabs in the Netherlands East Indies 1900-1942" (1993).

Thus, it may seem surprising that, to date, there is no single study
devoted to HadhrAmi scholars ('ulamA) in the archipelago, particu-
larly afrer the period of the eighteenth century, during which the
emigration of the HadhrAmis to this part of the world began to gain
momentum. There is of course some mention of certain HadhrAmi
'ulamA' in various scudies mentioned earlier but they throw very little
light on this matter. There is only 

^ 
yery brief mention and very

sketchy account of the presence and role of HadhrAmi 'ulamA' in the
historical course of Islam in the archipelago.

This paper is preliminary an attempt to fill this gap in information
about HadhrAmi scholars in the Malay-Indonesian world. Special at-

tention will be given to Sayyid 'UthmAn, the most prominent
HadhrAmi scholar in the nineteenth and earlv twentieth century in
the archipelago.

Predecessors of Hadh rimi'Ulatnd'
The history of HadhrAmi 'ulamA' in the early course of Islam in

the archipelago is obscure. Although there has been a lot of discus-

Studia khmika, Vol. 2, No. 2, 1995



6 Aqunurdi Azra

sion of the role of the Arabs in the spread of Islam to this part of the
world, there is no clear reference to the involvement of HadhrAmi
scholars either in the conversion of the local population to Islam nor
in the development of Islamic learning in the area.

Despite this, however, it is interesting ro note that a HadhrAmi
scholar named Sayyid Zayn bin'Abd Allah Alkaf, as cited by
Muhammad al-BAqir (1986: 45), maintained that Hadhrami 'ulamA',
or more precisely preachers, played a crucial role in the spread of
Islam in the archipelago. Alkaf asserted that most of the prominent
early preachers of Islam inJava, collecdvely known as the "'$(ali Sanga"
("Nine Saints") were in fact Hadhramis. They included Mawlana Malik
Ibrahim, Sunan Ampel, Sunan Bonang, Sunan Drqat, Sunan Giri,
Sunan Kudus and Sunan Gunung Jati. Hamka, the late head of the
Council of Indonesian 'I-JlamA's, who had a special interest in Islamic
history, without mentioning the genealogical origins of some of the
\7ali Sanga, also maintained that some descendants of Ahmad bin 'IsA
al-MuhAjir and Muhammad bin 'Ali al-Faqih al-Muqaddam were
'ulamA'who played an important role in the preaching of Islam in the
Malay-Indonesian world ftIamka, 1983: 406-7).

Considering the opposition of many HadhrAmi scholars to Sufism,
as we will elaborate upon further in due course, it is worth mention-
ing in passing that d-Faqih al-Muqaddam was the first sayyid to turn
to Sufism in the early 7th/ l3th century. To him is ascribed an injunc-
tion to the sayyids to abandon arms for the pursuit of religious and
moral aims, and from him the 'AlAwi tariqah of which he is the qutb
(spirirual pole) has continued ro rhe present day (Serjeanr,I956t1g).

Some of the \flali Sanga are known for their religious tendencies
to Sufism; they even mixed it with local beliefs and practices. And,
we are of course aware of the Arab origins of some of the Vali Sanga;
but there is no hint wharcoever from other sources that they origi
nated from the Hadhramawt. Local historiographies such x Hikayat
Raja+aja Pasai and Sejarab Melayu f.or instance, tell us about the Ar-
abs who came to the archipelago to convert local rulers and their
population to Islam; but t}ey are said to have come from eitherJeddah,
Mecca or Baghdad, nor from Hadhramawt (Azra, L992:35-B).

Thus, it is likely that Hadhrimi scholars were not yer on the scene
during this early history of Islam in the archipelago; or ar least we do
not have reliable accounts of their presence. In the seventeenth cen-
tury, however, HadhrAmi scholars began ro appear in the picrure.

Studia khmifu" VoL 2, No. 2, 1995



Hadhrimi Schohrs in tbe MalayJndoresizn Diarpora

The best known among them, though he was gener^Lly regarded as a

"Malay" scholar, *"t N0t al-Din bin'Ali bin Hasanjt al-Humaydi al-

'Aydar0si al-RAnirt (d. 1068/1658). Al-RAniri's father was among

HadhrAmi immigrants in Ranir, India, whereas his mother, it has been

suggested, was a Malay. Prior to his coming to the Malay-Indonesian

archipelago, his paternal uncle, Muhammad JilAnt bin Hasan

Muhammad al-Humaydi had dso sojourned in Aceh berween the years

of 988-91/1580-83. Al-RAniri was of course one of the most promi-
nent 'ulamA' in the r;hole of the archipelago in the seventeenth cen-

tury; and he was also one of the most controversial in terms of his

strong opposition regarding so-called "Vujtdiyyah" Sufism during

his sojourn at the court of the Acehnese Sultanate (Azra,1992: 346'

484).
In the eighteenth century we encounter several Malay-Indonesian

'ulamA' of Arab stock, though not necessarily of HadhrAmi origins.

One of them, a leading'ulamA' of the period, was Sayyid 'Abd al-

Samad bin 'Abd al-RahmAn al-JAwi, better known as 'Abd al-Samad

al-PalimbAni. Despite his sa1ryid ritle, Arabic accounts of his life men-

tion no place of origin (a1- Ahdal, 1979: 738-42; al-Baytar, 1963: II,
851-2), but a Malay source asserts that his father was a Yemeni and his

mother a Palembang woman. \ilith no explicit mention of his ethnic
origin, we are on weak ground to say that al-PalimbAni was a real

Hadhrlmt. Like al-RAniri, al-PalimbAni has attracted a gre^t deal of
attention from many modern scholars and, therefore, there is no need

to repeat lengthy discussion on their life and thought here.
'We have little information on HadhrAmi scholars in the subse-

quent periods despite the fact that the migration of the HadhrAmis in
large numbers to the archipelago took place towards the end of the

eighteenth century. As a result, they were able to establish some main
"colonies" in Palembang, P ontianak, Batav ta, Pekalongan, Surabaya,

Sumenep, Kedah, Melaka and Penang. Some of the HadhrAmi immi
grants, who claimed to be sa:1ryid, rose to important political positions

in certain local courts in the archipelago (van den Berg, 1886: 704'22

de Vries, 1937: t45-7;Andaya, 1989 44; Andaya and Ishii, 1992:558).

Apart from their influence in the political field, it aPPears that
there was no significantincrease in the appearance of HadhrAmi 'ulamA'

and, therefore, their role in the development of Islam in archipelago.

This should not be a surprise, since the most important aim of
HadhrAmis in general in coming to this part of the Muslim world was

Studia khmika, VoL 2, No. 2, 1995



I AryumardiAzra

to ffade' not to proselydze Islam. In other words, the main morive ro
migrate was to improve their economic position and accumulare
wealth. It may be, therefore, as van de Berg says, thar if some of them
in the archipelago accepted religious positions, such as qidt or irnhm,
they did this not from religious morives, but for the salaries they
received ffan den Berg, 1886: 123).

Van den Berg has listed several Arab 'ulamA' from the end of the
eighteenth century onwards, though not all of them were Hadhramt.
The first HadhrAmi 'ulamA' wCI Sayyid Husayn bin Abu Bakr al-
'Aydarus who died in 1798 in Batavia, where he taught for many
years.It is reported that after his death he won a reputation as a man
of ,keramat (Ar., karir,ah, "miracles'). His grave, close to the mosque
which was built after his death, became a place of religious pilgrimage
(ztyirah), not only for Muslims but also for somepeianob)nehitt.r"
in order to obtain blessings (Van den Berg, 1886: 162-3;Serjeant,1957:
25).Yan den Berg does nor tell us why Sayyid Husayn was regarded
as a man of keramat. This suggests that Sayyid Husayn may har.e been
a sufi shaykh during his life time; for those who pori"rr., heramat,by
q9 1"Ig", are sufi shaykhs who have achieved the lofty sr^t"s of. waii
Allah (friend of God).

. During his lifetime, it is also likely that sayyid Husayn was visited
by the great wandering HadhrAmt scholar, ,Abd al-RahmAn bin
MustafA al-'Aydarrh, who died in Egypt in tlg4/l7ho.He was a reacher
of many young 'ulamA'in the Middle East; and he travelled ro manv
parts of the Muslim world, including the archipelago. Apparently he
was not interested in spending his scholarly career and the r.tt oi hit
life in the Malay-Indonesian world, and instead returned to the Middle
East (Azra, 1992:359). This is also the case for Sayyid ,Abd al-RahmAn
bin Abu Bakr al-Habshi who came from Hadhramawt to Batavia in
1828 and rerurned to his homeland in 1853 (Van den Berg, 1gg6: 163).

Another Hadhrami scholar worth mentioning was salim bin'Abd
A[ah bin Sumayr. He came from Hadhramawt via Singapore to
Batavia in 1851. Like most other Hadhrlmis, his immigration was
mainly motivated by economic reasons. He had been living in
singapore for several years before he finally moved to Batavia *h.r"
he died in l27o/r854. Ibn Sumayr earned his livelihood chiefly from
trade; but he also spent his time in teaching and writing. one of his
works was a little book entitled safinah at-Najih which deals mainly
with various regulations of rhefiqb'ibadah,that is, marrers of prayers,

Sndia Ishnika Vol. 2, No. 2, 195



Had.hrimi Schohrs in tbe MalayJndoresizn Dizspora

fasting, hajj pilgrimage, etc. This book appears to have had some PoPu-
larity in the archipelago; it was among the books used in the pesantrens

(Islamic traditional boarding schools) inJava and Madura in the nine-

teenth century (Van den Berg, 1886b).

According to Sayyid'UthmAn -about whom we will say more in
a more detailed fashion in due course- when Ibn Sumayr was in
Singapore he observed that many local Muslims were induced to en-

ter the NaqshbandiWfu tariqah by Shaykh IsmA'tl, a Minangkabau
sufi master who came from Mecca. Ibn Sumayr asserted that IsmA'il
al-Minangkabawi was wrong for having taught Islamic mystical teach-

ings to common Muslims who had allegedly not fulfilled certain re-

quirements to enter the tariqah. In order to counter al-Minangkabawi's
activities, in 1269Ibn Sumayr wrote a special work which was later
expanded by Sayyid'UthmAn himself. \7e cannot find this Ibn Sumayr
work but according to Sayyid'UthmAn, in it Ibn Sumayr delineates

not only some proper ways to enter the tariqahs, but dso some dis-

tinctions between true and false tariqahs (Sayyid'UthmAn, n.d.laf:2-
3; 1891: 9). As far as Ibn Sumayr's attitude to Sufism is concerned, he

was apparently not content with only writing that book. He even

carried out a kind of "heresy hunt" against those who spread and

preached tariqahs to common Muslims (Van den Berg, 1886: 164;

Snouck Hurgronje, 1886: 82). This reminds one of similar "heresy
hunts" against the Vuj0diyyah followers in Aceh during the time of
al-RAniri's sojourn in the seventeenth century.

Sayyid'UthmAn (1238-1331 / 1822-19 13)
Betawi Mufti and adviser Honorair: A Brief Biography

There is no doubt that the most prominent Hadhrami scholar in
the archipelago in the late nineteenth and early twentieth century
was Sayyid'UthmAn whose name has been mentioned earlier. His
prominence lies not only in his extraordinary scholarly career but
also in his important position in the Dutch colonial administration in
the Netherlands East Indies.

According to a short biography, published in 1353/1933, which
was compiled from other biographies, the Qamar al-Zaman and Sulfrh
al-Zaman, Sayyid'UthmAn was the mufti of Betawi @atavia) @lano
Sayyid'UthmAn). There is no indication however, whether or not
his lofty religious position as "mufti Beawi', conftmed by the Dutch,
was also recognized by other leading 'ulamA', especially Malay-Indo-
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nesian 'ulamA', during that period. Besides from this, he occupied a

special place in the Dutch colonial administration. He was an adrsiseur
honorair to the Dutch East Indies government for Arab affairs which
in fact often included native and Islamic affairs as well. He was a close
friend of the famous Snouck Hurgronje; and the latter rightly claims
that Sayyid 'UthmAn wx oem Arabisch bondgmoot der Nederlandsclte
regeering" (an Arab ally for the Netherlands East Indies government).

Al-Habib Sayyid'UthmAn bin'Abd Allih bin'Aqil bin YahyA al-
'AlAwi al-Husayni, as his son'Ali bin'Alwi bin'UthmAn bin YahyA
tells us in the Hikayat Qamar al-Zarnan) abiographical account of his
father, was born in Pekojan, Batavia, in t238/1882. His father was
Sayyid'Abd A[ah bin'Aqil bin'Umar bin Yahyi, who was born in
Mecca of Hadhrami stock. Unfortunately none of his biographical
accounts provide us with information about exactly where in the
Hadhramawt he came from. His mother, Aminah, was a daughter of
Shaykh 'Abd al-RahmAn bin Ahmad al-Misrt ('Ali bin Sayyid
'UthmAn, 1343/1924:2; Plano Sayyid 'UthmAn; Steenbrink, 1984:
134).

A passing note should be made of Sayyid 'UthmAn's maternal grand-
father, Sayyid 'Abd al-RahmAn al-Misrt. As his laqab rndicates he was
of Egyptian not of Hadhramawt origin ('Ali bin Sayyid 'UthmAn,
1343/1924:3; Plano Sayyid 'UthmAn). According to Van den Berg,
Sayyid'Abd al-RahmAn first came ro Palembang and Padang ro trade,
but later on he made Petamburan, Batavia, his residence. In
Petamburan he bought a substantial piece of land, where he built a

mosque. He then withdrew from trade and devoted himself to Is-
lamic learning instead. He was said to be an expert in the field of
astronomy ('ilm al-fali&) and astrology. Vith his expenise in as-

tronomy, he devoted himself to correcting the direction of qiblab of
some mosques in Palembang. Despite the controversies resulted from
his correction of the qiblab direction of the mosques, he was respected
by the Dutch authorities in Batavia. \7hen he died in !847, he was
buried in the yard of. the mosque he had founded (Van den Berg,
1886: 163-5; Snouck Hurgronje, 1991: 900-1).

It was'Abd al-RahmAn al-Misrt who took over rhe responsibiliry
of raising Sayyid'UthmAn after his father returned to Mecca when he
was 3 years old. Therefore, Sayyid 'UthmAn acquired his early Is-
lamic education from his grandfather. He was said to have been 18
years old when his grandfather died. He then decided for himself to
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ffavel to Mecca to meet his father and to "complete his Islam", that rs,

to make the hajj pilgrimage, the fifth or rhe last pillar of Islam. After
the pilgrimage, however, he prolonged his stay in Mecca to- study,

*ortly *ith his father and Sayyid Ahmad Dahlan, a well-known
Sh|,fi'ite Mufti and historian of Mecca ('Ali bin Sayyid 'lJrhmln,1343/
1924:3-4;Plano Sayyid'Uthmin; Steenbrink, 1984: t35; cf. Snouck

Hurgronje, 1884.
Cfter-having studied in Mecca for 7 years, Sayyid 'UthmAn re-

turned to his land of origin, Hadhramawt, where he studied with
several leading 'ulamA'such as Habib 'Abd AUah bin Husayn bin

TAhir, HabiblRbd AllAh bin'lJmar bin YahyA, Habib Hasan bin

SA[h al-Bahr, Habib 'AlAwi bin SaqqAf al-Jufri and others. It is said

that he spent most of his time studying. At the request of one of his

reachers he married asbartfub. But when some of his teachers died, he

felt uneasy about staying longer in the Hadhramawt. Thus, he re-

turned to Mecca and later also went to Medina ('Ali bin Sayyid

'UthmAn, 1343 / t924: 3-4; Plano Sayyid'Uthmln).
Like many blamA'in the history of Islamic learning, Sayyid

'UthmAn travelled a great deal. From Medina he went to Dimyat,
E$rpt, the homeland of his mother, looking for his family there. He

,t"y.a in Egypt for eight monrhs, srudying with unnamed teachers

ar,i gettirrg married. Then he travelled to Tunis, Morocco and Alge-

l.i" *her" he tt"yed for 5 and 7 months resPectively. In this area he

visited such towns as Marrakesh and Fez, where he srudied both exo-

rcrrc (zihir) and esoteric (bitin) sciences. He also established contacts

and relationship with some leading 'ulama'of the region, including

the Muftt of Tunis. Then he sailed to Istanbul where he stayed for 3

months. In Istanbul he was said to have met the Murtt and shaykh al-

Islim, and submitted a letter from the Pasha of Medina to the latter.

Later he travelled to Palestine, Syria and Hadhramawt. Finally he

returned to Batavia via Singapo re tn t279/1862 andsPent the rest his

career and life there. He died at an advanced age in l33l/t931 (Alt
bin Sayyid'UthmAn 1343 / 1924: 6-9; Plano Sayyid'UthmAn).

The biographical accounts of Sayyid'UthmAn claim that the main

purpose of these travels and sojourns was to pursue Islamic knowl-

"dg". 
Ho*.ver, there is no information about his teachers in Egypt,

Tunis, Algeria, Morocco, Istanbul and Syria. Therefore, most likely
what he did at that time was to exchange information on various

religious matters and make contacts with some high ranking hlami'

Studia khmikz, VoL 2, No. 2, 195



L2 A4umrdiAzra

and government officials. This was particularly true when he was in
Tunis, where he stayed in the house of.uazfr.In some insrances, as his
son 'Ali says, he travelled for leisure Qneliburkan hatinya) ('Alt bin
Sayyid'UthmAn t343/ 1924: 5, 6, 8).

Returning to Indonesia, sayyid'uthman devoted his life to teach-
ing, preaching and writing. After only three months in Batavia, he
was said to be one of the most sought after teachers in Batavia. Not
least important, 'Abd al-Ghani BimA, a "graduare" of Mecca, helped
him to teach at the Pekojan Mosque, the cenrer of Sayyid ,Uthm&r's
later activities ('Ali bin Sayyid 'UthmAn, 1343/1924: 

'f-tO;. ,Ufh;I.;t
would be interesting to know the ethnic composition of his studenrs

-whether most of them were Malay-Indonesians or Hadhramis-
unfortunately all the sources are silent on this point.

This last point might be importanr. Even though nowhere in his
works does sayyid'uthman look down upon indigenous Muslims,
he was an ardent defender of purity of sayyid blood. In his work
XltA! al-Qautdntn al-Sbar'i1ryah li 'Ahl al-Majhti.s al.Hukfimiyyah ua
al'Ifti'iyah (1312), when discussing the ka/a'ah (equality of rank) is-
sue between marriage parrners, Sayyid 'UthmAn strongly opposed
marriages berween sharlfub and non-sa1ryid men, either Cr"b or ron-
Arab. Even though a sbartfah or her wali (guardian) is willing for her
to marry anon-sayyi.dman, ir is the obligation of all other sayyids to
gppo.tg that marriag e, f.or a sharifab is exclusively reserved for a iayyid.
Sayyid 'UthmAn claimed that all sa1ryi.ds and .ulamA, in Mecca had
declared that a marriage berween a shartfah and non-sayyid man wx
null and void (fashb): the couple involved in a marriage of this kind
should be separated, if necessary by force. sayyid 'uthman puts for-
w_ar.d lengthy argumenrs, citing some hadiths and authorities among
HadhrAmi and Ahl al-Bayt trlama', that marriage berween a sbarifai
and non-sa)ryid manis a humiliation to the prophet Muhammad, his
daughter Fatimah and their descendants. tt will make the prophet
mgry; and God will curse those who humiliate the prophet. There-
fore, all the Ahl al-Bayt hlama'have ruled that it is absolutely unlaw-
hi (Harirn mu|hq) for non-sa1,yids ro marry sbartfab(Sayyid,UthmAn,
1312:97-101).

The issue was nor new and neither Sayyid'Uthman's position on
it was not unique. According to searjeant , the kaf,i'abissue was an old
one among the Hadhram?s. All Hadhrimi sayyids were united that
there must be hafi'ahbetweensa.wrdcouples; 

".rd 
*h"r.rr"r they went
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they sought to maintain their interpretation of kafi.'ah (serieant, 1957:

2r-3).
Ii appears that Sayyid ,UthmAn v/as rhe first scholar who brought

the issue of haf,i'ahinto the discourse of Islam in the archipelago. His

writings on t-his issue is the first found in Islamic literature in the

archipelago. Several studies devoted to the sayyid controversies_among

the Fiadhramis, noted above, have failed to include Sayyid'UthmAn's

response to this particular matter.
Sayyid'UthmAn was not a quietist. He was involved in various

pol"rrrics with other scholars in both religious and political matters.
-H. *", quick to respond to matters proposed by others with which

he disagreed. His srrongesr attack and criticism -as will be shown

later- were directed towards shaykh Isma'tl al-Minangkabawi and

Shaykh SulaimAn al-Affandi, both living mostly in Mecca,.whom he

heli responsible for inducting common people into tariqahs; and he

virtually singles our rhe Naqsabandiyyah tariqah as having led Mus-

lims astray. A. *"r also involved in long debates with Shaykh Ahmad

KhAtib al-MinangkabAwi on the issue of "f,wo mosques" in Palembang'

Not least imptrtant, Sayyid'UthmAn was also very critical of the

\rahhabis. He is reported to have written a special work in 1909 en-

titled I'ilnab al-Mustarshil'ln'ali 'Ijtin^b al'Bida'fi al'Dln, in which he

condemns \rahhabt religious teachings and attitudes. He describes

\flahhibism as the most horriblefi'ra4 (splinter group) (Serjeant, 1957:

21; Ende, !973: !,3-4). One might wonder why he does not include

this work in the list of his works written by himself. But in his Mustiha

Pengarub buat Menyembubkan Penyakit Keliru (n.d. [c]: 11), he consid-

"rr 
ih" \rahhabis to be the most sinful people, who have made a ter-

rible error. Furthermore, his son, 'Ali, relates that his father wrote

the I'inab al-Mustarsbi.dtn as a response to articles published in a/-

ManAr, Cairo, under the editorship of Rashid Rida, which tended to
be on the side of the \fahhAbis, especially on the issue of the sayyid's

special position. 'Alt calls al'Manilr\ attack on the sayyid's position

one of th. t.tr calamities (bmcana) faced by his father in his life. Ac-

cording to ,Ali, al-Manir was the most malicious [journal] for its hu-

miliation of salryids ('Ali bin Sayyid'UthmAn, 1343/1924:20-3; cf'
Ende, 7973:13-5).

Sayyid'UthmAn records some of the polemics in his writings de-

lrot"i io answering or arguing particular matters that he disagreed

with. But he also wrote a good number of non-polemical works, in
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particular dealing with the sbarfab or fi?b. The fact that he owned a
lithographic printer made it possible for him to publish various works
whenever he wished to.

As a writer, according to a list of his works wrirten by himself, he
composed around 100 works, mostly in Malay and only a few in Ara-
bic. Most of sayyid 'Uthmin's works are short rreatises dealing with
matters regarding ftqb-both'ibAddb (rirual$ and mu,i.matab (ihgio-
social matters like marriage and inheritan ce), kalim (theology), uuhV
(knowledge on the Uniry of God), ahbliq (ethic$, Sufism, ihistories',

of some the prophet s, tafsir (commentaries) on cenain chapters of the
Qur'an, hadiths, du'i' (supplication) and Arabic (Sayyid .UthmAn,

n.d. [b]: 1-16; Van den Berg, 1886:165-7; Brill Catalogue, 1980: 1-6).
Van den Berg (1886: 164) claims that Sayyid 'UthmAn was regarded

as a respected authority on rhe shari'ab and halim ("theology;) not
only by the Hadhrimis but also by some Indonesian Muslims. It is
difficult, however, ro gauge the influence of Sayyid .UthmAn among
Indonesian Muslims, or even among HAdhramis. Al-BAqir, in his lon[
essay on the 'Aliwiyyin and their role in the history of Islam in Indo-
nesia, has nothing to say about Sayyid'Uthmin. One might wonder
why he makes no mention at all of Sayyid 'uthman as iiis unlikely
that he was unaware of sayyid 'uthman's scholarship and learning.
Th_erefore, he was perhaps inflicted by some kind of bal feeling which,
as snouck Hurgronje says, was prevalent even among the Hadhramis,
towards Sayyid'uthman because of his collaboration with the Dutch
East Indies government (Snouck Hurgronje, 1994:1631-2).

. 
Sayyi{ 'UthmAn was officially appointed by the Dutch as an

adviseur bonorair voor Arabische zaken' an20 June, 1889. His appoint-
ment to this post was undoubtedly recommended by Snouck
Hurgronje who appeared to have known him well before this Dutch
scholar 

lar.me 
to Indonesia. snouck Hurgronje, who came initially as

aresearcher, 
_reported to the Dutch authorities in Batavia after only

f0 days in Indonesia that sayyid'uthman was willing to help him in
his research. It is interesting to note that as an honorary advisei, sayyid
'Uthman was nor on the official payroll. Instead he was paid fl. t00 a
month through snouck Hurgronje for his services in providing infor-
mation to the Dutch scholar on Islamic developmenis in the irea. In
addition to thar monthly allowance, sayyid'uthman reportedly re-
ceived much larger amounts of money as contributions to-cover some
of his expenses in producing publications considered favorable to the
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maintenance of the political status quo Qbid, t623-4,1626-7,1634-5;

Steenbrink, 1984: 60, 136).

Political Attitude: IibAd is Ghurit
The accommodationist attitude of Sayyid'uthman to the Dutch

is not unique. Many importantworks on the Hadhramts have shown

that in the Dutch East Indies they were generally favorable to non-

Muslim rule over Muslim lands, even over their own homeland, the

Hadhramawt. conversely most of them were said to have been indif-

ferent to political mafters; the HAdhramis in the Dutch East Indies

ignored Drrtch oppression of indigenous Muslims as long as their in-

teresrs were nor rn yeopardy. They almost always took the side of the

Dutch in their conflicts and their wars against narive Muslims (van

den Berg, 1886: 123-83; Snouck Hurgronje, 1886279; de Vries, 1937:

148). V; den Berg has a long list of leading HAdhramt salryids who
supported the Dutch in their attemprs ro suppress variorrs riots and

r."6.[iorrr among local Muslims throughout t]re Indies. They included

Sayyid'Abd al-RahmAn bin Ab0 Bakr al-Qadri in Sumba, Sayyid'AM

"t-nan-an 
bin HAmid al-Qadri in Banjarmasin, Sayyid'Abd A[ah

bin Mans0r alrAydaros in Batavia, Sayyid Abir Bakr in Palembang

and Sayyid'lJmar al-Habsht in Surabaya. In many cases they were

awarded honorary titles by the Dutch for their services (van den Berg,

1886: 180-2).

But there were a few HAdhrami leaders who supported their Indo-

nesian co-religionists in their conflicts with the Dutch. The best known
was Sayyid'Abd al-RahmAn bin Muhammad al-Zi,hir in Aceh. After
carrying out a series of long diplomatic attemPts to Procur€ the sur-

lrin"l of th" Acehnese Sultanate, he finally surrended to the Dutch
(R"id, 1972:37-59;Alexander, 1880: 1008-20). But his suppott of the

Acehnese was opposed by another HAdhrami, Sayyid Muhammad

bin Ab0 Bakr 'Aydid, who rendered a great service to the Dutch in
their war against the Acehnese. 'Aydid later moved from Aceh to
Batavia, where he was appointed as an "Arab captain"; md in 1877

the Dutch government awarded him the honorary titles of "major"
and"pangeran" ({an den Berg, 1886: 180).

TLus the accommodationist attirude of Sayyid'Uthmin has his-

torical precedents. Not only that, Snouck Hurgronje argues that it
was Sayyid'UthmAn's erudition in Islamic learning that allowed him
to accept the non-Muslim colonization of Muslim countries. Sayyid
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'UthmAn even regarded this as a hisrorical necessity (Snouck
Hurgronje, 1886:79).

. Snouck Hurgronje is correc. Sayyid'UthmAn explicitly accep.s
the colonization of Muslim lands by non-Muslims in his discussion of
the appointment of Muslim judges QAd$ according to the preceprs
of the sharfab.In his fairly long work entitled Kitib al-eauintn-al-
Shy'4ryab lt Ahl al-Majilis al-Huhfrmiyyah ua al-Ifti'iryab (1312), in
which he gives detailed guidance for qidts in the administration of
Islamic courts (priestenaad), sayyid'UthmAn states rhat they should
be appointed by rulers or their representatives. Citing rhe Tuhfat al-
Maut,ili li al-Qidthefurther srates thar it is perfectly permissible from
the shart'ab's point of view for them to be appointed by non-Muslim
rulers. If no ruler exists then the appointment of the qidts ismade by
the Ahl al-Hall ua al-Aqd (influential people) who have been cnosen
by the Muslim population from among the 'ulami', tribal chiefs and
other imporranr persons (Sayyid'UthmAn, t3l2: 25).

Another reason for sayyid'uthman's accommodationist attitude
is given by 'Ali bin sayyid 'uthmin. He maintains that one of his
father's main concerns was the prevention of political disruprion and
the maintenance of law and order ('Ali bin Sayyid ,UthmAn, t343/
1924:21). Therefore, it is not surprising that Sayyid ,UthmAn did not
sanction rebellion or war (jibA\ against the Dutch.

As a result, as Steenbrink points our, ir may be quite reasonable to
soqe pgople, especially native Indonesian Muslims, ro accuse Sayyid
'UthmAn of being a Dutch spy or even of selling Islam for his own
purposes (Steenbrink, 1984: 136). Sayyid'UthmAn,s example, from
the point of view of Indonesian Muslims during his time, may have
contributed to what van den Berg calls "open antipathy" towards the
Arabs. He further writes that the more learned the native 'ulama'
were the more they kept their distance from the Hadhramis (1gg6:
162; cf. Snouck Hurgronje, 1994: 1634).

- Sayyid 'Uthmin's strong opposition to jihAd was timely indeed
for the Dutch. It is worth recalling that during the latter part of the
nineteenth century, the appeal for jihad against the Durch was gain-
rng momenrum as a result of this intensification of Islamic feeling
among Indonesian Muslims. one of the peaks of the intensification
was the so-called "peasants" rebellion of Banten in 1888. Kartodirdjo
has convincingly shown that one of the main facrors of the Banrenese
jihad was the religious revival in the area as indicated by the ever
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growing numbers of hajis who spread sufi. tariqahs and established

irrorrrJn after iheir return to their villages from the pilgrimage

(Iturtodirdjo, 1966).

It is ooi.l"", whether or not it was in response to the Bantenese

jihAd that Sayyid ,Uthman inhis Minbaj al.ktiqimab fi al-Dtn bi al'
'salimah 

pubtished in 1307/1889-90, touched on the issue of jihid.

But he says explicitly that jihad as carried out in Banten was a gburir
(misunderst*ii"g) of the irue teachings of Islam; the real meaningof

linaa n"a b."r, 
^ilrnderstood 

by what he calls orang-orangyangiihil
'pad.a 

bab jibil" (people ignorant on matrers of jihad). As a result, they

belierre tlat thelihad th"y had launched was in accordance with Is-

lamic teachings on holy wars. In fact, what they pursued, according

to Sayyid'UihmAn, was not true jihAd, but simply disruption and

disorder of peaceful life (Sayyid 'UthmAn, t890:24-5)' , .

In Sayyii'UthmAn's view, furthermore, the jihAd which had been

l".rr.h"i ty rhese gburfrrMuslims led only to the misery of the whole

population both individually and socially. '$rhat they_had done was

,roi ,*"tioned by the true teachin gs of shart'ah abowiihid' They had

even dishonored the puriry of Islam. He goes even further to accuse

those who waged jihAd of following shaytin (evil), for they had dis-

credited the true and genuine teachings of Islam by launching jihad

without fulfilling it, ne"ess"ry requirements. The shart'ah had laid

down that there are several requirements and conditions. If not all of

the requiremenrs are met rhen;he iihAd is unlawful (Sayyid'UthmAn,

1890 24).

Basei on such argumenrs, Sayyid'UthmAn explicitly shtes that

political disorder anJ rebellions in cilegon @anten) and Bekasi were

not jihAd or perang sabil (holy wars). on the contr^ry they_ contra-

dicted the precepts of the shart'ab. For that reason, those who were

involved in this kind of jihad were subjecr to severe punishment by

the legal authorities. Here Sayyid 'uthmin cites a case in Jeddah in

1g5g, ihere the ruler punished a number of Muslims who were held

responsible for the kiliing of some christians in the name of [unlaw-
full iihad (Sayyid 'UthmAn, 1890:24).-s"y4d iuilmAn further argues that none of the many great 'ulamA'

eithei of Arab origin who came to the archipelago or of Javanese and

Malay origin from time immemorial said anything about.jihid. De-

,pit.ih.it 
"rudition 

in Islamic teachings, they did not teach Muslims

in this region to wage jihad against unbelievers. \(hat they did teach
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was how to perform correcdy all the obligatory rituals of Islam, and
to conduct marriage and the division of inheritance according to the
sharfab.If Muslims fully follow the teachings and examples of these
great 'ulamA'then they would live h"ppy lives (Sayyid'UthmAn, 1890:
25).

Sayyid'UthmAn was wrong on these points. He does seem ro have
read many works of earlier Malay-Indonesian 'ulamA', for he refers to
some of them in his own works. It is odd, rherefore, that he should
assert that none of them wrore about jihAd. 'Abd al-Samad al-
Palimbini, for instance, is widely known to have appealed ro rhe
Mataram sultan in Java to lead a jihad against the Dutch who increas-
ingly threatened Muslims in this region. He even wrore a special work
on the virtue of jihad (Fad,i'il al-JihAd). Daud bin 'Abd Allah al-patani,
another leading Malay scholar in the early nineteenth century is also

\r:y" to have paid special attention ro rhe issue of jihAd in his many
fiqh books (Azra, 1992: 55t-9).

59 ytty was Sayyid'UthmAn so bitter towards Muslims who op-
posed the rule of the unbelievers -in this case, rhe Dutch- by launcl-
ing jihad? snouck Hurgronje suggests that the reason is that like *any
other Hadh$m yWi.dl Sayyid 'UthmAn committed himself only to
the strict rules of the shari'ab (Snouck Hurgronje, 1886: Z8). Butit is
also clear that sayyid'uthman understood and propagat edthe shai'ab
rnavery narrow sense. In his view, shari'abwas concerned onlv with
rituals; like his close friend, Snouck Hurgronje, he denied any politi-
cal impulse to the shari'ab.

But does this mean that Sayyid'UthmAn was a non-political per-
son? His personal stand on the issue of unbeliever rulers and of jihad
makes it clear that he was nor a non-political person at all. In other
words, he was not indifferent as far as politi."l irrrr., are concerned.

This is also obvious in his response to the phenomenal rise of the
sarekat_rslam (SI -Islamic Association), the first Islamic proro-
nasionalist movement in Indonesia, which was founded in 19i. For
soqe, Sayyid'UthmAn's response to the SI might be surprising. Sayyid
'UthmAn was or could be a close ally of the Dutch, but he Lade'rro
secret that he was also an ardent defender of the sI, which was, from
its establishmenr, a challenge or even a real menace to the colonial
politicd economic sta tus qt/.o. But one may still wonder, why did sayyid
'Uthman defend the sI so passionately? Does it have something to-do
with the fact that among the original supporrers of the sI there were
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Arab merchants?
Sayyid'UthmAn wrote at least two works specifically devoted to

defending the SI against its oppon ents: Sinar Isterlarn pada Mmyaukan
Kebenaran Syarikat Islam (76pp), and Selarnpai Tersulam pada

Mmyatakan Kebajikan Syarikat klam (8pp), both published in 1331.

It seems that he wrote the Selarnpai Tersulam first, since his argu-

ments in it are concise. In contrast, he provides quite extensive reli'
gious arguments in the second work.

As he explained in his introduction to Sinar Isterlam, he wrote
this in response to questions posed to him, or more properly, to
dlegations made by some people against the SI. There were three

allegations; firstly, that the SI had gone religiously astray; secondly,

that the SI [members] drank Christian water [sic., but most likely
alcohol], or followed the way of Christians; and lastly, that the SI

created only evil among the population. Vith resPect to these allega'

tions, Sayyid 'UthmAn was asked to give religious consideration
(Sayyid'UthmAn, l33l a: 2).

Sayyid 'UthmAn maintained that the rise of the SI was in accor-

dance with Islamic injunctions, for one of its aims was to enjoin people

to do good and prevent evil. It was en organization of mutual help

(ta'6uun). There was nothing in the SI that would lead Muslims to
crime and evil. Furthermore the constitution of the SI concerned with
government regulations. He concluded that Muslims who understood

Islamic teachings properly would happily accePt the SI; only wicked
people would give the SI a bad name (Sayyid 'UthmAn, 1337 b: a-6).

Sayyid 'UthmAn devotes a substantial part of the Sinar Interlam to
providing religious arguments based on the Qur'An and Hadith in his

defense of the SI. For instance, he cites averse of the Qur'An,ta'i,uanrt
'ali al-bin ua al-taqui to support his argument that the SI was a ve-

hicle for mutual benefit among Muslims. Thus, the SI was an imple-
mentation of Islamic teachings. Becoming more critical of the oPPo-

nents of the SI, Sayyid'UthmAn maintains that the allegations against

the SI were based not on proper understanding of Islam, but on
hQahilan (ignorance). Those who accused the SI of evil were, in his

opinion, seriously wrong (Sayyid'UthmAn, l33l a:4-5, 10).

As for allegation that the SI had followed the Christians, Sayyid

'UthmAn cited a famous hadith of the Prophet Muhammad which
states that those who accuse other Muslims of being unbelievers (kAfit
could themselves be kifirs (Sayyid'UthmAn, ibid: 11).
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In his fervent defense of the SI, Sayyid 'UthmAn concluded that
the rise of the sI had resuhed, firstly, in the intensification of practi-
cal implemenrarion of Islamic teaching (that is, more people perftrmed
prayers and other obligatory riruals); secondly, in the establishment
of more buildings devoted to religious purposes and more Muslim
shops; and lastly, in the decrease of thieves and robberies. Finally, he
gray3d for the longlasting life of the SI and improvemenr of its good
deeds (Sayyid 'UthmAn, 1331 a: 12 t331b: 8).

Bid'absz Opposition to Local Beliefs and practices
As suggested earlier, Sayyid 'UthmAn was a very shart,alt-orjented

'i-lim; or even a puritanist scholar, as we will see shortly. One may
clearly see this in the bibliography of his works, a good part of whicl
deals with the intricacies of the shart'ab, or more preciiely fiqh. But,
as a puritanist, Sayyid 'UthmAn was concerned not only with fi.qh,
but also with the fundamentals of Islamic belief (,aqtdab).

Vith these distinctive characteristics, it is not surprising that Sayyid
'Uthman was a bitter enemy of all things he considered bkfabsfwicked,
unlawfu 1l (reli gious innovati ons) (Cf . Fierro, 1992) . He rtrorrlly 

"orr-dgmne{ a good number of Islamic beliefs and practices originating
either from innovatory Islamic practices or from local traditionJ
beliefs and practices. For this purpose he devotes a long section of his
IlIi?h4i al-Isti46mah, referred to earlier, ro mamers p-rceived to be
bid.'abs.

The starting point of Sayyid 'uthman's opposition to various kinds
of unwarranted bid'ahs -to be explained shortly- was the obliga-
tion for Muslims to follow the correcr and true path of the prophet
Muhammad in every act of their religious rituali and devotion. He
points out that by following (mutiba'ah) the prophet, Muslims will
keep themselves apart from all unacceptable bid-.ahs. Mutiba,ah to
the Prophet will prevent Muslims from going asrray (Sayyid,Uthmln,
1890: 6-10).

- T!.1 
_Sayyid 'UthmAn cites a famous hadith of the prophet: kullu

bi.d'ab dalilah ua kull dalilab fi al-nir, every bid,ah is erroi and every
error is in hell. Then he dwells on explaining that those who create
bid'ahs are condemned by God, angels and pious people and that their
works ('amal) will not be accepted by God and, as a resrrlt, they will
be sent to hell. Sayyid'UthmAn goes on ro quore Shaykh Muhammad
Arshad al-Banjart, a leading Malay-Indonesian' ilim inthe eighteenth
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century who, in his book Tuhfat al'Righibtn, states that the PeoPle of
bid'ah (abl al-bi.d'ah) arerhemost wicked creation on earth (ibid: 12).

Before we go much further on Sayyid 'UthmAn's condemnation
of Muslims who practised biC'ahs, it is important to delineate his

detailed exposition of various kinds of bid'ahs. Unlike the widely held

distinction among Muslims that bid'ahs are of two kinds, that is, bid'ab

basanab (good or lawful innovation), and bid'ab dalilah (wicked or
unlawful innovation), Sayyid'UthmAn divides bid'ahs into five kinds.

The first are the forbidden bid'ahs (bid'ahyangharim) which will
lead those Muslims who practise them to unbelief @"f4 ^d heresy

Qnurtad). The bid'ah barirn include every innovation or addition to
Islamic riruals that contradicts the Qur'An, Hadith, Ijmi.'(consensts)
and ithir (practices) of the companions and successors of the Prophet
Muhammad (Ibid: 1a).

The second are the reprehensible bid'ahs (bid'ah yang makrrtb),

that is, all practices that are makrrth according to the sbari'ah. Citing
the Fath al-Mubin of Ibn Hajar, Sayyid 'UthmAn notes that among

bid'ahs of this kind are decorating mosques or the Qur'An with artis-

tic flowery motifs and the like. He goes on to quote the Nill al-

Zullhm of Shaykh Ndri al-BantAni 0 which states that among the

bid.'ab makrith is to regard a particular day as religiously better than

other days of the week (Ibid: 15).

The third are the permissible bid'ahs (bid}ab yang mubib). The
bid'ah of this type include having delicious meals or drinks, or widen-
ing the sleeves of one's shirt. All these practices, according to Sayyid
'UthmAn, did not exist during the Prophet's lifetime; and it is permis-

sible for Muslims to enjoy delicious meals or drinks, or to widen the
sleeves of their shirts (Ibid: 15-6).

The fourth are the recommended bid'ahs (bid}ah yang sunnah)

which, in Sayyid 'UthmAn's view, are the same as the bid'ah hasanah.

Among bid'ahs of this kind are establishing uaqfhouses f.or sil'fis and

seekers of knowledge; and other good deeds that were not practised
during the time of the Prophet (Ibid: 16).

The last type, which arevery interesting, are the obligatory bid'ah
(bid'ah yang wajib). Sayyid 'Uthmin argues that bid'ah of this rype are

among the fard al-ktfiyoh (collective obligation$ of Islamic devotion
and riruals. The bid'ah wijibincludes deeds like srudying the 'ilm al'
'Alit, sr.rch as Arabic grammar, for the purpose of understanding the

Qur'An; and opposing Ahl al-Bid'ahs such as the QadArites, JabArites,
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Murji'ites and Mujassimites (Ibid: 17).

More interesting still in Sayyid'UthmAn's discourse about bid'ah
is his long list of bid'ah bari.m. He devotes a special chapter of the
work to giving detailed examples of forbidden bid'ahs which were (as

some sdll are) practised by some Muslims in the archipelago. In this
respect, Sayyid 'UthmAn's account of bid'ab barirn is a reflection of
the prevalence of un-Islamic beliefs and practises among Muslims in
the Malay-Indonesian world during his time.

Sayyid 'UthmAn lists 22 examples of prohibited bid'abs practised
on various occasions in Muslim personal and social lives. They in-
clude belief in auspicious days for marriage, building a house or rravel;
belief in dukun (local traditional healer or shaman), jimat (amulets)
and jampi (un-Islamic supplication); presentarion of. sesajen (sacrifice
in the form of flowers or meals) to mabhluk halus (unseen beings);
sacrifice of the heads of animals as sadaqah bumi (earrh giving); pre-
vention of rain by dukuns; reading books written by rheAhl al-Bid'ah
or by those acclaimed to rhe Abl al-Tartqah ftteople of the Tartqah of
Sufism) belief in the hikayat (traditional pseudo-historical narratives)
such as the Hihayat Nabi Bercukur, Hiharyat Muharnmad Ali Hanafi.yab
or Hikayat Amir Hamzab; competitions of Qur'An recitals according
to the seven methods of recital (qirh'it al-nb'ah); division of inherit-
ance Qtusaka) according to local adat (customary laws) instead of ac-
cording to Islamic law; prolongation of discussion on taubtd with
ignorant people (jihil), erc.

'What 
is interesting in Sayyid'UthmAn's list of the forbidden bid'abs

is the absence of such hotly debated issues -whether or not they are
bid}ahs- that occurred in the immediately subsequent periods of Is-
lamic history in the archipelago, especially 

"tnotrg 
the lmodernists"

(represented by the Muhammadiyah) and the "traditionalists" (repre-
sented by the Nahdarul 'Ulama -Nlr, such as the qunfi.t (additional
supplication in the Subh prayer), the talqin (teaching the newly bur-
ied Muslim how to answer quesrions posed by angels in his burial
place), or the number of raba'dt (sections in the prayer) of the Tarhuth
prayer. All the examples given by Sayyid'UthmAn are primarily not
to do with fiqh issues as such but rather with the 'aqtdah (fundamen-
tal beliefs) of being Muslim. In other words, so far as his discussion of
the bid'ahbarimis concerned, Sayyid'UthmAn's main objective is to
purify Muslims' 'aqidab from any mixrure of un-Islamic beliefs, which
can result in associationism (sbirk). Shirk is, of course, one of the car-
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dinal sins in Islam.

The Abl al-Tartqabz Criticism of Sufism
As a puritan Sayyid'UthmAn has very strong reservations about,

not to say opposition to, Sufism. In many of his writings he devotes

pages and pages to criticizing people who claim themselves to be or
are regarded by others x ahl al-tarfqab -people of mystical brother-
hoods. In the Minhij al-hti.qilmah, for instance, he argues that people

who claim tobe ahl al-tartqah are rnfect abl al-bid''ah. He includes the

practices of ahl al-tariqah in his list of forbidden bid'ahs (Sayyid

'UthmAn, 1890:48).
One should not be surprised by Sayyid 'UthmAn's attirude to

Sufism. Several studies have shown that many Hadhrami scholars in
the diaspora, particularly in the Indian sub-continent and the Malay-

Indonesian archipelago, were opposed to Sufism as understood and

practised by local Muslims. They considered the Sufism that was prac-

tised by local Muslims to be "unorthodox" or even "heretical" @aton,
1978: 127 -9 ; Azra, 1992: 356-7).

Sayyid'UthmAn, however, more than any other HadhrAmi schol-

ars in the archipelago in his time, was a bitter enemy of what he called
orangyang rnengaku ahli tartqah (people who claim to be the adher-

ents of rhe tartqah). This attitude may originate from his genuine

leaning within a more pristine and shari'ah-oriented Islam as men-

tioned earlier. In other words, he may have inherited a long-held tra-
dition among many HadhrAmi scholars of opposing any Sufism which
they regarded as being contradictory to the sbari'ab teaching.

His opposition to Sufism may also in one way or another have

been influenced by Snouck Hurgronje's fear of acdvist and rebellious
Sifi brorherhoods in other parts of the Muslim world. Snouck
Hurgronje makes no secret of his fear of political repercussions for
European rule created by such tariqabs as the San0siyyah in Nort}
Africa. He might not oppose Sufism as such, but he did (rightly) warn
European colonizers that the orgartization o{ tariqabs can be readily
transformed into an effective means for waging jihM against the Eu-
ropeans. In the case of the archipelago, Snouck Hurgronje, like Sayyid
'UthmAn, singles out the Naqshbandiyyah tart'qah as rhe most dan-
gerous, because, he argued, the blind obedience of the muri.ds (dis'
ciples) to 9il.fi sbaykls was far stronger than in other tartqahs.

Sayyid'UthmAn wrote at least three special works on Sufism. The
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first is al-Nasthdt al-Antqah li al-Mutalabbistn bi al-Tartqah or Nasibat
yangElob hepada Orang-orangyangmasuk Tariqab,in Malay (n.d. [a],
19pp). This work is in fact a commentary on earlier work written in
1269 by another HadhrAmi scholar, SAlim bin Sumayr, who is men-
tioned earlier. The second rs al-lVatbtqAt al-Vifi.yabfi'uluuu Sba'n
Tariqab al-9il.fi.Wah, in Arabic, which was later translated by Sayyid
'UthmAn himself into Malay under the title Kepercayaan yang
Menyampaikan Segala yang Haq di dalarn Ketinggian Tariqah Sufi.yyab
(1303, 20pp). The third is Ini buku Kecil buat Mmgetahui Arti Tari.qah
dmgan Pendek, in Malay (1891, 16pp).

The first book, NasibatyangElok,was wrimen, as Sayyid'UthmAn
explains in the introduction, afrer several people came ro ask him
repeatedly about matrers surrounding the Naqsaban diyyahand other
tytqabs; whether or not it is obligatory for Muslims according to rhe
sbart'alt to learn tartqabs before srudying and practising rituals like
prayers. According to those who asked him, at that time many people
had entered the tartqahs (Sayyid'UthmAn, n.d. [a]: 1).

_ Sayyid 'UthmAn begins by repeating the advice of Ibn Sumayr to
Shaykh IsmA'il al-MinangkabAwi nor ro induce common people to
become adherents of tariqabs, because there are several ,.qrrir"*.nt,
that they have to meer before they can be allowed ro enrer the Islamic
mystical path. Otherwise their adherence to tartqabsis unlawful (Ibid:
3-4).

He then dwells at length on the requirements one has to meet
before entering tariqahs. First of all one should seek knowledge, par-
ticularly in three branches of Islamic sciences, that is, 'ilm iarthid,
fiqh arLd'ilm of. the emorions (ilmu s ifut hatf . T lm tawhid isimportant
for the understanding of God and all His attribut es. Fiqh iscrucial for
the correct implementation of all Islamic rituals and devotion in their
ptgpe{ sequence, that is, fard al-'ayn (individual obligations) , fard al-
kifiyah (collective obligation), and sunnab mu'akkid (strongly rec-
ommended). As for the 'ilm sifut bati, this is indispensable for the
adoption of a good inner characrer in oneself. The most important
good inner characteristics to be adopted and practised by any aspirant
in the-mystical path are; firstly, ikblis,sincerity in performing every
deed for the pleasure of God only; secon dly, wara', abandonment of
all forbidden things and acts; thirdly, zubd, abandonmenr of greed and
love of beautiful and enjoyable things; and lastly, toqwi,obedience to all
God's orders -enjoying good and preventing evil (Ibid: a-5).

Studia khmika, Vol. 2, No. 2, 1995



Ha.dhrA.mt Schohrs in tbe MalayJndontsian Diaspora

Citing theNubdhahal-9fifi1ryah of AhmadDahlan, one of his teach-

ers who was the Shifi'ire Mufti of Mecca, Sayyid 'UthmAn notes that
Islam consists of three inseparable parts; shart'ah, tariqah and baqtqah.

Sbarfah is all orders and prohibitions from God; tariqaD is the imple-
mentation of all sbart'alt preceprs; and baqtqah is the adoption of in-
ner consciousness that all creations belong to God only, and that their
destiny has been predetermined by God. Furthermore, tariqab hx
fwo aspectsl exoteric, that is implementation of all sbari'ah injunc-
tions and esoteric, that is possession of all the good inner characteris-
tics mentioned earlier. A tarfqab is lawful if it has these two aspects. If
not, it is unlawful and, therefore, those who enter it would follow
sbaytin rather than the Prophet Muhammad (Ibid: 10-13).

According to Sayyid'UthmAn all these requirements are very hard
for Muslims to fulfil in Arabia let alone in the Jawi lands. Corre-
spondingly, mffiI Muslims not only misunderstand (ghuritr) Islamic
teachings but also behave in ways that opposite of what has been laid
down by shari'ah.In other words, they do not fully follow the way

$unnab) of the Prophet Muhammad or totally commit themselves to
the sharf'ab. As a result, their adherence to tarlqah is not valid and
they even become sinful. 'Worse, they bring into disrepute the re-
spected founder of the tariqab itself. \7hen they perform khalwah
(contemplation) and riyidab (spiritual exercises) what they get is the
blessing (barAhab) not of God, but of shaytan (Ibid: 1a-Z).

Up to this point, it is clear that Sayyid 'IJthmAn's attitude to
tariqabs is a puritan one. His emphasis on the importance of thor-
ough knowledge of Islam and total commitment to the sbart'ah be-
fore one enters the tdrtqdh is not new in the history of Islamic mysti-
cism. But it is important to note that the tone of his language is by
and large very harsh. His insistence on what he calls orang jahil pada
tariqah (people ignorant on the matter of tartqab), or more appropri
ately his suspicion of sufi shaykhs who are only pseudo-sufi seems to
be overemphasized.

Thus in al-lV'atbtqat al-\Yifi.yah he accused sil.fi rcachers of the
time of creating bid}ah or religious confusion as well as political dis-
order. In this manner, contemporary sufi teachers have contradicted
the true sitfi sbaykbs and their urtqahs of the past.

In al-lVathiqit al-lVif.yab,Sayyrd 'UthmAn for the most part re-
peats his explication of the requirements to be met before entering a
tartqah. But in this book he provides additional arguments derived
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from various authorities such as al-Qushayrt, al-Tasturi, Ibn Hajar,
'Abd al-Qadir al-Jilani, al-SuhrAwardt, al-Sha'rAni, MustafA al-'Aydar0si
and Ahmad Dahhn.

One of the most interesting things in this book is Sayyid 'UthmAn's
exposition of the names of tariqahs he considers the most lawful

Qnu'tamaQ. In the Arabic edition of the work (p. 2,but curiously he

drops them in its Malay translation), he maintains that the valid
urtqalxhave their origins in the teachings of al-Junayd bin Muhammad
al-BaghdAdi (d. 294 . And then comes the list of the most v alid urtqahs,
among others those of ImAm al-Junaydi (al-Junaydiyyah), al-SAdah al-

'AlAwiyyah (a1-' AlAwiyyah), al-Gha zbJi (al-C'hazAliyyah?),'Abd al-

Qidir al-JaylAni (QAdiriyyah), Shaykh Ibn al-Madyan al GhurAbi,
Shaykh Abi Hasan al-ShadAli (Shadaliyyah), Sayyid Ahmad al-RifA'i
(RifA'iyyah), Shaykh IshAq al-Kazr0ni, Shaykh d-sayyid Ahmad al-

BadAwt, Shaykh'I-Jmar al-Qarkhi, Shaykh Baha' al-Dtn al-Naqshbandi
(Naqshbandiyyah), Shaykh IbrAhim al-KhalwAti (Khalwitiyyah),
Shaykh Ibn'ArAbi, and Shaykh Ahmad a1-QushAshi). Sayyid'UthmAn
argues that despite their differences, all ofthese tartqahs are in agree-
ment Qnuwifaqab) on the importance of sbari'aD in Muslim tartqab

Practises.
One might be surprised by the fact that Sayyid'UthmAn includes

the "tartqah" of Ibn 'ArAbi in the list of the most valid tarfqabs, for
every scholar of Sufism knows that Ibn 'ArAbi's mystico-philosophi-
cal thought has been regarded by many'ulamA' as "unorthodox" or
even "heretical". It is also of interest that the tartqah of Ahmad al-

QushAsht, a reformed brand of ShattAriyyah, is included as well. V/'e

are not sure whether Sayyid 'UthmAn was aware that the
QushAshiyyah uriqahhad been introduced to the archipelago by 'Abd
al-Ra'0f al-Sinkili, a leading Indonesian 'i.lirn,inthe seventeenth cen-

tury, who had been a student and hbaltfah (representative) of Ahmad
al-QushAshi (Cf. Azra, 1992 412).

Not least interesting is his list of the most valid tasawwuf books
(pp. S-6).Again he drops the name of the books in the Malay edition
of al-Vlatbtqit al-\Y/ifi.yah.The list includes books hkerhe llryi' 'Ulrtm
al-Din of al-GhazAli; Kidib aLQrtr of Abi TAlib al-Makki; al-Awilrif of
al-SuhrAwardi; al-Hihant of Ibn 'Atl' Allah; Risilab of al-Qushayri;
Tanbtb al-Mughurin, al-'Ubrt.d and al-Tabaqit of al-Sha'rAni; KfuAb

Nashr al-Mahisin of al-Y dfi; Asrir'Ulfr.m al-Muqarrabin of Muhammad
bin 'Abd Ailah al 'Aydar0st; and Muuihib al-Quddfr.s of Shaykh
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Bahraq. Again, one might be curious why Sayyid'UthmAn does not

include Ibn,Arabi's works, whereas he considers the Shaykh al-Akbar

as originator of one of the most valid tartqabs.

Snouck Hurgronje tells us that al-IV'atbtqhr al'Vifi'yyab wx writ-
ten by Sayyid 'UthmAn as a resPonse to contra-arguments Put for-
*ardr by ii" proponents of the urtqahs in the archipelago. Accord-

ing to Snouck Hurgronje, they argued that by criticizing tariqahs and

their shaykhs, Sayyid'UthmAn had been disrespectful to many hon-

orable and respecre d sfi.fi shaykhs. They also accused him of bein g )eal-
ous of Malay-lndonesian sfifi sbaykhs who exerted enormous influ-

ence among the Muslim masses. Moreover, he was said to have at-

tacked sfifi shaykbs and their tartqahs in order to gain a "good name"

with the Dutch authorities. In short, they asserted that what Sayyid

'UthmAn did was simply carry out a smear campaign against the sit'fi

sba.yhbs, their tarlqals and their followers (Snouck Hurgonje, 1886:

82-2).
Thus, in al-lVatbtqit al-lVifiqryab, Sayyid 'UthmAn offers a long

apology to what he regards as the true and correct sfifi sbayhlll, their

ariqais and works, as mentioned above. He defends himself by say-

ing ihat when he criticizes some sfi.fi shayhhs and rher;. tariqals he is

not motivated by "poor opinion" Qt al'zann), but by sbari'ab injunc-

tions to prevent evil. Furthermore, one should not have a "good opin-

ion" (hisn al-zann) when one clearly sees that other Muslims have

transgressed shart'alt (Sayyid'UthmAn, 1303: 1 1).

Hi argues that someone who Prevents Muslims from following
the lawful artqahswill be regarded as having deserted Islam and, there-

fore, will be doomed to hell. But the sharfab has ruled that it is obliga-

tory for the'ulami'' to prevent Muslims from following pseudo+l/
sbayhbsand their unlawful tartqahs. They cannot remain silent when

Muslims are being led astray (Ibid: Z, 15). Sayyid'UthmAn is resentful

that many pseudo-sl/s and those who entered tariqahswithout meet-

ing the tt".itt"ry requirements refuse to listen to good advice. On the

"int uy,they attack and curse one who reveals their falseness (Ibid:

1 1).

According to Sayyid'UthmAn several mistakes are made by sil'fi

shayhhsand their followers. The first is the claim of. certun sifi sbaykbs

that they are able to transfer the secrets of dhikr (remembrance of
God) to their followers (Ibid: 8). A second mistake is the assertion

that they have met the Prophet Muhammad either in their dreams
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while sleeping or in their jaga 
-when awake (bid: 9). A third mis-

take is the assertion that they have become acquainted with God and
therefore know His secrers, because they have reached the status of
aaiiyi.'(friends of God) (Ibid: 10). A fourth mistake is the presence of
ajnabilryab women in the night in order ro pracrice tariqab. A fifth
mistake is the claim that one can become invulnerabl e (salet) and
beramat (having the abiliry to perform miracles) by entering atartqah
or following cerrain sfrfisbaykhs (Ibid: 13; cf. 1891: 13-5).

Finally, on the last page of the Malay edition of. al-IVathiq,At aL
Vifi.yyah he draws a ten-point distinction berween true and .orr..,
tartqahs, and false and unlawful ones. Quite unrypically he refrains
from criticizing any one parricular tariqah. But he cannor leave the
NaqshbandiWil tariqah without commenr.

His strongest attack on the Naqshbandiryh,and on orher tarlqabs
or sil.fi sbaykbshe regards as having gone asrray, is put forward in-the
Buku Kecil. He alleges that manysfifishaykhsare nowadays more con-
cerned with wealth and social shtus rhan with genuine piety. They
do not really commit themselves to Islam but ro worldly status and
enjoyment. They are "false" sil.fi shayhhswho exploit their followers
for their own inrerests, claiming to be or regardid by certain people
as able to do "kerarnat'things. Because of their ignorance --y Mrrr-
lims believe and pay respect to such false teachers (Sayyid ,Uihman,
1891: 6-8).

Sayyid 'UthmAn recognizes that some sfrfi sbaykhs in the past did
possess okeranTatu, for they wer e indeed azuliy a' Arlah (friends or coa;.
Therefore, it is anathema to say somerhing bad about them. Bur now,
he maintains, such auliyA'Allab cease to exist. For that reason, rhose
who claim to have or are regarded as having the starus of keramaq
and even of being able to do something against sunnat Allal (God's
natural law), must be false awliyi'and they will be condemned to
hell. Sayyid'uthman urges his fellow Muslims nor ro readily believe
that those who claim to be able to perform extraordinary andmiracu-

lo3lagts are aailii'Allab.These ahl al-bi.d'abs, who are acwally fisiq
(sinful),may indeed have a similar abiliry called istidrAj,r"r.rltin! iro-
then f ollow ing sbay tin and practisi ng s ibir (magic, wiichcraft) (s ayyid
'UthmAn, 1890:2t; n.d. [c]: 5-11).

Again, connected to this, he cites the case of Shavkh ,IsmA,il al-
Minangkabiwi, mentioned earlier, and thar of sulayman al-Affandi, a
Naqshbandi sha1kh in Mecca, who had many disciples among both
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Arabs and Malay-Indonesians. It is said that the latter book which,
according to Sayyid'UthmAn, is full of mistakes, had been widely
circulated in the JAwi lands. As a result, many ignorant Muslims had

been led asrray by SulaymAn al-Affandi (Ibid: 9-10).

Sayyid'UthmAn cites the case of SulaymAn al-Affandiinal-lV'athtqit
al-VAfi.yyab without mentioning his name (Sayyid 'UthmAn, 1303:

11). He states that all'ulami' in Mecca agreed that al-Affandt was

wrong; he was jailed and his books were reduced to ashes. Al-Affandi
had, it was said, written letters to the rulers of Deli and Langkat in
East Sumatra, where he supposedly had many followers, admitting
his mistakes (Sayyid'UthmAn, Ibid; 1891: 10-11).

The point Sayyid'UthmAn wishes to convey by citing these cases,

is that Muslims must take great care not to be led astray by those

whom he considers to be "false" sfifi sbaykbs. In the Buku Kecil he

again delineates the evils or mistakes of such teachers (pp. 13-5), men-

tioned previously in al-lWatbiqit al-lVifi'yyah.But he expands some-

what his ideas about these errors in the Buku Kecil. For instance' one

of the s/orst errors of these shaykbs is that they treat their disciples as

dead bodies in the hands of their washers. These slavishly obedient

disciples were often led to create disruption in the country, dishonor-
ing government regulations and customary laws ('idit) (Sayyid

'Uthmln, 1891: 14).

In conclusion, so far as his attitude to Sufism is concerned, Sayyid

'UthmAn asserts that Muslim predecessors in JAwi lands, who had

more understanding of and more commitment to Islamic teachings,

had never taught tartqabs, nor claimed to have entered them (Sayyid

'UthmAn, 1891: 16). He was, however, wrong in this resPect. Most
Malay-Indonesian 'ulamA' before his time were stt'fis and propagators

of the tartqahs.In fact, they were the first scholars who introduced a

more sbart'ah orienredsufism in the archipelago (Cf . Lzra,199L).
Considering his misrepresentation of the attitude of earlier Malay-

Indonesian 'ulami' to the tariqahs,, it is not hard to understand why
Sayyid 'UthmAn had to face counter-criticism from the proPonents

of Sufism, as related by Snouck Hurgronje above. But he fervently
defends his criticism of. sfr.fi shaykhs and their tartqahs. He points out
that Nasebat yang Elok had been declared correct (ashth) by Shaykh
al-Ntri, and that everything stated in al-l%atbtqit al''Vifi1ryah is from
members of the family of the Prophet; a member who possesses un-
broken isn,id and silsilab rc ar'd ijilzab from the Prophet himself (Sayyid
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'UthmAn, 1303: 1, 18).

Even though Sayyid'UthmAn possessed sufficient religious knowl-
edge to silence his opponents, he felt the need for some support in his
own defence. He therefore sent his NasehatyangElok and several other
works to some of the most respected JAwi 'ulami' in Mecca, includ-
ing Shaykh NawAwi al-BantAni and Shaykh al-Junayd. \ile already
know that Shaykh Nriri al-BantAni (?) gave his tashtb to Nasebaryang
Elob. According to Snouck Hurgronje, Sayyid'UthmAn expected that
NawAwi d-BantAni, who also adhered to a more shart'ah oriented
tasawwuf and disliked the speculative philosophical brand of Sufism,
would voice his authoritative opinion in his favor (Snouck Hurgronje,
1886: 83; Steenbrink, t984: t2l).

It is not clear whether or not NawAwi al-BantAni fully supported
Sayyid'Uthman. Given his commitmenr ro the GhazAlian brand of
Sufism, he may have agreed with many of the basic points of Sayyid
'UthmAn's opinion. As Steenbrink says, it was difficult for NawAwi
al-BantAni not ro support the sayyid and therefore, he voiced some
good words about Sayyid 'UthmAn's works (Steenbrink, Ibid: 121).
Similarly, Snouck Hurgronje asserrs that both NawAwi al-BantAni and
Junayd expressed their opinions wisely in good language (Snouck
Hurgronje, 1886: 83).

'What Snouck Hurgronje calls "NawAwi al-BantAni's response ro
Sayyid 'UthmAn's case" is probably a short commenr by NawAwi on
al-Nastb7t,'ala al-Niqat[sic] -which is probabl y al-Nasibat al- Aniqab.
It is said that the commenr rs a tashlh of the book al-Nasihat al-'Aniqab
written by Sayyid 'UthmAn bin 'Abd AllAh bin ,Aqil and that ihe
tasbth is written by Shaykh NawAwt, an 'Alim in Mecca. After he
[NawAwi] had been given the book, he praised it, and further said:

This book al.Nasibat al-Aniqab holds a high position, [and] is correct in
all of its meaaing; why not? Because it gathers the opinions of many great
scholars. As for those who join the tariqahs, if their sayings and deedi aie in
accord'nce- Qnuwifaqa) with the sbai'ah of the prophet as [shown by] the
yrue taiqah sbaykbs, then they are acceptable. And if not, rhen they will be
like many disciples of shaykh IsmA'il al-MinangkabAwi.

_...they criticize those who do not join the tart4ahs. They even prevent

L:th.-r] peogl9 from joining in their [collective] prayers...they hate them.
ShayLh 15-x'i1 takes that tariqabfNaqshbandiyyahl simply to collect wealth
to pay back all his debts. So in this respecr he sells religion for woddly [pur-
posesl (Quoted in Steenbrink, 1: 1845).
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It is not clear why NawAwi al-BantAni, like Sayyid'UthmAn criti-
cizes IsmA'il al-MinangkabAwt who actually attempted to revive the

morc shurt,dl orientedNaqshbandiyyah tariqab at the expense of the

decadent Shattariyyah which had been increasingly regarded as tend-

ing to transgress some precepts of the shari'ah. Aparl from his criti-
cism of Isma,il al-Minangkabawi, Nawawi al-Bantani does not have

much to say in defense of Sayyid 'UthmAn. Al-BantAni's emphasis on

the importance of. sltari'ahinthe mystical path adds nothing new to
the discourse. Therefore, his comments aPParently failed to silence

the opposition to Sayyid'Uthmln.

Conclusion
Sayyid 'UthmAn is one of the most controversial figures in the

history of Islam in the archipelago. Apart from his accommodationist

political position ois-a-ais the Dutch, his contribution to Islamic dis-

"o.rrr. 
inthe region cannot be ignored. In this respect it is reasonable

enough that Steenbrink should argue that Sayyid'UthmAn'was among

the leading exponents of Islamic reformi sm (tokob gerakan

pembaharuan) in Indonesia in the late nineteenth century. His "re-

iormism" lies of course in his ceaseless attack on what he regards as

bi.d'ah and un-sltart'ah tariqahs.

This prelimi n ry paper has dealt with only some asPects of Sayyid

'UthmAn's thought. There is still much to be done in order for us to
gain abetter picture of Sayyid 'UthmAn.
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