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Abmed Ibrahim Abushouk

A Sudanese Scholar in the Diaspora:
Life and Career of Ahmad Muhammad
al-Surkitti in Indonesia (1911-1943)

Abstraksi: A hmad Muhammad al-Surkitti, di Indonesia dikenal dengan
Abmad Surkati, adalab seorang yang telah berjasa dalam perkembangan
Islam di Indonesia. Deliar Noer, misalnya, mencatat Abmad Surkati se-
bagai salab seorang berkebangsaan Arab yang cukup menonjol dengan
pembabaruan pemikivan Islam di awal abad ke-20. Melalui lembaga pen-
didikan masyarakat Arab, Jamiat Kbair dan kemudian al-Irsyad, Ab-
mad Surkati telab memberi sumbangan penting dalam mengembang-
kan pemikiran-pemikiran Islam modern.

Labhir di Sudan pada 1875 —menurut Deliar Noer tabun 1872— Ab-
mad Surkati memulai pengembaraan intelektualnya ketika dia berada
di Mekkah dan Madinah. Di dua kota suci tersebut, dia menghabiskan
waktu sekitar lima belas tahun (1896-1911) untuk berguru pada beberapa
ulama dari berbagai aliran pemikiran Islam (madbhab). Di antara ulama
Timur Tengah yang pernah menjadi guru Abmad Surkati adalah A hmad
al-Hijj ‘Ali al-Majadbab, seorang Sudan yang dikenal abli bukum madb-
bab Maliki, Falihibn Muhammad ibn ‘Abd Allah al-Zabiri (abli hadis
dan usul figh madbhab Shafi’i), dan ‘Umar ibn Hamdan al-Maghribi
(seorang abli filsafat dan sastra Arab). Abmad Surkati berguru kepada
ketiga ulama tersebut ketika di belajar di Madinah.

Sementara ketika di Mekkah, Abmad Surkati belajar kepada sejumlab
ulama terkemuka saat itu, antara lain adalah: As'ad A hmad al-Dabbén,
‘Abd al-Rahman, Muhammad Yiisuf al-Kbayyat, dan Shu’ayb ibn Miisa.
Para ulama ini memiliki spesialisasi tertentu di bidang ilmu keislaman,
seperti bukum, tafsir, tasawuf, hadis, gramatika babasa Arab, dan bebe-
rapa disiplin ilmu Islam lain. Tegasnya, Abmad Surkati berguru kepada
beberapa ulama Timur Tengah dari berbagai disiplin ilmu dan aliran

pemikiran Islam.
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Karir intelektual Abmad Surkati kemudian semakin berkembang
menyusul kedatangannya di Indonesia. Setelah beberapa tahun menga-
jar di “al-Fallah”, salab satu lembaga pendidikan Islam modern di Me-
kkah. Pada 1911 Abmad Surkati diundang ke Indonesia untuk menga-
jar di Jamiat Khair, organisasi masyarakat Arab yang secara resmi berdi-
vi pada 1905. Dan sejak 1911 Abmad Surkati diberi tanggung jawab me-
majukan lembaga pendidikan Jamiat Khair. Dia misalnya merancang
kurikulum baru yang mengadopsi ilmu-ilmu, dan menerapkan vist pen-
didikan yang meneckankan prinsip kesamaan, tanpa memandang batas-
batas tradisional yang berbasis keturunan (nasab).

Namun, prinsip pendidikan Abmad Surkati bertentangan dengan vist
lembaga Jamiat Khair yang memang didukung kalangan Sayyid —
masyarakat Arab keturunan Nabi Mubammad. Perbedaan prinsip ini
semakin berkembang setelah dia secara terang-terangan mengetengahkan
fatwa yang dianggap mengancam kedudukan istimewa yang dimiliki
masyarakat Arab golongan Sayyid. Abmad Surkati misalnya memboleh-
kan perkawinan golongan sayyid dengan non-sayyid, dan dia juga men-
tolelir seorang non-Sayyid untuk tidak mencium tangan saat bertemu
dengan seorang Sayyid. Oleb karena itu, pada 1914, dia memutuskan
keluar dari Jamiat Khair, dan, setelab beberapa waktu, bergabung den-
gan al-Irshad, lembaga pendidikan masyarakat Arab non-Sayyid. Demiki-
anlab, sejak saat itu Abmad Surkati aktif dalam pengembangan lembaga
pendidikan di bawah al-Irshad.

Melalui lembaga al-Trshad inilah pemikiran keagamaan Abmad Sur-
kati berkembang semakin luas. Berbekal penguasaan berbagai aliran
pemikiran Islam ketika dia belajar di Timur Tengab, dia kemudian tampil
sebagai seorang pembabaru yang menentang taklid buta, dan menekan-
kan pentingnya kembali kepada sumber asli ajaran Islam, al-Qur'an dan
Sunnab. Karena itu, pelaksanaan ijtihad bagi Abmad Surkati menjadi
satu kebarusan bagi kaum Muslim. Dalam konteks inilah dia mengkri-
tik kalangan Islam tradisionalis, termasuk mereka yang disebut sebagai
golongan Sayyid.

Hal lain yang menjadi sasaran kritik Ahmad Surkati adalab praktek
ziarab, yakni mengunjungi makam walt yang biasa dilakukan kalang-
an tradisionalis. Bagi Abmad Surkati, praktek tersebut sama sekali tidak
berdasar pada ajaran Islam. Begitu pula dia mengkritik masyarakat Arab
yang meréndabkan kedudukan kaum perempuan. Bagi Abhmad Surkati,
rendabnya posisi kaum perempuan merupakan faktor keterbelakangan,
umumnya kauwm Muslim. Oleb karena itu, melalui lembaga al-Irshad,
dia kemudian membuka sekolah kbusus untuk kaum perempuan.
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A Sudanese Scholar in the Diaspora:
Life and Career of Ahmad Muhammad
al-Surkitti in Indonesia (1911-1943)
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tual discourse between Southeast East Asia and the Middle East

(i.e. Mecca and Cairo) was intensified owing to the introduction
of steamboats, the telegraph, and printing techniques. The outcome
of these developments resulted in the emergent of several /slih and
tajdid movements in Southeast Asia.! The founders of these move-
ments were greatly inspired by the ideas of Jamal al-Din al-Afghani
(1839-1897), Muhammad ‘Abduh (1849-1905) and Muhammad Rashid
Rida (1865-1935), who called for a return to the pristine purity of
early Islam and an introduction of a new modern system of educa-
tion based on revealed and secular disciplines. From these Southeast
Asian reformist leaders one can single out al-Shaykh Ahmad
Muhammad al-Surkitti, who was a Sudanese by birth, studied in Mecca
and Medina for fourteen years (1897-1911), and established his career
in Indonesia (1911-1943) as a school teacher and a celebrated reform-
ist figure. In the eyes of his Irshadi followers, al-Surkitti was “the
philosopher of Islam” in the East and for his ‘Alawi-sayyid oppo-
nents he was the “Sudanese intruder who sowed the seeds of dissen-
sion among the sons of Hadramaut in the Diaspora”. In this article I
shall examine his early life and career in the Sudan and Saudi Arabia,
and critically assess his contribution to the Islah and Tajdid move-
ments in Southeast Asia. Special attention will be as well paid to his
intellectual and religious encounter with the ‘Alawi Sayyids, who
branded him as a “Wahhabi” and sometimes as a “preacher of the
Sudanese Mahdi’s teachings” in the Netherlands East Indies.

I n the course of the last quarter of the nineteenth century intellec-

His Early Life and Career

The early life of Ahmad Muhammad al-Surkitti has been studied
by some scholars like Salah al-Bakri and Deliar Noer, who based
their accounts on personal observations and interviews with al-
Surkitti’s family and his Sudanese collaborators in Indonesia. Al-Bakri
claims that al-Surkitti was born at Idfu in Upper Egypt in 1292/1875-
6, while Noer says in “Dunggula (Sudan) in 1872”.* But the accurate
date and place of his birth seems to have been given by Sattl
Muhammad al-Surkitti who points out that his brother Ahmad was
born on the Island of Arqu near Dongola in 1292/1875-6, from two
parents who trace their descent back to Jabir ibn ‘Abd Allah ibn
Umru al-Ansari. As Sattl mentions, the closest ancestors of al-Surkitti
drew their fame from their role as principal representatives of Islam
in their home district, responsible for the transmission and propaga-
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tion of the Islamic faith, Shar’ah and Arabic culture.’

The nickname “al-Surkitti” was first given to the fourth grandfa-
ther of al-Surkitti (Muhammad), particularly after he completed his
education in Egypt (Cairo) and returned home with many books. In
the Dongolawi-Nubian language, the nickname al-Surkitti means
“many books” (surr, book; kitti, many). Through the course of time
the nickname was conferred upon the father of Ahmad al-Surkitti,
who finished his study at al-Azhar University in Cairo, and returned
home to found his career a teacher of Islamic Law and the Qur’an.’

During his formative years, Ahmad al-Surkitti received his pre-
liminary education at the hands of his father, with whom he began
the memorization of the Qur'an. He later joined several Quranic
schools in the district, where he completed the memorization of the
Qur'an and graduated as a professional Adfiz (one who knows the
Koran by heart). After his father’s death, the plan of the family was
to send the son Ahmad to al-Azhar University to complete his educa-
tion and return home to maintain the message of his father and the
religious business of the family. However, the closing of the north-
ern Sudanese borders with Egypt by the Mahdist regime (1885-1898)
had made the proposed trip to Cairo very difficult,’ and at same time
led al-Surkitti to consider the Hijaz as an alternative for Egypt. In
1896 al-Surkitti found his way via Sawakin on the Red Sea to the
holy cities in Arabian Peninsula (Medina and Mecca), where he spent
about fifteen years (1896-1911) studying and tutoring. In Medina he
stayed for four and a half years and spent the rest of his period in
Mecca, where he completed his education and obtained the interna-
tional certificate from the scholars of Mecca.®

His Teachers and Educational Background

When al-Surkitti landed in the Hijaz, Mecca and Medina were
among the most significant centers of Islamic learning in the Muslim
World. In the two holy cities the educational system consisted of
governmental and native-Quranic schools. Besides these two forms
of schooling there were a number of regular tutorial lessons on dif-
ferent Islamic-revealed disciplines. These lessons were usually attended
by several hundred students from different parts of the Muslim World
and the educational curriculum was divided in line with the teach-
ings of the four schools of law (Hanaff, Shafi’'l, Méliki and Hanball).
This form of education seems to have been mainly founded for the
mature students, who completed their preliminary education whether
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at their home countries or in the Hijaz.? Al-Surkitti joined this open
system of education and received his lessons on figh (Islamic juris-
prudence), hadith, Quranic exegesis and Arabic language at the hands
of several celebrated shaykhs from Mecca and Medina. Brief biogra-
phies of the key figures of these shakyks would help us to understand
his educational background, investigate to what extent he was influ-
enced by their teachings, and to what degree this system of education
contributed to the establishment of his future career in Indonesia.

A recommendation of a well-known shaykh seems to have been
important for getting acceptance at the open tutorial lessons in Mecca
or Medina. Due to this requirement al-Surkitti first joined the tuto-
rial lessons of Ahmad al-Hajj ‘Alf al-Majadhib in Medina. Al-Shaykh
al-Majdh{b was a Sudanese by birth and a descendant of a celebrated
religious family in the northern Sudan. He completed his study in
Medina and specialised in the Maliki Law. After his graduation he
taught in Medina for sometimes during the last decade of the nine-
teenth century. In 1899 he quitted his job in Medina and moved to
Cairo. After a short stay in Cairo, he proceeded to the Sudan, where
he maintained the business of his family as a Quranic teacher and a
well-respected scholar of the Maliki Law until his death in 1943.%°

Al-Surkitti’s second teacher in Medina was Falth ibn Muhammad
ibn ‘Abd Allah al-Zahirl, who received his education in the Hijaz
and Egypt. After his graduation he taught in Mecca, Istanbul and
Cairo. Towards the end of his life, al-Zahiri was nominated as a mufii
of the Shafi’l School of law until his death in Medina in October
1910. Besides his extensive works on the Shafi’l Islamic jurisprudence,
he was also well versed in hadith."

The third teacher was ‘Umar ibn Hamdan al-Maghribi (1875-1949)
of Tunisia, who received his education in the Haramayn, Tunis, Fez,
Damascus and Hadramaut; and specialized in hadith beside his inter-
est in philosophy and poetry. After obtaining his international cer-
tificate from the scholars of the Hijaz, he was authorized to teach in
the Haramayn, and then respectively at al-Falah and al-Sulwatiyyah
schools in Mecca. He died in Medina in August 1949."

The last two teachers in Medina were al-Shaykh al-Khiyéri of
Morocco and Ahmad al-Baraznji. We know little about the former,
except that he was a North African scholar and a professional Adfiz
of the Qur’an in Medina.” The latter was Ahmad ibn Isma’il ibn
Zayn al-‘Abidin al-Barzanji, born in Medina and studied with the
most distinguished scholars of his time. After completing his educa-
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tion, he was appointed as a teacher and then a mufti of the Shafi’i
school of law in Medina. Before the outbreak of the First World War
he was elected a member of the Ottoman Council of Representatives
in Istanbul. During the war he moved to Damascus, where he spent
the rest of his life until his death in 1919."

In Mecca, al-Surkitti studied at the hands of many scholars such as
As‘ad Ahmad al-Dahhén, his brother ‘Abd al-Rahmin, Muhammad
Yasuf al-Khayat and Shu’ayb ibn Misa of Morocco. As‘ad al-Dahhan
(1863-1920) was a Makkan scholar by birth. He specialized in the
Hanaf? Law and hadith. He also held a number of leading positions
in Mecca, including the residency of the shar’ah court and leader-
ship of the mutawis’ (hajj operators) organization. Besides his admin-
istrative and judicial career, he taught at al-harim al-Makki and pub-
lished several books on the figh and hadith.”

His brother ‘Abd al-Rahmin was born in Mecca in 1866 and spe-
cialized in Arabic grammar, Quranic exegesis, hadith and astronomy.
He devoted his life for teaching these disciplines and refused to ac-
cept many positions of authority offered to him in Mecca.™

Muhammad Ytsuf al-Khayat was one of the most celebrated Shafi’t
scholars and teachers in Mecca. He specialized in Islamic jurispru-
dence and astronomy, and produced a number of books on these
disciplines. He died in Indonesia in 1912.7

As Noer mentions, Shu’ayb ibn Miisa was a Makkan scholar, dis-
liked by the Ottoman authority in Istanbul. To avoid any form of
confrontation with Istanbul regime, he went to Bokhara and obtained
a Russian passport in order to protect himself from the harassment of
Ottoman authorities. In 1914 he went to Malaya and became a mufti
of Qadah. During the period of his stay in Qadah, he frequently
visited East Sumatra and remained active in transmitting his reform-
ist teachings at the grass root level of the society until his death in
Penang (Malaysia) in 1915."

This presentation emphasizes that al-Surkitti had studied with
various shaykhs from different schools of law and became special-
ized in varied Islamic disciplines including the hadith, Quranic ex-
egeses and Arabic language. It seems that this education background
had led him to be influenced by the school of Ibn Taymiyyah, who
rejected the blind imitation of the schools of law and called for a
return to the revealed texts. This attitude gradually developed and
became very evident after al-Surkitti moved from the Hijaz to Indo-
nesia.
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In Hijaz, al-Surkitti obtained his international certificate from the
scholars of Mecca in 1908 and was accordingly given a teaching posi-
tion at the Hardm al-Makki.” Later on he established a Quranic
school (Kuttab) at the quarter of al-Bab in Mecca for memorizing the
Qur’an, and studying the principles of Islamic jurisprudence, the
Arabic language and arithmetic. When Muhammad ‘Ali Zaynal es-
tablished a modern-type Islamic school given the name of al-Fallah in
Mecca in 1911 al-Surkitti closed down his Kuttdb and joined al- Falldh
school, where he was appointed to a teaching position under admin-
istration of his Sudanese friend ‘Abdullih Ibrahim Hamdu al-Sinnari.®
The primary aim of al-Fallah was stated as to teach the basic Islamic
disciplines, the Arabic Language and various secular courses on geog-
raphy, history, arithmetic and bookkeeping. The school also intro-
duced a graded program of schooling, rationalized methods of in-
struction, and emphasized comprehension and reasoning rather than
memorization. In this sense it attempted to accommodate some secu-
lar disciplines within the framework of its educational curriculum in
order to adjust its primary goal to contemporary educational and
social needs. Within a few years al-Fallah school achieved conspicu-
ous success and attracted many students from in and outside the coun-
try and became one of the most important and reputable schools in
the Hijaz.*! It seems that the reputation of al-Fallah school was one
of the main reasons that encouraged al-Shaykh Muhammad YGsuf al-
Khayat and Hasan ibn Muhammad al-Habshi to recommend one of
its staff, Ahmad al-Surkitti, for a teaching position at the Khayr Schools
in Indonesia in 1911.2

Al-Surkitti and Jam’iyyat al-Khayr (Welfare Organization)
There is a general consensus among contemporary scholars that
the first signs of the Hadrami awakening rolled out in 1901, when a
group of wealthy ‘Alawi traders and property owners formed the
Jam’iyyat al-Khayr in Batavia (Later Jakarta).”? But from the view of
the Irshadis, the foundation of the Jam’iyyat al-Khayr resembles the
second phase of the development of the Hadrami awakening in South-
east Asia. They trace the roots of the Hadrami awakening to
Smgapore, where a group of intellectual ‘Alawl Sayyids launched a
campaign against their traditionalist peers, who used to proclaim the
possession of supernatural power on the earth. The ordinary Mus-
lims should kiss their hands in greeting, make pilgrimage to their
ancestors’ graves for baraka (blessing), and their daughters should
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not be married off to non-’Alawis. The pioneers of this anti-’Alawi
legacy were Hasan ibn Shihab, AbG Bakr ibn Shihab and Muhammad
ibn ‘Agqil ibn Yahya, who relatively succeeded in recruiting a large
number of fans among the Hadramis in Java as well as in Singapore.*
The members of this group used to have active intellectual contacts
with the elite of the isldh and tajdid movements in the Middle East
and Egypt in particular. Thus Muhammad ibn ‘Aqil ibn Yahya was
the correspondent of al-Mandr magazine in Singapore and used to
have an intimate contact with its founder and editor-in-chief
Muhammad Rashid Rida in Cairo. These intellectual contacts gradu-
ally culminated in the establishment of a pre-mature isli/h and tajdid
movement in Singapore and from Singapore this movement found
its way to other principal cities of Southeast Asia.”

In Java leading figures such as ‘Abdalldh ibn Abi Bakr al- Habshi,
Muhammad ibn ‘Abd al-Rahmin ibn Shihab and Ahmad ibn
‘Abdallih al-Saqqaf were influenced by the attitude of their Singa-
porean counterparts, and consequently formed and activated their
contact with Middle Eastern scholars such as Muhammad ‘Abduh
and Muhammad Rashid Rida. The reformation of the Hadrami com-
munity on the fundamental principles of the Qur’dn and Sunnah and
ethics of Islam was the focal concern of the members of this group. In
order to translate this idea into practice, in 1901 they founded a chari-
table organization given the name of Khayr in Batavia and set up its
aim as to support the poor and provide a modern system of school-
ing for the Arab children in Java.?* In 1905 the organization was rec-
ognized by the government with a formal constitution, a governing
executive committee, and registered members. Around the same time,
Muhammad ibn ‘Alf ibn Shihab was elected as the first chairman of
the organization. A few years later the Khayr Organization estab-
lished its first modern-style elementary school in Pekojan in Batavia.”

In 1911 the Khayr administration sent one of its members, ‘Abd
2l1ah ibn ‘Abd al-Ma’biid, to the Hijaz so as to select qualified teach-
ers for the Khayr elementary schools in Indonesia. In the Hijaz ‘Abd
al-Ma’biid invited the device of the two Makkan scholars, Muhammad
Yisuf al- Khayat and Hasan ibn Muhammad al-Habshi, who strongly
recommended the appointment of Ahmad Muhammad al-Surkitti,
Muhammad ‘Abd al- Hamid of the Sudan and Muhammad al-Tayyib
of Morocco as competent teachers for the Khayr schools. After their
arrival in Java, al-Surkitt! was given the headmaster-ship of the old
school of the Khayr in Pekojan, and his two companions, Muhammad
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al-Tayyib and Muhammad ‘Abd al-Hamid, were respectively ap-
pointed as teachers at the Khayr schools in Krukut and Bogor.*

Due to the remarkable achievements of these schools, the Khayr
Organization in 1913 authorized al-Surkitti to nominate more quali-
fied teachers for its educational institutions from abroad. This time the
Hijaz was not the place of inspiration, but the Sudan. The list of the
Sudanese teachers who joined al-Surkitti in 1913 included (a) Ahmad
al-*‘Aqib; (b) Muhammad Nér ibn Muhammad Khayr al-Anséri (or
Abl al-Anwar); (c) Satti Muhammad al-Surkitt (or Abt al-Fadl; al-
Surkittl’s brother); and (d) Hasan Hamid al-Ansari. All of them, as
Noer argues, were well aquatinted with the works of Muhammad
‘Abduh and regarded themselves as his devout followers.*® The first
two of them received their preliminary education in the Sudan and
completed their study at Al-Azhar University in Cairo.*! Satti gradu-
ated at the school of religious teachers in Halfa (Sudan) and started his
career as a professional tutor.’> Hasan Hamid, we know little about his
early career in the Sudan but in Jakarta he was appointed to a teaching
position. By the arrival of these new teachers, al-Surkitti introduced a
more comprehensive curriculum at the Khayr schools based on Islamic
and secular disciplines, including exegesis of the Qur’an, Arabic lan-
guage and linguistics, sciences of hadith, principles of Islamic jurispru-
dence, history, geography, arithmetic and bookkeeping.”

Besides this educational program, al-Surkitti attempted to incul-
cate the idea of equality among the students. For him the merit of
education was to reform the hearts and minds of the students and
make them free and independent in their thought and vision. There-
fore, he introduced a poem entitled the mothers of morality (Ummabat
al-Akbldq) into the school curriculum and asked the students to re-
cite it together whenever entering or leaving the school. Some verses
of the mothers of morality can be read follows:

No pride of descent or dress
Nor of accumulation of silver or gold
But pride should be of knowledge and ethics
And religion is the light of men of understanding.*

From the point view of the Irshadis, the introduction of this poem
into the sc¢hool curriculum had aroused the suspicion of the tradi-
tionalist ‘Alawi Sayyids towards al-Surkitti’s attitude and led them to
realise that if “this Sudanese intruder” remained in office he would
create a serious challenge for them. Because they believed that al-
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Surkitti should teach the non-sayyid students about their noble sta-
tus and train them of how to respect their sons at the Khayr schools.
But on the contrary the mothers of morality came to emphasize that
al-Surkittl was completely against such kind of ideas and heartily
believed that the students should be treated as equal regardless of
their social background. The ‘Alawi sayyids kept their anger and
remained suspicious about his sa/af? attitude and his role towards the
development of their Hadrami community.”

During this period of tension, al-Surkitti left Jakarta on his an-
nual holiday for Solo in East Java, where he was invited to give a
legal opinion on a marriage that would take place between a Sharifah
(a daughter of a ‘Alawi Sayyid) and a non-Sayyid Muslim. Basing his
argument on the Qur’an and Sunnah, al-Surkitti recognized the le-
gality of such a marriage.”® His fatwd on this issue was collectively
denounced by the ‘Alawi Sayyids, who showed their sincere inclina-
tion to the farwa of “Umar Sallm al-‘Attas, which nullified any form
of a marriage between a daughter of a sayyid and a non-sayyid hus-
band. Al-‘Attas based his argument on the concept of the superiority
of the Sayyids over the rest of Muslims.” In this way the traditional-
ist ‘Alawi Sayyids succeeded in mobilizing the support of the “pro-
reformist Sayyids” to their side and driving al-Surkitti to quit his job
at the Khayr school on 6 September 1914.%

The ‘Alawi Sayyids denied that the issue of Kafdah was the main
factor behind the resignation of al-Surkitti. They argued that his resigna-
tion was instigated by ‘Umar ibn Yasuf Manqush?” and Doctor Rinkes,
a Dutch official of the Office for Native and Arab Affairs.* For them the
main concern of these two persons was to create a politico-religious en-
tity in the Hadrami community that would support their political and
personal aspirations. The ‘Alawi Sayyids proclaimed that they had ad-
vised al-Surkitti several times to disassociate himself from Dr. Rinkes
and Manqush. But when they realized that he was giving cold shoulders
to their advice they appointed an educational inspector to supervise his
work and report on his performance. As they argue, when al-Surkittl
found himself in such a critical position he resigned from office on 6
September 1914. A week later he held a meeting at the house of ‘Umar
Manqush, where his supporters among the Hadramis drafted and ap-
proved the constitution of the Jam tyyab al-Isahwa al-Irshad al-‘Arabiyyah
(Arab Association for Reform and Guidance). Three months later the
Irshad was recognized by the government as a legal organization and
given a government house to resume its activities."
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Al-Surkitti and The Irshad Organization

Despite the discrepancy of these two accounts al-Surkitti had re-
signed from his office at the Khayr Organization in 1914 and paved
the way for the establishment of a new organization that would meet
with his expectations and personal aspirations of his supporters. He
first moved from Pekojan to Jati quarter in Jakarta, where he estab-
lished a private school named Madrasah al-Irshad al-Islamiyyah (the
Islamic School of Guidance).” In the process of the establishment of
this school he was supported by ‘Umar ibn Yésuf Manqish, Salih
‘Ubayd ‘Abdat and Sa’id ibn Salim Mashabi. The next step taken by
al-Surkitti and his supporters was that they established a socio-politi-
cal organization to sponsor the activities of the Irshad School and
function as their mouthpiece. A few months later, the constitution
of the organization was approved by the government and the Irshad
was legally recognized as a social and educational entity. Its first ex-
ecutive committee was composed of Salim ibn Awai Balwal (chair-
man), Muhammad ibn ‘Abid “Ubayd (secretary), Sa’id ibn Salim
Mashabi (treasurer), and Salth ‘Ubayd ‘Abdat (advisor).* Needless
to say that this Irshadis’ initiative had widened the rift between the
Sayyids and non-Sayyids, and made the rectification of this rift a vital
problem for the Hadramis at home and in the Diaspora.

The Irshad Organization gradually extended its branches and
schools from Jakarta to the other principal towns of Java such as
Tegal, Pekalongan, Surabaya and Cirebon. The administration of the
Irshad schools was placed in the hands of al-Surkitti, his Sudanese
collaborators and some of his brilliant students who graduated at the
Khayr Schools. The administration of the Irshad in Jakarta and its
regional branches was founded on a decentralized basis. Each branch
was authorized to conduct its own activities with less interference
from the center, but at the same time they were obliged to follow the
course of the center in general matters associated with the better-
ment of the whole community.*

It appears that when the ‘Alawi Sayyids realized that the estab-
lishment of the Irshad Organization would undermine their religious
and political prestige they again raised the issue of kafdah on the
grounds that this issue would enable them to strengthen their inter-
nal front against the Irshadis. In this respect they tried to make the
kafdah as a key issue in their conflict with their Irshadi rivals. In
October 1915 they raised the question of kafdah through Sulu Hindia
Newspaper, where they invited the legal opinion of al-Surkitti on
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the marriage between a Sayyid’s daughter and a non-Sayyid Muslim.
On his part al-Surkitti issued a long fatwd founded on the Qur’an and
Sunnah, given the name of Sirab al-Jawib (the Form of the Answer).
In this fatwa he advocated the equality of Muslims regardless of their
descent, race and language, and denounced the ‘Alawi’s claim that
the eligibility in marriage should be founded on an ideology of de-
scent. For him the equality of Muslims and eligibility in marriage
should be understood in the terms of the following Quranic verses:

O mankind! We created you from a single (pair) of a male and a female, and
made you into nations and tribes, that you may know each other (not that ye
may despise each other). Verily, the most honored of you in the sight of Alldh is
(he who is) the most righteous of you. And Allah has full knowledge and is well
acquainted (with all things).”

As afirst counter-response, the ‘Alawi Sayyids contacted and asked
the government to ban the circulation of al-Surkiui’s farwd on the
grounds that it was in contrast with the Shafi’li school of law which
the majority of the Indonesian Muslims followed. When they real-
ized that the government was disinterested of being apart of this religio-
political discord the Sayyids entered into a public debate wittheir
Irshadi rivals. A series of fatwds were issued and published, advocat-
ing the noble descent of the Sayyids and denouncing the validity of
“the Sudanese intruder’s” fatwd. Here one can single out the famous
fatwé of ‘Abd Allah ibn Sadaga al-Dahlan, entitled: “Irsal al-Shibab
‘ald Sirah al-Jawab” (Sending Flame for Burning the Form of the
Answer) .* In this fatwd al-Dahlan attacked al-Surkitti personally and
marked him as a “Sudanese liar, ignorant and back”, and a “resentful
intruder”, who would like to build his celebrity in Indonesia at the
expense of the noble status of the ‘Alawi Sayyids. As the Irshadis
argue, al-Surkitti himself did not respond to al-Dahlin’s criticism,
but his Sudanese collaborator, Ahmad al-‘Aqib, took the initiative
and wrote a book entitled: “Kitab Faslu al-Khitib fi Ta’yid Sirah al-
Jawab” (The authoritative argument in the support of the Form of
the Answer). In this book al-*‘Aqib praised al-Surkitti’s fatwa, and
refuted that of al-Dahlan, whom he branded as a non-qualified and
unfair scholar who could tackle such a delicate matter.¥

The issue of kafdah seems to have not been the only trap that the
‘Alawi Sayyids had set up for the Irshadis. The number of the cases
listed in “A History of the Irshadis and their Shaykhs” shows how
the conflict between the two parties was bitter and full of intrigues.
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In 1920 for example, a group of the ‘Alawi Sayyids approached the
Kathiri chairman of the Irshad Organization, Salim Awai Balwal (1914-
20), to change the name of the Irshad to “A Kathiri Organization”.*
They founded their request on the account that the name of the Irshad
had divided the sons of Hadramaut into two groups, and the British
were disinterested in dealing with any organization that bore the
name. To Put the ‘Alawi’s “proposal” into effect, shaykh Salim in-
vited the members of the Irshad for a general meeting that would be
held at the headquarters of the Irshad Organization in Batavia on 15
February 1920. It seems that the Irshadis in Batavia had discovered
the “conspiracy” of the ‘Alawi Sayyids and contacted their clients at
the regional branches to attend the proposed meeting.*

On 14 February 1920 the regional delegations arrived in Batavia,
where they were well received by ‘Umar ibn Manqush and his col-
leagues. When shaykh Salim realized that he was in no position of
carrying out his proposal he issued a newspaper statement postpon-
ing the meeting for an indefinite period. But the meeting took its
place on the proposed date and shaykh Salim was fired from the chair-
manship of the executive committee and his membership of the orga-
nization was terminated. A new executive committee consisting of
Ghalib Sa’id ibn Tubay (chairman), Muhammad ‘Ubayd ‘Abud (sec-
retary), ‘Abd Allah ibn ‘Abd al-Qadir Harhara (treasurer), and Salim
‘Umar Balfas (adviser) was formed. On 26 May 1920 the fired chair-
man, shaykh Salim, held a counter-meeting at his house and declared
the dissolution of the Irshad Organization. But his resolution seems
to have been born dead and the Irshad Organization continued with
its new leadership.®® However, on the long run this internal conflict
generated tension between al-Surkittl himself and some leading fig-
ures of the Irshad, who later suspended (if not rejected) one of his
educational reform programs for the Irshad schools. As a result of
this suspension, al-Surkitti resigned from the administration of the
Irshad schools and froze his activities at the Irshad Organization for
more than two years (1920-22). His justification was that the Irshadis
themselves —at that particular stage— were less genuine in transmit-
ting his mission to the members of the grass root level of the society
but were much affected by their local and family politics. Therefore,
he believed'that his resignation might let the Irshadis reevaluate their
situation wis-g-vis the ‘Alawfis sayyids and enable themselves to over-
come their own differences and prepare the ground for a better move
towards the development of the organization.”
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The Shaykh-Sayyid Discord
and Its International Dimension

When the ‘Alawi Sayyids failed to challenge the power of the
Irshadis in Indonesia they invited an outside support. They reported
to the British Ambassador in Batavia, acquainting him with anti-im-
perialist activities of the Irshadis against the colonial existence of the
British forces and their allies in the Middle East. They accused the
Irshadis’ leader, al-Surkitti, of playing a role similar to that of his
maternal nephew, “the Sudanese Mahdi”, who routed the Turco-Egyp-
tian and their British allies out of the Sudan in the 19% century.>
They went on to say that al-Surkitti was much influenced by the role
of his maternal uncle and was hardly working to unite and mobilize
the non-Sayyid Hadramis for his own political ends.*

In response, the British colonial administration ordered the Kathiri
and Quayti sultans in Hadramaut to instruct their subjects at home
and in the Diaspora to disassociate them from the Irshad. On 16 June
1919 the Sultan Ghalib ibn ‘Awad al-Quayti and his counterpart ‘All
ibn Man?ur al-Kathir1 issued a joint circular instructing the Hadramis
to disassociate themselves from “the intruders and cultivators of dis-
sension.” By intruders and cultivators of dissension they meant al-
Surkitti and his Sudanese collaborators. In their joint circular, they
also advised them to be united towards the betterment of their own
Hadrami community at large and the ‘Alawi sayyids in particular.
They warned those who would not follow their mandate with pun-
ishment like that “of those who wage war against Alldh and His
Apostle, and strive with might and main for mischief through the
land”. In the circular they did not complete the second part of the
Qur’anic verse, which states the punishment as “execution, or cruci-
fixion, or the cutting off of hands and feet from opposite sides, or
exile from the land. That is their disgrace in this world, and a heavy
punishment is theirs in the Hereafter.”

Shortly after the circular had been put into effect, the Irshadis
wrote two separate appeals to the Sultan Ghalib Quayti and the Brit-
ish Ambassador in Batavia, denying the ‘Alawis’ accusation and em-
phasizing that their organization had no interest in politics. They
stated that its primary aim was only charitable and educational. By
these two letters they gradually normalized their relations and con-
tacts with the British administration and their Hadrami Sultans in
Yemen.”

The second case is associated with an appeal sent by twenty-one
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‘Alawl sayyids to al-Sharif Husayn of the Hijaz.* The signatories of
the appeal informed the latter that they had in Java a group of dis-
senters (kbawarij), who directed their activities towards “the hatred
of the Prophet’s descendants, spread of intrigues and awakening of
dissension.” To suppress the spread of the “corrupt beliefs and ideas”
mentioned, they requested him to ban the Irshadis from entering the
Hijaz and the Holy Cities. To achieve this goal they asked him to
appoint one of them as an agent who would responsible for the de-
fense of the Muslim faith in Java and for the issuance of travel docu-
ments for those who were interested to visit the Holy places in Arabia
for ritual and educational purposes. The Sharif of Mecca seems to
have been less interested in putting his nose in the ‘Alawi-Irshadi
discord therefore he published the ‘Alawis’ appeal in a/-Qibla News-
papers, the issue of Dhu al-Hijjah 1338/August 1920. The release of
the appeal’s contents came as a great shock to the ‘Alawi Sayyids and
at the same time relieved their Irshadi rivals, who came to know that
the Sharif of Mecca was quite reluctant to be apart of their conflict
with the Sayyids.”

The ‘Alawis’ appeal also opened an avenue for the Irshadis to con-
solidate their future contacts with King ‘Abd al-’ Aziz ibn Sa*id (1876-
1953) of the Arabia, particularly after the overthrow of the Sharif of
Mecca in 1924. For instance, in 1926 a delegate of three Irshadis was
invited by King ‘Abd al-’Aziz to attend the international conference
of Muslims held in Mecca. Three years later al-Surkittl himself paid a
short visit to the Holy lands as a guest of the royal Sa’Gdi family and
its Wahhabi advisors.”® All these incidents indicate that the ‘Alawi
Sayyids had lost their support in the Hijaz and the Irshadis gained a
new ground of support and inspiration for their future activities.

Hopes of Reconciliation
and Disappointments of Failure

The shaykh-sayyid discord seems to have created a state of ten-
sion among young generations of the Hadramis and weakened their
political status and contribution to the nationalist movement in In-
donesia. Thus in January 1919, Isma’il ibn ‘Abd Alldh al-‘Attés, rep-
resentative of the Arabs in the Indonesian People’s Council (Volks-
raad), formed a steering committee of twenty members in Batavia.
He stated the objective of this committee was to invite the Arab emi-
grants for a general conference that would be held in Batavia on 9
February 1919. The agenda of the conference was confined to the
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following issues:

(a) to discuss the reunification of the Arab emigrants in a political
form that would safeguard their rights and defend their interests
at the Indonesian People’s Council.

(b) to discuss their reaction to the martial law that made their recruit-
ment in the Indonesian military forces obligatory as for the other
citizens.

(c) to solve the practical problems that waterdowned their participa-
tion in the development of the Indonesian society.

(d) to establish a Malay newspaper that would voice out their griev-
ances and demands, and as well facilitate their contact and com-
munication with other ethnic communities in the country.”
This conference agenda reflects the political and personal aspira-

tions of al-’Attas and his supporters among the Hadramis who had

been born in the Netherlands East Indies. It also shows how this
group was motivated by the idea of establishing an ethno-political
party that would secure their representation in the Indonesian People’s

Council and other state governing institutions. As de Jonge argues,

this move indicates that there was a growing number of the Hadramis

who relatively overcame their isolation and “became more open to
developments in the wider Indonesian society”. They also realized
that “Indonesia rather than Southern Arabia had become their moth-
erland.”® But when the conservative ‘Alawi Sayyids realized that al-

’Attds’s proposal did not meet with their own ambitions they condi-

tioned their participation in the conference on the dismissal of “the

foreign intruder” Ahmad al-Surkitti from the membership of the steer-
ing committee.®! However at the end the conflict between the ‘Alawi

Sayyids and the Irshadis over the membership of al-Surkitti gener-

ated a real challenge for al-’Attds’s proposal and finally resulted in its

rebuff.

The failure of al-’Attis’s initiative seems to have not driven ‘the
neural mediators’ to despair. From 1921 to 1933, more than four
major reconciliation proposals were presented respectively by Husayn
Abdin of Singapore in 1921, ‘Abd al-Rahman ibn ‘Ubayd al-Saqqaf
in 1928, Muhammad ‘Abd Alldh al’Amddi in 1929, and King ‘Abd
al-’Aziz ibn Sa’d via Ibrihim al-Saqqaf in 1933, but all of them ended
up in total failure.*

This external dimension of the shaykh-sayyid discord reflects the
contrasting situation of the Hadramis themselves, who had been torn
between their loyalty towards their homeland in Yemen and their
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reality as an ethnic minority in Indonesia. The feeling of the minor-
ity led them to depend on the Middle East in solving their local prob-
lems in the Diaspora. The involvement of Middle East mediators
shows that the old-timers of the Hadramis were less interested in
assimilating themselves into the mainstream of the Indonesian soci-
ety, where they used to lead their life and career. At the same time,
the present writer does not believe that the Dutch imperialists and
their British allies were interested in developing any form of integra-
tion between the Hadramis and their hosts, because the idea of inte-
gration itself was in contradiction with the concept of “divide and
rule”.

At the grass-root level of the Hadrami community the shaykh-
sayyid discord can be viewed as a form of struggle for power, where
the sayyids would like to maintain their status guo and their Irshad
rivals were interested in destroying their traditional castle of power
and building their supremacy at their expense. In this respect I do
agree with ‘Abdullah Burja, who argues that:

“the conflict between the two groups was a struggle for power. The ‘Alawis
wanted to maintain the system of stratification amongst the Hadrami commu-
nity in the Far East, for the system gave them political power both at home and
abroad ... the Irshadi wanted to reform the community abroad, and in the pro-
cess abolish the stratification system. In this way they would gain power within
the community in the Far East and eventually in Hadramaut itself.”®

From this point one can argue that the debate over legibility in
marriage, ijtibdd and taglid, and title of sayyid was not more than
symptoms. The essence of the conflict itself was associated with
struggle for power and socio-political prestige in the society. Once
again these symptoms were used as tools for mobilizing the support
and enthusiasm of the clients who were less aware that the real con-
cern of the conflict was centered on the emancipation of the non-
sayyid Hadramis from the hegemony of the ‘Alawi sayyids.

Al-Surkitti and His Intellectual Contribution

From his educational background mentioned earlier, Ahmad al-
Surkitt? can be classified as a well-versed scholar in Islamic jurispru-
dence, the Qur’in and its sciences, and a competent litterateur on the
hadith and the Arabic language. The actual foundations of his Is-
lamic knowledge seems to have come primarily from the school of
Ibn Taymiyyah (1269-1328) and Ibn al-Qayyim al-Jawziyyah (1292-
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1350), who favored reform on conservative lines. This attitude can
be observed in his major writings and fatwds that deal with the issue
of ijtibad-taglid and visitation of saints’ graves for mediation and in-
tercession.®

On the question of the #jtibid-taglid, al-Surkitti rejected the blind
imitation of the four schools of law and called for the restoration of
ijitibad. He criticized the traditionalist #lama who denounced the va-
lidity of #jtibdd due to the absence of a competent mujtahid after the
death of the founders of the four schools of law. He elucidated that
“his purpose for the opening of the jjtibad gate is not to disprove or
violate the soundness of the consensus of the founders of the schools
of law, but is to follow their sayings which are supported by the
Qur’in and Sunnah.” He criticized the fanaticism to or the associa-
tion of the Islamic jurisprudence with a certain school of law and
encouraged true Muslims to follow the Qur’an and Sunnah. When-
ever they disagreed on a certain matter they should restore to the
two authentic sources of revelation.®® To support this argument, al-
Surkitti referred to al-Shifi’l who said that: “if you see that some-
thing I have said contradicts the words of the Messenger of Allah,
reject it”; and to Abl Hanifah who argued that: “it is forbidden for
someone who does not know my revealed source to issue legal judg-
ments on the basis of my teaching”; and to Malik who confirmed the
argument of this companions by saying that: “no one among us has
put forward a refutation without then being refuted himself, no one
that is except the inhabitant of this noble tomb”, and he pointed to
the grave of the Prophet Muhammad.* By quoting the sayings of
these great scholars al-Surkitti attempted to emphasize that the
founders of the four schools of law themselves did not encourage
Muslims to follow their own teachings but to follow their judgments
based on the two authentic sources of revelation. In other words, al-
Surkittl tried to argue that Muslims are not obliged to follow the
teachings of a certain madhhab if they are not sure that the teachings
of the madhbab concerned have been based on the Qur’n and the
Sunnah. According to his argument, the followers of the madhbab in
this manner should not be regarded as mugallid but rather as muttabi’
who should be placed in a middle position between the mugallid and
the mujtabid.”

In this field al-Surkitti was not a pioneer himself but to a great
extent followed the steps of many scholars in the Muslim World such
as Shih Wall Allah Dihlawi (1703-1762) of India, Muhammad ibn
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‘All al-Shawkani (1760-1834) of Yemen, Muhammad Ibn ‘Abd al-
Wahhab (1703-1792) of the Hajiz and Muhammad ‘Abduh (1849-1905)
of Egypt, who recognized the Qur’an and Sunnah as the basic sources
of their ideas and thoughts, and rejected the idea of taglid.** For them,
as for al-Surkitti as well, the validity of any farwd (legal opinion), idea
or practice issued by any religious authority after the Prophet’s death
should in principle be judged on the basis of the Qur’an and Sunnah.
In spite of their broad consensus on this matter these scholars dis-
agreed on details related to the qualifications of the mujtahid who
would be competent to practice #jtihid.® For example, al-Shawkani
acknowledged the capability of any Muslim with a certain modicum
of knowledge and understanding to practice #tibiad,° while al-Surkittl
and the other Muslim scholars argued that the mujtabid should be
well acquainted with the sciences of the Qur’an and Sunnah, the usil
al-figh, the Arabic language.”* Thus the issue of the mujtabid’s qualifi-
cations became a controversial and vital issue that led the traditional-
ist #lama to denounce the validity of ijtibdd. On this issue Akh.
Minhaji recently wrote an article on the intellectual debate that took
place between Ahmad Hassan of Bandung as a representative of the
reformists in Indonesia and his traditionalist opponents among the
elite of the Nahdlatul Ulama (Renaissance of Religious Scholars) and
the ‘Alawi Sayyids.” Al-Sayyid Hasan al-Habshi and some activists
of the Nahdlatul Ulama, for example, acknowledged the validity of
taglid on the ground that the founders of the schools of law had based
their judgments on the Qur’an and the Sunnah. The call for the res-
toration of #jtibad, from their point of view, was a baseless claim since
these scholars were better versed on the two authentic sources of
revelation compared with their successors. They denied the restora-
tion of #jtihad on the assumption that there was no qualified mujtabid
to practice this business after the death of the founders of the four
schools of law. In this respect al-Habshi attacked Ahmad Hassan per-
sonally and accused of not having “enough knowledge of Arabic to
support his ambition as a scholar” or as a mujtahid who would be
qualified to practice 7jtihdd.”> On the same ground, the ‘Alawi sayyids
branded al-Surkitti as a mujaddid (renewer) of the Muslim Faith and
sometime as a zindig (unbeliever or atheist) who did no believe in
Islam. One of their prominent scholars, ‘Alawi bin Tahir al-Haddad,
proclaimed that the main objective of the restoration of #jitibad was
to establish a new madbhab that would undermine the authority of
the four schools of law and enable its founders to satisfy their own
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political aspirations and personal interests. From the point of his view
the sponsors of this ideas should not be classified as from Abl al-Sunnab
wa al-Jamé’ah (the Adherents of the Sunnah and the Community)
but rather being considered as innovators and divergent who would
like to destroy the fundamentals of Islam and create fitnah (tempta-
tion) among Muslims. As a result of this fitnah the Muslim Ummah
would be divided into seventy-three groups. All of them would go
astray from the right path of Islam except one that its members would
(1) support what had been decided by the imams, (2) acknowledge
the consensus of the companions of the Prophet and their successor
ulama, (3) interpret the Qur'an and the hadith in accordance with
the terms and meanings which had been recognized by the Muslim
scholars, and (4) respect the descendants of the Prophet Muhammad.”*

Another issue that attracted the attention of al-Surkitti, as other
reformist scholars in the Muslim World, was the issue of the Sufi-
practices associated with the visitation of saints’ tombs and graves for
mediation and intercession. These practices were condemned by al-
Surkitti on the grounds that they would waterdown the concept of
the oneness of Allih and let Muslims to associate other beings with
Him. As a direct response leveled against this criticism, the ‘Alawi
sayyids attacked al-Surkitti and marked him as a mere imitator of
Muhammad ibn ‘Abd al-Wahhab (1703-1787)” because in many of
his writings he criticized the cult of their saints and denounced their
Sufi practices (i.e. visitation of saints’ graves and intercession between
the Muslim and Allah) as innovations (bid'ah).”* He only acknowl-
edged the visitation of Muslim graves in general as a means for the
remembrance of the Hereafter and emphasized that such a visitation
should not be accompanied by any kind of blameworthy practices
like loud weeping or believing that the visiting saint could mediate
or intercede between his visitor and Allah.”” In this respect the ‘Alawi
sayyids seem to have been right because al-Surkitti was greatly influ-
enced by the attitude of Muhammad ibn ‘Abd al-Wahhab who dis-
missed all Sufi-practices in Arabia and considered them “as un-Islamic
and, more seriously, as polytheistic (polytheism is the only unforgiv-
able sin in Islam).””® For Ibn ‘Abd al-Wahhab, as for al-Surkitti, many
Sufi shaykhs and their followers “were worse than kdfir (infidels),
because they strayed very far from the right path of the Prophet
Muhammad’s Sunnah.”

As was mentioned earlier, this issue of the sufi practices was among
the other reasons that led al-Surkitti to enter in direct encounter with
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his ‘Alawi employers, who afterward fettered him to resign from the
administration of the Khayr schools in 1914. The ‘Alawi sayyids re-
fused to accept any form of compromise with al-Surkitti on this mat-
ter because they were aware that the spread of such salafi ideas would
undermine their political and social prestige in the Diaspora and home.
For this reason, they tried to mobilize the support of their clients
and sometimes their colonial patrons against al-Surkitti by branding
him as a mere imitator of Muhammad ibn al-Wahhab, as a preacher
of the Sudanese Mahdi’s teachings in the Netherlands East Indies or
as a communist who would like to dismantle the social status guo of
the Hadrami community. In the previous paragraphs we have dis-
cussed these controversial accusations, and investigated why the ‘Alawi
sayyids raised them against al-Surkittl and to what extent they en-
abled them to undermine the power and prestige of the Irshadis.
Another primary concern of al-Surkitti was also directed towards
the education of Arab-Muslim youths in Java. The development of
the educational system adopted by the Khayr Organization was the
focal purpose behind his invitation from the Hijaz and appointment
as a headmaster of the Khayr schools in Jakarta. In this field al-Surkitti
gave priority to three major issues including the development of school
curriculum, cultivation of Islamic ethics among the students, and
improvement of the status of women in the society. He first started
with the school curriculum, where he introduced new secular sub-
jects such as arithmetic and bookkeeping and put further emphasis
on the Islamic jurisprudence and the Arabic language. His argument
was that the education should be compatible with the needs of the
society and used as a means for the development of the Muslim com-
munity. After he resigned from the Khayr Organization and estab-
lished the Islah and Irshad Organization, he wrote several reports,
memorandums and pamphlets on this issue. For example, the consti-
tution of the Islah and Irshad Organization itself pointed out that the
schools of the Irshad would be opened for all Muslim youths and
particularly the sons of the members of the organization, and would
teach the Qur’an, the hadith, the Islamic jurisprudence, besides other
secular disciplines including arithmetic, history, geography, engineer-
ing, logic, astronomy and Latin languages (Dutch and English).* In
his interview with the correspondent of al-Dahna newspaper, al-
Surkitti showed his interest in establishing a secondary school, where
the graduates of the Irshad primary schools could put their study on
the principles of economics, commerce, agriculture, law, philosophy
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of religion and westerner languages. He believed that the study of
these disciplines was among the factors that contributed to the re-
naissance of Japan and at the same time would help Muslims to de-
velop their own communities. In March 1919 he wrote an evaluation
report on the performance of the Irshad schools and suggested a se-
ries of reforms in curriculum and administration. He advised the ad-
ministration of the Islah and Irshad Organization to adopt the cur-
riculum of the Dutch primary and secondary schools besides their
religious disciplines, and argued that the introduction of such an edu-
cational programme would pave the way for the graduates of the
Irshad to get a formal recognition by the government and be entitled
to compete at the job market. He also suggested the establishment of
an academic and cultural library for the students and the foundation
of a periodical journal that would enable them to exchange their ideas
and views and transmit their knowledge to the other sectors of the
society. It seems that the delay of the administration of the Islah and
Irshad Organization in translating this proposal into practice was
one of the main reasons that led al-Surkitti to suspend his administra-
tive role for two years at the administration of the Irshad schools.*

Al-Surkitti as well attempted to improve the status of women in
the Hardrami community. He claimed that the oppressive conditions
of women among the Arabs in Indonesia as in other Muslim coun-
tries were the product of ignorance and misinterpretation of the re-
vealed texts. For him the outcome of this oppression resulted in the
weakness and laziness of the children who did not receive proper
guidance and orientation during their formative from their “igno-
rant mothers”.*? To enable the society to overcome this problem, he
encouraged women education and opened evening classes for adult
women when he was working at the Khayr Organization. During
his first years at the Islah and Irshad Organization, female students
were admitted to the boys’ schools and their number increased in a
steady and gradual process. In 1929 the first Irshad school for girls
was founded in Pekalongan and immediately attracted over one hun-
dred students. As Natiale Mobini-Kesheh wrote, the curriculum of
the girls’ schools varied from that of the boys’ schools. Girls were
provided with the same Islamic education as boys but besides the
Islamic disciplines other important arts such as needlework, sewing
and the principles of cooking were introduced.® Thus by this move
al-Surkitti succeeded in making a dramatic break with the dominant
traditions and norms of the Hadrami community, which was against
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the modern education in general and women education in particular.

Al-Surkitti also believed that the cause of the decline of the Hadrami
community lay in the corrupt beliefs of the Hadramis themselves
who got astray from the right path of Islam. To overcome this prob-
lem he made the hearts and minds of the Hadrami students as his
main target for change. He paid special attention to their moral train-
ing in accordance with the fundamental principles of Islam. In this
respect he tried to inculcate in them the concept of tawhid, equality
of Muslims and prohibition of seeking help from graves, amulets,
spells and soothsayers. It is obvious that al-Surkitti’s attitude was
purposely designed towards demoralizing the dominant Sufi prac-
tices in the Hadrami society and undermining the status quo of the
‘Alaw1 sayyids who proposed them as the sole preachers of true Is-
lam among the Arab community in the Diaspora.* The outcome of
this policy resulted in the decline the sayyids’ prestige and in creating
a group of the Irshadis who were at loggerheads with their yesterday-
masters.

Conclusion

Whatever the facts of the shaykh-sayyid discord, one can hardly
deny the significant contribution of Ahmad al-Surkittl to the igdh
and tajdid movement in Southeast Asia. It is true that he was not the
kind of intellectual who did extensive writing or tried to work out a
complex theoretical system. He was rather one who picked up, com-
bined and developed a number of existing intellectual themes to cre-
ate a novel work that would suit the need and expectations of his
islihand Irshad Movement in Indonesia. It seems that what has made
him a controversial personality was his emphasis on the establish-
ment of a revivalist and modernist Muslim society. The society that
would reject the conservative attitude of the blind imitation of the
four schools of law, and denounce the Sufi practices that were in
contrast with the fundamentals of Islam. To achieve this goal, he
introduced a pragmatic system of education that would train the Arab
Muslim youths in Indonesia of how to chalienge the social norms
and religious obligations of their own traditional society, and of how
to move towards the establishment of an “ideal Muslim community”.
At the end, :his attitude, as was mentioned, led to the division of the
Hadrami community in the Diaspora into two encountering groups
that included the ‘Alaw1 sayyids on the one hand and the non-sayyid
Hadramis on the other.

Studia Islamika, Vol. 8, No. 1, 2001



80

Abmed Ibrahim Abushouk

Endnotes

1.

0% N

11.

12.

13.

The Arabic terms /slih (reform) and tajdid (renewal) are often used in the con-
text of modernist Islamic movements, but they also have important pre-modern
roots. The salafi shaykhs of the pre-modern Islamic movements associated the
term tajdid with a specifically designated purifier who, according to the hadith,
would come at the head of each century to renew the faith and practice of Mus-
lims.

Salah al-Bakri, Térikh Hadramawt al-Siyisi, 2 vols., 2nd edn., Cairo: Mustafa
Babi al-Halabi, 1956, 255.

Deliar Noer, The Modernist Muslim Movement in Indonesia 1900-1942, Singapore:
Oxford University Press. 1973, 63.

Ahmed Ibrahim Abushouk, ed., Tarikh Harakah al-Islih wa al-Irshad wa shaykh
al-Trshédiyyin Abhmad Mubammad al-Surkitti fi Indiinisiyya, Kuala Lumpur: In-
ternational Islamic University Malaysia and Dir al-Fajr publishing house, 2000,
26-27. In his book al-Nida’ fi Daf’ al-Ifiira’, Cairo: Matba'ah al-Barlamén, 1371/
1952, the Sudanese historian, Muhammad ‘Abd al-Rahim, gives the same account
on the date and place of birth of Ahmad Muhammad al-Surkitti, and to a great
extent agrees with Satti’s account on his early life and career in the Sudan and
the Hijaz. See pp. 285-6, 305-12. On ‘Abd al-Rahim’s account R. S. O’Fahey and
Muhammad Ibrihim Abt Salim have founded their article: “A Sudanese in In-
donesia: A Note on Ahmad Muhammad Surkitti”. In this article they tried to
locate al-Surkitti “within specific Sudanese and Hijazi contexts”. See: Indone-
stan Circle, no. 63, 1993, 68-72.

Ahmed Ibrahim Abushouk, ed., 2000, 27-28; 'Awn al-Sharif Qdsim, Maws# dt
al-Qabil wa al-Ansab fi al-Sudan, vol.3, Khartoum: Sharikat Afru Qiraf lil tiba'ah
wa al-taghlif, 1996, 1057.

Ibid., 27.

Ibid., 31-32.

1bid.

For further details see: Muhammad ‘Abd al-Rahmén al-Shimikh, 1985; ‘Abd Allih
‘Abd al-Majid Baghdad, al-Intildgah al-Ta’limiyyah fi al-Mamlakab al-‘Arabiyyah
al-Su'iidiyyab, vol. 1, Jaddah: Dir al-Shurtig; C. Snouck Hurgronje, Mekka in the
latter part of the 19th Century, 2nd edn., Leiden: E.J. Brill, 1970, 153-212.

. For details on the Majadhib religious family see ].S. Trimingham, Islam in Sudan,

Oxford: Oxford University Press, 1949, 224-26; Awad al-Karsani, “The
Majdhubiyya Tariga: Its Doctrine, Organisation and Politics” in: M.W. Daly,
ed., Al-Majdbiibiyyah and al-Mikashfiyyah: Two Sufi Tarigas in the Sudan,
Khartoum: University of Khartoum, 1985, 1-97; A. Hofheinz, Internalising Is-
lam: Shaykh Mubammad Majdhub Scriptural Islam and Local Context in the Early
Nineteenth Century Sudan, 2vols., PhD thesis, University of Bergen, 1996.
‘Umar ‘Abd al-Jabbar, Siyar wa-Tardjim ba’d ‘ulama’ina fi l-qarn al-rabi’ ‘ashar
li’l-hijrah, Makkah: Muassasah Makkah 1il-Tibd’ah wa al-Nashr, 1385/1965, 130-
34.

K. Vikor, Sources for Sanusi Studies, Bergen University: Centre for Middle East-
ern and Islamic Studies, 1996, 185-86.

R. S. O’Fahey and Muhammad Ibrihim Abd Salim, 1993, “A Sudanese in Indo-
nesia: A Note on Ahmad Muhammad Surkitti”, Indonesian Circle, no. 63, 1993,
69.

Studia Islamika, Vol. 8, Ne. 1, 2001



14.

15:

16.
17.
18.
19,
20,
21,
22.
23

24.
25,

26.

27
28.
29,

30.
3L

32.
335

34,
3
36.
37.
38.
39.

40.

A Sudanese Scholar 81

Khayr al-Din al-Zirkall, Qamids Tardjm l-Ashhar al-Rijal wa-l-Nis@’ min al-‘Arab
wa-l-Musta’ribin wa-l-Mustashrigin, vol. 1., Beirut: Dir al-Tlm lil-Mal4yin, 1986, 99.
‘Abdulldh Mirddd Abt al-Khayr, al-Mukbtasar fi Kitab Nashr al-Niir wa al-Zabar
fi Tardjm Afidil Makkah fi al-Qarn al-‘Ashir wa al-Rabi’ ‘Ashar, (eds. Muhammad
S2’id al-*‘Amddi and Ahmad ‘Alf), Jaddah: ‘Alam al-Ma'rifah, 1986, 129
‘Abdulldh Mirdid Abd al-Khayr, 1986, 241.

Ibid., 429-30.

D. Noer, 1973, 63: ft. 90.

Ahmed Ibrahim Abushouk, ed., 2000,

‘Abd al-Lafif ‘Abdullih bin Dhaysh, 1986, 19-20, 25.

Muhammad ‘Abd al-Rahmin al-Shamikh, 1985, 53-7.

Ahmed Ibrahim Abushouk, ed., 2000, 37.

D. Noer, 1973, 57; H. Haikal, “Syekh Ahmad Surkarti and Sayid’s Leadership”,
Paper presented the Fifth Dutch and Indonesian Conference, Leiden, 6; Mobini-
Kesheh, N., The Hadrami Awakening: Community and Identity in the Nether-
lands East Indies 1900-1942, PhD thesis, University of Monash, 1996, 232-33.
Ahmed Ibrahim Abushouk, ed., 2000, 17-20.

Ibrahim Bin Bakar, lslamic Modernism in Malaya: The Life and Thought of Sayid
Syekh Hadi, 1867-1934, Kuala Lumpur: University of Malaya Press, 1994, 15-18.
Ibid., 36-37; ‘ Abd al-Rahmin al-Habshi, Shams al-Zibirab, vol. 1, (ed. Muhammad
Diy Shihib, Jaddah: ‘Alam al-Ma’rifah, 1983, 166-67; Salih al-Bakri, 1956, vol.
2, 255-56.

1hid., 141-159.

Ibid., 36-37.

‘Umar ibn Sulaymin Naji, Tarikh Thaw at al-Islahwa Irshad bi Indiinisiya, Manu-
script, n.d., 32.

D. Noer, 1973, 60.

Ibid.; Muhjub ‘Umar Bashari, 1991, Ruwdd al-Fikr al-Siidani, Beirut: Dar al-Jil,
199142-44.

Ahmed Ibrahim Abushouk, ed., 2000, 36.

“Bayn Jam’iyyat al-Islih wa al-Irshid al-‘Arabiyyah”, Surabaya: n.d., University
of Leiden: The Royal Institute for Linguistics and Anthropology, KLVIT, H
180/131, 3: Ahmed Ibrahim Abushouk, ed., 2000, 272.

Ahmed Ibrahim Abushouk, ed., 2000, 224-25.

Ibid., 223-26.

H. Haikal, 1986; Salih al-Bakri; Ahmed Ibrahim Abushouk, ed., 226.
Al-Mandr, vol. 8, part 15, 1905, 280-88.

Ahmed Ibrahim Abushouk, ed., 2000, 226.

“Umar ibn Ysuf Mangiish was born to a non-Sayyid family in Hadramaut and
travelled to Java in his youth. In Java he began his career as a small trader and
gradually worked his way up to become a wealthly merchant and property-
owner by the turn of the 20th century. In 1902 he was appointed as the Kapitein
of the Arabs in Jakarta and remained in this position until 1931. In 1921 he was
awarded the title of Knight of the Order of Orange Nassau. As Natalie Mobini-
Kesheh points out, this was a clear of Dutch government favour. Thus through
the course of time Manqlish became “proud of his achievements and famed for
his refusal to be looked down upon by anyone, whether sayyid or European.”
For further details see Mobini-Kesheh, 28.

Al-Surkitti seems to have intimate relationship with Dr. Rinkes. For example in

Studia Islamika, Vol. 8 No. 1, 2001



82

41.
42,
43.
44,
45,
46.

47.

48.
49.
50.
51.
52

Abmed Ibrabim Abushouk

Febuary 1918 he wrote a highly confedential letter to Dr. Rinkes in which he
invited his support for launching a program “that would first contribute to the
maintenance of law and order, secondly, wipe out the misunderstanding be-
tween the government and Muslims, and thirdly improve the conditions of
Muslims and their beliefs”. The original copy of this letter is kept at the Univer-
sity of Leiden: KITLAV: Paatsinglijst Collectie, G.A.]. Hazeu: H 1083, and pub-
lished in: Ahmed Ibrahim Abushouk, ed., 2000.

Ibid., 238.

Ibid., 249-50.

Umar Naji, n.d., 114-34,

Ahmed Ibrahim Abushouk, ed., 2000, 226.

Stirah al-Hujurat: 49, 13,

‘Abd Alldh ibn Muhammad Sadaqa Zayni al-Dahlén, Irsdl al-Shibab ‘ald Sirab
al-Jawib, Surabaya: Sita Awsah, 1335 AH. Dahan as the headmaster of the Khayr
schools after the resignation of al-Surkitti in 1914, He was not a sayyid by origin
but was one of the active clients of the ‘Alawi Sayyids in their conflict with the
Irshadis.

Ahmed al-‘Aqib, Kitab Faslu al-Khitib fi Ta’yid Siirah al-Jawab,Batavia: Matba’at
Kulif al-Kubra, 1336/1917.

Karthir is one of the major tribal groups in Hadramwaut.

Ahmed Ibrahim Abushouk, ed., 2000, 336-37.

Ibid., 337-38.

Ibid., 279-80.

Muhammad Ahmad al-Mahd? (1844-1881) was the leader of the Sudanese Mahdist
revolution against the Turco-Egyptian administration in the Sudan. In 1881 he
declared himself the Expected Mahdi (al-Mahdi al-Muntazar) and called for a
jibdd against the “infidel Turks”. Because of the Urabi crisis, the Khedive of
Egypt was at the same time in serious trouble at home and was not able to stem
the tide of discontent in the Sudan. By the spring of 1884 the remaining Turco-
Egyptians and other foreigners were trapped in Khartoum under the leadership
of General Charles Gordon, who had been sent there by the British Govern-
ment to evacuate them. The final battle took place on 26 January 1885 when the
Mahdist forces took Khartoum and sealed off the fate of the Turco-Egyptian
colonial regime in the Sudan. As the expected Mahdi, Muhammad Ahmad re-
garded the Sudan as only the beginning of his campaign. After his sudden death
in 1885, his successor the Khalifa Abdullahi took the responsibility of organiz-
ing the administration of the Islamic state and carrying on the jibid against his
“infidel neighbours”. This hostile policy put a heavy burden on the state and its
subjects and gradually undermined the creditability of the government and its
internal support. Thus in 1898 the combined forces of Egypt and Great Britain
succeeded in overthrowing the Mahdist government and conquering the coun-
try. For further details see: P. M. Holt, The Mabdist State in the Sudan: A Study of
its Origins, Development, and its Overthrow, Oxford: Oxford University Press,
1958.

According to standard genealogical works in the Sudan al-Surkitti had no
direct blood relation with the Sudanese Mahdi. Even when he left the Sudan he
was disappointed by the administrative, political and Islamic performance of
the Mahdi’s successor. Al-Surkitti’s biographers went further to list the oppres-

Studdia Ilamika, Vol. 8, No. 1, 2001



53:
54.
55
56,

57.

58.

59.

60.

61.

62.

63.
64.
65.
66.
67.
68,

A Sudanese Scholar 83

sion of the Mahdist regime as one of the main reasons that led al-Surkitti to leave
the county in 1896. One again this emphasizes that the accusation of al-Surkitti
as a Mahdist preacher was baseless but in spite of that it had its political dimen-
sion associated with the hatred of the British to the Sudanese Mahdists. From
this point the ‘Alawis assumed that the British would support them against their
Irshadi rival.

Salah al-Bakri, 1956, 284-85

Qur’an: slrah al-M#’idah: v, 36.

Salah al-Bakri, 1956, 289-99.

The list of the signatories includes: Yahya ibn ‘Uthmaén ibn ‘Aqil bin Yahy4,
Muhammad ibn Hirln al-‘Attds, ‘Alawi ibn ‘Abdulldh al-*Aydaris, ‘Ali ibn
Muhammad ibn Shihab al-Din, ‘Abd al-Qadir ibn ‘Alf al-Shuwiy’, ‘Aqil ibn
Salim al-‘Attis, ‘Alf ibn Ahmad al-Habshi, ‘Alawi ibn Muhammad Kharda,
Husyan ibn Salim al-‘Attds, Muhsin ibn Had? al-Habshi, Mihdir ibn usayn al-
‘Aydartis, ‘Aydartis ibn Shihdb al-Din, Husayn ibn Shihib al-Din, Muhammad
ibn ‘Abd al-Rahmén Shihib al-Din, ‘Abdullih ibn Abi Bakr al-Habshi, ‘Alwi
ibn ‘Umar Aydid, Muhammad ibn ‘Aqil ibn ‘Uthmidn ibn Yahyah, Shaykhin
ibn Shihab al-Din, Shaykh ibn ‘Alaw{ ibn Shihib, Husayn ibn Ahmad Shihib
and Muhammad ibn Héshim ibn Tahir. All of them were holders of the sayyid
title. See Salah al-Bakri, vol.2, 1956, 288; ‘Umar Sulayman Naji, n.d., 86-7; Ahmed
Ibrahim Abushouk, ed., 2000, 430-41.

The complete text of this appeal is avaiable in: ‘Umar Naji, n.d., 82-87; Salah al-
Bakri, vol. 2, 1956, 187-88; Ahmed Ibrahim Abushouk, ed., 2000, 339-41.
‘Umar Naji, n.d. 99-101; Salah al-Bakri, 1956, 339-41; Ahmed Ibrahim Abushouk,
ed., 2000, 58-63. Al-Mandr gives a full coverage of the conference of Mecca, see
part 7, vol. 26, 540; part 3, vol. 27, 208-232, 280-294.

There is an original copy of al-‘Attis’s proposal available at the University of
Leiden: The Royal Institute of Linguistics and Anthropology: KILVL, H 1083/
131; quoted also in: Umar Naji, n.d., 94-6; Ahmed Ibrahim Abushouk, ed., 2000,
329-33.

Huub de Jonge, “Discourd and Solidarity among the Arabs in the Netherlands
East Indies, 1900-1942”, Indonesia, issue no. 55, 1993, 89.

For futher details on the Alawi-Irshadi conflict over the membership of al-Surkitti
see: The statements of the Divisions of the Khayr Organization in Jakarkta and
Surabaya. The two statements were published in: Ahmed Ibrahim Abushouk,
ed., 2000, 334-35

See Hadramuat Newspapers, issues no. 298-323, 20/8/1931-30/3/1932, issues no.
325-327, 18/4/1932-5/5/1932, issues no. 380-84, 30/12/1932-12/1/1933; Ahmed
Ibrahim Abushouk, ed., 2000, 329-61.

Cf. Nataile Monibi-Kesheh, 1996, 133.
Ahmed Ibrahim Abushouk, ed., 2000, 77-141.
Ibid., 131.

Ibid., 114-17.

Ibid., 123.

A. Hourani, Arabic Thought in the Liberal Age 1789-1939, London, Oxford, New
York: Oxford University Press, 1970, 130-60, 222-44; M. H. Kerr, [slamic Re-
form: Political and Legal Theories of Mubammad Abdub and Rashid Rida, Berke-
ley and Los Angeles: University of California Press, 1966, 103-152, 187-208; Fazlur
Rahman, “Revival and Reform in Islam”, in P.M. Holt and others, eds., The

Studia Islamika, Viol. 8 No. 1, 2001



84

69.
70.

71.
78

73.
74.

75:
76.
77.
78.

79.
80.
81.
82.
83.
84.

Abmed Ibrabim Abushouk

Cambridge History of Islam, vol. 2, Cambridge: Cambridge Univerrsity Press,
632-656; ]. O. Voll, “The Revivalist Heritage”, in: Y.Y. Haddad and others, eds.,
The Contemporary Islamic Revival, Yew York. London: Creenwood Press, 1991,
23-36; W. B. Hallag, “Was the Gate of Ijtihad closed?”, Internatinal Journal of
Middle Eastern Studies, xvi, 1, 1984, 3-34.

Ibid.

Muhammad ibn ‘Al} al-Shawkani, al-Qaw! al-Mufid fi Adillat al-ljtibad wa al-
Taglid, Cairo: Matba’ah Mustaf al-Babi al-Halabi wa Awladih, 1937.

Ahmed Ibrahim Abushouk, ed., 2000, 126.

Akh. Minhaji, “Islamic Reform in Contest: Ahmad Hassan and His Traditional-
ist Opponents”, Studia Islamika, vol. 7, No. 2, 2000, 89-116.

Ibid., 105.

Hadramawt Newspaper, Issue no. 364, 7 November 1932. This issue was dis-
cussed and presented by ‘Alawi al-Haddad in a meeting organized by the Nahdlatul
Ulama in Bafakalong, 31th June 1932.

Ihid., 364-65.

Ihid., 141-159.

Ibid.

As‘ad Abl Khalil, “Revival and Renewal”, in J.L. Esposto and others, eds. Ox-
ford Encyclopedia of Modern Islamic World, vol. 3, New York. Oxford: Oxford
University Press, 1995, 432,

Asad Abu Khalil, “Revival and Renewal”, in 432.

“Qantn Jam’iyyat al-Islih wa Irshad al-‘Arabiyyah”, Sarbiya, 1919, 15.

Ahmed Ibrahim Abushouk, ed. 2000, 64-71.268-73.

Ihid., 208.

Natalie Mobini-Kesheh, 1996, 119-120.

“Qéntn Jam’iyyat al-Islih wa Irshid al-‘Arabiyyah", Sarbiya, 1919; Ahmed
Ibrahim Abushouk, ed., 2000, 67.

Studia Islamika, Vol. 8, No. 1, 2001



A Sudanese Scholar 85

Bibliography

‘Abd al-Jabbar, “‘Umar. 1385/1965-66. Siyar wa-Tardjim ba’d ‘Ulamdiné fi [-Qarn al-
Rabi’ ‘Ashar li'l-Hijrah. Mecca: Mu'assasah Makkah lil-Tiba'ah wa al-Nashr.

‘Abd al-Rahim, Muhammad. 1371/1952. al-Nidé fi Daf* al-Iftird’. Cairo.

Abt al-Khayr, ‘Abdullah Mirdad. 1986. al-Mukbtasar fi Kitéb Nashr al-Nir wa al-
Zahar fi Tarajm Afédil Makkab fi al-Qarn al-‘Ashir wa al-Rébi’ ‘Ashar. (eds.
Muhammad Sa’id al-°Amidi and Ahmad Ali). Jaddah: ‘Alam al-Marifah.

Abt Khalil, Asad. 1995. “Revival and Renewal”, in J.L. Esposito and others, eds.
Oxford Encyclopedia of Modern Islamic World. vol. 3. New York. Oxford: Ox-
ford University Press.

Abushouk, Ahmed Ibrahim, ed.. 2000. Térikh Harakat al-Isldhwa al-Irshad wa Shaykh
al-Irshadiyyin A hmad Mupammad al-Surkitti fi Indiinisiya, Kuala Lumpur: Inter-
national Islamic University Malaysia and Dar al-Fajr publishing house.

Al-‘Aqib, Ahmad ibn. 1336/1917. Kitdb Faslu al-Kbitab fi Ta’yid Shrab al-Jawab,
Batavia: Matba’ah Kuluf al-Kubra.

Baghdadi, ‘Abd Allih ‘Abd al-Majid. al-Intiligah al-Ta'limiyyah fi al-Mamlakah al-
‘Arabiyyah al-Su’ddiyyah, vol. 1, Jaddah: Dar al-Shuruq.

Bakar, Ibrihim Bin. 1994. Islamic Modernism in Malaya: The Life and Thought of
Sayid Syekh Hadi, 1867-1934. Kuala Lumpur: University of Malaya Press.

Basharl, Muhjub ‘Umar. 1991. Ruwdd al-Fikr al-Siidini, Beirut: Dir al-Jil.

Al-Bakri, Salah. 1375/1956. Tarikh Hadramaut al-Siyasi. 2 vols. Cairo: Mustafd Bibi
al-Halabi.

Bayn Jam’iyyat al-Islah wa al-Irshad al-‘Arabiyyab, Surabaya: n.d., University of
Leiden: The Royal Institute for Linguistics and Anthropology, KLVIT, H 180/
131.

Al-Dahlan, ‘Abd Alldh ibn Muhammad Sadaqa Zayni, lrshil al-Shibib la Sivab al-
Jawdb, Surabaya., n.d.

Ibn Duhiysh ‘Abd al-Latif ‘Abdullah, al-Katitib fi al-Haramain al-Sharifain wa Ma
Awldhumd, Mecca: Matba’ah al-Nahdah al-Hadithah, 1986.

Al-Habshi, ‘Abd al-Rahman. 1983. Shams al-Zihirab, vol. 1, (ed. Muhammad Diy
Shihab, Jaddah: ‘Alam al-Ma'rifah.

Haikal, H. 1996. “Syekh Ahmad Surkarti and Sayid’s Leadership”, Paper presented
at the Fifth Conference of Dutch and Indonesian Historical Congress, Leiden
University,

Hallaq, W. B. 1984. “Was the Gate of Ijtihid closed?” International Journal of Middle
Eastern Studies, xvi, 1.

Hofheinz, A. 1996. Internalising Islam: Shaykh Mubammad Majdhub Scriptural Islam
and Local Context in the Early Nineteenth Century Sudan, 2 vols., PhD thesis,
University of Bergen.

Holt, P.M. 1958. The Mahdist State in the Sudan: A Study of its Origins, Development,
and its Overthrow. Oxford: Oxford University Press.

Hourani, A. 1970. Arabic Thought in the Liberal Age 1789-1939. London, Oxford,
New York: Oxford University Press.

Hurgronje, C. Snouck. 1970. Mekka in the latter part of the 19" Century, 2* edn.,
Leiden: E.J. Brill,

de Jonge, Huub, 1993. “Discord and Solidarity among the Arabs in the Netherlands
East Indies, 1900-1942”, Indonesia, issue no. 55, 89.

Karsani, Awad. 1985. “The Majddhubiyya Tariga: Its Doctrine, Organization and

Studia Islamika, Vol, 8, No. 1, 2001



86 Ahmed ITbrabim Abushouk

Politics” in: M. W. Daly, ed., Al-Majdhuband al-Mikashfiyya: Two Sufi Tarigas in
the Sudan, Khartoum: University of Khartoum.

Kerr, M. H., 1966. Islamic Reform: Political and Legal Theories of Mubammad Abdub
and Rashid Rida, Berkeley and Los Angeles: University of California Press.
Minhaji, Akh. 2000. “Islamic Reform in Contest: Ahmad Hassan and His Tradi-

tionalist Opponents”. Studia Islamika. vol. 7. No. 2. 89-116.

Mobini-Kesheh, N. 1996. The Hadrami Awakening: Community and Identity in the
Netherlands East Indies 1990-1942, PhD thesis, University of Monash.

Naji, ‘Umar ibn Sulaymin, Tirikh Thawrah al-Islih wa Irshid bi Indfinisiya. Manu-
script, n.d.,

Noer, D. 1973. The Modernist Muslim Movement in Indonesia 1900-1942, Singapore:
Oxford University Press.

O’Fahey, R. S. and Muhammad Ibrihim Abd Salim. 1993. “A Sudanese in Indone-
sia: A Note on Ahmad Muhammad al-Surkitt?”, Indonesian Circle, no. 63, 68-
72.

“Qantn Jam’iyyah al-Islih wa Irshid al-‘Arabiyyah”. 1919. Sarbiya.

Qisim, ‘Awn al-Sharif. 1996. Mawsi’dt al-Qabil wa al-Ansib fi al-Sidan, vol.3,
Khartoum: Sharikat Afru Qiraf lil Tibd’a wa al-Taghlif.

Rahman, Fazlur, “Revival and Reform in Islam”, in P.M. Holt and others, eds., The
Cambridge History of Islam, vol. 2, Cambridge: Cambridge University Press,
632-656.

Al-Shamikh, Muhammad ‘Abd al-Rahmin. 1985. al-Ta'lim fi Mecca wa al-Medina
Akbir al-Abd al-Othmani. 3 end.. Dar al-‘Ulim.

Trimingham, J. S. 1949. lslam in the Sudan. Oxford: Oxford University Press.

Vikor, K. S. 1996. Sources for Sanusi Studies, Bergen University: Center for Middle
Eastern and Islamic Studies,.

Voll, J.O. 1991. “The Revivalist Heritage”, in: Y.Y. Haddad and others, eds., The
Contemporary Islamic Revival, Yew York. London: Creenwood Press, 23-36.

Al-Zirkali, Khayr al-Din. 1986. Qdmuis Tardjm l-Ashhar al-Rijil wa-l-Nisa’ min al-
‘Arab wa-l-Musta'ribin wa-l-Mustashrigin, vol. i., Beirut: Dir al-Ilm lil-Maldyin

Ahmed Ibrahim Abushouk is assistant Professor of History, at the De-
partment of History and Civilization, International Islamic University

Malaysia.

Studia Islamika, Vol. 8, No. 1, 2001





