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Abstaksi

Dalam tradisi Islam, kota Mekkah dan Madinah dikenal dengan
Haramayn (“Dua Tanah Haram’) yang dalam sejarahnya
terkenal sebagai pusat pendidikan keislaman. Tulisan ini
mengulas kembali sejarah Haramayn tersebut dengan
menampilkan tokoh-tokoh yang telah berpengaruh pada level
internasional maupun Indonesia, khususnya sekitar abad
ketujuhbelas hingga awal abad dua puluh. Ditemukan bahwa
Haramayn ternyata tidak saja melahirkan pemikiran-pemikiran
orisinil keagamaan, tetapi juga yang bersifat tradisional,
Sufistik, atau reformis. Pengaruh yang ditebarkan oleh para
Iulusan pusat pendidikan tersebut sangat massif dan masih
dirasakan hingga saat ini.
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I. Introduction

It has been suggested by many scholars that connection with the Middle
East played a significant role in the development of Islam in the Indonesian
archipelago. Both the Silk Route and the sea route enabled continuous trad-
ing and religious interactions to take place among many people along the way.
‘But from the beginnings of contact with Islam, the importance of the Middle
East to the Muslims of various regions has lain primarily in the function served
by the original heartland of Islam, the cities of Makkah and Madinah. In
Makkah, where the Prophet Muhammad was born and preached in his ear-
lier period (570-622), there stands the Ka ‘bah, a cubic building which func-
tions as a direction, called giblah, to where Muslims must face every time
they pray, and around which they perform parts of their pilgrimage SESSioNs.
Madinah is also the special burial place of the Prophet, which is located next
to his mosque, and where he spent the latter part of his mission (622-632).
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This mosque, where the Prophet gave his regular sermons, witnessed the
establishment of many of the final fundamental tenets of Islam. Madinah is
recognized as the City of the Prophet (Madinat al-Nabi).

Early on, Makkah and Madinah became the two commonly accepted
holy cities or sanctuaries of Islam (the Haramayn). In the course of time,
large mosques were erected around the Ka’bah and on the site of the Prophet’s
mosque. These large mosques still function as places for worship as well as
for giving lectures and instruction in Islam. They are known respectively to-
day as the Haram Mosque (a/-Masjid al-Haram) in Makkah and the Prophet’s
Mosque (al-Masjid al-Nabawi) in Madinah. From the latter part of the twelfth
century C.E., the madrasah began to emerge in the region as a specific place
for Islamic learning. During the sixteenth and seventeenth centuries another
place of Istamic leaming also emerged, the ribat or zawiyah (Sufi hospice).’

It should be said that the Haramayn, especially Madinah, were once the
most renowned centers for Islamic leaming. But due to the political develop-
ments in Islam, in which the Muslim capital shifted to Damascus and, later, to
Baghdad, the significance of the Haramayn as centers of Islamic learning
was eclipsed for a number of centuries. However, change began around the
seventeenth century when Makkah and Madinah partly regained their posi-
tions as centers of learning, and by the eighteenth century, the Haramayn had
been transformed to what John O. VolI? calls “the center of the cosmopolitan
world of Muslim scholars and believers” where members of several ethnic
groups gathered and formed a scholarly community.

The teachers of this community, together with their students, were espe-
ciallyinvolved in critical studies on the Prophetic tradition, the hadith, giving
more emphasis to hadith compilations which were earlier, such as the Muwaita
of Malik ibn Anas, than the “standard” collections, the six canonical hadith
books (al-Kutub al-Sittah). Apparently, this endeavor functioned partly as
an encouragement to practice ijtihad as well as an effort to purify Islamic
society from practices not approved of by the Qur’an and the sunnak of the
Prophet.

I1. Haramayn and Sufi Movements

It is observed that all teachers and students of the community had an
affiliation with certain neo-Sufi orders (tarigahs) such as the
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Nagshabandiyyah, the Khalwatiyyah, the Shattariyyah, and the Sammaniyyah.?
Their adherence to the Islamic legal precepts marked another resurgence of
the reconciliation between Shari ‘ah and Sufism. As Azra® rightly describes it,

The most salient feature of the scholarly networks is that the rapproche-
ment between the shari ‘ah-oriented ‘wlama’ (more specifically, the fugaha’)
and the Sufis reached its climax. The long standing conflict between these two
groups of Muslim scholars appears to have greatly diminished; the rapproche-
ment or reconciliation between them, which had been preached insistently by
such scholars as al-Qushayri [d.1072] and al-Ghazali {d.1111] several centu-
ries earlier, became a common practice among our scholars. Most of them
were ahl al-shari’ah (fugaha’y and ahl al-hagiqah (Sufis) at the same time;

As time developed, these orders became widespread and accepted
throughout the Muslim world. One may notice that a distinct characteristic of
these orders is that they were, unsurprisingly, involved in advancing al-Ghazali’s
orthodox type of mysticism rather than Ibn ¢ Arabi’s more pantheistic teach-
ings. As Fazlur Rahman® puts it,

He [al-Ghazali] not only reconstituted orthodox Islam, making Sufism an
integral part of it, but also was a great reformer of Sufism, purifying it of un-
Islamic elements and putting it at the service of orthodox religion. As such he
represents a final step in a long-developing history. '

In the Indonesian case, the spread of al-Ghazali’s teachings had been
very early, and the earliest Sufi preachers of Islam, such as the Wali Sanga,
are said to have adopted such teachings.® However, as observed by Azra,’
attempts to reconcile the teachings of Ton  Arabi and al-Ghazali were made in
the light of shavi ‘ah injunctions by such eighteenth century Indonesian schol-
ars as Abdussomad al-Palimbani (ca.1704-1789) and his friends. They were
heavily influenced by, and indeed, formed part of, the scholarly community of
the Haramayn.

One reservation, however, should be made with regard to the develop-
ment of their Sufism which appears to have initiated a kind of “innovation”
(bid’ah) in Islam. This can be observed in a number of cases. First, a mem-
ber of an order is required to act according to certain particular or unusual
forms of rituals and religious formula (dhikr), which is called ratib. Second,
the two prominent Indonesian scholars, Abdussomad al-Palimbani, a master
of the Sammaniyyah order, and al-Maqassari, of the Khalwatiyyah, required
a disciple of a tarigah, as common in Sufism, to pledge allegiance (bay ‘ak)
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and total obedience to his master, just like “a dead body in the hands ofits
washers.” Finally, Islamic festivals were introduced, such as the commemo-
ration of the ascension (isra ~mi raj) of the Prophet Muhammad and the
celebration of his birthday (mawlid al-Nabi). For the mawlid celebration,
several panegyrical texts were written, such as Tgd al-Jawahir by Ja’far ibn
Hasan ibn ‘Abd al-Karim al-Barzanji (1690-1766) and Sim¢ al-Durar by
Sayyid ‘Ali ibn Muhammad ibn Husayn al-Habshi (ca.1342/1923).

Earlier, however, Ibn Taymiyyah, who was considered as the pioneer of
neo-Sufism, propagated this Sufism which contains the orthodox postulates
of Islam that emphasize morality and puritanical self-control.® But what he
proposed was somewhat different from what was developed by the scholarly
community of the Haramayn, as exemplified above, The position of Ibn
Taymiyyah was instead grasped more completely by Muhammad ibn ‘Abd
al-Wahhab, who is considered the founder of the “Wahhabi” movement, al-
though his followers call themselves the Muwahhidun (those who believe in
the Oneness of God)."® Despite the fact that he was also a part of the scholarly
community, Ibn ‘abd al-Wahhab does not seem to have been affiliated with
any Sufi orders."" His main teachings concentrate on the concept of tawhid
and jjtihad. Like Ibn Taymiyyah, he rejected any kind of veneration of saints
and considered it as an unwarranted innovation and a kind of polytheism
(shirk). Instead, he advocated a strict obedience to the commands of God
and encouraged Muslims to do ijtihad and derive any beliefs and actions
only from the Qur’an and the sunnah of the Prophet. 2

Describing the Wahhabis, Rahman'? asserts that they followed Ibn
Taymtyyah’s rejection, even in a more virulent way, of the intellectualist trends
in Islam. But contrary to Ion Taymiyyah, the Wahhabis rejected Sufism alto-
gether. The totality of the Wahhabis” idea can be summed up, in Rahman’s
words,'* as:

A reassertion of monotheism and equality of men combined with varying
degrees of reinterpretation of the actual positive legacy of the Islamic tradition
for the reconstruction of Muslim society.

Thus, “returning to the Qur’an and sunnah,” in its strictest sense, is the
major theme of Ibn ‘Abd al-Wahhab’s teachings, a theme which influenced a
later movement which is called the salafiyyah, founded by Muhammad
‘Abdub. The Wahhabi movement gained power with its adoption by
Muhammad ibn Sa’ud of Dir’iyyah, the founder of the Saudi Arabia King-
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dom." This movement has been flourishing there ever since, and its system is
regarded as the official theology of the kingdom.

From what has been discussed, it is unmistakably clear that, especially
from the seventeenth century onwards, the Middle East functioned as the
most important center for Islamic learning and revivalism and was the place
where many Indonesians were taught. In the eighteenth and nineteenth centu-
ries, when Indonesian Muslims made their pilgrimage, many of them found a
way to say longer and advance their study of Islam in the Haramayn.'® Thus,
they became acquainted with many religious ideas and reforms which were
eventually brought back to Indonesia. ‘

11I. Important Haramayn Graduates in Indonesia

The first among many important Haramayn graduates in Indonesia is
Abdussomad al-Palimbani, who specialized in the Islamic sciences, espe-
cially Sufism and theology. Born in Palembang, South Sumatra, al-Palimbani
is the author of many books, including Hidayat al-Salikin, Sayr al-Salikin,
Zahrat al-Murid, Tulifat al-Raghibin, Ratib ‘Abd al-Samad al-Palimbani,
and Zad al-Muttaqin fi Tawhid Rabb al-‘Alamin."” The first two of these
works, are mainly 2 Malay-Indonesian adaptation of al-Ghazali’s Bidayat ai-
Hidayah and his brother’s Lubab Ihya’ ‘Ulum al-Din, respectively. Al-
Palimbani is not only regarded as an early propagator of Ghazalism but also
of the Sammaniyyah order in Indonesia.'®

From Kalimantan (Borneo), there was Muhammad Arsyad al-Banjari
(1710-1812), who studied in the Haramayn for thirty-five years and who
eventually became a teacher in the circle. He shared a similar Sufi orientation
with al-Palimbani. Moreover, he majored in Islamic law and theology, which
helped him to write the Sabil al-Muhtadin, a Shafi’ite jurisprudence (figh)
book that has been used for more than two centuries, and Perukainan Melayu,
a theological treatise which has reached almost identical popularity. Accord-
ing to its writer, Sabil al-Muhtadin was derived from several Shafi’ite works,
such as Sharh al-Minhaj of Sheikh Zakariya al-Ansari, Mughni of Sheikh
Khatib Shirbini, a- Tuhfah of Sheikh Ibn Hajar al-Haithami, and al-Nikayalt
of Sheikh al-Ramli.”

During al-Banjari’s tine in Kalimantan, there was a Sufi named Haji Abdul
Hamid Abulung (d.unknown) who introduced parts of the wujudiyyah doc-
trine such as teaching people that “there is no being but God; there is no
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