	




“Cultural Exchange and Transformation in the Indian Ocean World”
UCLA - CA - USA, 5-6 April, 2002
DRAFT.  PLEASE DO NOT QUOTE WITHOUT PERMISSION 
 

Anne K. Bang
University of Bergen, Norway
Cash crossing the sea
Waqf distribution from Zanzibar to Mecca and Medina, ca. 1870-1940
Scholarly and financial links over three generations 

By the late 19th Century, the Indian Ocean was becoming an increasingly crowded place. European steamers trafficked the routes to their respective colonies, while vessels of all types and shapes journeyed from one coastal city to the next. This paper focuses on one particular link in the grid of crossings, namely the link between the East African seaport of Zanzibar and the holy Islamic cities of Mecca and Medina. 
      By the early 20th century, connections between East Africa (and Zanzibar in particular) and the Haramayn (the holy cities of Mecca and Medina) were well established. Steamships from Zanzibar were calling on Jeddah at frequent intervals, letters passed to and fro, containing greetings to families at home, spiritual instructions (such as dhikris; litanies and prayers perceived to be especially pious), instructions to business partners on how to handle affairs, and - last but not least - more formal letters from qadis and civil servants, on matters of inheritance and distribution of funds deriving from pious foundations (waqfs). 
      The latter type of letter will be the starting point of this paper. Dating from the 1920s and 1930s, there exists a correspondence from the then Shafi Qadi of Zanzibar, Tahir b. Abi Bakr al-Amawi (1877-1938). 1 A corresponding file is kept in the Zanzibar Archives, deriving from the Wakf Commission of that place - of which Tahir al-Amawi one of the elected Commissioners. Both correspondences focus on old waqfs; that is the distribution of revenues from waqfs which had been established long before the British Protectorate - in some cases as far back as the 1850s. Both correspondences deal with waqfs where the beneficiaries are “the poor of Mecca and Medina”. The revenue of these waqfs were meticulously  remitted to Mecca as late as the 1950s. 
      It is the contention of this paper that connections between East Africa and Mecca were long standing and binding. Primarily, they were maintained by the annual pilgrimage, and the chain of teacher-student relations. The teachers and students in Mecca, in turn, were financed by money derived from waqfs in Zanzibar - distributed by a handful of qadis who themselves were very much part of the network and who used it precisely in order to ensure the smooth, consistent transfer of money. This flow of waqf money constituted a financial bond that lasted through the Bu Saidi period, the British period and the intellectual upheavals of the 1920s, 30s and 40s - as well as the political upheavals in the Hijaz.  

MECCA AND THE INDIAN OCEAN WORLD IN THE 19TH AND EARLY 20TH CENTURY
Before turning to the financial side of things, the political and intellectual developments in Mecca should be clarified, along with the connections between Mecca and the Indian Ocean Islamic world. Who travelled to Mecca? Who, exactly, were the “scholars of the age” which students from East Africa came to see? What did they teach? And how were their teachings perceived in other parts of the Indian Ocean - notably in East Africa?2  

Who travelled to Mecca?
The short answer is that Muslims from all over the Islamic world came to Mecca, specifically for the purpose of the hajj. Being one of the five pillars of Islam, the injunction to make the pilgrimage was one of the most powerful push-factors for young and old, learned and layman, men and women who set out for Mecca. In addition, Islamic scholars and students converged on Mecca for a specific purpose, namely to seek out Islamic teachers, what in the Arabic sources often is referred to as the "great shaykhs of the age." 
      Among those most actively travelling in the search of knowledge were the Sufis, the Islamic mystics, seeking their true spiritual guide. For them, Mecca came to be of immense importance; to the point where it has been described as the "strategic centre" of Sufism.3 Knut Vikør, in his study of the Sanusiyya order, calls Mecca "the centre of the peripheries",4 a description which, as we shall see, fits well also with regard to the Indian Ocean. However, when it comes to the Indian Ocean, it should be noted that a journey to Mecca was not for everyone, especially not in the early part of the century. Distances were huge and travel was expensive. Those who went to study in Mecca were usually men of some standing in their own community - either because they simply had the funds to do so - or because they had achieved a relatively high level of Islamic education. Finally, it should be stated that the journey from, for example, Malaya to Mecca became more predictable and cheaper towards the end of the century. An important reason for this was the introduction of steam-ships which effectively ended previous reliance on the monsoon seasons. The sheer number of people making the journey increased radically, although absolute figures still remained low compared to the population at large. For example, a mere 2,000 pilgrims left Dutch East India in 1850. By the 1880s, the figure had tripled to an average of 6,000. In the first years of the 20th century, the figure more than doubled again, to an average of 15,000. This increase is all the more dramatic when we consider that the Dutch colonial authorities actively limited the number of pilgrims - fearful of whatever anti-colonial ideas pilgrims might pick up in the Holy Land. We do not know how many of these actually stayed on in Mecca, but if we postulate 5%, we already have an annual figure of 300 people for the 1880s. This may not sound like much, but it is still quite substantial - especially if we assume that the same amount came out of Mecca each year to take up positions in Dutch East India.
Mecca as a centre of learning
The history of the Hijaz in the nineteenth century is one of political upheaval and endless rivalries - but also of deep intellectual re-orientation and the convergence of ideas in the great madrasas of the two Holy Cities. The century began with the Wahhabi invasions in 1803. The restoration of the Haramayn to Sharifian-Ottoman sovereignty in 1814, did not necessarily mean an end to political strife in the city. Rivalry between the sharf (on the one hand) and the Ottoman governor and his pashas (on the other) continued throughout the century. 
      Nevertheless, practicalities were well established in Mecca. Each major Sufi order would have their zawiyyas - normally large houses that functioned as a combination of boarding house, cantina and spiritual centre. Snouck Hurgronje points specifically to the Sanusiyya, Naqshbandiyya, Qadiriyya, Shadhiliyya - all of whom maintained grand houses in Mecca.5   
      It would, however, be incorrect to view Mecca as a place filled with Arab scholars imparting their Arab knowledge to Swahilis, Malays and other non-Arabs. Rather, it became, especially as travel became more widespread, a place where scholars of all tribes, languages and ethnicities converged and debated - using in the scholarly lingua franca, Arabic. In total, both Mecca and Medina were truly cosmopolitan, to an extent which led Snouck Hurgronje to note that: "Mecca is partly a town of foreigners" - a "many-tongued mass of humanity".6

      The effect of these ongoing debates was a corresponding cosmopolitisation of scholarship. Mecca emerged as a "melting pot" for specific styles or branches of scholarship cultivated in different regions. This was a process which had started in the 18th century with the convergence of hadth-studies and Sufism, and which by the early 19th century had resulted in what may be termed a "re-orientation" of Sufi activities. Sufism was now to be understood more as a "life-code" than as a purely mystical quest. This was a development may be viewed as a drive to unify two distinct tendencies embodied in Sufism: that of “popular practice” and the more learned, purely mystical tradition based on Sufi scriptures.7  The need for this unification had become all more evident in the late 18th century, when Sufi practices in general had come under increasing attack. The most famous onslaught came from Muhammad b. Abd al-Wahhab (1703-1792) in Arabia, who discarded both the practice and theology of the orders as well as the more popular expression of faith. Entirely rejecting the ideas like that of tawassul - that a living (or dead) person could intermediate between God and the living - the Wahhabis branded grave-visitation (ziyara) as pure heresy. Islamic responses to the Wahhabi - and less radical challenges - were varied, even within Sufi parameters. Some agreed with the Wahhabis on issues such as tawassul, while others defended it. Some agreed with the need for reinterpretation of the Holy Scriptures, others defended established commentaries. Out of the controversy grew the recognition of Sufism as a “moral code”, a lived experience that could not be reduced to merely a handful of practices. This “life-code” was to be firmly rooted in the Islamic law, the Sharia, while ecstatic (and transgressional) aspects tended to be downplayed. This process is often referred to as a “Sufi reform”, reform here understood to be entirely within Sufi teachings. 
      Being a "life-code”, Sufi tenets now could - and should - be spread to the population at large, not only to initiated Sufi disciples. By the mid-19th century, this re-orientation was still heavily debated, but it was also ready to travel - further and faster than ever before.
The “scholars of the age”
In Mecca and Medina were also the "great scholars of the age", most notably the theologists and jurists of the different law-schools. These would teach in the Haram mosque (that is, the Great Mosque of the Kaaba) and in the Nabawi (Prophet's) mosque in Medina according to fixed schedules. 
      Among these, by far the most influential was Ahmad Zayni Dahlan (1817-1886), the Shafii mufti from 1871 and a much-sought teacher by students from the Indian Ocean. Indeed, Dahlan's connection with the Indian Ocean world was close and multi-faceted, and his impact on East African Sufi practices and Islamic scholarship was to be long-standing. Firstly, he himself studied with a number of Hadrami Alawis, many of whom had family branches in East Africa as well as in the wider Indian Ocean. Then, he became a teacher for new generations of ulama from Indian Ocean lands - both Alawi and non-Alawi. Dahlan's theological outlook was very much in line with the reformed Sufism described above (of which the Alawis were important proponents even in the early 19th century). In his treatise against Wahhabi influence, Dahlan clearly views Sufism as a legal and integral part of Islamic practice - including such aspects as the visitation of tombs.8 From Dahlan's perspective, these practices fulfill - rather than transgress - the Sharia. He views grave-visitation or the recitation of dhikr as devotional acts, rather than ones with magical-mystical overtones. At the same time, Dahlan also accepted the call for ijtihad (reinterpretation) and clearly claimed the right to reinterpret the revelation. His was, in other words, a “middle position”. 
      This view was shared by Dahlan's ”second-in-command”, Muhammad Said BabSayl (d. 1912), a scholar of Hadrami origin. Like his mentor, Muhammad Said BabSayl wrote a treatise in defence of Sufi practices.9 BabSayl was also a well-known teacher - amongst others he is reported to have held special session for women on Friday mornings.10

      A third important teacher was Abu Bakr b. Muhammad Shatta (d. 1893), known in Mecca as Sayyid Bakri.11 The Shatta family was originally of Damietta  in Egypt, but came to be very influential  in Mecca.
      In their life-times, these three men were important teachers for a generation of Zanzibari/East African scholars. As we shall see, the connection was not only intellectual and it did not end with their deaths.  
Mecca and the Indian Ocean: Intellectual networks in a changing world
The short-term pilgrims from Indian Ocean lands usually returned to take up whatever function they had before, but now with an added air of sanctity. On the other hand, those with extended periods in Mecca usually ended up in specific positions. Very often they were employed in some kind of official capacity - usually that of qadi in the service of a ruler. However, recruitment to official positions increasingly came to be regulated by colonial powers as most of the Indian Ocean came under some type of colonial rule. This meant that the Meccan-educated scholars often had to adapt to political reality - or seek other careers. 
      Evidence suggest that a large proportion of the Meccan-educated segment engaged in teaching - in one form or another, regardless of their affiliation with political power. This could be anything from wandering the "outback" preaching to non-believers to formal instruction in urban mosques. Very often, it also included propagation of a Sufi order or a specific approach to Sufism irrespective of order.  Teaching could also be in the form of writing - that is anything from didactic pamphlets in the vernacular, to massive learned volumes in Arabic. In either case, the objective was to propagate Islam. This activity was one of the hallmarks of the Sufi reform described above, and is often referred to in the sources as da'wa, literally: the call - that is the call onto God.  
      The question should be raised as to what impact the teachings of scholars like Ahmad Zayni Dahlan had on local communities around the Indian Ocean? Robert Hefner has emphasized the fact that "local" Islam, as played out at the "village square" may or may not be linked to the wider diversity of Islamic religious expressions.12 In other words: local religion may - at some point in time - be "caught up" in the wider social and political currents. It may be argued that this is exactly what happens in the case of Indian Ocean networks with Mecca: The local becomes caught up with the wide scope of possible interpretations of Islam - mediated through a network of scholars who themselves were part of this wider scope. The scale is enlarged, in other words, and Mecca is at the centre of this enlargement. 
The Haramayn Scholars and their East African counterparts
Having outlined the general relationship between Mecca and the Indian Ocean, we turn now to the more specific relationship between Mecca and East Africa. Here, we find the impact of Mecca and Medina on Islamic scholarship has been left largely untouched by modern scholarship. This despite the fact that East African leading scholars of two successive generations all spent significant periods of study in the Haramayn. Moreover, they studied with a handful of teachers whose impact on East African - and Indian Ocean - Islamic tenets is not yet fully mapped. 
      The first generation of Shaafi scholars13 emerging under Bu Saidi auspices in East Africa included such men as Muhyi al-Din al-Qahtani  (ca. 1790-1869), Abd al-Aziz b. Abd al-Ghani al-Amawi (1838-1896), Ali b. Abd Allah b. Nafii al-Mazrui (1825-1894) and Ali b. Khamis al-Barwani (1852-1885). This generation travelled widely, and studied with numerous scholars, although only al-Mazrui is known for certain to have spent time in Mecca with Ahmad Zayni Dahlan.
      The Haramayn becomes an even more notable influence in the second generation, which came into positions in the early colonial period. 14 Here we find, most notably, the later Chief Sunni Qadi of Zanzibar, Ahmad b. Abu Bakr b. Sumayt (1861-1925). Although he did not study directly with Ahmad Zayni Dahlan (who had died by the time Ibn Sumayt arrived), he spent time with BabSayl and Shatta. Ibn Sumayts disciple and close companion in Zanzibar, Abd Allah Ba Kathir (1860-1925) made the same journey in 1897, seeking out the teachers of his master. Ba Kathir's erstwhile mentor in Lamu, Sayyid Mansab b. Abd al-Rahman (1829-1922), spent two periods in Mecca, both times studying with Dahlan, BabSayl and Shatta. In the early 20th century, Ibn Sumayt's son Umar followed suit, and spent a period in Mecca, amongst others with Dahlan's son.15 All these men came to be extremely influential in the East African scholarly community, and in their writings, all of them make numerous references to Dahlan, BabSayl and Shatta. Furthermore, they were clearly exponents of the reformed Sufism propagated by Dahlan and his associates. Within the framework of the Alawi tariqa, Sumayt, BaKathir and Sayyid Mansab were instrumental in propagating a sober, Sharia-based Sufism, often opposed to the more exotic practises that had evolved on the coast over the centuries. Focal points for this instruction were schools, like the Madrasa Ba Kathir, founded in Zanzibar by Abd Allah Ba Kathir.  

SCHOLARLY NETWORKS AND “MECCAN WAQFS”, 1880-1940: TRANSFER OF WAQF FUNDS FROM ZANZIBAR TO THE HARAMAYN
The Zanzibar Wakf Commission was established by the British Colonial Authorities in 1905 and its powers were formalised in the so-called Wakf Property Decree of 1907. The Decree was formulated to grant the colonial authorities maximum control of waqf properties and revenues. Failure to notify the Commission of a new or old waqf - as well as any transaction relating to a waqf property - was deemed an offence. 
      The Wakf Commission consisted of four British officers as well as one Sunni and one Ibadi qadi - appointed by the British Resident, subject to the approval of the Sultan. For the period from 1905 to his death in 1925,  Ahmad b. Sumayt served as the Sunni representative. He was replaced by Tahir al-Amawi, who held the same position until 1936. He, in turn, was replaced by Ibn Sumayt's son Umar bin Sumayt, who served as Wakf Commissioner well into the 1950s. In other words, the Sunni representatives were identical with the Chief Sunni Qadis. They were also closely connected with each other - either by family (as the father-son Sumayts), or by religious adherence (Shaykh Tahir was closely connected with the Alawi Tariqa, although his primary Sufi affiliation seems to have been the Qadiriyya). 
      The records of the Wakf Commission in Zanzibar show that a number of town houses and shambas in the countryside had been dedicated for the benefit of “the poor in Mecca and Medina”. 16  By the time the Wakf Commission started to take over administration of Zanzibari waqfs, most of the endowments for Mecca were already old. Only in a few cases was the original waqfiyya document at hand - the rest of the cases were “traditional”, as the British called it.17 Around 1915, the British members of the Wakf Commission were becoming increasingly concerned about the “Meccan waqfs” in Zanzibar. As was the case for most waqfs, they were worried about the lack of actual revenue deriving from the property, but in this case they also had another, more practical problem: How were they actually going to forward the money to the poor in Mecca - and how could one make sure that the money actually reached its destination? Although the Wakf Commission had been aware of the money for more than a decade, the First World War and the political upheavals in the Hijaz had prevented them from setting up any formal procedure for the transfer. Many options had been tried: ”At one time I understand the money was sent by one of the Kathis here to the care of the Mufti of Mecca, but in view of some doubt arising as to how this gentleman disposed of it, this practice was discontinued.”18
      The British Consul at Jeddah, too, suggested various solutions, but none were put into effect, probably due to the political unrest in the Hijaz. By 1915, the secretary of the Wakf Commission voiced his frustration: ”I would suggest that we send nothing to the poor of Mecca and Medina. It would certainly never reach the poor.”19

The ”Alawi network” for money transfer
By 1926, the revenue from the waqf properties had accumulated to the considerable sum of  18,069 Rupees waiting to reach Mecca and Medina. With the Wahhabis and the embryonic Saudi state now in possession of the Holy Cities, the problems of actually getting the money there was as unsolved as ever. The Wakf Commission in Zanzibar decided to turn to Sayyid Khalifa for suggestions. The Sultan, however, could only reply that he considered ”the present state of Arabia so disturbed and the whole question such a difficult one” that he preferred to let the matter rest indefinitely.20  However, three months later, he was able to suggest a solution - quite possibly on the advice of qadis of the Wakf Commission:21 
      The Ibadi money was to be sent with an honourable Ibadi going on pilgrimage, and receipts  were to be returned to the Wakf Commission.  The Sunni money should be entrusted to a ”prospective Sunni pilgrim of good character”. He should hand this over to Shaykh Umar Ba Junayd in Mecca, who would conduct the distribution and return receipts. Ba Junayd was of a prominent Hadrami-Alawi family, whose influence in Mecca had been mounting in the 19th century. His namesake relative, Umar b. Abi Bakr Ba Junayd (1853-1915) had been a close associate of Dahlan, BabSayl and  Shatta, and a teacher of numerous students.22 
      Before this procedure was to be implemented, Sayyid Khalifa advised that one should check on Ba Junayd: Was he really a man of good reputation?  The Wakf Commission promptly instructed the British Consulate in Jeddah to report on Ba Junayd. The reply was that Umar b. Muhammad Ba Junayd was a man of the best reputation - ”a member of the Majlis al-Shuyukh” in Mecca.
      The Wakf Commission thus decided to entrust Shaykh Isa b. Ali al-Barwani23 with RS 1000. He would guarantee for the money and ensure its safe forwarding Ba Junayd in Mecca.24 The Wakf Commission made it perfectly clear that this was to be regarded as ”an experiment” - receipts were to be produced before any further funds would be made available. 
      The result of the ”experiment” makes for fascinating reading from the point of view of the Alawi networks between Zanzibar and the Haramayn. The actual money transfer is interesting in itself: 
      The 1000 RS money first passed from Isa al-Barwani to Umar b. Sumayt and Abu Bakr b. Abdallah Ba Kathir in Zanizbar. They, in turn remitted it by bank to Sayyid Muhammad b. Umar Ba Zur'a in Aden who finally sent it onward to Ba Junayd.25 Evidently, the Alawi network was considered reliable and efficient - being highly experienced in overseas money transfers! The same method was repeated every year without fail until the Second World War. 

Distribution of waqf funds in Mecca - scholar to scholar aid
Ba Junayd lived up to his reputation. By February 1927 he had produced receipts for the 1000 RS.26 What the list of receipts show, is that far from being randomly distributed among any poor person, there was a clear pattern. They were, in fact, distributed almost exclusively among the sada Alawiyya and the Husayni ashraf, for the benefit of themselves and those dependent on them.
      A closer study of distribution in the period 1927-1936 reveals that the most substantial amounts were allotted to a handful of scholarly families, either Alawi or closely intellectually associated with them. Smaller donations were granted to widows, poor students etc., and these donations, too, tended to follow family lines.27  

	 
	November 1927
	May 
1929
	May 1930
	May 193128
	September 1933
	November 1936

	Al al-Hibshi
	25 RS
	25 RS
	40 RS
	85 RS
	105 RS
	40 RS

	Al al-Bar
	25 RS
	20 RS
	40 RS
	100 RS
	110 RS
	20 RS

	Al BabSayl
	20 RS
	20 RS
	40 RS
	40 RS
	45 RS
	24 RS

	Al Shatta
	12 RS
	25 RS
	40 RS
	360 RS
	150 RS
	496 RS

	Al Dahlan
	100 RS
	25 RS
	40 RS
	185 RS
	185 RS
	65 RS

	Students at Sada Ribat
	40 RS
	30 RS
	60 RS
	70 RS
	70 RS
	Not registered


 

 

Clearly, the distribution favoured families who were extremely influential in the period when these waqfs were established (late 19th century). Dahlan and BabSayl have already been mentioned as central teachers to a generation of East African ulama. For the Alawi segment, equally important were the teachers of the al-Attas, al-Hibshi and al-Bar families, whether located in Hadramaut or in Mecca. The importance of Ahmad Zayni Dahlan, Muhammad Said BabSayl and Sayyid Shatta on the intellectual outlook of Ibn Sumayt and his fellow Alawis has already been mentioned. Of equal importance was the influence of the al-Hibshi family, especially due to the influence of Ali b. Muhammad al-Hibshi (d. 1915 in Sayun, Hadramawt) , author of the Mawlid al-Hibshi which came to be (and still is) widely recited on the East African coast. Other Alawi families, such as the Al al-Attas and Al al-Bar held the same importance as keepers of extraordinary baraka.29 The individuals in this network were tied together in bonds of extraordinary strength, both in terms of family (being of common sharifian ancestry), and in shaykh-disciple relationships which were considered binding both in this world and in the more metaphysical  sense.
      Also very important, especially during the late 19th century, were the ribats, the teaching institutions which at that time represented a new style of teaching Islamic scholarship. Throughout the period, the Sada ribat in Mecca received substantial funding from the Zanzibari Wakf Commission. 
      Conspicuously small amounts were originally granted to the Shatta family, namely the sons and relatives of the influential teacher Abu Bakr Shatta. However, by 1929, they are on the list, as recipient of 25 RS. In 1930, too, they receive a similar amount as their companions of the Dahlan, Hibshi and BabSayl family. By 1933, the qadis in Zanzibar had decided that no less than 1/4 of the remitted amount was to be earmarked for Salih b. Abu Bakr Shatta and family (”for they are numerous and their students cannot be under one hundred according to what we have heard from persons who come from that place.”30 ) Shaykh Tahir al-Amawi could thus write to Salih b. Abu Bakr Shatta:  

After the best of greetings, and peace be upon Your Honour (…) I turn to the letter which Sayyid Muhammad Said Uthman [Shatta] sent to our paternal cousin, the Qadi Shaykh Burhan [al-Amawi] - including the note on the funds (khayrat), dedicated for the awlad Shatta.  This surplus has been maintained since days long gone, but these days the revenue has been disrupted, and tears of sorrow flooded because of its ceasing, since the waqf was meant to be continued for years to come. I should inform you that the instructions/legal warrants (amr) were originally passed by the hands of the late Sayyid Ahmad bin Abu Bakr bin Sumayt, and Shaykh Abd Allah Ba Kathir, then it was carried by Shaykh Abu Bakr b. Abd Allah Ba Kathir, and it was always sent to Shaykh Umar Ba Junayd, according to what Shaykh Abu Bakr says. Nothing came to our mind of that which pervades the heart of suspicion and lies. (Then) Sayyid Muhammad Said Uthman was cut from the revenue, and our hearts were filled with doubts. However, now it will resume every year as before or even with an increase - God willing.31 

Salih b. Abu Bakr Shatta was to distribute the funds according to a system laid out by al-Amawi, and he was to return receipts in the same way as Ba Junayd. In return, Shaykh Tahir got letter of thanks, some issues of the journal “Umm al-Qura” (which Tahir decided to “keep in a safe box so it will not be harmed”) and select literature from Mecca.32 We may also look for more personal motives in the sudden increase in the Shatta funds. In 1929, Salih b. Abi Bakr wrote to Shaykh Tahir al-Amawi: “We are told that it is your wish to send your brother and son to us in Mecca. We are delighted to hear this …”33  

Waqf distribution and intellectual networks: Distribution among one's own on behalf of the Wakf Commission
Why this carefully detailed distribution and not - say - simply entrust the money to the Mufti of Mecca or any official qadi in the Haramayn? As mentioned at the outset, the actual original documents of these waqfs are not available, nor were they available to Ibn Sumayt or Tahir al-Amawi who distributed the funds on behalf of the Wakf Commission. They were, in other words, free to distribute the funds as they saw fit. Here, we can only guess how the importance of the Alawi intellectual and family networks came to decide also the more temporal distribution of pious endowments. 
      When it fell to Ibn Sumayt to oversee the distribution of the funds “for the poor of Mecca and Medina”, it is not surprising that he chose to channel the funds through the networks which he knew and trusted. This is especially so if - as the aforementioned British comments indicate - remittances through the Mufti of Mecca gave rise to doubts. Ibn Sumayt's successor, Shaykh Tahir, was also strongly influenced by Alawi teachings, and he simply followed suit in the established pattern. His successor, in turn, Ibn Sumayts son Umar b. Sumayt, was himself trained in Hadramawt and the Haramayn, and he proceeded to ensure the same distribution well into the 1950s. 
Case study: The waqf of Muhammad b. Ahmad al-Hatimi
The discussion so far has focused on waqf funds which were transferred to Mecca as collective funds, i.e. deriving from several different waqfs but sent to the Haramayn as a lump sum. These were, as mentioned, distributed by the qadis, but under the auspices of the colonial Wakf Commission.
For the sake of comparison, let us look closer at one specific waqf for which the original document can be found (albeit only in a much later translation), and which for a very long period was administered (and its revenues distributed) outside the reaches of the Wakf Commission. 
      In February 1853, the Bravanese-Zanzibari Muhammad b. Ahmad al-Hatimi had his fellow Bravanese, the Qadi Muhyi al-Din b. Shaykh al-Qahtani, draw up a waqfiyya for him. Although little is known about his background, Muhammad b. Ahmad must, by all accounts, have been a successful man - he owned his own stone house in Zanzibar Town, as well as at least 3 shambas (plantations/gardens) on the island.34 The document is worth quoting in full:  

”Muhammad b. Ahmad b. Umar al-Hatimi declares that he has dedicated as waqf his share in the house where he lives at Kiponda in the town of Zanzibar and which is built of stones and lime. It is eternal waqf in the way of Allah, and it is neither to be sold, gifted nor inherited until God inherits the earth and whatever is on it and he is the best of inheritors. The income derived from the said house is to be divided into 4 parts: the first part for the upkeep of the house according to the discretion of the trustees, the second part for his daughter and he has allowed her to live in the said house i.e. to occupy the portion which he was living in without any rent, the third part for the poor of Mecca, the fourth part for the Sunni mosques which are in the town of Zanzibar. 
The trustees of this waqf are Sayyid Sulayman b. Hamid, Muhyi al-Din b. Shaykh [al-Qahtani], Omar b. Abd al-Rahim and Nur b. Omar b. Abi Bakr. 
He also declares that he has dedicated as waqf his 3 shambas at Kiyanga at the island of Zanzibar, together with their contents such as labd (?), clove trees and other kinds of trees, including his slaves  who are in the shambas. It is eternal waqf in the way of Allah, and it is neither to be sold, gifted nor inherited until God inherits the earth and whatever is on it and he is the best of inheritors.
The income derived from the said shambas is to be divided into 4 parts as that of the house mentioned herein. One part for the upkeep of the shambas and purchase of a slave to replace one who is dead, according to the discretion of the trustees, the second part for his daughter, the third for the poor of Mecca, and the fourth for Sunni mosques in Zanzibar Town. 
The said Muhammad b. Ahmad has dedicated these shambas namely 3 and the slaves who are in the shambas and houses while he is in good health and has power of disposition. 
4 Jumada I 1269/13 Feb. 1853. 
Muhyi al-Din b. Shaykh in his own hand.”35 

What concerns us here are the parts allotted for “the poor of Mecca”. If this document is to be trusted as authentic,36 it gives absolutely no specifications as to how the money is to be distributed among the poor of Mecca. 
      Let us now move 77 years forward in time, to 1930. By this time, Muhammad b. Ahmad al-Hatimi was long dead, as was Shaykh Muhyi al-Din al-Qahtani who drew up the waqfiyya. Still alive was the aforementioned Tahir b. Abi Bakr al-Amawi.37 He administered the waqf - apparently by his own authority as appointed mutawalli, and not in capacity as a member of the Wakf Commission.38 By 21 Shawwal 1348/ 22 April 1930, Shaykh Tahir wrote the following to his colleague Salih b. Abi Bakr Shatta in Mecca:  

Of these (i.e. of an original amount of RS 500) are 200 RS of revenue from the waqf of the late Muhammad b. Ahmad al-Hatimi, administered by Mwana Nana bt. Nur al-Hatimiyya for the poor of Mecca and Medina. Of that, 50 RS is to be distributed among the poor of Mecca by Sayyid Hamza b. Abd Allah who shall keep 15 RS for himself and return receipts to your honour from those who received it. 25 RS goes to the house of Sayyid Ahmad Zayni Dahlan, and receits shall be returned to us. Furthermore, 25 RS goes to the house of Muhammad Said BabSayl, to be distributed among them according to instructions and receipts to be returned to us. Furthermore, 50 RS goes to the offspring of Sayyid Ahmad Shatta to be distributed among them, and receipts returned to us. Furthermore, 50 RS shall be  sent to Medina, to Ahmad Khalil, Shafii Imam of that blessed realm. Of that, 15 RS are to be kept by himand the rest is to be distributed among the poor of Medina. He is to return receipts to your honour from those who receive it.39 

What we find is that Shaykh Tahir now gives very clear and concise details on how the surplus from the Hatimi waqf is to be distributed. How did this actual distribution system come about - given that it is not specified in the waqfiyya? Again, the most likely answer is that it was initiated in the time of Ahmad b. Sumayt who served as mutawalli for a number of waqfs before the Wakf Commission came into existence - and thereupon, as mentioned, as Wakf Commissioner.  

Conclusion: Waqf distribution in Sufi networks and the Colonial Wakf Commission
The preoccupation with teaching is evident, when we look at the distribution of the Zanzibar waqfs in Mecca. Their contribution to the teachers enabled them to continue their work in Mecca. Over more than two generations, the scholarly class of Zanzibar - in their capacity as qadis and members of the Wakf Commission - remitted funds to their colleagues in Mecca. These waqfs were administered consistently, decade after decade, first by Ibn Sumayt (as member of the Wakf Commission), then by Tahir al-Amawi (in the same position) and then by Ibn Sumayt's son Umar. Besides their official roles, these men could activate a network of fellow scholars and relatives. A good example is the network that ensured the smooth transfer of money from Zanzibar to Mecca. This was not the British Colonial authorities and their banking facilities, but the scholarly network of qadis, teachers, muftis and students - all of whom knew each other personally, had studied with each other or each other's fathers and had married off sons and daughters to each other. The same description fits well on the recipients of the waqf funds: the money was in effect distributed among a group of people who shared common shaykhs, common teaching and a dedication to da'wa style of Islamic teaching. In sum, the entire network was heavily influenced by the style of Sufism that came to be very important in East Africa, especially through the schools established by scholars like Abd Allah Ba Kathir.  
      The private correspondence between al-Amawi and Shatta leave little doubt that the actual “Meccan” distribution was entirely beyond the scope and understanding of the British members of the Wakf Commission.40 As long as the commissioners saw receipts, accompanied with the seals and signatures of recipients, they were quite satisfied. After all, the names on the list meant little or nothing to them. This said, it is unclear exactly how this distribution pattern came into existence - as is clear from the al-Hatimi waqf, it does not seem to be stipulated in the original waqfiyyas. One may here guess that the generation of Ahmad b. Sumayt and Abd Allah Ba Kathir (i.e. ca. 1890-1920) - with their close links to Hadramawt, Mecca and Medina - were instrumental in establishing this pattern.  

Epilogue
After having functioned well throughout the 1930s, World War II brought a halt to the transfer of waqf money from Zanzibar to Mecca. Umar b. Sumayt made some attempts to transfer the funds by hand through ”reliable travellers”, and it seems that some transfers of this type did take place. However, by 1946, the Saudi Government intervened.41  Saudi regulations did not permit private persons to distribute funds deriving from foreign waqfs. Rather, this should be left to the appropriate Government department, together with a detailed list of recipients. 
      It seems that the ulama in Zanzibar, and especially Umar b. Sumayt, had little faith in the Saudi Government. In a meeting in June 1946, the Zanzibar Wakf Commission decided to check the receipts they received from the Saudis - did the people on the list actually receive their money or not?42 Umar was to write to his correspondents and ask. The answer, according to Umar, was that the money never was distributed. 
      Umar appears to have taken great interest in this matter. In 1956 - when on his rihla (journey) to Hadramawt and Hijaz - he ”made inquires” concerning the possibility for bypassing the Saudis and remitting money directly,  ”through other channels”.43 In Zanzibar, Umar clearly advocated that the money come nowhere near Saudi administration. Although his attitude may have derived from a Qadi's need for orderly bookkeeping, the Alaw-Sufi distrust (and dislike) of the Saudi government should also be taken into account, as well as the fact that the families of Dahlan, al-Hibshi etc. might not rank on top of the Saudi distribution list. 
      By 1958, he returned again to Mecca to discuss the matter further. Again, it seems that Umar b. Sumayt preferred to keep the money (which now had amounted to an annual 1000 Pounds Sterling) well away from the Saudi Government. Unfortunately, this is where the file ends. It is unclear if the Zanzibari “Meccan waqf” finally became integrated into the Saudi Dar al-Awqaf, or if it continued to be remitted through the long-standing, parallel network of Alawi ”other channels”. 
 

APPENDIX 1
The Zanzibari “Meccan Waqfs” contained in ZA-HD10
 

The compilation of this file was completed in 1926, when the Wakf Commission made an effort to get an overview of the ”Meccan Waqfs” in Zanzibar. As shown above, by the example of the al-Hatimi waqf, it was by no means complete. Several waqfs which contained clauses benefitting ”the poor of Mecca and Medina” remained outside the administration of the Wakf Commission for several years. 
1. The Shamba ”Magogani”, dedicated by Muhammad b. Ali b. Amir al-Barwani (Sunni). 
2/3 of the revenue to go to the poor of Mecca. 
In this case, the Wakf Commission knew that there had existed an original waqfiyya, dated 24 Shaaban 1308/ 4 april 1891. However, by 1926, only indirect references existed to the original document. 

2.  Town Houses 105, 106, 107. Waqf for the poor of Mecca. 
No knowledge existed of the original dedicator or document, only what the British called ”traditional” knowledge.  

3.  Town Houses no 86 and 87, Sokomohogo. For the poor of Medina and Mecca, respectively. 
No knowledge existed of the original dedicator or document, only what the British called ”traditional” knowledge. 
 

4.  Houses at Hurumzi. Dedicated by Sayyid Hammud b. Ahmad Al Bu Saidi. 
Ibadi. Registered in 1904.
The dedication of this town house for Ibadis in Mecca was part of a very substantial waqf settled by Sayyid Hammud b. Ahmad Al Bu Saidi in 1877 (however, it only came to be registered in 1904). Sayyid Hammud was a member of the Royal Family, a close companion of Sayyid Barghash, and a known benefactor for Ibadis both in Zanzibar and overseas.44 Until 1917, the administration of the houses at Hurumzi was supervised by the Ibadi qadi, but it was then taken over by the Wakf Commission.45 At that point, the houses yielded approximately 300 Rupees per month, a sum which the British Commissioners considered to be well below its potential. Interestingly, the original document of this waqf explicitly states that the surplus is to favour deserving Ibadis in Mecca, and secondly deserving Muslims in general:  

(…) The above Sayyid Hammud b. Ahmad has also made waqf his house, which is situated at Humrumzi, (…) and which is built of lime and stone, and which he acquired by purchase from Ladda Demji, the Banyan, agent for the house of Jeran, and it is the house which his father, Sayyid Ahmad b. Sayf b. Muhammad Al Bu Saidi used to live in in (…) as perpetual waqf until resurrection day, not to be sold and not to be given away as a gift.
That the said house be given on rent and that its income should first be utilized towards its upkeep, whenever required and its caretaking, and towards the upkeep of the adjoining passages surrounding the house on all four sides, and that the remained from the income be divided into two equal parts. 
The first half is to go to the poor of Mecca and Medina - may God honour these two cities for ever. And if there be found in these two cities poor who belong to the Ibathi sect, or other Muslim poor who seek religious knowledge or other knowledge pertaining to divine service, they should be given from such income according to the extent of the income, and likewise if it is required for the purpose of digging a well for passers-by or for burying poor Muslims or supplying water to a pilgrim or other person, or for helping a needy worthy of help or to provide clothing for the unclad or to feed an poor or an orphan or for any other good and pious act - this is allowed and made lawful for the manager (mutawalli) to do so in a suitable way, surely God does not waste the rewards of the doers of good.46 

However, after its inclusion in the joint administration of the “Meccan Waqfs” by the Wakf Commission, the funds were channelled through the same, exclusively Shaafii networks. From what can be gained from the sources, no attempts were made to seek out Ibadis in particular.  
 

 

 

APPENDIX 2
Sample of list of recipient of waqf funds from Zanzibar to Mecca 
 

Receipts signed and returned to Zanzibar 12 Jumada I 1347/26 October 1928.  
 

54 RS Muhammad b. Muhsin  al-Attas
50 RS Muhammad b. Sadiq Dahlan
50 RS Abd al-Rahman b. Sadiq Dahlan
40 RS Inhabitants of the Sada Ribat
25 RS Sada Al al-Hibshi
25 RS Sada Al al-Bar
20 RS Al BabSayl
15 RS Family of Al BalKhaywr 
 

12 RS Sayyid Muhammad b. Abd Allah Yarum and his family
12 RS Sada Al Madhar (?)
12 RS Sayyid Umar BaFaqh and his family

12 RS Sayyid Ahmad BaRum
12 RS The inhabitants of the Ribat of Shaykh Taj
12 RS The children of Sayyid Abd Allah Madhar
12 RS Sayyid Muhammad Shatta
10 RS Family of Sayyid Abd Allah BaRüm
9 RS Sayyid Hasan Fadaq

8 RS Sayyid Abd Allah b. Muhammad al-Jifri, Sahib al-Ta'if
8 RS Sayyid Umar b. Hasan al-Yatimi (?) and his family
8 RS Sayyid Aydarus b. Alawi al-Jifri and his family
8 RS Hasan Abas and his family
8 RS Sharifa Ayisha Attasiyya
8 RS Ibn Shab Abd al-Rahman  and his family

8 RS Abd Allah .. al-Mal (ik?)  
 

RECIPIENTS OF 6 RS: 
 

Family of Shaykh Asad Dahan

Family of Abd al-Rahman Dahan
The daughters of Alawi al-Jifri
The daughters of Salih b. al-Shaykh Abi Bakr
Sharifa Mazna Jifriyya and her daughters

Sharifa Alawiyya bt. Sayyid Husayn Jamal al-Layl and her children
Family of Shaykh Abd Allah Al-Bu al-Khayr 
Family of Uthman Dahran 

 

 

RECIPIENTS OF 5 RS: 
 

The family of Ali Ba Dhann

The family of Abd al-Wahhab al-Attas
Sharifa Ruqaya bt. Sayyid Salim b. Ahmad al-Attas
The daughters of Alawi al-Saaaqf and their brothers
The daughters of Alawi b. Nasr
Hasan b. Alawi al-Jifri
Sharif Abd Allah al-Kalfut
The family of Sayyid Hashim b. Alawi al-Jifri
Shaykh Abd Allah Barahim
Shaykh Muhammad Sad al-Bü al-Khayr

Shaykh Muhammad BaQl

Shaykh Umar Hamdan
Shaykh Zaydan
Family of Ahmad Ba Sulayman
Shaykh Saad al-Yamani, Madrasa at the al-Haram Mosque

Family of Shaykh Salih Kamal
Ahmad b. Abd Allah al-Attas 
 
 

RECIPIENTS OF 4 RS. 
 

Sayyid Hasan b. Abd Allah al-Jifri
Sayyid ahmad b. Abd al-Rahman al-Jifri
Sayyid Ali b. Hasan al-Yatim

Sayyid Abd al-Qadir Muqbl (?)

Sayyid Husayn b. Muhsin Muqbil

Sayyid Alawi b. Ahmad al-Saqqaf
Sayyid Husayn b. Dawud
Family of Abd Allah b. Hasan al-Attas
Sinaliha Madaha (?)
Sharifa Fatima bt. Husayn Ba Aqil
Sayyid Alawi Atraji (??)
Sayyyid Ali al-Saqqaf and his sister
Muhammad Kamil al-Sandri
Shaykh Hasab Allah (?)
Sayyid Ahmad b. Abd al-Rahman al-Saqqaf
Abd al-Malik Murdad
Sharq b. Yahya 
Shaykh Ahmad Nadirn

Shaykh Muhammad al-Bandari
Shaykh Jamal Maliki
Sayyid Abd al-Qadir b. Muhammad Dahran
Abd Allah b. Hamid
Umar b. Khalil Amimi
Salim Amimi
Shaykh Darwish  Amimi
Shaykh Ali Maliki
Shaykh Abas Maliki
Sayyid Muhammad b. Nasir Shab

Sharifa Alawiyya Jifriyya 
 
 

RECIPIENTS OF 3 RS: 
 
 
 

Sayyid Hasan Barqah
Shaykh Bakr Raf

Fatima bt. … (unreadable)
Family of Shaykh b. Shaykh Ab Bakr

Salih al-Mubarak and family
Ayisha Muslim
Amina bt. Umar Ba Satrüd (?)
The house of Shaykh Isa
Muhammad b. Abd al-Rahman b. Umar BaSudan
Abu Bakr Bashash 
 
 

 

RECIPIENTS OF 2 RS:  
 
 
 

Sayyid Hasan b. Muhsin al-Yatim

Sayyid Abd al-Rahman b. Hasan al-Yatim

Sayyid Aydarus al-Saqqaf
Sharifa Mariam bt. Ahmad al-Attas
Sharifa Mariam bt. Abd Allah al-Attas
Sharifa Kamila Jifriyya
Sharifa Fatima Muqbilah

Sharifa Fatima bt. Sayyid Alawi BaAql

Sharifa Safiyya bt. Sayyid Sharf Jamal al-Layl
Sharifa Saliha bt. Sayyid Zayni Jamal al-Layl
Shaykh Abüd Ba Jabir

Fatima bt. Muhammad BaJabir
Ayisha bt. Abud Ba Jabir
Sada bt. Muhammad Ba Abad

Saliha bt. Muhammad Ba Jabir
Salma bt. Muhammad Ba Jabir
Sharifa (or Shafifa) bt. Abd al-l

Fatima bt. Ubayd Ba Hadla

Khadija bt. Nasr BaJabir
Khadija bt. Abud Ba Jabir
Sharifa Izza bt. Ab Bakr al-Aydali (?)

Sharifa Zayna bt. Awn al-Aydal
Fatima bt. Muhammad Ba Hadiq
Zaynab bt. Salih Ba Nawir
Ismail Zaframi (?)
Abd al-Rahman and his brothers
Sharifa Zayna bt. Sayyid Muhammad al-Saqqaf
Sharifa Mariam bt. Ahmad b. Zayn al-Jifri
Sharif Hamza al-Yarkati
Sharif Hamud
Sharif Ahmad b. Hiza

Sharif Sharq b. Turab  and his family
Sharifa Khadija bt. Abd Allah al-Saqqaf
Sayyid Abd Allah b. Alawi al-Saqqaf
Fatima bt. Zagha
Students at the al-Shaüm Riba†

Abd al-Qadir Nuri
Ruqayya bt. Muhammad Ba Jabir
Atiyya bt. Abd Allah al-Sawwali
Shaykh Abd al-Hamid al-Misri
Sayyid Hasan b. Salih b. Sab

Fatima bt. Ba Wazir
Ruqayya Juwiyani
Ayisha Ba Qüsih (?)
Fatima al-Yamaniyya
Sharifa Yamuna
Ali Ba Salim
Sayyid Ahmad b. Shaykh al-Yaltami (?) 
Family of Abd Allah b. Muhammad Ba Jabir
Sharifa Mariam bt Abd Allah al-Kut

Nur bt. Muhammad b. Umar al-Saqqaf
Muhammad b. Mazm

Family of Muhammad BalBayyd
Sayyid Hashim Aql

Sharifa Jamila bt. Muhammad al-Saqqaf
Sharifa Zayna bt. Umar al-Saqqaf
Husayn BaJabir
Hasan b. Abud BaJabir
Hasan b. Ubayd Allah al-Aydali

Salma bt. Hasan al-Yaltami
Abd al-Fath Bashash
Khadija bt. Ahmad al-Yamani
Mariam bt. Abd Allah
Ali Sardaj

Ubayd Mubarak
Hasan b. Umar al-Jifri
Fatima Hadad
Fatima bt. Muhammad al-Attas
Layla bt. Muhammad al-Saqqaf 
 
 

RECIPIENTS OF 1 RS:
Shaykh Muhammad al-Yamani
Khadija bt. Abd Allah al-Saqqaf 
 
 

SELECT BIBLIOGRAPHY
 
 

Arabic titles
BabSayl, Muhammad Said, Al-Qawl al-mujdi f 'l-radd ala Abd Allah b. Abd al-Rahman al-Sindi, litograph, Batavia (Jakarta), 1309/1891-92. 

Dahlan, A.Z., Al-Durrar al-Sanniyya fi 'l-radd ala al-Wahhabiyya, 4th ed., Cairo, 1980. 

al-Mashhur, Abu Bakr al-Adani b. Ali, Lawami' al-Nur. Nubdha min alam Hadramawt, Sanaa, 1412/1991-92. 

al-Mashhur, Abd al-Rahman b. Muhammad, Shams al-Zhahira, 2 vols., 2nd ed., edited by Muhammad Diya Shihab, Jeddah, 1984. 

al-Mughayri , Sa'd b. Ali, Juhaynat al-akhbar fi ta'rikh Zinjibar, 4th ed., Ministry of National Heritage and Culture, Oman, 2001, 

b. Sumayt, Umar b. Ahmad, Al-Nafhat al-Shadhdhiyya ila diyar al-Hadramiyya, wa-talbiyyat al-sawt min al-Hijaz wa-Hadramwt, Jeddah, 1988.  

Other titles
Bang, Anne K., Sufis and Scholars of the Sea. The Sufi and Family networks of Ahmad ibn Sumayt and the tariqa Alawiyya in East Africa c. 1860-1925, PhD Dissertation, University of Bergen, Norway, 2000.  

D. Eickelmann, Muslim Travellers, 1987. 

A.S. Farsy, Baadhi ya Wanavyoni wa Kishafi wa Mashariki ya Afrika/The Shafei Ulama of East Africa, ca. 1830-1970, Translated, edited and annotated by R.L. Pouwels, University of Wisconsin, African Primary Text Series, III. 

A. Schimmel, Mystical Dimensions of Islam, U. North Carolina Press, 1975. 

Mark Sedwick, The Heirs of Ahmad ibn Idris, PhD Thesis, University of Bergen, Norway, 1998. 

C. Snouck Hurgronje, Mekka in the latter half of the 19th century, Leiden (Brill), 1931. 

Knut S. Vikør, Sufi and Scholar on  the Desert Edge. Muhammad b. Ali al-Sanusi and his Brotherhood, London, 1995. 
 

