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Editorial:
ISLAMISM AND POLITICS

Indonesia has witnessed the growing role of Majelis Ulama
Indonesia (MUI—Indonesian Ulama Council) and excessive introduction
of shari‘ain Aceh in the last decade. Undoubtedly, the MUI has played
important role in defining Islam, or, to be precise, Islamic orthodoxy in
the country especially after the downfall of Socharto regime. Considering
itself as the inheritor of the prophet, MUI claims to hold the sole religious
authority for guiding Muslim #zma in the country in all aspects of life,
including people’s beliefs. In this current volume of Al-Jamiah, an articles
deals with the MUI discussing its controversial fatwa on Ahmadiyah
that is charged of spreading deviated beliefs. Ismatu Ropi in his writing
analyses the fatwa of Majelis Ulama Indonesia (MUI) on Ahmadiyah and
its impacts on more stained relationship within Muslim community in
Indonesia. He examines socio-political natures before and after the fatwa
on Ahmadiyah reissued in 2005 (the first fatwa was issued in the 1980s)
in the lights of the emergence of new model of Islamism in Indonesia
and the more conservative shift within the MUI itself particularly after
the collapse of Soeharto regime.

In other respect, Eka Srimulyani examines the impact of the
exessive introduction of Shari‘a in Aceh in the last decade on the the
existing matrifocality practices in Aceh community. She analyses the
intersection of the Islamic values, adat (custome) and gender state
ideology that shapes or even changes that practices. She argues that the
absortion of matrifocality has been made possible due to the roles of
adat, wich has been so far perceived as ”gat ngeun sifent” (inseparable) with
Islam. It is the state patriarchal ideology and the penetration of nuclear
family models followed by modernity that have questioned Acehnese
matrifocality. As long as adat and Islam are inseparable, Srimulyani argues,
matrifocality will survive or transform into a new model of matrifocality.

ix



Apart from Indonesia, Egypt is an important land of Islam.
Christina DeGregorio argues that Moderate Islamists in Egypt have
attempted to integrate into the political process and have consistently
been met with persecution and resistance by the presiding regimes,
ranging from the age of Gamal Abdul Nasser through to the present
under President Hosni Mubarak. It is this denial of integration and
subsequent persecution of Islamists that has fuelled the growth of radical
Islamist groups in contemporary Egypt. One of the most important
Egyptian scholars who has international reputation is Yusuf Qardhawi.
He wrote an important book on gwkat (alms giving), which is widely read
in Muslim countries. Euis Nutlaelawati discusses Qardhawi’s concept
of zakat and its relationship with the concept of ownership. Qaradawi’s
understanding of zakat brings insight that as the earliest concept of
mutual social responsibility in Islam, zz£ar has not only religious function
as a ritual, but also roles of social security and solidarity, which are essential
in developing the Islamic economics system.

Islam in the West has generated many studies. In the context of
Western Europe, Persatuan Pemuda Muslin se-Ergpa (PPME, Young Muslims
Association in Europe), the largest Indonesian Muslim organization in
Europe, has received less attention from European scholars. Sujadi tries
to fulfill the lack by studying the historical presence of PPME in the
Netherlands and Germany and its strategies of survival and expansion.
Unlike Sujadi, Munirul Ikhwan examines Western scholars’ interest in
studying the Qur’an. He observes the shift from studying the history and
sources of the Qut’an to studying it as literary text. In the context of
Quranic narrative, Western scholars have moved from paralleling with
the Judeo-Christian narrative traditions to studying the contents and
styles of the Qur’anic narrative by analyzing its discourse and narrativity.

We present as well articles in Arabic. Ali Mabrook, lecturer at
Cairo University, deals with Ibn Taymiyya’s book entitled Minhaj al-Sunna
al-Nabawiyya, in which the latter criticized Shi‘a and Shi‘ism. Whereas,
Hamza ‘Abd al-Karim Hammad examines the Islamic penal law of gzsas
(retaliation) for wounds and fractures which happens between father and
his son in various Islamic law schools.

These are the articles we present to you. We hope you enjoy the
reading.



PERSATUAN PEMUDA MUSLIM SE-EROPA:
Its Qualified Founders, Progression and Nature

Sujadi
Faculty of Adab, Sunan Kaljaga State Islamic University Yogyakarta, Indonesia

Abstract

This article concentrates on the history of Persatuan Pemuda Muslim se-
Eropa (PPME, Young Muslims Association in Europe), depicting its
Sfounders qualifications, historical founding, and nature, which has been against
practical politics, and restructure and expansion. This association remains the
largest Indonesian Islam-oriented Muslim association in Europe. However,
there has been little research done on this association, despite its significant
contributions to the socio-cultural and religous activities of Indonesian Muslims
in Europe, particularly in the Netherlands and Germany. Therefore, this
article ainms to fill the gap in acadenric research, dealing with its creation and
development up till the present. To deal with this subject, a bistorical method
emphasizing a chronological approach is applied. In addition to historical
evidence, oral sources were primarily used due to the scarcity of written documents.

Keywords: Indonesian nationalism, traditionalists, modernists,
progressive muslims

A. Introduction

This article is concerned with the process of the foundation of
Persatuan Pemuda Muslim se-Eropa (PPME, Young Muslim Association in
Europe) and its development over time. To gain an understanding of
this subject, it is important to start with a discussion of the ideals and
actions of its founders. Additionally, its nature and objectives, structure
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and expansion, status and activities will be another concern.

To begin with, it is necessary to be acquainted with the reasons for
taking a trip to the Netherlands or Germany and the socio-educational
backgrounds of some of the founders. Familiarity with these figures
will assist in gaining the proper understanding of the abovementioned
topics. The founders of the association were mostly Indonesian. Two
were non-Indonesians, with one being Dutch and the other Yamani.
Nevertheless, they, at least, still had a historical relationship to Indonesia.
The Dutch founder was of Indonesian descent, and the Yamani’s father
had participated in the struggle for Indonesian independence.

The founders were youths,' not all had graduated from university
but they had similar ideals. They craved for the preservation and
strengthening of Islamic brotherhood among Indonesian Muslims
residing in the Netherlands, through da‘wah activity, unconditioned
networking and joint activities, and the creation of social endeavors. The
following were prominent figures.

The first figure was H. Abdul Wahid Kadungga, a founder who
was later elected the first leader of the new organization. His travel to
Germany aimed at furthering his higher education. He left Indonesia
around the end of the 1960s and studied at Cologne University, Germany.®
He did not graduate from university but the Sekolah Menengah Ekonomi
Atas SMEA, Senior High School for Economics) in Makassar, South
Celebes.” He was a former activist of Pelajar Islan: Indonesia (P11).* He was
very concerned with dawa activities and Islamic politics. This cannot be

! The definition of youth varies. The United Nations defines a person who is

15 to 25 as a youth. However, in some countries the definition of youth is extended,
according to William D. Angel, downward to include young people who are 11 or 12,
and upwards to the 30-35 age group. William D. Angel, Youth Movement of the World
(UK: Longman, 1990), p. xii. The last classification was chosen to label the founders
of PPME as youths because they, especially those who graduated from university, were
more than 25 years old.

2 bitp:/ [ counterterrorisminfo.wordpress.com/ 2002/ 12/ 24 / abdul-wahid-kadungga,
quoted on 23 July 2008 at 1:27 a.m., Leiden.

> Herry Nuhdi, “Berditi Melawan Amerika”, in Sabili, No. 16, Year XII, 27
February 2004, p. 62.

* Interview with A. Hambali Maksum, the Secretary of the First Period of

PPME’s Board, 17 May 2008 at His Apartment, The Hague.
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disassociated from his involvement in the PII, given his studies at the
Sekolah Menengah Islam (Islamic Junior High School) and SMEA in the
aforesaid city, and his participation, as the leader of PII on behalf of
the Makassar branch, in its national congress held in Medan, 1962. This
student association had led him to meet Adam Malik, the former vice
president of the Republic of Indonesia.’ It is worth mentioning that
the PII was one of the Muslim organizations involved in the solidarity
demonstrations held on 13 September, 1965, for Himpunan Mabasiswa
Islam (HMI), which was discredited by Partai Komunis Indonesia (PKI)
as anti-Soekarno.® After a few years in Europe, in Germany and the
Netherlands, he returned to Indonesia and worked for Dewan Dakwah
Islam Indonesia (DDII). He became the private secretary of M. Natsir.
In 1974, he was arrested and put in prison, together with other Islamic
activists, on the instruction of the New Order government. Having
been released, despite his being ordered to stay in the city, he traveled to
the Netherlands as an asylum secker, due to the treatment of the ruling
Indonesian government. From then on, the regime no longer recognized
him as Indonesian. In response, he said, “actually I do not wish to be
a black Dutch [possessing coloured skin and black hair|. I am not the
rebellious of the state and the enemy of the nation”.” It is also worth
noting that he was a son-in-law of Kahar Muzakkar, aleader of the Daru/
Isiam,® for the region of Celebes.

The second figure was H. Ahmad Hambali Maksum, the first
secretary of the board of PPME. After completing his primary school,

5 Herry Nuhdi, “Berditi”, Sabili, p. 61-62.

¢ Dwi Purwoko, Pemuda Islam di Pentas Nasional (Jakarta: Bonafida Cipta Pratma,

1993, p. 122-124.

7 Herry Nuhdi, “Berditi”, in Sabili, p. 61-63

8 putp:/ [ www.mnnindo.brd.de/ artikel/ artikel 04/000129 3.him, quoted on 23 July
2008 at 1:11 a.m., Leiden. It is also important to mention here that during the 1940s,
Kahar Muzakkar was “one of the local [South Celebes] leaders of the Pemuda Muham-
madiyah,... the Hizbul Wathon, the Muhammadiyah Boy scout movement”. C. van
Dijk, Rebellion under the Banner of Islam: the Darul Islam in Indonesia, The Hague:
Martinus Nijhoff, 1981, p. 155. In 1954, he founded Pemuda Islam Jihad, shortly after
he had proclaimed Celebes part of Negara Republik Islam Indonesia (in 1953); Ibid., p.
189. Therefore, the founding of this association cannot be divorced from his struggle

for Islamic Revolution through the new Islamic state.
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he learned Islam in various pesantrens such as pesantren Tebuireng and the
modertn pesantren Gontot, Ponorogo. * Then, in 1957, he furthered his
learning in the pesantren Jamsaren."” Afterwards, he traveled to Mecca,
Saudi Arabia to continue his studies in a senior high school called Daru -
‘Uldim, at which madbhabs in Islamic jurisprudence were still taught. His
interest in organizational activities can be seen in his active involvement
in the PPI of the country. Furthermore, he enrolled himself in a/-ami‘ah
(university) of Bagdad for his undergraduate program. During his time
in this city, his interest in joining organizational activities continued. He
joined an organization of Muslims called Ke/uarga Pemuda Nahdlatn! Ulama
(KPNU)." Finally, he graduated from the university in 1969. Having
completed his studies, he chose to live in the Netherlands, where he
had resided for one year. In this country, he finally got a job as a teacher
in the Sekolah Indonesia Nederland (SIN, The Netherlands Indonesian
School)."? Starting in 1971, he was a part time teacher in the school. In
addition, he was also a part time official for a Dutch insurance company.
Then, in 1974, he moved to Germany, where he lived for a year and

 Interview with A. Hambali M, 17 May 2008, The Hague.

10 See: Mufti Ali, “The Contextualization of Figh al-Ibadah among Indonesian
Religious Teachers and Their Communities in the Circle of PPME in Amsterdam and
The Hague”, in Sadia Rashid (Ed.), Hamdrad Islamicus, April-June, Vol. XXX, No. 2,
Pakistan: Hamdrad Foundation, 2007, p. 68.

" Interview with A. Hambali M, 17 May 2008, The Hague.

12 This school was founded on 15 June 1965, and was inaugurated by His Ex-
cellency Indonesian Ambassador, Mr. Soedjarwo Tjondronegoro on 17 August 1965.
The name ‘SIN’ was officially based upon the Decision of Minister of Education and
Culture dated on 15 August 1995. This school aimed to provide official education to
Indonesian children and youths in the Netherlands. It consisted of primary, junior high
and senior high schools following the curriculum of Indonesia’s national education
system. It used Indonesian as the introductory language. It was managed by the Ministry
of Foreign Affairs through the Indonesian Embassy, and was technically supervised
by the Attaché of the Department of Education and Culture. In 2003, the number of
registered students was 36, with 15 teachers. Read: Abdul Manan Zaibat, The Indonesian
Program for the Islamic Religions Education of the Indonesian Children in the Netherlands (The-
sis), INIS: Leiden, 2003, p. 151-153. Now, its level of primary school no longer exists.
Interview with Sitti Atikah Zofwaan, a Recently Retired Teacher of this SIN, Sunday 11
August 2008 at 20.30, at Her House, The Hague.

242 Al-Jami‘ah, Vol. 48, No. 2, 2010 M/1431 H
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half" studying philosophy and German language at Cologne University.
Then, because of a company regulation obliging its officials to work full
time, he made the decision to leave his job as a teacher at the school in
1975. As an Islamic activist and one of the founders of PPME, in the
mid-1990s, he joined the branch of ICMI in the Netherlands. From the
outset of his stay in the Netherlands, he had no intention, however, to
reside permanently in the country. This was in opposition to the fact that
he had been living in the Netherlands since the early 1970s, up to the
present while enjoying his life as a pensioner of the insurance company,
and as an Islamic preacher and zwam for the Indonesian community in
the Netherlands."

The third was H. Mochammad Chaeron. He traveled to the
Netherlands in the early 1970s, through Saudi Arabia, in order to be able
to further his tertiary education in Germany, in addition to his craving to
have a proper job. During his studies at Gadjah Mada University, he was
an activist of Ikatan Mabhasiswa Mubammadiyah IMM). Additionally, he
was a journalist for Abadi, the Masyumi’s newspaper. He graduated from
Gajah Mada University, specializing in publicity, in August 1967. Because
of his involvement with .4badi, he traveled, together his colleagues, to
Saudi Arabia and other Middle Eastern countries, before finally residing
in the Netherlands. His goal of further studies was not achieved due
to financial problems and his involvement in the SIN, as a teacher,
which took a lot of his time and occupied his attention. He became the
headmaster of the school in 1972, after his involvement in the preparation
process of founding PPME. This figure was also a member of ICMI in
the Netherlands, founded in the early 1990s. As the Indonesian embassy
limited the profession as a teacher at the age of 60, Chaeron retired from
his position as a teacher in 2003 and never took another job afterwards,
although he was willing to teach. Two years after his resignation, Chaeron
passed away due to sickness in 2005."

B3 See: Mufti Ali, “The Contextualization of Figh al-Ibadah among Indonesian
Religious Teachers and Their Communities in the Circle of PPME in Amsterdam and
The Hague”, in Sadia Rashid (ed.), Hamdrad, p. 68-69.

" Interview with A. Hambali M, 17 May 2008, The Hague.
5 Interview with S. Atkah Z., 11 August 2008, The Hague.
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The last was Abdurrahman Wahid (Gus Dur), who was later
elected as a formatenr of the new organization, given the right, together
with other two formatenrs, to design and compose the board of the new
organization. To begin with, in the mid-1960s, soon after arriving in Cairo
for studies at Al-Azhar, he was elected as the chairperson of PPI (the
Association of Indonesian Students) in Egypt. This led him to develop
social networks of Indonesian students across the Middle East. Another
important experience was his regular work at the Indonesian Embassy
in Cairo, mainly as a translator from Indonesian to Arabic or English.
Through this employment, he had inside access to important and actual
issues such as the tension between Islam and communism and the
allegedly 1965 communist revolt in Indonesia. He was also ordered by the
embassy to investigate and to deliver a report on the political leanings of
Indonesian students in the Middle East. Having completed his studies for
an undergraduate program at a/-Jami’ab (university) in Bagdad, he traveled,
from Iraq, to the Netherlands in the early 1970s to further his studies. He
was extremely eager to enroll in Leiden University, yet, despite spending
six months in the country, the university would admit him only for the
undergraduate, not graduate, program. This fact bothered him because
he could not further his tertiary education in Europe. He finally returned
to Indonesia in May 1971, after the establishment of the PPME.'

Based upon these facts, the founders of PPME cannot be precisely
grouped into one of Twanna A. Hines’ classifications of immigrant
populations in the Netherlands, namely, “guest workers recruited to fill
low to unskilled occupations starting after World War II, migrants from
former colonies, and post-Cold war refugees from newly independent
Eastern European”." To categorize them into this group required
bilateral agreements' despite some of the founders’ intention to find
a job. They were, however, not under such an agreement. They, also,

'S Greg Batton, Gus Dur: the Authorized Biography of Abdurrahman Wabid (Jakarta-
Singapore: Equinox, 2002), p. 83-101. Read also: DPP PPME, Laporan DPP Musyawarah
I (The Hague: PPME, 1973).

' Twanna A. Hines, “The Myth of Ethnic Equality”, in Maura I. Toro and
Marixsa Alice, Migration and Immigration: a Global View (USA: Greenwood Press, 2004),
p. 149-150.

8 Ibid.

244 Al-Jami‘ah, Vol. 48, No. 2, 2010 M/1431 H
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could not be grouped into another group defined by Hines, namely the
group that had “historical, social, cultural, and political relationship with
the Netherlands due to its colonial past”."” They were merely migrants,
some of whom craved a proper job, while others aimed to further their
studies, without the aforesaid connections, with the exception of the
political relationship between the colonial power, the Netherlands, and the
colonized, Indonesia prior to Indonesian independence. The depiction
provided by Dassetto and Nonneman of Muslim immigrants who were
‘mostly men and usually without families in between the early 1960s and
the mid-1970s, patticularly, for those in the Nethetlands® could describe
the founders of PPME, who were mostly unmarried despite some of
them being more than 30 yeats old.”!

B. Worthy Characteristics of PPME?’s Founders

Prior to the establishment of PPME, its founders lacked of
legal and political knowledge of the Netherlands and the prevailing
Muslim and student organizations in the country.” They had, also, no
permanent residence permit.” Accordingly, these conditions hardly
afforded them the opportunity to become the forerunner youths i.e.
those “who challenge the existing civilization by injecting ideas, values,
actions to promote a new and more equitable order and to promote
unity, integration and understanding between ethnics and civilizations of
different socio-economic, cultural and/or religious background”.” As
a matter of fact, they did not struggle for the aforementioned subjects

" Thid.

? Felice Dassetto and Gerd Nonneman, in “Islam in Belgium and the Nether-

land: towards a Typology or “Transplanted’ Islam”, in Gerd Nonneman et. al., Muslim
Communities in the New Enrope (UK: Garnet Publishing, 1996), p. 191.

2 Interview with A. Hambali Maksum, 12 August 2008, The Hague and Interview
with Saleh al-Nahdj, the nephew of Amir al-Hajri who was one of the PPME’ founders,
stated that his nephew was already married before its establishment. 12 August 2008,
at 22.30 at His House, Leiden,

> Read: DPP PPME, Kronologis Sekitar Berdirinya “PPME”, in DPP PPME,
Laporan, 1973.

» Interview with A Hambali M, 17 May 2008, The Hague.
* William D. Angel, Youth, p. 8.
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but their own concerns.

In the first place, they had realized and were committed to Islamic
teaching, conducting da ‘wah and upgrading #mmah. These characteristics
and the success of some of the founders in their studies”could have
undermined their aforesaid handicaps. Their fellow Indonesian Muslims,
who had been residing in the Netherlands and performing their religious
teaching under difficult conditions in a non-Muslim society with a lack
of Indonesian experts on Islam, drew their attention.” Their fellow
Indonesian Muslims were mostly not students. This was based upon the
clarification that one of the primary concerns of their Muslim friends
was their marital status. They strongly desired to renew their wedding
ceremony on an Islamic basis. In addition, they wished to be buried with
an Islamic funeral.”’

Such socio-religious conditions differed from those of the Muslim
soldiers of KINIL (Koninklzjke Nederlandse Indische I eger) of Ambon, part of
Moluccas, Indonesia. Initially, they resided in Friesland and subsequently
in Walwijk and Ridderkerk. These Muslims were socio-religiously well
organized in their new country. Their problems were being addressed
by a Muslim leader, Akhmad Tan and they had had their own mosque.
Lastly, their funerals were being performed according to Islamic teaching.®®

The problems of these, mostly non-Moluccan, Indonesian Muslims
appeared to fall outside the concerns of many Indonesian students, who
had resided since1950s in Europe. In addition to being away from their
family and the opportunities of their homeland, Indonesia, they were of
the opinion that the cultural, political and social structures differences,
found in their host countries, had prevented them from fully adapting
to their new social and intellectual environment.” This fact suggested

» Interview with A. Hambali M, 17 May 2008, The Hague.

% Interview with A. Hambali M, 17 May 2008, The Hague. Also read: Muhamad
Hisyam, Persatuan Pemuda Muslim Se Ergpa (The Hague: YMAE, 1996), p. 21.

7 Interview with A. Hambali M, 17 May 2008.

% See: NJ.G. Kaptein, “Islam in Present-Day Dutch Society”, in W.A.L. Stokhof
and N.J.G. Kaptein (Eds.), Beberapa Kajian Indonesia dan Islam (Jakarta: INIS, 1990), p.
201-202.

* Panitia, Konperensi Pelajar Indonesia se-Eropa (Hennef: Panitia Konperensi, 1955),
p. 62-64.

246 Al-Jami‘ah, Vol. 48, No. 2, 2010 M/1431 H
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that they had not prioritized religious affairs. They preferred to concern
themselves with social and political matters, not religious consciousness.”

Secondly, the goal of creating a vehicle aimed at Islamic da’wa
activities’ in the Netherlands was in the founders” minds.”® To achieve
this goal they only had the spirit and belief that God would bestow
assistance on them for such a good objective.” It seemed that the
conducive political situation in Indonesia after the Communist revolt had
encouraged them to embody this dream. In Indonesia, during the eatly
years of New Order regime, da’wa activities were under strict control of
the regime, and required official permission. The best example of this was
the establishment of Dewan Dakwalh Islamiyah Indonesia (DDII) in 1967,
which chose the name Yayasan Dakwah (Da‘wa Foundation) instead of
being a political party or mass organization. One reason for this was that
its founders’ activities were censored by the government. In addition,
the founding of a new organization had to obtain permission while a
foundation required no membership but only founders, supporters and
sympathizers, all of whom were so-called Keluarga Dewan Dakwah. No
official permission was required, only a notary’s decision.™

These conditions created an uncomfortable atmosphere for some
Islamic preachers in Indonesia. On the contrary, in the Netherlands,
there were no significant external barriers from the government for the
realization of their goals.” The existence of other Muslim organizations

30 Basuki Gunawan, Indonesische Studenten in Nederland (The Hague: N.V. Ultgevetij
W. van Hoeve, 1966), p. 169.

' When desctibing about youth movement William D. Angel defined the term
‘movement’ as “a large number of people banding together in order to alter, supple-
ment, or preserve some portion of the existing order”. William D. Angel, Youzh, p. xii.
Therefore, this term was not apt for their goal, namely performing Islamic propagation
and upgrading #mma, due to their small number i.e. twenty two youths. However, this
number has recently continued to increase, and their goals have changed. They were
concerned not only with the abovementioned subjects but also with social, cultural,
and academic affairs. Thus, the term of movement applies to PPME.

32 Interview with A Hambali M., 17 May 2008, The Hague.
¥ Muhamad Hisyam, Persatuan, p. ii.

* Read: Asna Husin, Philosophical and Sociological Aspects of Da‘wab: a Study of
Dewan Dakwal Islamiyah Indonesia (USA: UMI, 1998), p. 31.

> Interview with A. Hambali M., 17 May 2008, The Hague.
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encouraged the goals of the founders.”® As a matter of fact, in the 1960s
and early 1970s, Muslim organizations of nationals from Morocco and
Turkey, living in the Netherlands, had been created.”

It is worth noting that, between the 1960s and 1983, societies
in the Netherlands faced an ambiguous policy from the government.
The Dutch ‘Pillatization™ system of the late nineteenth century had
eroded by the 1960s. After this period, ’de-pillarization’ was taking over
it. Nonetheless, the system remained powerful. Political parties, trade
unions, schools, hospitals, media, and universities remained under the
organizational lines of the traditional pillars.” This situation encouraged
Muslims in the country to create their own organizations. Seemingly, the
goals of the founders of PPME were in line with the “Pacification’ process
to which the government had, at the time, been attempting through social
participation and integration within society. This process enabled leaders,
including zzams or Muslim leaders, to “develop an extensive network with
elites of other pillars, deal effectively with them, and contain conflicts
between pillars”.*” The founders’ goal clearly showed their rational
calculation of the prevailing political situation both in the host country
and in their home country. Therefore, their goals were not utopian.

Lastly, their volunteerism should not be ignored. Their willingness
to attend a series of gatherings for the founding of the new organization

3 Thid.

7 M. Ali Kettani, Muslin Minority in the World Today (London and New York:
Manshell Publishing Limited, 1986), p. 44.

* This system was based on different life styles. People from different back-
grounds-Catholics, Protestants, Liberal and Socialist-were regionally concentrated and
lived in different social compartement. It emerged in the period between 1870-1920.
It functioned as the vehicle for democratization and emancipation in various fields.
Pacification, through the development of extensive networks in such a way that conflicts
among the pillars could be reduced was, then, the logical result. Despite its erosion since
the 1960s, through depillarization, it remained functional. This system was called a pil-
larized society. The presence of Muslims in the Netherlands triggered the emergence
of a re-pillarization process, in which ‘migrat-pillar’ was created, and included by the
government. Read: Ruben Gowrichan and Bim Mungra, “The Politics of Integration
in the Netherlands”, in W.A.R. Shadid and P.S. van Koningsveld, Musims in the Margin
(Kampen: Kok Pharos, 1996), p. 114-120, and 123-129.

Y Ibid, p. 116-117.
O Thid

248 Al-Jami‘ah, Vol. 48, No. 2, 2010 M/1431 H



Persatuan Pemuda Muslim se-Eropa

and their desire to share ideas serves as evidence.* Their volunteerism
is even more evident in their willingness to travel from city to city, and
country to country, Germany to the Netherlands, in order to attend
meetings for the establishment of PPME.* They did not even object to
giving their belongings for the sake of Islamic propagation. The demand
for their socialization as a migrant group should not be, in this case, put
aside.”

The aforesaid concerns hint at their consciousness of how their
beliefs differed from that of the majority in their host country, and
their great solidarity, despite their various citizenships, in responding to
the socio-religious needs of Indonesian Muslims in the country. This
consciousness and solidarity was useful as social capital for their existence
as “a religious minority group”.* These were extremely important for
coping with the barriers in their new environment even though they
remained politically infetior. ¥

C. PPME: the Result of Progressive and Democratic Actions

The establishment of a new Muslim organization called ‘Persatuan
Pemmuda Muslim Se-Eropa’ (PPME) was the result of the progressiveness
of its founders. The many meetings which would eventually lead to its
founding took place from early January to the middle of April 1971.
In each gathering their ideas always moved ahead. Their idealism and
fighting spirit of founding a Muslim organization strengthened their
progressiveness. Then, it was intensively discussed in a series of meetings,
with participants coming from the Nethetlands* and Germany. */

In early January 1971, the first meeting was held in the house of a
Dutch man, Rahmat Zitter, in Barenstraat 4, The Hague. In this house,

' See: Muhamad Hisyam, Persatuan Pemnda Muslim se-Eropa (The Hague: DPP
PPME, 1996), p. 23-25.

“ DPP PPME, Laporan, , 1973.

“ Interview with A. Hambali M., 17 May 2008, The Hague.

“ M. Ali Kettani, Muslim, p. 1-3.

* Ibid.

% It was worth mentioning that one of them was Dutch in citizenship. He was
Rahmat Zitter. Interview with A. Hambali Maksum, 17 May 2008, The Hague.

7 See: Muhamad Hisyam, Persatuan, p. 23.
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Indonesian youths frequently gathered. Therefore, it was called their
youth’s headquarters.* Thirteen youths participated in the meeting,
which commenced at midnight.* Some of them resided in Rotterdam
and The Hague, the Nethetlands, and some others in Germany.”’ They
proposed critical ideas that should be considered before establishing a
new Muslim organization, including ideas on Dutch rules on Muslim
organizations, the possibility of founding a new Muslim organization,
current Muslim organizations, and the connection to PPI [Perbimpunan
Pelajar Indonesia). At the end, they came to an agreement that the effort
to found an organization for Muslim youths should move ahead. The
meeting came to an end at 3:00 a.m.”!

Then, in the beginning of February 1971, a second meeting was
held, resulting in an agreement on the formation of a commission
for the design and composition of the statutes and bylaws of the
new organization. ** This commission consisted of four people, Moh.
Sayuti Suhaib, Moh. Chaeron, Rahmat Zitter, who were living in the
Netherlands, and Abdul Wahid Kadungga, who resided in Germany.”
It should be mentioned that the number of participants was smaller
than that of the first meeting, In this meeting, Kadungga was one of
the representatives residing in Germany. It is also worth mentioning
that from the Netherlands, only some of the participants could attend
the second gathering. ** Nevertheless, the creation of the commission
indicates that the conditions did not undermine their goals and efforts
to create a vehicle for their dawa activities.

Having working hard from February to March, the commission,
assisted by a new member, Ahmad Hambali Maksum, finally accomplished
their task, preparing the design and composition of the statutes and

% Read: DPP PPME, Laporan, 1973.
¥ Exactly at 12 p.m. See: DPP PPME, Laporan , 1973.

%0 Such as Kadunngga, Ali Baba, and A. Doni. See: Muhamad Hisyam, Per-
satuan..., p. 23.

' DPP PPME, Laporan, 1973.

52 Ibid.

3 Muhammad Hisyam, Persatnan, p. 24
> See: DPP PPME, Laporan, 1973.
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bylaws® for a new Muslim organization. On 11 April 1971, the last
meeting was held, commencing at 12:00 p.m.* The gathering, consisting
of twenty one participants, agreed on a name PPME’, the abbreviation for
Persatuan Pemuda Muslim se-Eropa (Young Muslim Association in Europe),
for their new organization.”” In addition to the chosen name, there were,
in fact, other choices put forward such as Gerakan Pemunda Islam Eropa
(Islamic Youth Movement in Europe), and Organisasi Pemuda Islam Eropa
(Islamic Youth Organization in Europe).” It was said that the reason
for the chosen name was due to the first word ‘Persatuan’, which applied
to the necessity of the moment. Besides, the choice, especially related
to the word “Ergpa”, accommodated a Dutch founder, Rachmat Zitter”
whose house was frequently used for gatherings of Indonesian youths,
and the citizenship of another founder, Amir al-Hajri, from the Republic
of South Yaman.® Therefore, the choice could not be disassociated from
their life in Europe, rather than Indonesia. This historic gathering ended
with the declaration of its establishment as follows:
“Bismillabirrabmanirrahim”
Pernyataan
Kami yang hadir dalam pertemuan yang diadakan pada saat dan tempat
ini, menyatakan berdirinya organisasi yang bernama Persatuan Pemuda

Muslim se Eropah.®!
Batenstraat 4, Den Haag, 12/4-717.%

> The writer wished to depict them in another section discussing the nature
and objectives of PPME.

% A. Hambali Maksum was, even though he was not a member of the com-
mission, also involved in finishing the composition of preparatory statute and bylaws.
Read: DPP PPME, Laporan 1973.

57 See: Muhamad Hisyam, Persatuan, p. 24.

% Read: DPP PPME, Laporan, 1973.

9 Interview with A. Hambali M, 17 May 2008.

S0 Interview with Saleh al-Nahdi, 12 August 2008.

' In Hisyam’s wotk of 1996, the word Eropah was replaced with Eropa.
Nonetheless, although they were different in spelling, they had the same meaning, This
word ‘Eropah’ was used before the Ejaan Yang Disempurnakan (EYD, the Perfected
Indonesian Alphabet) of 1972.

2 DPP PPME, Laporan.
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In addition to the twenty one patticipants® in the last meeting,
there were two other important figures who could not take part. One of
them was Moch. Chaeron. He was an active and creative figure in this
new organization from the very beginning. He was both a founder and a
member of the commission for the statutes and bylaws, and the creator
of the logo for the organization. He was absent from the meeting due
to his new job in Groningen, Netherlands. The other person not present
was the owner of the Indonesian youth’s headquarters, and a member of
the board in charge of welfare affairs in the new organization, Rachmat
Zittet, who was in Brussels, Belgium.**

The elected chair person of the new Muslim organization was
Kadungga, who just passed away in December 2009, a son in law of
Kahar Muzakar, a key figure of the Darul Islam movement in South
Sulawesi.® The process of election mirrored their understanding of
democracy. Before the election, Kadungga demonstrated his leadership
abilities in organizing the voting of the participants in the election,
beginning with proposing the names of certain figures,”
capable of running the new organization. The candidates were
Abdurrahman Wahid - who passed away in December 2009 -, Moh. Suyuti
Suhaib, A. Hambali Maksum, Yus Muchtar and Abdul Wahid Kadungga.
According to the rules of the election, the voices of the founders were

considered

classified in three methods i.e. the first was direct election; the second
was to elect formatenr{s]; and the third was to elect the semi-formatenrs).

 They were 1). M. Sayuti Suhaib 2). Abdul Wahid Kadungga 3). Imam 4).
Orzir M. Isa 5). Rusli Bena 6). A. Hambali Maksum 7). Ujang HS. 8). Azmihardi S. 9).
T. Razali 10). Husni Basuni 11). Ali Khalik 12). S. Abidin 13). I. Idram 14). M. Rais
Mustafa 15). A. Muiz 16). Suwardi 17). Abdurrahman Wahid 18). Moh. Syukur 19).
Machfud Muchtar (Yus) 20). Moh. Amir and 21). Ade Baharuddin. DPP PPME, See:
DPP PPME, Laporan, 1973.

& Thid.
8 Ihid.

6 Interview with A. Hambali M., 17 May 2008. Also read: Muhamad Hisyam,
Persatnan, p. 24-25

7 Tt was mentioned that Abdurrahman Wahid was reluctant to run the new
organization because he desired to return to Indonesia. See: Muhammad Hisyam, Per-
satuan, p. 25. Nonetheless, he had no objection to be involved in the discussion about

figures for the board of the new organization.
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They came to an agreement of choosing the third way, whose rules were
thatif a figure gained more votes than the others he would automatically
become both the leader of the formatenrs and of the new organization.
Furthermore, leading figures who received votes but not enough to
win, were not obliged, but possibly became the elected leader’s partners
serving to design and position certain figures as the board of the new
organization. After each participant voted by putting the desired name
on a ballot, the result was that fourteen votes went to Kadungga, ten to
Wahid, eight to Suhaib, seven to Muchtar and three to Hambali. Having
elected its leader, the participants agreed that Wahid and Suhaib should
become the partners of Kadungga in order to form the board of the
new organization.”®

D. Natures and Objectives: Passing over Indonesian Nationalism

To identify the nature and objectives of PPME, it is not only
important to consider the statutes and bylaws but also the nationalities
of the members, and their socio-cultural and religious background. Its
official statute proclaimed that the sole basis of its struggle was “Islam”
not “Indonesian Nationalism”.®’ In reaching this decision, there were
disagreements among its founders.

There were at least two conditions behind the desire for the new
organization to be based upon “Indonesian Nationalism”. The first was
the spirit of “Indonesian Nationalism” that reached its peak with the
revolt of Partai Kommunis Indonesia (PKI). The other was that the already
existing Indonesian organizations had made use of the label “Indonesia”,
such as Perhingpunan Pelajar Indonesia® (PPY) and Persekutuan Kristen Indonesia

% DPP PPME, Laporan, 1973.

% For this fact the author preferred to use this soutrce: The State Secretary of
Justice, Bijvogsel van de Nederlandse Staatsconrant, dated 14 August 1974 instead of other
versions of PPME’s statute and bylaws. The reason for this choice is that its official
statute and bylaws of PPME existed in the former version. The significant difference
is that in the Dutch version, according to article 1: verse 2 of its statute, its existence
was restricted for 29 years, and could be prolonged when it remained important. In
the other versions the restriction was, however, absent. Hisyam’s work did not mention
these variant documents.

"0 In Hisyam’ wotk (1996, p. 25) the abbreviation of PPI meant Persatuan
Pelajar Indonesia. This is mistaken. The right was Perbimpunan Pelajar Indonesia. This cor-
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(Perki).”

Despite the strong push for nationalism, the final agreement
excluded the words “Indonesian Nationalism” in the statute of PPME
of 1971. This exclusion can be easily understood if the goals of the
association are considered. It was founded to perform Islamic teaching
through Islamic propagation, creating free-networking and conducting
joint activities, and performing academic, cultural and social activities.”
These goals and endeavors strongly suggested that political activities lay
outside the scope of the organization, that it was autonomous, with no
affiliation to either the Indonesian or Dutch governments. This basis
also signified a desire to pass over ethnic and nationality boundaries.
This would be in line with the following arguments for the exclusion.
The new organization could, without such Nationalism, reach a broader
geographical area with more members, not preventing any Muslim
from being a member or participant. Islam, as the basis of struggle,
then, possessed wider reaching values than nationalism.” Another
salient argument related to the word “Ergpa”, which accommodated the
nationality of a founder of the association who was not Indonesian but
Dutch, in spite of having Indonesian blood from one of his grandparents.
He was R. Zittter, who merited special attention due to his generosity in
terms of providing a place for the gatherings of the founders.” This also
accommodated the nationality of Al-Hajri, as a Yamani not Indonesian.

rection was based upon information the interview with the secretary general of the
PPI, Christian, when attending the Stuned Day held in Indonesian Embassy on 31 May
2008, and with the activist of the first generation of PPME, A. Hambali Maksum in
his apartment, 17 May 2008, the Hague..

"' See: Muhamad Hisyam, Persatuan, p. 25

™ See: Article 4: verse 1,2 and 3. The State Secretary of Justice, Bijvagse! van,
dated 14 August 1974. See also: Article 4 verse 3, in DPP PPME, The Statute of PPME
(The Hague: PPME, 1976 and 1979).

™ See: Muhamad Hisyam, Persatuan, p. 26.
™ Interview with A. Hambali M., 17 May 2008
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In its bylaws,” the logo of PPME,’ created in 1972 and officially
recognized in 1973, was a crescent facing the European continent,
framed in a circle. This circle symbolized the strong commitment of the
Muslim youth in performing and presenting Islamic teaching in their daily
life. The crescent represented the Islamic teaching originating from the
Middle East and frequently discussed by intellectuals in Europe. The
European continent was the target for their da’wa activities.”

This logo had colours with specific meaning. White for the crescent
signified the holy and perfect Islamic teaching. The light blue for the
European continent signified the inhabitants starting to accept the truth
of Islam. The last colour, dark blue, aimed to depict the high standard
of morality of those who spread Islam on the continent.”

PPME’s founders came from various islands such as Java, Sumatra,
Celebes, Moluccas, Borneo, etc. The diversity was not merely in ethnicity
but also in nationality. As mentioned above, R. Zitter was Dutch,* and
Amir al-Hajriy was Yamani. Recently, there have been Dutch members
actively participating in branches of PPME, especially in The Hague,
Amsterdam, Rotterdam, and Heemskerk.*! In addition to those holding
Dutch citizenship, other members hold citizenship from Malaysia and
Philippines.®> Another group that cannot be neglected are those coming

> DPP PPME, The Bylaws of PPME, The Hague: PPME, 1979.

" The logo of PPME was created by Mochammad Chaeron. This logo had
been agreed on in 1973 by the participants of the General Meeting, the highest level
gathering attended by the delegates of regional and branches executive committees
of PPME. Interview with the wife of late M. Chaeron, S. Atikah Z., 11 August 2008 at
20.30, The Hague. The similar recognition was delivered by Kadungga, a founder and
the first chairperson of PPME, also recognized him as its creator. Read: DPP PPME,
Laporan, 1973.

77 During the first general meeting held on August 25-26, 1973 in Indonesian
Embassy, The Hague. Read: 14id.

8 See: Muhammad Hisyam, Persatuan, p. 27.

" See: 1bid., p. 28

80 Interview with A. Hambali M, 17 May 2008.

81 Interview by phone with List, the Chairperson of PPME Heemskerk, Wednes-
day 2 July 2008 at 20.32.

82 Interview with Ruud Poutchez, the Chairperson of PPME Rotterdam, Friday
27 July 2008, at 15.00, Rotterdam.
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from Suriname. This group was Javanese in origin but mostly Dutch
in nationality.® Last but not least, there were those who were of Arab
descent,* either holding Indonesian nationality or having some historical
connection with Indonesia.

Pertaining to this diversity, what Shadid and Koningsveld claimed,
that PPME belonged to the Indonesian community,*” was not fully
mistaken. This was due to the fact that the majority of its members were,
at the time, Indonesian. Nonetheless, members having other nationalities
have recently multiplied in number.

This diversity was the logical consequence of PPME’ basis in
Islam, welcoming Muslims, regardless of their nationality, to be its
members and participants. As a result, on the one hand, this diversity
was an opportunity for building the imagined Islamic wzma. On the other
hand, to a great extent, it would be a challenge for its board, in particular,
in making policies and strategies, and programs for their members who
were diverse in nationalities and languages, and in playing the social,
cultural and institutional roles of PPME.

Regarding the objectives of the new association, with its non-
political orientation and its political independence, this association could
not be easily classified according to the categories of Waardenburg.
It could not, firstly, be considered “a more spiritual association,” the
first category, which was concerned with the spiritual well-being of its
members and providing better knowledge of religion, tending to keep a
distance from politics and the state,* such as the Jama'at al-Tabligh founded
in Northern India.*” This was because PPME, also, intended to improve

8 ‘Their examples were Riboet Kasan, a member of the board of PPME Am-
sterdam, and Amin Dijo, a member of PPME al-Tkhlash Amsterdam.

8 Their examples were Aziz Balbaid, the advisor and central figure of PPME
Amsterdam, and Amir al-Hajri, a person attending the declaration of its establishment.

% Shadid and Koningsveld, “Institutionalization and Integration of Islam in
the Netherlands”, in W.A.R. Shadid and P.S. van Koningsveld (Eds.), The Integration of
Islam and Hinduism in Western Europe (Kampen: Kok Pharos, 1991), p. 100-101.

8 1DJ. Waatdenburg, “Muslim Association and Officials Bodies in Some
European Countries”, in Ibid, p. 32.

% F. Dassetto and G. Nonneman, “Islam in Belgium and The Nethertlands:
towards a Typology of “Transplated’ Islam”, in Gernad Nonneman et. al., Muslim, p.

206-207.
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the social and cultural conditions of its membets. Nevertheless, this new
association could be categorized into his second category,®® with some
modification, that is, the absence of loyalty to Indonesian or Dutch
governments. In addition, to some extent, it functioned as the vehicle
for some of its founders’ dissatisfaction®” with the restrictive policies
of the Indonesian government, in connection with the freedom to
petrform da‘wah activities. This function was part of the characteristics of
Waardenburg’s third categorization of Muslim organizations in Western
Europe. Therefore, PPME cannot be easily categorized according to the
first, second or third classification, but rather some combination.

In addition to ethnic and national diversity, its members were
heterogeneous in profession. Asa matter of fact, early in its development,
the main actors of this new association were students and alumni of
universities. This changed as the founders grew older and some of
them passed away. Recently, its members and participants have included
officers,” unskilled labourers,”" business people,” and pensioners.” In
addition, this organization welcomed students to enroll in this socio-

8 This second classification was directed to associations that intended to im-
prove “the social, cultural and educational conditions or their members and Muslims
at large, at least those from the same country of origin”. This kind conditioned the
loyalty to “the existing state of affairs in the country of origin and of course to the
state in which they live”; J.D.J. Waardenburg, “Muslim Association and Officials Bodies
in Some European Countries”, in Shadid and Koningsveld, The Integration, p. 32.

% His third category was aimed at otganizations which had similar concerns
to those of the second one with dissatisfactory expression with “public affairs and
government policies in their countries of origin”; Ibid.

? The examples for this group were William Satriaputra de Weerd, the officer
of Korean Company, Samsung, and Ruud Pourchez, the officer of Akzo Nobel were
some examples

' Those who worked without the necessity of using a high level of skills such

as cleaning service, waiters, etc.

2 Budi Santoso, the central figute of PPME a/-lkblash Amsterdam and the
owner of Indonesian Restaurant, Aziz Balbaid, the importer of foods, and the like,
were some examples.

% A. Hambali M, the pensioner of Dutch insurance company, S. Atikah Z, the
pensioner of the SIN and Riboet Kasan, the Pensioner of Teken en Ontwerp Buro:
Marilu Engineering are the examples.
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religious organization, as well.” Registered students were, in general, the
family members of PPME members.”” Nonetheless, it remains possible
for a student to participate and register him or herself as a member
despite having no familial relation with the families affiliated to PPME.”
The statement of Shadid and Van Koningsveld that students were the
largest group in prayet-halls used by PPME”” seems to be incorrect. From
the outset, this new organization was not aimed at Indonesian students
temporarily residing in the Netherlands but Indonesian Muslims who
had resided in the country.”

Lastly, the religious background of its members and participants
will be described. Since the establishment of the association, the socio-
religious backgrounds of members and participants have never played a
main role in developing and expanding it.”” Traditionalists and modernists'®
were hand in hand in running this new organization. Recently, its members
and participants have even included ‘statistical’ Muslims.'”" Therefore,
affiliation to NU, Mubammadiyah, or other Islamic organizations, was
never the main focus of PPME. Furthermore, even those who had no
religious knowledge or background could be active members. In this
way, they maintained their unity from 1971 till the end of 2005, when the

% Interview with Ruud Poutchez, 27 July 2008.

% Interview with William Satriaputra de Weetd, the chairperson of PPME the
Netherlands, 25 May 2008, Rotterdam.

% Interview with Ruud Pourchez, 27 July 2008.

7 Shadid and Koningsveld, “Institutionalization and Integration of Islam in

the Netherlands”, in W.A.R. Shadid and P.S. van Koningsveld (Eds.), The Integration, p.
100-101.

% Interview with A. Hambali M., 17 May 2008, The Hague.
9 Ibid., and interview with William Satriaputra de Weerd, 25 May 2008, Rotterdam.
1 Interview with A. Hambali M., 17 May 2008, The Hague.

101 "This term was aimed at those Muslims who were not san#7 and not devout.
Read: C. van Dijk, “Communist Muslims in the Dutch East Indies”, in C. van Dijk and
A. H. de Groot (eds.), State and Isiam (Leiden: CNWS, 1995), p.78. Furthermore, #he
santri could mean the fanatic Muslims “who stress a strict adherence to religious rules;
read: Kees van Dijk, “Dakwah and Indigenous Culutre: the Dissemination of Islam”,
in B. Arps et. al, (eds.), Bijidragen, No. 154.2 (Leiden: KITLV,1998), p. 222. Nonetheless,
the santri could also, here, mean Muslims who had learned Islamic knowledge in the
pesantren.
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conflict of religious orientation reached its peak, bringing about a split
in PPME Amsterdam into two congregations, the PPME Amsterdam
and the PPME al-Ikhlash Amsterdam.

From the outset, the main actors running the association were
mostly alumni and students. This phenomenon could have endured up
to now. Most of its board members came from the middle class and
were graduates of universities or higher education institutions, and this
continues to be the leading group in it, without mosques or halls for
worship. Shadid’s and Koningsveld’s classification of the association as
a grass roots organization for Indonesian Moluccans in the Netherlands,
having local autonomous mosques,'”” seems to be true of PPME’s
congregations only in terms of economics, not education.

The germ of world youth culture had been embraced by the
founders of this new organization. The characteristics of its mission and
logo, passing over nationality, are the evidence. Therefore, international
activity was extremely likely. Furthermore, PPME, since its establishment,
set out to be an independent socio-religious organization with diverse
backgrounds and not an instrument of a nation-state foreign policy.
These characteristics seem to be part of the nature of a world youth
movement.'” These however applied only till they reached the age of
35. Afterwards, they could no longer be considered youth.

E. The Re-structure and the Expansion of PPME: against
Political-Orientation
Less than two years, exactly 20 months, after the establishment of
PPME in The Netherlands, on 13 January 1973 Indonesian Muslims in
Germany were motivated to establish their own PPME in the country.
Therefore, there existed two PPMEs. Organizationally, their status

12 When elaborating Muslim organizations focusing on one ot more ethnic

communities as a whole they classified them in four categories, namely “organizations
which mainly resort under the authority of the governments of one of the countries
of origin, organizations depending upon the governments of various Muslim countties,
organizations which are attached to internationally organized religious movements of
a specific confessional nature and which are independent of foreign governments, and
grass root level organizations”; W.A.R. Shadid and P.S. van Konigsveld, Re/igions Freedom:
and the Position of Islam in Western Europe (Kampen: Kok Pharos, 1995), p. 50.

1% Read: William D. Angel, Youth, p. 3-8.
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necessitated a re-structure in such a way that the position of each was
lucid. No less importance was also their structural development over
time at which their expansion can be clearly identified.

1. The Netherlands

Having been formed in 1971 in The Hague, the board of PPME
was later renamed, Dewan Pimpinan Pusat (DPP, the Central Executive
Committee) due to the presence of the board of PPME in Germany.
Then, in 1974 the board of Dewan Pengurus Wilayah (DPW, the Regional
Executive Committee) of the Netherlands was formed, and was led by M.
Surya Alinegara.'™ DPW] furthermore, founded branches in Amsterdam,
The Hague, Rotterdam, Heemskerk and Breda-Tilburg, In 1975, branches
of PPME in The Hague, Rotterdam, and Amsterdam were founded.'”
These three branches of PPME played significant roles in developing
this organization.

The Hague was the city in which the declaration of the
establishment of PPME was made. In addition, PPME in the Hague
had a strong relationship with the Indonesian embassy. In 1997, its active
members included 83 families."” By 2008, however, the number of its
members was not clear.'”’

Rotterdam was the first headquarter which produced and distributed
brochures and a bulletin, entitled a/-Falah. It was also this branch that
experienced a split in the mid-1980s, due to different orientations among
its members i.e. political versus non-political otientation."”® The PPME
branch in this city was under the leadership of Hisyam Pula, alias Abu
Jihad, who pushed to make the organization more politically oriented, but

104 See: Muhamad Hisyam, Persatuan, p. 29-30

15 hetp:/ | www.ppme.nlf Nederland/ Geschied.htm, accessed on 20 July 2008, at 19.02
p.m.

1% DPC PPME, Laporan Pertanggungiawaban PPME Cabang Den Haag 1996-1997
(The Hague: PPME, December 1997), p. 14.

7 The chairperson of PPME The Hague branch, Aaman Sulchan estimated
that the number of its member has recently reached more than active seventies families.
Interview with Aaman Sulchan, 17 May 2008, in Al-Hikmah Mosque, The Hague.

1% DPW PPME the Nethetlands, Laporan Unun Pengurus PPME Wil. Nederland
1984-1986 (The Hague: PPME, 1986), p. 23.
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was not recognized by the DPW of the Netherlands due to his absence,
though invited, from the resolution gathering held by the DPW. As a
result, the DPW recognized the branch under the leadership of Tjen A.
Kwoei, who kept it away from political issues. This leader attended the
gathering.'” In this city, PPME’ members in 2008 included only sixty
families."” Nevertheless, this branch has frequently conducted joint
activities, particulatly, with people from Surinam."!

PPME Amsterdam was considered to be a well-developed branch
before internal conflict led to disunity at the end of 2005. Its members’
strong commitment and independence in developing their PPME is worth
noting. This attitude led them to establishing their own place for worship
and socio-cultural activities in 2005."" In spite of internal conflict'” the
socio-religious commitment and self-help of members of the PPME
Amsterdam branch - not PPME a/-Igblash Amsterdam - increased.
Evidence of this can be seen in an electronic web-based da ‘wah program
directly delivered by their Indonesian ulama both from Saudi Arabia and
Indonesia. In 2008, its member included 268 families.!*

On 18 April 1998, the formation of a new branch of PPME in
Heemskerk took place. A small group who had been interested in Islamic
subjects led to the emergence of this branch. This group frequently
worked together before becoming a branch.'” This branch, in 2008,
included 15 families. It was run by a female leader. This was due to the
fact that, from the outset, most of its members were Indonesian wives
whose husbands were Dutch. Before 1988, when they decided to join

1 DPW PPME the Nethetlands, Laporan Pertanggungiawaban Program Kerja PPME
Nederland 1992-1994 (The Hague: PPME, 1994), p. 7.

"0 Interview with Ruud Pourchez, 27 July 2008, Rotterdam.

" DPC PPME, Proposal for the Construction of a Mosque for the Indonesian Community
in the Netherlands (Rotterdam) (Rotterdam: PPME, January 2004), p. 12.

"2 hitp:/ | achmad-supards.blogspot.com/ 2005_10_01archive.html, quoted at 11.59 of
21 July 2008. The writer was a journalist of the newspaper “Rakyat Merdeka”.

3 One was called PPME Amsterdam Branch and the other was called PPME
al-Ikhlas Amsterdam

"4 Interview with Aziz Balbaid, 28 July 2008, Amsterdam.

'S DPW PPME the Nethetlands, Laporan Pertanggungjawaban Program Kerja PPME
Wilayah Nederland Periode 1997-1999 (The Hague: PPME, Juni 2000), p. 6.
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PPME, the wives had formed a group to discuss Islamic subjects meeting
in their apartments or houses. Their husbands, who were mostly converts,
usually drove their wives to the place in which the activity was held.
Before joining PPME, the number of families that joined the group had
reached 40. Nonetheless, this new branch has recently included a male
group separate from the female group, due to different languages being
used, with Indonesian for the females and Dutch for the males. Their
activities have been held monthly in a leased hall. In addition to activities
for adults, there have been religious activities for their children.'

On 30 December 2005, a branch of PPME called a/-I&hlash was
founded in Amsterdam."” The number of members of this branch
recently reached 125 families.'”® The members of this new branch had
previously been part of the PPME Amsterdam branch. This new branch
was formed because of different religious understandings among the
members of PPME Amsterdam branch regarding activities such as
reciting the szrat yasin and conducting the tradition of zablilan for certain
occasions. This new branch included such activities, conducting them in
the apartments or houses of members. The differing views between the
two sides reached a critical point when the PPME Amsterdam branch
raised money to buy a building for their religious and socio-cultural
activities. All members donated money, and with donations from other
sources, the group was able to buy the building. Because of their financial
contributions, the holders of the tradition, the PPME a/-1£hlash, wanted
to move their activities from their own houses and apartments, into the
new building. However, the other side, those who did not conduct the
aforesaid traditions, argued that the activities which could be performed in
the new building should be agreed to by all.'"” One of them pointed out
that such traditions should not be performed in the new building because

"6 Interview by phone with Lusti, the chaitperson of PPME Branch of Heem-
skerk, 2 July 2008.

"7 Siti Fatimah, Laporan Notulen Rapat ke-Empat Pengnrus Majlis Dzikir (Amstet-
dam: PPME Majlis Dzikir), 31 December 2005.

118 DPC PPME al-Ikhlash, PPME al-Ikblash Amsterdam 1 edenlijst (Amsterdam:
PPME, n.d).

" DPW PPME Nedetland, Keputusan PPME Wilayah Nederland, No. 2/
PPMENL/XII/2005 (The Hague: DPW PPMW, 18 December 2005), appendix 2.
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not all members wanted to participate in such activities."* Another said
that the traditions should continue to be performed in the homes of
participants because there were differing views regarding the Islamic
jurisdictional foundations of the activities."”! The boards of Regional
PPME in the Netherlands finally came to the decision that the two sides
should be divorced on the basis of the fact that the two groups were
firm in their points of view, and could not exist under one umbrella, the
PPME Amsterdam branch.'*

Lastly, in 2005,'* the PPME branch of Breda-Tilburg was founded.
Since the year 2000, reciting Quranic verses, the sura yasin, and the fablilan
for families that had experienced calamity, had been occurring. While
the registered number of families was around 35, about 15 to 20 families
actively participated in programs held by this branch in the houses or

apartments of members. '**

2. Germany

The establishment of PPME in the Netherlands motivated
Indonesian Muslim youths in Germany to found their own PPME. It is
important to note that the youths were students, making the situation
very different from that of the organization in the Netherlands, whose
founders were, for the most part, no longer students.'”

On 19 January 1973, this new PPME was established in Otto Eger
Heim, Giessen, Germany, and was led by Rasyid Suparwata, who up to
2008, led the Pimpinan Cabang Istimewa Muhammadiyah (PCIM, the
Special Branch of Muhammadiyah). This new organization was witnessed

by fourteen youths who released the following statement:

120 Tnterview with Riboet Kasan, a member of PPME Amsterdam’s board, 10
May 2008, Amsterdam.

12V Interview with Aziz Balbaid, 28 May 2008, Amsterdam.

2 DPW PPME Nedetland, Keputusan PPME Wilayah Nederland, No. 2/
PPMENL./XII/2005 (The Hague: DPW PPMW; 18 December 2005), appendix 1.

'3 hitp:/ | wwm.ppme.nl] Nederland] Geschied.hitm, accessed on 20 July 2008 at 19.02
p.m

2% Interview by phone with Hansyah, the chaitperson of PPME Branch of Breda-
Tilburg, 30 June 2008.

125 See: Muhamad Hisyam, Persatuan, p. 26
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“Bismillahirrahmanirrahim,

Kami yang bertanda tangan di bawal inz, pendukung perintis pembentukan organisasi
Persatuan Pemnda Muslim se-Eropab Jerman Barat, menyatakan kesediaan dan
tanggung jawab terbadap kelangsungan bidup organisasi ini sejak didirikan pada
tanggal 19 Januari 1973 atan 9 Dzul Hijjah 1392 H, di Otto Eger Heim,
Glessen. Semoga kami tetap beriman, Islam dan mndab-mudaban Allah SWT
melindungi organisasi ini serta kami dalam melaksanakan tugas kewajiban sebagai

Muslim|,] amien”.’**

The founders of the PPME in Germany wished, not merely to
found their own PPME, but also to expand it. This can be seen in their
choice of appointing coordinators from different cities, such as Marzuan
Umar from Giessen, Rasjid Widodo from Darmstadt and Naunas Salam
from Offenbach. This concern was not as important for their brothers
in Islam in the Netherlands, who focused more on strengthening their
unity. The formation of the division of art and welfare in the PPME
the Netherlands was proof of this. Through this division, various socio-
religious needs of its members could be accommodated.

On 21 December 1975, with the DPP and DPW of the Nethetlands,
the PPME’s board in Germany became another DPW, in addition to those
of the Nethetlands. For this new DPW, Suparwata remained leader.'” In
Germany, in between 1973-1976, branches were formed in Dortmund,
Frankfurt, Darmstad, Offenbach, Giessen, Betlin'* and Heidelberg.'* By
1982, there were branches in Clausthal and Bochum, and members in
Hamburg and Bonn, as well."™ The existence of these branches followed
the spirit of expansion.

The DPP of PPME, previously headquartered in the Netherlands,
moved to Germany in 1979. This was because S.A. Rangkuti lived in
Germany. It is worth mentioning that for almost ten years there was
unity between PPME of the Netherlands and Germany. However, their

126 Read: DPP PPME, Laporan, 1973.
127 Read: DPP PPME, Laporan, 1976, p. 4-5.
128 See: Muhamad Hisyam, Persatuan, p. 29-30.

12 DPW PPME Getmany, Laporan Kerja DPW PPME (Darmstadt: PPME, July
1976), p. 2.

0 DPP PPME, Daflar Peserta Musyawarah Umnm 117 (The Hague: PPME, No-
vember 1982).
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differences in nature and otientation"' created divisions and finally led
to their disunity. This suggested that their commitment for the sh7 ‘ar of
Islam [in Europe] was neglected.'”

This disunity led to the non-functioning of the DPP since 1982.
There were several reasons for this. First, the policies and strategies of
PPME were in need of clarity. Secondly, its statutes and bylaws needed
revision to accommodate the needs of branches.'”

Then, in September 1992, the DPP was revived, due to the efforts
of the DPW of the Netherlands. The elected leader in the Fifth General
Meeting in Rotterdam was M. Zubaidi, from PPME of Germany."**
However, five months later after the re-starting the DPP, Zubaidi, the
elected chairperson, crossed out the words ‘Berdasarkan Pancasila’, written
by Munawir Syadzali, the former minister of the Republic of Indonesia in
the preface of A~LQur'an dan Terjemahannya (the Quran and Its Translation)
given by the government of Saudi Arabia."”® According to the DPW of
the Netherlands, this action was not in line with the statute of PPME
article 3 stating that PPME was an organization for education and da ‘wabh,
and was independent. It was not a political organization." The difference
in vision between PPME the Netherlands and Germany brought about
their separation, except for a few individuals who shared a similar vision
to that of their friends in the Netherlands.'””” Due to this difference,

1 The proponents of PPME in the Nethetlands, who wete mostly no longer
students, had firmly run this new organization for da’wa-oriented activities in Europe.
This differed from the wishes of their fellow Muslims living in Germany, who wanted
it to respond to the political situation in Indonesia. This difference in orientation seems
to have been the result of differences in status, with those in Germany being students
and having temporary residence, while those in the Netherlands were not students and
residing longer.

132 Muhammad Hisyam, Persatuan, p. 34-35.

1% DPW PPME, Ikrar Musyawarah Wilayah Luar Biasa 1982 (Germany: PPME,
November 1982).

13 DPW the Nethetlands, Laporan Pertanggungjawaban Program Kerja PPME Periode
1992-1994 (The Hague: PPME, November 1994), p. 6-7.

55 Ibid,, p. 14-15.

136 DPW the Netherlands, Surat untuk M. Zubaidi, No. 0X/KWIN/01/93 dated
08-07-1993 (The Netherlands: PPME, 1993).

Y7 Muhammad Hisyam, Persatunan, p. 38-39.
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since the 1990s, there have been no activities of PPME in Germany. It
is true that some activists of PPME of Germany can be found in the
country. However, their number is not sufficient to re-activate PPME.
The absence of their boards, whose members had returned to Indonesia
after finishing their study, was the main reason for the dissolution of
PPME in Germany.'?®

3. Other Countries

The efforts to expand the new organization drew the attention
of Indonesian youths in European countries such as in Great Britain,
France, Sweden, and Belgium, through personal networks, irregular
visits, and attending scientific discussions. However, these efforts were
generally not fruitful.

It was claimed that personal contacts had been made in various
cities in Europe such as in Brussels, Helsinki, Paris, and London.'”
However, PPME was never founded in these countries.'*’ In fact, there
was a member of PPME that resided in London, M. Fadhol Arofah. He
was an active and critical member of PPME during the 1970s.'*" Yet,
establishing contact persons or representatives in these countries was
never seriously discussed. This was due to the fact that no branches of
PPME were established outside of the Netherlands and Germany.

F. The Status of PPME and Its Activities: Progressive Muslims

The following are the salient activities conducted by PPME’s
central, regional and branches boards since its establishment in 1971.
These activities can serve to measure its presence and development both
prior to and after gaining official recognition from the Dutch government.

8 Tnterview with A. Hambali M, 17 May 2008 and William Satriaputra de Weerd,
25 May 2008.

13 See: Muhamad Hisyam, Persatuan, p. 29-30.
1 DPP PPME, Laporan, 1976, p. 5.

"1 One of his critical thoughts delivered in General Meeting IT could be found
on his short paper entitled Sumbangan Pemikiran kepada Musyawarah Umum PPME II. He
emphasized that the limited time of its board should not be exposed as a reason for its
stagnancy and the lack of its cooperation with other sides. Maryadie, M F A, Sumbangan
Pemikiran kepada Musyawarah Unmum PPME II (London, 21 July 1976), p. 1-3.
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Therefore, through these activities, its dynamism can also be seen.

1. Prior to May 1974

A strategic step taken by the board of PPME was to propose the
legalization of the new organization to the Dutch government. This step
required the assessment of the principles the founders held regarding
their socio-religious commitment, idealism, and volunteerism. In this
regard, they had to satisfy legal and organizational requirements, such as
changing the content of its statutes in connection with article 1: verse 2
about the time limitation of the existence of PPME,'* the replacement of
its functionaries who did not possess a permit for permanent residence
in the Netherlands,'* and the formation of a team authorized to execute
these tasks.

On the basis of a letter no. 004/PPME/SEK/73, a team
responsible for these tasks was formed. This team, headed by Jus M.
Muchtar, had to make ready the necessary documents, and to write and
propose a letter requesting legal recognition of PPME from the Dutch
government.'"* The team, then, started writing the letter directed to the
government.'

Having delivered the letter to the government in February 1973,
the response came two months later. The government required a meeting
with the board of PPME to gain clarification on article 1: verse 2. The
Ministry of Justice required a clear idea of how long PPME would exist.'*
For this, they chose twenty nine years as the limit, though this could be
extended as long as necessary. '’

42 On Mochamad Chaeron’s notes it was written that the words “voor onbepalde
#jd’ in article 1: verse 2 of PPME’s statute should be changed. The end of its existence
should be determined.

3 Tnterview with A. Hambali Maksum, 30 June 2008, The Hague.
44 See: Muhamad Hisyam, Persatuan, p. 30-31.

5 DPP PPME, Laporan ..,1973.

16 Interview with A. Hambali M, 30 June 2008.

7 The 29 years as the time limitation was as the result of initiative of the
founders. Interview with A. Hambali M., 30 June 2008, The Hague.
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Another task pertained to article 4: verse 1 on the words:
‘Petforming Islamic da‘wah.'*® These words might be considered clear
enough if it was proposed to Muslim governments, but not for the Dutch
government. Having clarified that the phrase meant speaking and writing
about Islam in PPME gatherings and bulletins, the Dutch government
was satisfied and no longer raised any objections to the words."*

Although the PPME did not gain legal recognition yet from the
Dutch government, the priciples of its founders can be cleatly seen.
It was claimed that unity, in particular among the board, had been a
priority.”” The following relevant activities might be evidence for their
strongly held principles. Since its establishment, the board had carried
out many beneficial activities such as designing and composing the
statutes and bylaws of PPME on April 12, 1971, producing a bulletin
called a/-falih in March 1972, commemoration of the Prophet’s birth in
April 1972, creating formal and non-formal networks with an Islamic
center in Geneva and the Indonesian Ambassador for Switzetland, and
Indonesian students in Munich, Germany in the beginning of May 1972,
and performing Ramadan activities in the same year. Collecting zakat
together with Indonesian embassy and performing %du/-fitri and “idn I-adpa
in the Hague were also part of its activities."”” Since eatly 1973, PPME
had been working towards legal recognition from the Dutch government.
By the middle of 1973, the revision of its statutes and bylaws was done.'*
In the same yeat, Badan Usaha Dana (BUD, the Board for Enterprise and
Fund Raising) was formed. In June 1973, PPME’s representative visited
Libya to attend the conference held by the World Assembly of Muslim
Youth (WAMY). Still in 1973, meetings with Persatuan Pelajar Indoensia
(PPI, the Indonesian Students Association) of Cairo and Medina were
held. Then, contacts with Mu tamar Alam Islimi (Pakistan), Rabitat al-

48 Read: Laporan Kerja, 1973.

49 See: Muhamad Hisyam, Persatuan, p. 31-32.
50 Interview with A. Hambali M., 30 June 2008.
51 DPP PPME, The Statute, 1973, p. 2.

152 DPP PPME, Laporan, 1973.

153 The absence of the time limit of PPME existence for 29 years was the main
revision of its statute. Read: The State Secretary of Justice, Bijvogse/ van de Nederlandse
Staatscourant, dated 14 August 1974.
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Alam Islami (Saudi Arabia), and Muslim Student Association (America
and Canada) were initiated. A representative of PPME also attended a
conference in London held by an Islamic Center. '** The facts pertaining
to PPME’s activities show that during these three years, 1971-1973, there
were important actions carried out by this new organization. Initially,
although the new organization was structurally independent from the
Indonesian Embassy in the Netherlands, they maintained a relationship
through joint activities with the embassy. PPME also began creating
international connections."” Networking with the foreign organizations
mentioned above, without the aid and interference of the Indonesian
government, is the proof. Networking was also carried out with
Indonesian friends in various countries throughout Europe, America,
and Asia. No less important was the request for legal recognition. This
recognition hinted at the significant efforts of the boards and supporters
of the new organization, despite lack of knowledge of their new milieu
as guests in the Netherlands.

2. After May 1974

In 1974, PPME was legally recognized by the government on
the basis of the Dutch Queen’s Letter no. 38 of May 6, 1974 with the
status of “vereniging” [association].'™® As a matter of fact, most Muslim
organizations in the Netherlands had the status of s#hting not vereniging.
Therefore, the status of the new organization completely differed from
them."” Nevertheless, this new Muslim organization benefited from this
status. Because of it, PPME required the presence of both its boards
and members."”® Branches that emerged in cities in the Nethetlands and

5 DPP PPME, Laporan, 1973.

155 William D. Angel elaborated that the transnational interaction took place
when at least one of the actors of the interaction was neither a government nor an
intergovernmental organization, and individuals or organizations in a given society could,
therefore, interact with foreign governments and foreign societies. They bypassed their
own government. William D. Angel, Youzh, p. 3-5.

156 In Hisyam’s book (1996, p. 32) the letter numbered 58 of may 4, 1974. How-
ever, according to the Bijvoegse/ of 1974 and the Queen Letter on the legalization of
PPME, it is clearly stated that it was legalized on the date the writer mentioned above.

157 See: Muhamad Hisyam, Persatuan, p. 32.

158 Interview with William Satriaputra de Weerd, 25 May 2008, Rotterdam.
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Germany were the result of its status of verenzging, enabling its boards to
expand and increase its membership. Besides, the branches could operate
on the basis of their own characteristics and uniqueness as far as they
comported with the guidelines of PPME’s mission.'”’

Another advantage was that it reserved the right to create a
stichting (foundation). This right was, on the contrary, not given by the
stichting. 'This right was in line with the presence of its members.' This
new association had created a s#ichting, called al-Ittihad, to handle its
membership whose number had gone on increasing.'’' This creation
was possible due to the fact that in a vereneging, its member could actively
play certain roles.'*

Despite its flexibility, the status of a vereniging had, unlike a stichting,
placed PPME in a problematic position. Important policy, strategies and
programs of the organization had to be based upon the decision of a
General Meeting, Regional Meeting, Branch Meeting or Extraordinary
Meeting. This required the association to take certain and, sometimes,
long procedures when making fundamental policies of strategic steps.'®
This completely differed from the nature of the foundation, which
required no membership.

Another problem was the absence of clarification on specific
sectors to which the association was directed. Therefore, it was hard for
it to receive Dutch subsidies,'* in particular for socio-cultural activities
rather than religious domains. As a matter of fact, subsidies were
frequently given to non-governmental organizations or foundations on
the basis of specific socio and cultural needs.

Besides, subsidies or other financial assistance, according to
the statutes of PPME, should not bind the association to its donors.!®®
Therefore, assistance was evaluated as to whether it would harm the
nature of the association or not. The voices of its branches should be,

15 Read: Muhamad Hisyam, Persatuan, p. 32-33

10 Interview with William Satriaputra de Weerd, 25 May 2008, Rotterdam.

161 Read: Muhamad Hisyam, Persatuan, p.. 32-33

12 Tnterview with William Satriaputra de Weerd, 25 May 2008, Rotterdam.

163 Read: “Chapter V-VII”, in DPP PPME, Bylaws of PPME, 1979.

16 Read: Muhamad Hisyam, Persatuan, p. 33

15 Read: “Article VII on Finance”, in DPP PPME, #be Statute of PPME, 1979.
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also, taken into consideration in order to be in line with the statutes of
PPME.

The new status of wvereniging for PPME seemed to be the best
choice. Its statutes and bylaws, and the nature of its membership were
the reasons for it. Nonetheless, the impact of this status can be seen
from subsequent activities. After the new status, this new association
started thinking of possessing a mosque.'* In addition to a/- %dain, manlid
al-nabiyyi, since the mid-1974-1975, the Islamic commemoration such as
isra’ mi'‘raj, nuzal al-qur'an could have been held. At the end of 1974 and
1975, PPME organized a program for the Aaj pilgrimage for some of
its members. Still, at the end of 1974, Islamic lessons for children were
started. These activities were supported by the Indonesian embassy in
the Netherlands. Beginning in 1975, Islamic lessons were provided for
its adult congregation.'” In December 1975, it held leadership training.'*®
On February 25,1976, the PPME of Germany'® visited the Indonesian
embassy in Germany in order to introduce themselves and their plans. In
March 1976, it conducted a survey, collecting data on Indonesian students
in universities in Frankfurt, Giessen, Offenbach and Darmstadt. Still in
the same month, on 9 March 1976, a meeting with the representatives
of Indonesian student organizations was held. The representatives of
Perbimpunan'™ Pelajar Indonesia (PP1), Keluarga Mahasiswa Katholik Indonesia
(KMKI), Persekutuan Kristen Indonesia (Perki) attended the meeting to discuss
the possibility of joint activities. On April 17, 1976, leadership training
for Indonesian Muslim youths in Frankfurt was held. In August 1976, the
revision of PPME’s statutes and bylaws was conducted. The main points
of revision were to some of the goals and the addition of its honorable
member.!”! In May 1979, the statutes and bylaws of PPME were, again,

166 DPP PPME, Laporan Kerja 1973-1976 (The Hague: PPME, 1976), p. 10.

5 Ibid, p. 8

5 Ibid, p. 4-5.

19 DPW PPME Germany, Laporan Kerja DPW Germany (Giessen: PPME, 1976).

170 This term is usually employed, in the case of Indonesian students’ orga-
nizations in the Netherlands, to an association coordinating the prevailing students’
organizations in the country.

"' DPP PPME, The Statute and Bylaws of PPME (The Hague: PPME, August
1976), p. 2.
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revised. In this revision, new controlling and autonomous bodies were
formed. In addition, special bodies and committees for certain urgent
cases wete also put forward.'”” Then, in the beginning of 1985, the
regional executive committee of PPME the Netherlands published a
bulletin al-ittihad.'” In September 1992 Dewan Pimpinan Pusat (DPP, the
General Executive Committee) was re-formed after its absence since
1982.17* In the same month, the revision of its constitution was, for the
third time, conducted. At the beginning of 1993, a bulletin called ‘Euro
Moslem’ was published by PPME of Amsterdam Branch.'”

As can be seen, over a period of almost eighteen years, from April
1974 - January 1993, this association increased its activities. On the other
hand, international interactions decreased, beginning in the early 1980s.
During this period, this organization apparently recommended the
performing of commemorations of historic Islamic events as mentioned
above. This accommodation hinted at the openness of its members who,
in fact, came from heterogeneous socio-religious backgrounds. Then, the
relationship with the Indonesian government became more intimate. Its
relationship with the Indonesian Embassy in Germany, in addition to
that in the Netherlands, is evidence. The openness of this organization
was also proven. It even passed over the religion of Islam. This can be
seen from its meeting with the Catholic and Protestant organizations
of Indonesian students as mentioned above. Lastly, this period also
produced many flyers that played a significant role in the publication,
networking, as the media of information exchange, and expression of
members’ aspirations of PPME.

3. After Augnst 1993

According to the letter of the Dutch Chamber of Commerce and
Industry, dated December 14, 1994, on vereniging and stichting, PPME had
been, since 1 September 1993, registered as a vereniging with a limitless
amount of time to operate. This new status was extremely significant

172 DPP PPME, The Statute and Bylaws of PPME (Giessen: PPME, 1979).
'3 PPME, ALlttihaad, No. 19 (The Hague: PPME, Maart-April 1988).

17" DPW the Nethetlands, Laporan Pertanggungjawaban Program Kerja (The Hague:
PPME, 1994), p. 6-7.

> DPC PPME Amsterdam, Euro Mostens, No. 8 (Amsterdam: PPME, 1994).
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for its boards and members. The Dutch government, at least through
this letter, continued to recognize PPME as an active and responsible
Muslim organization. The letter also suggested that its existence in the
Netherlands was needed by its people, who were mostly Indonesian.
The following activities would show whether they could benefit from
this new status or go in the opposite direction.

In October 1994 the association was recognized as an active
member of WAMY (World Assembly of Muslim Youth). This did not
take place by accident but as the result of its involvement as a member
of the wotld assembly since 1977. ¢ Then, ALMu’minun, the Islamic
teaching for a group of Dutch speakers, was founded on 2 July 1995.
7 From September 1995 to April 1996, PPME was involved in the
process of obtaining possession of a mosque, called later al-Hikmah in
The Hague. This mosque had been, since July, under the management
of the Indonesian Embassy in The Netherlands.'™ In 1995 Zikra,
another bulletin owned by PPME, was published. ' For the second
generation,'™ the Jeugdkamp (youth camp) program was held in 1995
and 1996. Islamic education and organization subjects were intensively
taught in the program. Besides, in 1996 and 1997, a contest of reciting

176 DPW PPME the Nethetlands, Laporan Pertanggungjawaban Program Kerja PPME
Wilayah Nederland 1992-1994 (The Hague: PPME, 27 November 1994), p. 22.

" DPC PPME Den Haag, Laporan Pertanggungjawaban Program Kerja 2000-2002
(The Hague: PPME, September 2002), p. 5.

'78 Read: The Catetaker of Masjid al-Hikmah, Memorandum Akbir Jabatan, KBRI:
The Hague, 1997, p. 3-5. It is worth mentioning that the success of KBRI in own-
ing the building functioned as the place for worship and social activities could not be
disassociated from the efforts of PPME’ figures. Interview by phone with the former
leader of PPME the Netherlands, Naf’an Sulchan, 10 May 2008, at 20.00. His opinion
was in line with that of the chairperson of Regional PPME the Hague 1994-1996
stating that in the program of commemorating of The Prophet’s birth in 1995 PPME
initiated the effort to found a mosque. Read: DPW PPME the Netherlands, Laporan
Pertanggungjawaban DPW Nederland 1994-1996 (PPME: The Hague, 1997), p. 9.

' DPC PPME, Zikra, The Hague: PPME, 1997.

180 The expetience that had been undergone by Persatuan Unat Islam, the prede-
cessor of PPME, was not in the hope of PPME boards and members. It structurally
existed but was meaningless. It was merely a document. DPW PPME the Nethetlands,
Laporan Pertanggungjawaban Program Kerja PPME Wilayah Nederland 1997-1999 (The Hague:
PPME, 2000), p. 8.

Al-Jami‘ah, Vol. 48, No. 2, 2010 M/1431 H 273



Sujadi

al-Quran for the successors of the first generation was also held. The
bulletin a/I#tihad served as the vehicle for the publications of PPME.'!
At the end of 1996, PPME set out to perform the program of ‘wmrah,
particularly, for the second generation. However, this program was
delayed due to the participants not yet reaching the minimum number
requited.”® On January 26, 1997, one of PPME’ central figures was
involved in the program of pesantren kilat (short Islamic school) aimed
at improving the Islamic knowledge and understanding of Indonesian
Muslims in the Netherlands. This program was held in the a/-Hikmah
mosque.'® On August 10, 1997, PPME of Amsterdam conducted a sport
day for its members which aimed at the strengthening of social relations.'*
Additionally, between 1997-1999, other activities occurred. There was
an initiative to publish other bulletins as the vehicle for academic and
da ‘wah, paying more attention to other branches. “Euro Muslim” for the
Amsterdam branch and “Igra”” for Rotterdam branch were priotitized.'®
This association was also concerned with improving the performance
of the pilgrimage.'® Between the years 2000-2002, Islamizing a non-
Muslim was permitted to be handled by PPME. Over these two years,
there were 135 registered converts. It conducted and witnessed mixed
nationality marriages under Indonesian Islamic law, in particular, the
marriage of an Indonesian to a Dutch person. These marriages were
nine in total. ' On October 2004, in Ramadan activities, the method
of dawrah was introduced to the teachers of PPME Amsterdam. The
Quranic recitation competition was held for the Islamic students of the

'8 Read: DPW PPME the Nethetlands, Laporan Pertanggungjawaban, 1997, p. 8
2 Thid, p.12.

18 The Caretaker of Masjid al-Hikmah, Pesantran Kilat Ramadhan 1417 H (The
Hague: Pilar, 1997), p. 5-14.

'8 PPME Amsterdam, Laporan Kegiatan Musim Panas Barbeque dan Budaya Periode
1996-1997 (Amsterdam: PPME, 1997).

'8 DPW PPME the Nethetlands, Laporan Pertanggunganjawab DPW PPME
Wilayah 1997-1999 (PPME: The Hague, 2000), p. 7.

196 Tbid,, p. 9.

7 DPC PPME Den Haag, “Lampiran 4”, in DPC PPME, Laporan Pertanggung-
Jawaban, 2002, p. 1-3.
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PPME Amsterdam.'® Beginning in November 2005, monthly Islamic
lectutes, both in Indonesian and Dutch, were held." Still in this yeat,
the PPME Amsterdam purchased a large building for religious activites.
Lastly, during 2006-2009, PPME attempted to establish contacts with
Indonesian and Dutch organizations for transnational activities.'”

From these facts, it can be asserted that this association paid
special attention to the presence of Dutch speaking Muslims. They were
mostly Dutch, and were well organized in a group called “al-Mu minun’.
Furthermore, it was very concerned with the religious knowledge of
PPME’s second generation. The intensive programs provided for them
are proof of its concern. This period is also notable for the purchase
of a place for worship and socio-cultural activities. No less importance
was that this association had been able to frequently perform Islamic
marriage and legalize a person who wished to be Muslim according
to Islamic Syari'a. Last but not least, it seemed that in this last period,
its boards did not maximize its status as an association with no time
limits on its operations. This can be seen in the lack of international
co-operations, particularly, with non-Islamic adherents. Nevertheless,
the biggest achievement of this last period was the purchase of a house
made to function as a mosque in 2005.

188 PPME Amsterdam, Jadwal Kegiatan pada Minggn Ketiga dan Minggn Ke-empat
Ramadhan Th. 2004 (Amsterdam: PPME, 2004).

18 PPME Majlis Dzikir, Mededeling (Amsterdam: PPME, 2005).

0 DPC PME Al-Ikhlash, Tugas, Tanggungjawab, dan Program Kerja (Amsterdam:
PPME al-Ikhlas, February 2000).
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Abstract

Ouver the past three decades, Abmadiyah has been at the center of one of
the most significant controversies within the Indonesian Muslim community,
particularly after the issuance of MUIs (Majelis Ulama Indonesia/ The
Council of Indonesian Ulama) Fatwas in 1980 and 2005 respectively. This
paper undertakes a discussion of Abmadiyab, reviewing its initial contacts with
several Muslim organizations such as Mubammadiyah and Syarikat Islam,

its roles in disseminating the idea of progressive and modern Islam among
Mustim scholars in 1940s to 1960s. The second part will review internal
and external factors contributing to the issuance of MUI Fatwa 1980 in the
light of preserving orthodoxy within the Indonesian Muslim community. 1t
will also highlight in brief the government response toward the Abmadiyah’s
case. The last part focuses mainly on the Fatwa 2005 and its impact on the
more strained relationships within the Muslim community in Indonesia. It
will examine socio-political conditions before and after the Fatwa 2005 in
light of the steady rise of a new model of Islamism in Indonesia and the
conservative shift within the MULI itself; particularly after the downfall of the
New Order’s regime in 1998. The arguments pro and contra’ Fatwa 2005,
as well as the ‘awkward position’ of the new government on this issue, will

be analysed in detail.

Keywords: Ahmadiyah, MUI, Fatwa, Mirza Ghulam Ahmad
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A. Introduction

Compared with abundant research dealing with indigenous
Indonesian Muslim organizations, the Ahmadiyah movement' in
Indonesia is a subject that has been little discussed by scholars. It is ‘a
forgotten dot’ (sebuah titik yang dilupa) in Indonesian history according
to Margaret Blood.” Despite the fact that the first mission of the group
started almost eighty years ago, its existence in the archipelago is still
negligible. Historically, the hostile environment for the Ahmadiyah has
stemmed from various causes. Theologically, there are doctrinal differences
between the Ahmadiyah and other Muslim groups concerning prophecy
and the role of jihad in modern times. Politically, there have been
allegations that the group is part of colonial aims to weaken Islam from
within. Seocally, there is their ‘exclusive sectarian attitude’ towards other
Indonesian Muslims regarding prayer and marriage.

Hence, for decades, the relationship between the Ahmadiyah and
other Indonesian Muslim organizations has been complex. Nevertheless,
despite these conflicts, there are recorded accounts of many cases where
these groups have some shared points in common in disseminating
the ideas of Islamic modernism on Indonesian soil, particularly in the

! Ahmadiyah movement was founded in 1898 by Mirza Ghulam Ahmad
(1839-1908) in Qadian (Qadiyan) Punjab India. In 1889, Ahmad declared himself as
the messiah, maw’nd and mahdi for the Muslims, who received a divine revelation for
world restoration. In 1914, upon the death of Maulana Hakim Nuruddin, the First
Successor (Kbalifah), the Ahmadi community split into two major branches due mainly
to internal disputes in interpreting Mirza Ghulam Ahmad’s teachings and prophetic
claims. The majority, known as Jamaat-i Ahmadiyyah or the Qadianis remained in Qadian
while another smaller one, known as Abmadiyyah Anjuman Ishaat-i-Islam or the Lahores
began to consolidate the group in Lahore (now in Pakistan). In 1984, the Qadiani head-
quarter was then moved to London after facing more hostile religious accusation and
strong political pressure (particularly after Pakistan parliament declared the Qadiani to
be non-Muslim minority). The current figure of the Qadiani membership in the world
is around 10 millions, while for Lahore the membership seems still limited and small
as this group is very ‘fluid’ and likely more simply as a new Muslim missionary society
requiring less loyalty and strong attachment to its Lahore headquarter.

2

Blood used this allegory by quoting the title of journalist report published
in TEMPO magazine in 21 September 1974. See Margaret Blood, “The Ahmadiyah in
Indonesia: Its Early History and Contribution to Islam in the Archipelago,” (Honours
Sub-thesis, The Australian National University [ANU], 1974).
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formative period between the 1920s and 1940s.

In view of the paucity of studies on the topic, analyzing the
Ahmadiyah history in archipelago (both the Qadian and Lahore groups) is
of benefitin providing a better understanding of the early nomenclature
of Indonesian Muslim organizations in forming the ideology of
modernism particularly in the beginning of the twentieth century. In this
sense, this historical study serves as background for current controversies
involving the group, particularly after the issuance of the fatwas from the
Indonesian Ulama Association (Mayelis Ulama Indonesia/MUI) in 1980
and 2005. In the last part of this paper, the most current government
regulation (Swurat Keputusan Bersama/]Joint Ministerial Dectree) on 9 June
2008 which added fuel to the already heated debates on the issue, will
also be examined in detail.

B. History and Encounters

One of the few works that has touched on the history of the
Ahmadiyah movement in Indonesia is Margaret Blood’s thesis, which
provides a comprehensive analysis of the group, from its arrival up to the
1970’s. A more recent contribution is Beck’s article published in the BKI.
Beck aims to clarify the underlying factors that prompted the strained
relation, in the 1930s, between the Ahmadiyah and Muhammadiyah, one
of the reformist Muslim movements in modern Indonesia.> Others are
that of Zulkarnain’s* and Muryadi’s.”

While Zulkarnain analyzes the historical development and
doctrinal differences of the group, Muryadi’s works, written in a popular
journalistic style, paints a general portrait of the life of Indonesian
indigenous Ahmadis, particularly after the Parung’s incident in 2005.
Some sketches of the general history of the group in the archipelago,
from an Ahmadiyah perspective, are found in Ahmad’s book, published

> Herman L. Beck, “The Rupture Between the Muhammadiyah and the Ah-
madiyya, “Bijdragen tot de Taal-, Land- en Volkenkunde (BKI) 161-2/3 (2005): p. 210-46

4

Iskandar Zulkarnain, Gerakan Abmadiyab di Indonesia [Ahmadiyah Movement
in Indonesia] (Yogyakarta: LKiS, 2005).

5

Wahyu Muryadi, et.all, Abmadiyabh: Keyakinan yang Digugat [Ahmadiyah: a
Questioned Belief] (Jakarta: Pusat Data dan Analisa TEMPO, 2005).
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in 1964,° as well as in a brief leaflet published by Indonesian Ahmadiyah
Association (Jemaat Ahmadiyah Indonesia/JAI)” and a recent publication
by Suryawan in 2005.

In addition to this, there are some othetr books on the issue written
by other fellow Indonesian Muslims. Nevertheless, all these works give
little attention to the long history in Indonesia, and unsurprisingly its
contents are ‘too biased, trying to provide a warning to the Muslim
community in Indonesia regarding the ‘deviant’ nature of the Ahmadiyah
teachings.

1. The Arrival of the Qadiani Group

Ahmadiyah missions to Africa and Asia started in the early 19207%.
Rahmat Ali was sent to the archipelago by Mirza Bashiruddin Ahmad,
the Second Khalifatul Masih of Qadian, in October 1925, in response
to an invitation from Indonesian students who studied in Qadian. Ali
landed in Tapaktuan, in the southern part of Aceh, and then travelled
to Padang in early 1926.” Prior to his arrival, there are accounts of three
students, Ahmad Nuruddin, Abubakar Ayyub and Zaini Dahlan, with
the encouragement of Zainuddin Labai el-Yunisiah,' traveling from
Sumatera Thawalib school to India, in 1922, for advanced Islamic studies.

¢ Mirza Mubarak Ahmad, Abmadiyyat in the Far East (Rabwah: Ahmadiyya
Foreign Missions Office, 1964).

7 Jemaat Ahmadiyah Indonesia (JAI), 75 Tahun Jemaat Ahmadiyah Indone-
sia”, brief historical leaflet available at h#p:/ / www.abmadiyya.or.id, accessed on 14 May
2008.

8 M.A. Suryawan, Bukan Sekedar Hitam Putih: Kontroversi Pemabaman Abmadiyah
[Not Just Black and White: Controversy on Ahmadiyah Doctrines (Jakarta: Azzahra
Publishing, 2005),

° JAIL “75 Tahun Jemaat Ahmadiyah Indonesia”; and Muryadi, Abmadiyah:
Keyakinan yang Digugat, p. 72.

1 El-Yunusiah also once cited in .4/Manar magazine 23 December 1923 that
Ahmadiyah group was pintar mengembangkan Islam dan pintar menarik orang-orang Kristen ke
dalam Islam (keen in developing Islam and in atracting Christians into the fold of Islam).
For that, lebih dabulu kita pujikan setinggi-tingginya karena mereka itu sangat berjasa di dalam
Islam (we should firstly praise them highly for their contributions to Islam). See small
leaflet “Ahmadiyah Menurut Kata Orang Dulu dan Sekarang [Ahmadiyah in the Views
of Past and Current Opinion|,” available at A#p:/ / denagis.wordpress.com/2008/04/21/
abmadiyah-menurut-kata-orang-dulu-dan-sefearang, accessed on 15 May 2008.
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They had heard that studying Islam in India was %idak kurang hebatnya’
(as good as) studying in the Middle East."

Those three Thawalib graduates, who later served as the first
contingent of the Qadiani missionaries activists in the archipelago, landed
in Lahore and were initially impressed with the teachings of the Anjuman
Ishaat-i-Islam, or the Lahore group. However, they became bored and
decided to leave Lahore, as they discovered that studying Islam in this
region was Sama saja dengan yang sudah mereka pelajari’ (almost similar with
their previous studied [in archipelago]). They then moved to Qadian, not
only to find new approaches in Islamic studies, but also to learn about
the Ahmadiyah from its ‘original source’.'” Not long after, they took the
Bai’at directly under the Second Khalifatul Masibh as they possibly found
the Qadiani teachings more attractive than that of the Lahore. In the
following years, due to generous financial assistance from the Qadiani
group and affordable living cost in India, the number of Indonesian
students in this region steadily increased."” In 1926, Perkumpulan Abmadi
Indonesia, an Indonesian Ahmadi student association in India, was
inaugurated.

From initial contact, the mission of Rahmat Ali in Aceh and
Padang was inevitably arduous and slow. They met fierce and hostile
opposition from traditional Sumatera #/amas who, according to Hamka,
had previously heard about this movement from their readings and,
supposedly, also from their brief contacts with other Muslims in
Saudi Arabia, while doing pilgrimage. Their motives in resisting the
Ahmadiyah varied, ranging from the religious to the political. The
group was contemptuously referred to as loyal to Queen Victoria, or
‘pro-hollandaise’, and seen as part of divide et impera policies meant to
weaken the Muslim community.'* Gradually, the forms of rejecting the
Ahmadis also expanded, from the simple practice of labeling Ahmadis as
infidels and refusing permission for burial in Muslim cemeteries, as seen
in the order of Sultan Deli in 1936, to more sophisticated arguments in

"' Hamka, Ayahku (Jakarta: Umminda, 1968), p. 109 as quoted by Blood, “The
Ahmadiyah in Indonesia”, p. 17-8.

12 JAI, <75 Tahun Jemaat Ahmadiyah Indonesia”.
Y Mutyadi, Abmadiyah: Keyakinan yang Digngat, p. 70-1.
' Blood, “The Ahmadiyah in Indonesia”, p. 21 and p. 52.
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sermons (khutbah) and publications, such as Syeikh Abdullah’s and Haji
Abdul Karim Amrullah’s (better known as Haji Rasul) al-Qaw! al-Sahib
(the True Word) in 1927." This book was very polemical in nature and
the first printed document of its kind, consisting of a theological rebuttal
of the Qadianis doctrines in the archipelago.'®

Rahmat Ali and his fellow Indonesian Ahmadis moved to Jakarta in
1930 to find new members for the group.'” However, their artival met with
negative responses from the local #/amas in the region, similar to what they
had previously experienced. Ahmad Hassan, from the Persatuan Islam
(Persis), was one of the #lamas in Java who initiated open debates with
the group, from December 1933 to eatly 1934."* According to accounts,
one debate, held in Jakarta between Hassan and Abubakar Ayyub, a
leading indigenous Qadiani missionary, was attended by more than 2000
people from both sides. Equipped with an extensive understanding of
Qadiani teachings and familiarity with Qadiani literature, his artful speech
and skillful arguments were undoubtedly impressive and typically novel,
signifying a new intellectual genre of debate and polemic for Indonesian
Muslims at that time.

In doing so, Hassan mostly drew his logical and lexical argument
from Ahmadi books without ever referring to any opinion from
traditional mainstream Islam. However, his conclusion was unsurprisingly
apparent at the end. After having confirmed with his counterpart that
the arguments he was using were indeed from ‘their sources’, he began
to compare one teaching with another to convince his audience of the

15

Upon this publication, Rahmat Ali published a response entitled Igbal al-Haq
(Accepting the Truth) which some months later was quickly responded by Haji Rasul’s
article entitled Boeka Mata (Opening Eye). Hamka, Ayabku, p. 112 as quoted by Blood,
“The Ahmadiyah in Indonesia”, p. 23.

16" In the following decades, some assumed that when MUI issued the first faswa
in 1980 against Ahmadiyah, this book was accordingly used as one of nine ‘mysterious
references’ which until today MUI is always very ‘reluctant’ to reveal. Personal e-mail
communication with an Indonesian Ahmadi activist in Jakarta 30 May 2008.

7 At the same year the Qadian Headquater sent another contingent consisting
four Qadiani activists (Muhammad Sadiq, Abdul Wahid, Malik Aziz Ahmad and Syed
Shah Muhammad) to strengthen this mission. Blood, “The Ahmadiyah in Indonesia”,
p- 38

'8 Blood, “The Ahmadiyah in Indonesia”, p. 34.
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‘inconsistencies’ and ‘lack of credibility’ of those teachings."” Not only an
agile orator and polemist, Hassan published books on Ahmadiyah as well,
including an-Nubuwah [The Prophecy], a refutation of the prophecy claim
of Mirza Ghulam Ahmad, and Nab: Yang Masih Hidup [the Prophet who
still Alive], a response to the Ahmadiyah doctrine on the death of Jesus.”
Similar publications against the Qadianis, by other Muslim thinkers, began
to appear in periodicals like Pewzbela Islam and other journals, which were
widely accessible to the general public.

Rahmat Ali left Indonesia in 1950, and the Qadiani mission was
carried on mainly by Indonesian graduates from the Pergumpulan. Three
years after Ali’s return to India, on 13 March 1953, the Qadiani group
obtained its legal status based on the Decree No. JA/23/1095 from
the Ministry of Justice which was later inserted into the State Gazette
(Lembaran Negara) on 31 March 1953. After the enactment of Law
No. 8 Year 1985 on Mass Organization, the group again received legal
recognition based on the Decree from the Ministry of Internal Affairs.

Today’s Qadiani members are spread throughout the archipelago,
with the main base for missionary training, upgrading and management
(before the 2005 incident) being in Parung, in the southern part of Jakarta.
Its current following is estimated to be about 200.000 members, mostly
in Jakarta, West Java and West Nusa Tenggara.

2. The Arrival of the Lahore Group

Unlike members of the Qadianis, Mirza Wali Ahmad Baig and
Maulana Ahmad, from the Lahore group, travelled to Java independently
in 1924 and received a very warm welcome from fellow Indonesian
Muslims in Yogyakarta.”

" Tamar Djaja, Riwayat Hidup A. Hassan [An Autobiography of A. Hassan|
(Jakarta: Mutiara, 1980) as quoted by Yusuf Badri, “Persis dan Ahmadiyah,” article
posted on 11 March 2008 available at hztp:/ / pwkpersis.wordpress.com/ 2008/ 03/ 20/ persis-
dan-ahmadiyah, accessed on 15 May 2008.

% Blood, “The Ahmadiyah in Indonesia”, p. 35.

*! There were vatious accounts concerning theit main reason for travelling
to the archipelago. Some said that they intended to go to Manila but lacking enough
money, they decided to stay in Java instead. Others, like Pijper, noted that Hong Kong
or China was the final destination where Java was only a mere transit route after their
short visit in Singapore. See GF Pijper, “De Ahmadiyyah in Indonesia,” in van Ronkel
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Whilst Maulana Ahmad soon returned to India for health reasons,
Baig began his mission in Java and maintained very good contacts with
the Muhammadiyah elites. His fluency in Arabic and English, together
with his keen interest in mastering the Indonesian language, as well as
his vast knowledge in Islamic studies, made him very popular among the
youth. Soon, he became an admired speaker, giving speeches on modern
Islam in Muhammadiyah’s internal discussions as well as its Congress.
Hence, Baig attracted a number of Muhammadiyah figures who became
loyal students, including Raden Ngabehi Djojosoegito and Muhammad
Chusni, who at the time served as first and second general secretaries of
the Muhammadiyah Central Board. Omar Said Cokroaminoto, the leader
of Sarekat Islam, was also his ‘in and out’ student and later translated
The Holy Qoran written by Maulana Muhammad Ali (the Second Awir of
Lahote group) into Indonesian.*? His influence over the Jong Islamieten
Bond (Youth Muslim Association) was similarly apparent. He not only
attended the First JIB Congress in 1925, Baig’s articles on Ahmadiyah
teachings were also published in the Het [icht, a journal belonging to the
JIB and well-known for its role in disseminating the ideas of progressive
Islam.* In addition to this, it was Baig who initiated the sending of some
Muhammadiyah youths to study in Lahote,” one of whom was Jumhan,

(ed.), Bingkisan Budi [Package of Virtue] (Leiden: A.W. Sijthoft’s Uitgeversmaatschappij,
1950), p. 151 as quoted by Blood, “The Ahmadiyah in Indonesia”, p. 5. Nevertheless,
whatever reason initiated the journey, as Beck argued, it was the strong zealous spirit
to fight Christian missionary activities everywhere which led to the first arrival of this
Lahore mission on the island. Beck, “The Rupture”, p. 220-1.

2 Zulkarnain, Gerakan Abmadiyab, p. 6; Blood, “The Ahmadiyah in Indonesia”,
p. 43.

» Blood, “The Ahmadiyah in Indonesia”, p. 41.

** While Blood noted three junior Muhammadiyah members (Maksum, Sabit
and Erfan Dahlan) who travelled to Lahore for their advance studies, Beck provided
another name (Junbad) in addition to the three mentioned names. Maksum and Junbad
studied there for about 7 months before they decided to return back to Yoyakarta. In
following decades, Maksum joined Persatuan Islam (Persis) and later became an activist
in the Darul Islam movement in South Sulawesi under Kahar Muzzakar. While Junbad’s
career afterwards was unclear, Sabit left the Lahore group and was later associated with
the Partai Komunis Indonesia (PKI). Only Erfan Dahlan continued his activity in the
Lahore group however. He served with the mission to the southern part of Thailand
and spent his entire life in that region. See Blood, “The Ahmadiyah in Indonesia”, p.
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better known as Erfan Dahlan, the son of the prominent Ahmad Dahlan,
the founding father of the Muhammadiyah.*

The relationship between the Muhammadiyah and Ahmadiyah
Lahore in this initial period was obviously very real and intense. As Flood
observed, some prominent Muhammadiyah elites published numerous
articles on the Ahmadiyah movement in such journals as Bintang Tinmur,
praising its role as the prototype of a modern Islamic organization.
Even more significant was an article published in Javabode, in 1925, which
suggested the merger of the two groups.” The Almanak Muhammadiyab,
in 1926, also included an article with clearly sympathetic attitudes and
admiration for the movement and its founder, Mirza Ghulam Ahmad.”

This ‘honeymoon’ lasted for about 3 years, however. Strains in
the relationship began to show after the Muhammadiyah circle detected
discrepancies between mainstream traditional Islamic teachings and
the Lahore’s, in particular on the veneration and role of Mirza Ghulam
Ahmad. Some speculated that the shift in the attitude of Muhammadiyah
began after a fierce speech on the deviance of the Ahmadiyah was given
by Indian traditional #/ama, Abdul ‘Alim Siddiqi, who visited Yogyakarta

27; Beck, “The Rupture”, p. 227-8.

» In this lineage context, it is worth mentioning also that Djojosoegito, Baig’s
loyal student who later founded the Indonesian Ahmadiyah Lahore Movement in 1928,
was the second cousin to Hasyim Ashari, the founder of traditionalist organization
Nahdlatul Ulama (NU). See Asvi Warman Adam, “Belajar dari Sejarah Ahmadiyah
[Lesson Learnt from Ahmadiyah History],” Jawa Post 24 April 2008; and Beck, “The
Rupture”, p. 231.

% See Blood, “The Ahmadiyah in Indonesia”, p. 28.

2 On the movement and Ghulam Mirza Ahmad, the .A/nanak stated that “Baru
saja Mujadid buat abad yang ke-14 itn berdiri, maka yang pertama-tama sekali memanggil dia,
ialab propaganda Islam adanya. Semenjak waktu itn, benar-benar ini, ia pun menjunjung tinggi
akan bendera Islam itu. Dia punya hati ada menyala dengan pengharapan, bahwa pada suatn hari
benderanya Isiam akan berkibarkibar baik di Negeri Timur manpun di Negeri Barat (p. 141) ...
“Kalan kiranya Hazrat Mirza bukannya Mujadid bagi abad yang ke-14, siapakal lagi orang yang
barus melaknkan jabatan ini? Apakab kamu mengira babwa janjinya Nabi yang Suci yang sung-
guh benar itu bakal tidak kepenuban selama-lamanya? (p. 143)”. See Almanak Mubammadiyah
(Yogyakarta: Taman Pustaka, 1926). Quotation is also found in “Ahmadiyah Menurut
Kata Orang Dulu dan Sekarang.”
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in October to November 1927.%

About seven months after this meeting with Siddiqi, on 5 July 1928,
the Central Board issued a circular to all branches prohibiting any teaching
and publication on the Ahmadiyah in Muhammadiyah circles. The circular
also included an order that those who believed in Mirza Ghulan Ahmad
as the mujaddid should choose to either return to traditional Islamic belief
ot leave the Muhammadiyah. This order also applied to Djojosoegito
and Chusni. According to records, after a heated and emotional internal
discussion of the Central Board, both Djojosoegito and Chusni came to
a decision to leave. Six months later, on 10 December 1928, they founded
the first autonomous organization of Ahmadiyah Lahore group in Java,
De Indonesische Ahmadijah-Beweging (Indonesian Ahmadiyah Movement/
Gerakan Ahmadiyah Indonesia). This new organization received a legal
standing from the Colonial government on 4 April 1930.

The above incident nevertheless suggested a more strict attitude
of Muhamadiyah towards the Ahmadiyah group, as evidenced soon
after the 18th Muhammadiyah Congtres in Solo 1929. In this Congtess,
the Majlis Tarjib anonymously issued ‘the fatwa’ (Keputusan Kongres) that
anyone who believed in the existence of a prophet after Muhammad was
regarded as infidel (kafir). Although no explicit group was mentioned in
this decree, there was no doubt that this faswa was pointed towards the
Ahmadiyah in general. This was the first fafwa against the Ahmadiyah
from an indigenous Muslim organization in Indonesian.”

Nur Ichwan found a link between the Muhammadiyah decision
against the Ahmadiyah teaching and the Egyptian Rashid Ridha’s faswa.

# According to Hamka, as noted by Blood, it was his father (Haji Rasul), not
Siddiqi, who revealed the ‘truth’ of Ahmadiyah teaching, along with Haji Rasul’s debate
with Baig a year earlier. However Beck seems to believe that it was Siddiqi’s speech that
greatly changed the Muhammadiyah elites’ perception and attitude toward the group.
See Hamka, Ayahku, p. 120 in Blood, “The Ahmadiyah in Indonesia”, p. 30-31; Beck,
“The Rupture,” p. 230-6 and p. 240.

# And after the issuance of this fatwa 1929, Muhammadiyah elites kept
considerable distance in giving any comment or opinion in regard with Ahmadiyah
in Indonesia until recently Syafi’i Maarif (the former Chairman of the Central Board)
and Din Syamsuddin (the current Chairman of this modernist organization) began to
break ‘the decades of silence’ on the Ahmadiyah controversies. Interestingly, both have
very different and opposite stands in regard with this group.
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He writes that prior to the issuance of this fawa, Muhammad Basyuni
Imran from the Muhammadiyah sent a letter to Ridha asking him about
the usage of Muhammad Ali’s the Holy Qoran for religious instruction. In
response, Ridha published the faswa in A/l-Manar revealing the distortion
of mainstream Islamic teaching in Ali’s book. Moreover, he argued that
Muslims should not make any use of this book or any books written by
Ahmadiyah scholars for instruction.”

Why were the Ahmadiyah Lahore teachings so attractive to
Muhammadiyah circle in these early and formative periods? The answer
seems to be that the Muhammadiyah elites had limited knowledge and
understanding of the entire teachings of the Ahmadiyah. Baig never
revealed to his Indonesian audience the controversy surrounding
Mirza Ghulam Ahmad’s position in the group. This first impression
of the Ahmadiyah movement without adequately understanding its
main doctrines put the Muhammadiyah in “the disgrace” position.
At a time when this reformist group was fiercely campaigning against
religious innovations (bid’ah), with its well known TBC slogan (fakhayn!
[superstition|, bid'ah [innovation] and churafat [mythical], it entered into
a close relationship with a group which allegedly practiced the so-called
modern bid'ah teaching.

Another possible factor contributing to this was the nature of
Muhammadiyah itself, which, at the time, was emerging as a modern
Islamic organization for the Indonesian community. In this context,
Baig’s personality, his knowledge of Islam, as well as his familiarity with
English and Arabic languages, were apparently compatible with the
Muhammadiyah vision of what it meant to be a modern Indonesian
Muslim. As well, in this formative period, when the movement was trying
to define and consolidate its role as the model of a modern organization
for urban based Muslims in Indonesia, this Lahore group appeared to
be a model for this vision.

Moreover, Baig’s zeal in his speeches in combating the intrusive
Christian missionary activities in Java was also appealing to this new
Indonesian Muslim organization. This was to some extent compatible
with one of the motives for the establishment of Muhammadiyah earlier

% See Much Nur Ichwan, “Differing Responses to an Ahmadi Translation and
Exegesis: The Holy Qur’an in Egypt and Indonesia,” Arehipe/ 62 (2001): p. 143-61.
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in the decade. Both Baig and the Muhammadiyah elites were concerned
with the deep penetration of Christian missions into Muslim communities
in Java. For this very reason, it seemed understandable if both shared
the same interest and spirit in providing solid and scholarly arguments
against Christian evangelists who portrayed Islam as a backward religion
incompatible with modernism and progress.”!

In today’s Indonesia, the Indonesian Lahore group headquarter
(Gerakan Abmadiyah Indonesia) is based in Yogyakarta. Its membership is
still very limited, numbering approximately a few thousand, however.
Unlike the Qadianis, traditional Indonesian Muslims are more likely to
be receptive to their existence as they function simply as a new Muslim
missionary society with less zeal to convert traditional Muslims into their
religious fold.

3. Abmadiyah Contributions to Indonesian Muslim Scholarship:
A Preliminary Observation

Given the prolonged controversies with traditional Muslim #/amas
and indigenous Islamic organizations like Persis and Muhammadiyah, an
important question remains regarding the role and contribution of the
Ahmadiyah movement in Indonesia.

In spite of opposition to the Ahmadiyah teachings from the
beginning, their influences in Indonesian Muslim scholarship deserve
sincere acknowledgement. Despite the popular view, which grossly
underestimates their role in Indonesian history, as noted by Mukti Ali
and Deliar Noer,” some accounts quite convincingly show that for
decades, Ahmadiyah literature became a steady inspiration for Indonesian
Muslim thinkers in reshaping the discussion on modern Islam. Blood

' See for the argument on the tise of Muhammadiyah as a counter for Chris-

tianization on Alwi Shihab’s “The Muhammadiyah Movement and its Controversy with
Christian Mission,” (Ph.D dissertation, Temple University, 1995).

> Notable scholars like Mukti Ali, the former Minister of Religious Affaits,
has once said that Ahmadiyah was making no important contribution to the develop-
ment of modern Indonesian Islamic thought. And the like opinion was sounded also
by Deliar Noer. See Mukti Ali, “The Muhammadiyah Movement: A Bibliographical
Introduction,” MA thesis at McGill University, 1957, p. 72; and Deliar Noer, The Modern-
ist Muslim Movement in Indonesia 1900-1942 (Singapore: Oxford University Press, 1973),
p. 151
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rightly pointed out examples of this, mentioning Cokroaminoto’s book
on Islam and Sosialisme, which without doubt took ideas from the works
of Muhammad Ali. His Tarikh Agama Islan was a ‘duplicate’ of Ali’s
book on Mubammad the Prophet as well.”> Other prominent scholars
like Agus Salim and Natsir also used Ali’s The Holy Qoran as the main
source in their books on Isra Mi'raj and the Shalat respectively. Hence,
to quote Pringgodigdo, a notable early Indonesian historian, Salim once
acknowledged that “amongst many Quranic zafsirs like that of from the
Mutazilete school and sufi order from the previous period to the modern
one like that the Ahmadiyah, Wahabi and Theosophy groups, Zafsir from
the Ahmadiyah group is the best account fulfilling the satisfaction of
young Indonesian intellectuals.””** Ali’s The Holy Qoran was accordingly ‘a
must read’ book found on the shelf of almost every Indonesian Muslim
intellectual at that time.

Not only had some parts of Ahmadiyah literature been adopted
into the works of prominent Indonesian Muslim thinkers, but also the
translation of some Ahmadiyah books into Indonesian and Dutch have
played considerable roles in shaping the discourse. Soedewo’s works
in Indonesian, like Asas-Asas Perbandingan Islam, and his numerous
translations on Islamic subjects like the completed version of Muhammad
Ali’s The Holy Qoran and The Religion of Islam, into Dutch, were sometimes
the main source for middle-class Indonesians wanting to learn about
their own religion. In this context, this literature became the effective
medium in transmitting Islamic knowledge to those who were educated
in Western-style institutions - either in Indonesia or the Netherlands -
but unfortunately had limited access to, or at worst were unable to read,
material in Arabic. This situation was different for traditional Indonesian
Muslims who graduated from Middle Eastern education institutions or
were able to read Arabic.

They were the first generation of what we may now call ‘the new
born Muslim’ having had a solid and convincing background in the secular
sciences, like economics, law and engineering, but then ‘shifted’ to enrich

¥ Blood, “The Ahmadiyah in Indonesia”, p. 56.

* See A.K. Pringgodigdo, S¢jarah Pergerakan Rakyat Indonesia [History of Indo-
nesian Society Movement] (Jakarta: Pustaka Rakyat, n.d.), p. 47 as quoted in “Ahmadiyah
Menurut Kata Orang Dulu dan Sekarang,”
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their religious knowledge and consciences through independent readings.
Given the fact of having gained their main education from a secular and
modern system, these new middle class Muslims were eager to have their
religion be compatible with modernity, science, and progress.

For this reason, Ahmad’s claim that “the literature of the
Ahmadiyah movement has played a most remarkable role in creating
confidence among Muslims in regard to the ascendancy of Islam”* has,
to some extent, a logical basis. At the very least, Ahmadiyah literature,
written in English and Dutch, was being read by those exploring their
new interest and desire in studying Islam. In this sense, one may argue
that this literature played a role as ‘alternative but convincing sources’
for engaging in the discourse of Islamic modernism as well as of the
rationality of Islam alongside the many works written in Arabic by
modernist Muslims like Muhammad Abduh, Rasyid Ridha and Jamaluddin
al-Afgani. These Arabic sources have obviously influenced Indonesian
Muslim discourse on the same issues but were only accessible through
the traditional #/amas network.

Correspondingly, Ahmadiyah publications also tacitly played an
important function in shaping the arguments of Indonesian Muslim
thinkers responding to Christian missionary activities in the archipelago.
Even Haji Rasul, who wrote a fierce attack on the Ahmadiyah in his book
Qawl al-Sahih, once gave humble recognition to the role of Ahmadiyah
in attracting non-Muslims into the fold of Islam.** On this point, it is
worth mentioning that the Ahmadiyah (either the Qadian and Lahore
groups), to use Blood’s words, were indeed ‘militantly anti Christian™’
and obviously antagonistic toward Christian missions in the archipelago.
The groups were keen to publish articles and books attacking many
clements of Christian doctrine as well as generously revealing to their
fellow Muslims many effective methods of ‘defeating’ Christianity on the

* Mubarak Ahmad, Abmadiyyat in the Far East, p. 35 as quoted by Blood, “The
Ahmadiyah in Indonesia”, p. 54.

% Haji Rasul said “D7 atas nama Islan: dan kanm Muslimin sedunia kita menuji sungguh

kepada pergerakannya Ghulam Abmad tentang mereka banyak menarik kanm Nasrasi (Kristen)
masnk agama Islam di tanah Hindustan dan lain-lain tempat,” as quoted in “Ahmadiyah
Menurut Kata Orang Dulu dan Sekarang,”

7 Blood, “The Ahmadiyah in Indonesia”, p. 54.
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mission battlefield. Some books of this polemical kind were translated
into Indonesian, such as Maulana Sadiq’s Jesus dalan Bijbel (Jesus in the
Bible), Nabi Isa Anak Allah (Jesus is the Son of God), and Kebenaran
Nabi Mubammad Mennrnt Bijbel (The Truth on Muhammad in the Bible)
in the late 1930s.

One can justifiably say that those polemical works written by
Ahmadi scholars greatly influenced Indonesian Muslim thinkers in the
following decades. The use of Ahmadi approaches and themes in refuting
Christianity can be found in the works of Hasbullah Bakry, the leading
Muhammadiyah thinker, in his book Isa dalam Qur'an Mubammad dalam
Bible (Jesus Christ in the Qur’an Muhammad in the Bible) first published
in 1959.” The same is true in the works of Hadikusuma and Natsir.”

In the mid and late 1960s, as Dawam Rahardjo noted, when Mukti
Ali initiated a study group for young Muslim intellectuals in Yogyakarta,
some Ahmadiyah activists like J.H. Lamardy from the Qadian group also
joined in the discussions with other fellow Muslims to form new Islamic
cultural movement in Indonesia.*” Importantly, as Tempo magazine has
specially investigated, the official Quran translation by the Ministry of
Religious Affairs in the 1970s, relied heavily on both Qadiani and Lahore
literature. Accordingly, the second chapter of this Zafsirwas the verbatim
translation of Mirza Bashiruddin Ahmad’s The Holy Qur'an from the
Qadiani, while the approaches to the themes in this translation were

* This book was originally a rebuttal to EL. Bakkert, a prominent native-Dutch
scholar, who wrote Lord Jesus in the Religion of Isiam, which appeared in 1957. See Hasbul-
lah Bakry, Isa dalam Qur'an Mubammad dalam Bible [Jesus in the Qur’an and Muhammad
in the Bible] (Solo: Siti Syamsiah, 1959) and that of EL. Bakker, Twhan Yesus dalam Agama
Islam (Jakarta: BPK Gunung Mulia, 1957). A detailed analysis of this polemical work is
found in Ismatu Ropi, “Muslim-Christian Polemics in Indonesian Islamic Literature,”
Islam & Christian Muslim Relations 9, no. 2 (July 1998): p. 217-229.

¥ See Djatnawi Hadikusuma, D7 Sekitar Perjandjian Lama & Perjandjian Baroe (On
the Old and New Testaments) (Jogjakarta: Penerbit Persatuan, n.d.). On Muhammad
Natsir see his book Islam dan Kristen di Indonesia [Islam and Christianity in Indonesia]
(Bandung: CV Bulan Sabit & CV Peladjar, 1969).

% M Dawam Rahardjo, “Gerakan Ahmadiyah Dalam Kirisis [Ahmadiyah Move-
ment on the Crisis],” in M.A. Suryawan, Bukan Sekedar Hitam Putih, p. vii-xxi.
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mainly inspited by Muhammad Ali’s arguments on The Holy Qoran.*!

In addition to this, it is worth mentioning that some of the works
published in the 1980s, in response to Darwin’s theory of evolution, such
as Joesoef Sou’yb’s Adan Bukan Manusia Pertama, show the influence of
material from the Ahmadi group.* As well, Nurcholish Madjid, whose
ideas on rational and modern Islam became the credo for the neo-
modernist movement beginning in the 1970s, draws on Muhammad Ali’s
works, especially The Holy Qoran.”

Suffice it to say that for many Indonesian scholars, the Ahmadiyah
literature, in particular the Lahore, was very attractive, rich and
argumentative. In this sense, having followed the logic of these sources,
these Muslim scholars were trying to show the compatibility of Islam
with modern life. This vision, in its very essence, suggested a certain
standard of selection for the works to be worth quoting for a larger
audience, including Ahmadi literature. One can argue, though, that the use
of Ahmadi sources by Muslim intellectuals was no more than reinforcing
their own confidence in front of their religious and secular audiences,
rather than propagating Ahmadi teachings or really embracing them.

1 “Jiplak-Menjiplak Tafsir Qur’an [Plagiatism in the Qut’an exegesis],” Tempo
12 January 1974 as quoted by Blood, “The Ahmadiyah in Indonesia”, p. 57-58. It is
not difficult to discover how this Ahmadi literature ‘infiltrated’ the official transla-
tion of the Qur’an published by the Ministry of Religious Affairs. It was the retired
Brigadier General Bahrum Rangkuti (the former General Secretary of the Ministry)
who translated the works as he did the translation of some Indian continental works
such as that of Igbal’s and Nehru’s as well as some other Ahmadi books such as Mirza
Bashiruddin Mahmud Ahmad’s Bentuk Dasar Ekonomi Isiam into Indonesian prior in the
1940s. Records show that he graduated from Jamiah al-Mubashirin in Rabwah, a school
designed for Qadian missionary training. As Rahardjo stated in “Gerakan Ahmadiyah
Dalam Kirisis”, Rangkuti is indeed a Qadiani member. Therefore, with his position as
the ‘second person’ in the Ministry at that time, the use of some Ahmadi references in
this official book seemed highly plausible.

2 Joesoef Sou’yb, Adam Bukan Manusia Pertama [Adam is not the First Human
Being] (Jakarta: Al-Husna, 1981).

# See for example Madjid’s book, Islam: Kemodernan dan Keindonesiaan [Islam:
Modernity and Indonesianism]| (Jakarta: Yayasan Wakaf Paramadina, 1989).
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C. The MUI Fatwa 1980, Government and the Rise of Orthodoxy

On April 1974, the Rabithah Alam al-Islami (the World Muslim
League) issued a fatwa against the Qadiani movement.* The three main
doctrinal allegations were that the Qadiani group was intentionally
damaging the very foundation of Islamic principles with its claim of
new prophecy, distorting the meaning of some Qur’anic verses, and
advocating the inapplicability of the jzbad doctrine in modern times.
It also claimed that the origins of Ahmadiyah lay in a British colonial
initiative serving Imperialist’s and Zionist’s mundane interests. The
Conference accused the Ahmadi group of operating in Muslim countries
with help from ‘anti Islamic forces’ in building mosques, schools and
orphanages for the purposes of disseminating misleading doctrines
and an anti-Islam campaign. In addition, it also charged the Qadiani
group of publishing and circulating corrupted versions of the Qur’an in
many different languages. For these reasons, the Conference issued five
recommendations against the Qadiani and one other recommendation
directed to other alleged Islamic deviant sects:

“(1) All the Muslim organization in the world must keep a vigilant eye on

all the activities of Qadianis in their respective countries; to confine them

all strictly to their schools, institutions and orphanages only. Moreover
the Muslims of the world be aware of the true picture of Qadianism
and be briefed of their various tactics so that the Muslims of the world
be saved from their designs; (2) They must be declared non Muslims and

ousted from the fold of Islam. And be barred to enter the Holy lands; (3)

There must be no any dealing with the Qadianis. They must be boycotted

socially, economically and culturally. Nor any marriage with or to. Nor

they are allowed to be buried in the Muslims graveyards. And they are
treated like other non Muslims; (4) All the Muslim countries must impose
restrictions on the activities of the claimant of the prophecy of Mirza

Ghulam Ahmad Qadiani’s followers; must declare them a non Muslim

minority; must not entrust them with any post of responsibility in any

Muslim country; (5) The alterations effected by them in the Holy Quran

must be made public and the people be briefed of them and all these be

prohibited for further publication; (6) all such groups as are deviators

#“1974 Declaration by Wotld Muslim League (Rabithalh al-’Alam al-Islani),”
available at hz£p:/ / albafeez.org/ rashid/ rabita.biml, accessed on 18 May 2008.
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from Islam must be treated at par with the Qadianis.”*

Hence, not long after this Conference, the Rabithah intensified their
campaign in countering the intrusive Ahmadiyah missionary activities
in many Muslim countries and nurturing orthodoxy, calling on Muslims
to return to the ‘pristine of Islam’. With strong support from the Saudi
Kingdom, the Rabithah began to give generous aid to some Muslim
organizations, not only financing the development of mosques and
strengthening Islamic institutions, but also providing teaching materials
for spreading the ideology of salafism. The Rabithah was also very active
in disseminating the 1974 fatwa using government diplomatic relations
as well as the existing #lama network. The Rabithah was in practice
supportive of any public campaigns, seminars and conferences against
the Ahmadiyah and other allegedly deviant groups, including Shi’ism.*
In many cases, it generously financed the translation and production
of books or manuscripts on the issue into many languages, including
Indonesian.

The Rabithah mainly operated in Indonesia through the Dewan
Dakwab Islamiyah Indonesia (Indonesian Islamic Mission Council/DDII)
channeling its aid and other technical support to many Islamic
organizations and pesantrens. The DDII, under Muhammad Natsir, who
also served as the General Secretary of the Rabithah, was at the same
time and up to the present, active in disseminating ‘awareness’ against
the Ahmadiyah movement, and Christianization as well, through its
publishing house, Media Dakwah. ts well known popular journal, Media
Dafkwal) is undoubtedly consistent in reporting cases on both issues.

As the Rabithah’s fatwa of 1974, had far-reaching consequences in
predominantly Muslim countries, including Indonesia, and as a steady
campaign against the Ahmadiyah intensified, it seemed logical for the
MUTI (Majelis Ulama Indonesia/ Indonesian Ulama Council), a government-
initiative clerical body founded in 1975 for the Muslim community, to

% “1974 Declaration by Wortld Muslim League.”

% Although the sixth point in the trecommendation mentioned no particular

group, clearly it was directed at the Shi’ah group, which gained more popular support
and sympathy from most predominantly Muslim countries. Given the fear of the
spreading of this Shi’ate militant ideology, this recommendation constituted a block
to continuing influences of the popular image of Shi’ism among Sunni Muslim youth.
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issue a similar fawa on the group dated on 1 June 1980.

The MUT’s fatwa was very simple and clear. Quoting its main
role as providing religious opinion and advices to the government and
Muslim community in general, this faswa surprisingly made no reference
to any Qur’anic verses or any narration taken from the prophetic
traditions (Hadith). 1t stated that after discerning the report from the
second Commission of this National Meeting and suggestions from
the participants as well, the meeting came to the recommendation that:

“In accordance with data found in nine books about the Ahmadi

Qadian, the Council of Indonesian Ulama has decided that the Qadiani

is henceforth excommunicated from the Islamic community; it is deviant

and misled.”"

The issuance of this fazwa drew considerable responses from
Muslim organizations and intellectuals, including that of the Qadian
group. Some questioned whether the fazwa was ‘too general’, lacking any
clear references to what particular teachings of the Qadiani group was to
be considered as deviant in relation to traditional Islamic doctrine. They
furthermore inquired whether the fazwa was also applicable to the Lahore
group whose teaching also centered on the veneration of Ghulam Ahmad.

The insertion of the so-called nine ‘mysterious’ references was
also a subject of long dispute. The Qadiani activists in particular were
very insistent that the MUI reveal the list of nine books in the making
of this fatwa. The Qadiani group repeatedly invited the MUI for further
clarification and discussion, but there was no response to these invitations.
In regards to this controversial reference, some speculated that the
books used were not written by Ahmadi scholars, but were traditional
Muslim Arabic literature, which unsurprisingly depicted the deviant side
of Ahmadiyah. This speculation seemed plausible given the fact that the
Rabithah was at that time very generous in supplying books and other
documents on the issue. Others argued that the nine references were
mainly written by previous Indonesian scholars in forms of books, like
that of Haji Rasul’s a/-Qaw! al-Shahih and Ahmad Hassan’s an-Nubuwab,

7 See “Keputusan Musyawarah Nasional IT Majelis Ulama se-Indonesian No.
05/Kep/Munas I1/MUI/1980 Fatwa Tentang Ahmadiyah.” Available also s#p:/ [ wwmw.
kbilafah1924.0rg/ index2. php2option=—conm_contentd>do_pdf=1¢>id=468, accessed on 14 May
2008.
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and articles.*”

The fatwa itself was pootly implemented as it received ‘inadequate’
support from the New Order regime. Support from the government was
essential due to the statement in the fatwa that “regarding the Ahmadiyah
case, Indonesian Ulama Council is expected to be in constant contact with
the government (Dalam menghadapi persoalan Abmadiyah, hendaknya Majelis
Ulama Indonesia selalu berbubungan dengan pemerintah).” In this context,
as the issuance of this fatwa was acknowledged by the Minister of
Religious Affairs (who was the retired General Alamsjah Prawiranegara),
the implementation of the fatwa was obviously dependent on the
government’s support. However, surprisingly the government did nothing
significant with regards to implementing the fatwa.

Discerning that the government was very reluctant to take further
steps with the case, some ulamas accordingly sent a petition to the
Rabithah to put more ‘pressure’ on the regime. A year later, in 1981, the
Saudi Kingdom sent a formal letter to the Ministry of Religious Affairs
requesting the issuance of a legal prohibition of the Ahmadiyah operating
in the archipelago. With ‘diplomatic pressure’ from the Saudi Kingdom
and the expectation of government support for the 1980 fatwa on the
one hand, as well as the appearance of many publications against the
Ahmadiyah by Muslim orthodox groups, such as from Media Dakwah
and other publishing houses like Bulan Bintang and Alma’arif;” the regime

# Personal e-mail communication with an Indonesian Ahmadi activistin Jakarta
30 May 2008.

# See for examples Dewan Dakwah Islamiyah Indonesia (DDII), Tidak Ada
Nabi Sesudah Mubammad SAW: Laporan Debate Penmbela Islam dengan Abmadiyah Qadian
[There is no Prophet after Muhammad: Report on Debate between Pembela Islam and
the Ahmadiyah Qadianis] (Jakarta: Media dakwah, 1979) and Laporan Dokumen-dokumen
Resmi dan Keputusan Konperensi Islam Internasional tentang Abmadiyah [Report on Official
Documents and Resolutions of International Islamic Conference on the Ahmadiyah]
(Jakarta: Dewan Dakwah Islamiyah Indonesia, 1981); and books like Abu al-Husayn
‘Ali al-Husni al-Nadwi, Abmadiyah (Yogyakarta: Horison Press, n.d.); Abdullah Hasan
Alhadar, Abmadiyah Telanjang Bulat di Panggung Sejarah [Ahmadiyah Naked in front
of History] (Bandung: Alma’arif, 1980); Hamka Haq Al-Badry, Koreksi Total terbadap
Abmadiyah [Total Correction on the Ahmadiyah| (Jakarta: Yayasan Nurul Islam, 1981);
Fawzy Saied Thaha, Abmadiyabh dalam Persoalan [The Ahmadiyah in Question] (Bandung:
Alma’arif, 1981); and Ahmad Hariadi, Mengapa Saya Keluar dari Abmadiyah Qadiani [Why
I left the Qadiani Group| (Bandung: Yayasan Kebangkitan Kaum Muslimin, 1984).

300 Al-Jami‘ah, Vol. 48, No. 2, 2010 M/1431 H



Islamism, Government Regulation, and the Ahmadiyah Controversies

finally took a clearer position on the controversy. About four years after
the MUI fatwa, on 20 September 1984, the Ministry of Religious Affairs
(MORA), through the Directorate General for Islamic Guidance and the
Hajj (Dirjen Bimas Islam dan Urusan Haji) issued a circular to all MORA
offices in province and district levels stating that:
“A]fter a close examination to the Ahmadiyah, it comes to a conclusion
that the Ahmadiyah Qadiani is regarded as deviant from the mainstreaming
Islam as having the belief that Mirza Ghulam Ahmad is a prophet, so
then the Prophet Muhammad is not for them the last prophet.”

It also further stated that:

“[I]t should be kept a vigilant eye that the activities of Indonesian
Ahmadiyah Community are only directed into their own fold in order

to avoid the unrest within the society or to disharmonize religious life.””!

Following the issuance of this circular, some district Attorney’s
offices (Kejaksaan Negeri or the Kejari) were more responsive in overseeing
the activities of the Ahmadiyah group in their particular regions. The
Kejaris of Sidenreng South Sulawesti in 1986), of Kerinci Jambi in 1989,
of Tarakan East Kalimantan in 1989 and of Meulaboh in West Aceh in
1990, respectively issued decrees prohibiting the activities of the group
after some incidents involving the Ahmadi members occurred in those
regions.

At first glance, it appears that issuance of this ministerial-level
circular and regional decrees provide the basis for the banishment of the
Ahmadiyah movement from Indonesia. However, closer examination
reveals that the circular and those decrees lacked ‘credibility’. Having
discerned that the ministerial policy on this controversy was in a lower
level form and signed at the second level in the bureaucratic hierarchy
(i.e. Dirjen Bimas dan Haji) and not by the Minister himself, one could
argue that this circular was obviously insufficient to serve as the basis
for any sanctioned action toward the group. The nature of a circular in

30 “Surat Edaran Ditjen Bimas Islam dan Urusan Haji No. D/BA/01/3099/1984
tentang Ahmadiyah.” See also Departemen Agama’s publication a year after this circular
in Fabam Abmadiyah: Hasil Telaah Kasus [Ahmadiyah Belief: The Case Study] (Jakarta:
Puslitbang Kehidupan Beragama Departemen Agama RI, 1985)

' See “Surat Edatan Ditjen Bimas Islam dan Urusan Haji.”
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the Indonesian legal system, or in general within particular Ministries,
was for internal administrative portfolio, and more importantly was not
legally binding on any external party. The use of the circular-form, and it
being signed by a lower level of bureaucrat, signified that the government
intended to keep the dispute over Ahmadiyah as being merely an internal
Muslim affair rather an acute national problem, which required the
involvement of a more authoritative governing body.

The decrees from some Kejaris had had limitations in practice
however. Given the centralized tendency of the New Order regime,
these were only applicable and operative in the local region (kabupaten)
but had no legal implications at the provincial and national levels. In this
context, an important reason for the regulations was to respond to the
demands of Muslim groups in these particular regions and to address
regional unrest and instability.

Hence, the policy, whether in the form of the circular or regional
decrees, was not intentionally designed to ‘solve’ or ‘end’ the controversy
at the national level. Rather, it was only an artificial solution but essential
for the sake of improving the reputation of the regime, which was focused
on political survival, and maintaining stability. These were important
considerations for the regime during the period of the 1980 as it began
to institute Pancasila as the agas funggal (sole ideological basis) for all
Indonesian organizations, and later in the eatly 1990’, when it forced
all organizations to implement this agas tunggal policy. For this reason,
one could say that the contest for hegemonic intervention over this law
making tacitly served the interests of the regime itself. In this sense,
through this policy, not only had the government given an adequate
and elegant response to the inquiry of the Saudi Kingdom (and the
Rabithah), but at the same time it successfully gained support from the
Muslim majority group who believed that the regime had answered their
demands to block Ahmadiyah teaching and activity.

D. The MUI Fatwa 2005, Government and the New Model of
Islamism

On 29 July 2005, the MUI issued a second faswa on the Ahmadiyah,
signed by K.H. Ma’ruf Amin, the chairperson for the Fatwa Commission.
The document of this new fafwa contained many references, not only
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from the Qur’an and the Hadith narrations but also from previous
recommendations from other institutions, including the Majma al-Figh
al-Islami (Islamic Jurisprudence Council) of the Munadhamalh al-Mu tamar
al-Islami (Organization of the Islamic Conference or the OIC) on
December 1985, the Majma al-Figh al-Islamic of the Rabithah Alam al-Islami
(the World Muslim League), and the Majma al-Buhuts (Expert Research
Council), as well as the previous MUI fazwa 1980. There were three main
recommendations in this new fatwa:
“[First] Reinstate its previous famma of the 2 National Meeting 1980
which declared that Ahmadiyah is out of the fold of Islam; deviant and
misled, and therefore Muslims who followed it are heretic; [second] Those
who have been following the Ahmadiyah sect are called to return to the
righteous Islamic teaching in accord with the Qur’an and the Hadith;
[third] The government has a duty to prohibit the spread of Ahmadiyah
belief throughout Indonesia, to ban the organization and to close all

centers for the activities.””>?

There is no doubt that the issuance of some current fatwas (and
tausiyahs) on various issues signified a paradigm shift of the MUI from
more or less serving the interests of the ruling regime in managing
Islamic affairs, to occupying a more determined position in bargaining
and negotiating with other parties.” It makes sense that after decades of
serving under a powerful authoritarian regime, the Muslim community, as
the dominant group, would try to assert itself in the process of decision
making, and in some cases, to serve as a quasi-governing institution in
protecting and preserving their interests and values. And in this context,
the MUI repeatedly claimed its role as the ‘sole’ representative for all
Muslim organizations in Indonesia or in the service of defending the
interests of the Indonesian majority Muslim group.

However, the claim that MUI’s service was for the sake of the
majority is questionable particularly in light of the new composition

2 See “Keputusan Fatwa Majelis Ulama Indonesia No. 11/MUNAS
VII/15/2005 tentang Aliran Ahmadiyah,” available at h#p:/ [ www.nmi.id/ mui_in/ fatwa.
php2id=131, accessed on 26 May 2008.

 Current studies on the MUIT see Nadirsyah Hosen, “Behind the Scenes: Fatwas
of Majelis Ulama Indonesia (1975-1998),” Journal of Islamic Studies 15:2 (2004) p.
147-179; and Moch. Nur Ichwan, “Ulama, State and Politics: Majelis Ulama Indonesia
after Suharto,” Islamic Law and Society 12, 1 (2005); p. 45-72

Al-Jami‘ah, Vol. 48, No. 2, 2010 M/1431 H 303



Ismatu Ropi

of MUL It is a fact that soon after the fall of the New Otrder’s regime,
numerous new Islamic organizations were established in Indonesia and
demanded representation in MUIL Some of these were very small and
very conservative in nature, advocating for the manifestation of ‘Islamic’
symbols and the explicit application of Islamic law in the public sphere.
Hence, as the MUI’s membership now consisted of representation
from Muslim organizations, rather than individual independent
Muslim scholar, all members in this organization were treated as equal
in any decision making. Regardless of size or influence, represented
organizations each have one vote in the voting process. With this
inappropriate proportion in membership composition, when it comes to
voting on social and religious issues, MU itself unsurprisingly represents
more ‘conservative’ and ‘ultraorthodox’ tendencies accumulated from
the smaller groups, rather than the views of the moderate majorities.
In this vein, having seen the conservative outlook of these small
groups which greatly influence and steer the direction of the MUI, one
can easily argue that this organization maintains a determinant position
in establishing the hegemonic model of what constitutes ‘acceptable’ and
‘correct’, according to ‘Islamic’, or more precisely, the sa/afi, doctrines. The
issuance of Hatwa no. 7, opposing pluralism, liberalism and secularism,
and Fama no. 11, on the Ahmadiyah case in 2005, as well as its apparent
support of the controversial draft of the new law on anti-pornography
in 20006, are examples of the persistent character of the current MUL
The MUI issued its fatwa against the Ahmadiyah only a couple
weeks after the Indonesian Ahmadiyah Qadiani headquarter in southern
part of Jakarta (Parung West Java) had been attacked in eatly July 2005.>*
In this Parung incident, the ‘Muslim’ mobs injured some Ahmadiyah
members, who were at the time participating in the Ahmadiyah Annual
Meeting (Jalsah Salanah), and destroyed property in the compound. Some
activists and human rights observers saw a link between this incident and
the wave of systematic attacks and destruction of Ahmadiyah property
in 2005 and 2006.” In turn, the same violent pattern repeated itself

 See mote in Muryadi, Abmadiyab: Keyakinan yang Digngat, p. 1-33.

> Some attacks and destruction of Ahmadiyah property occurtred in Cianjur
West Java in 6 August 2005, in Majalengka West Java in 19 August 2005, in four loca-
tions of South Cianjur (West Java) in 19 October 2005 and 4 February 2006 in West
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with other groups accused of being deviants or heretics, such as the
communities of Yusman Roy, the members of Yayasan Kanker dan Narkoba
Cahaya Alam (YKNCA), Lia Aminuddin’s Kerajaan Eden and recently of
al-Qiyadah al-Islamiyah. Others went further, linking these attacks with
numerous attempts, over the same time period, to close down supposedly
illegal churches in many regions, such as in Jakarta, Banyuwangi East Java
and Bandung West Java.

There was speculation as to why these violent attacks were
becoming the new pattern for ‘problem solving’ in Indonesia. Many
blamed the inability of the new government to provide basic living needs
and security as the main reason, and therefore the attacks on ‘heretic’
sects was a channel for expressing their accumulated social prejudice and
frustration. Others saw a wider systematic campaign against heresy that
represented a creeping ‘shariatization’ of Indonesia, with these ‘deviant’
sects as ‘soft targets’ before further negotiations to ‘islamize’ all aspects
of Indonesian social and political life.

Whatever reasons motivated these attacks on the rights and
property of groups in Indonesia, for many religious and human rights
activists, it was the opinions of religious leaders which undoubtedly
justified the violence, apparently referring to the MUT’s faswa. In the case
of the Ahmadiyah, some have shown that attacks in many regions began
with heated sermons on the dangerous nature of the Ahmadiyah for
the Muslim community. The sermons unsurprisingly quoted the fafwa of
the MUI as religious evidence against the group, arguing that, as zealous
Muslims, they have a moral responsibility to ‘follow up’ in the form of
‘physical action’.®

In line with this, some saw that, in the wider context of the central
and regional levels, the MUI famwas triggered vigilantism in regions where

Lombok West Nusa Tenggara, in October 2005 September 2005, and in Leuwisadeng
Bogor West Java in 6 January 2006. Numerous demonstrations against the Ahmadiyah
group and the closing and burning of some Ahmadiyah mosques occurred between
2005 and 2007.

3 Akh. Muzakki, “Fatwa dan Kekerasan [Fatwa and Violence]” Koran Tempo
28 December 2007; and Maksun, “MUI, Ahmadiyah dan Fikih Toleransi,” Harian Su-
ara Merdea 16 April 2008; Imam Ghazali Said, “Membela Ahmadiyah yang Dizalimi
[Defending the Accused Ahmadiyah],” Jawa Pos 28 April 2008.
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law enforcement agencies were unable to maintain order.”” It is also
evident that the faswa was the primary factor in some districts, such as
in Kuningan West Java and Lombok West Nusa Tenggara, enforcing
new regional regulations on the prohibition or limitation of Ahmadiyah
activities in 2006.°® Due to these far-reaching effects and unintended
consequences, some activists requested that the MUI consider revising
or revoking this fatwa.

While the consequences of the fatwa were clearly visible in social
conflict, some scholars, like Effendi, also questioned the legal authority

of the MUI to declare particular groups as deviant.”

Not only was the
fatwa merely an ‘opinion’ from Muslim scholars and not legally binding
for Muslims, but also the standing of the MUI under Indonesian law
was questioned by many liberal Muslim activists.”” The MUI was not a
‘super body’ above the law with an autonomous right to excommunicate
any particular religious group, given the fact that, as a social organization,
this body is indeed in the same position as other organizations, including
the Indonesian Ahmadiyah Community (JAI).

Moreover, a critique from Mustofa Bisri, a leading NU &yaz, of
the references to three previous international resolutions (the IOC, the
Majma al-Figh and the Majma al-Bubuts is also worth mentioning. For Bisti,
quoting fatwas from these international Muslim organizations clearly
indicated that the MUT’s faswa was not very authentic and genuine for the
domestic needs of the local Indonesian Muslim community. According
to him, this showed that the MUTI lacked confidence and was more likely
serving the interests of international organizations rather than domestic

7 Achmad Munjid, “Mencegat Kebebasan, Memaksa Keyakinan [Blocking the
Freedom, Forcing the Belief],” Harian Tempo 17 January 2008.

% Basyir Ahmad Suwarto, “Potret Minoritas Ahmadiyah Manislor yang Didis-
kriminasi [A Portrait of Discriminated Ahmadi Minority in Manislor (KuninganWest
Java)],” atticle available at http://wahidinstitute.org. Accessed on 17 may 2008.

¥ Djohan Effendi, “Solusi Masalah Ahmadiyah Indonesia [Solution for the
Ahmadiyah Case in Indonesia],” Koran Tempo 12 January 2008;

80 Ulil Abshar-Abdalla, “Masih Tentang Ahmadiyah [Still about the Ah-
madiyah],” article posted on 9 May 2008 available at http://islamlib.com/id/index.
php?page=article&id=1044. Accessed on 15 May 2008; and Luthfi Assyaukanie, “Fatwa
dan Kekerasan,” article available at h#p:/ / islanilib.com/ id) index.php2page=articlee>id=1220,
accessed on 16 May 2008.
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interests.®’

In addition to Bisti, Azyumardi Azra also argued that basing
the fatwa on other fatwas from other Muslim countries or international
organizations was a clear sign of the MUI Board’s lack of ‘social’
knowledge. MUI should seek advice and discuss the issue with those
who are very keen and knowledgeable about the local context before
making a decision about the Ahmadiyah.”* Azra also pointed out that
the MUI's reference to the IOC’s fatmwa was rather odd given the fact
that Indonesia is not a member of this Conference, and Indonesia is,
therefore, not legally bound by any legal decisions of this organization.

The MUI itself on many occasions has clearly neglected the reality
that its faswa has been the source of unrest and hostility towards the
Ahmadiyah group. It has persisted in claiming the importance of fatwa
for guarding the faith of the wmwmah, serving as a clear guide in preventing
more conversions of traditional Muslims into the fold of Ahmadiyah.
For the MUI and supporters from various Muslim organizations, this
fatwa concerned the internal affairs of the Muslim community, warning
groups from other religious traditions, who raised concerns, not to involve
themselves in this debate.””

The MUT’s firm stand on the issue was supported by numerous
Muslim organizations and Islamic political parties. Support for it was
also expressed in many forms, including online opinions and printed
literature. Whether for the sake of religious zeal or commercial motives,
many books and popular opinions were published in newspapers,

' Mustofa Bisti, “Fatwa MUI Refleksi Ketidakpercayaan Diti [MUI Fatwa is
Mirror of a Lack of Confident]” in Ahmad Sueadi (ed.), Kala Fatwa Menjadi Penjara [W hen
Fatwa Becomes Prison] (Jakarta: The Wahid Institute, 2006), p. 254-255; and his article,
“Yang Sesat dan Yang Ngamuk [The Deviant and the Amok],” Jawa Post 23 April 2008
available at h#p:/ [ jawapos.com/ index.phplact=detail_¢c>id=337871, accesed on 14 May
2008.

62 See Azyumardi Azra’s comment available at h#p:/ [ wwmw.tempointeraktif.com/
hg/ nasional/ 2005/08/02/ brk,20050802-64678,id.hin.

6 See for example the statement from Forum Masyarakat Peduli “FOMPI Siap
Bela Fatwa MUI [FOMPI is Ready to Defent the MUI Fatwal, Harian Bangsa 4 August
2005 as quoted by John Olle, “The Campaign Against ‘Heresy’: State and Society in
Negotiation in Indonesia,” paper presented to the 16th Biennial Conference of the
Asian Studies Association of Australis in Wollonggong 26-29 June 2006, p. 3.
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magazines and journals, describing the fallacies and inconsistencies of the
Ahmadiyah teachings for the Muslim public.** Massive demonstrations
and submission of petitions from these organizations and Muslim
politicians to the government, created pressure for a more severe policy
towards the Ahmadiyah, steering Indonesian Islamic discourse in 2006
and 2007.

The current government, in mid-2005, through the Coordinating
Body of Monitoring and Supervision of Religious Sects (Bakor Paken/
Badan Koordinasi Pengawasan dan Perkembangan Aliran Kepercayaan), under
the office of the State Attorney (Keaksaan Agung), indeed tried to
settle this contentious debate by ‘recommending’ the prohibition of
all organizations, activities, teachings and books of the Ahmadiyah
in Indonesia.”® With this intention in mind, the Ministry of Religious
Affairs then initiated seven dialogues with the Jewzaat Abmadiyah Indonedia
(JAI) “with the expectation to find the solution for the matter [of the
Ahmadiyah]” accordingly.

There were seven ‘options’ offered to the JAI in the dialogues. Some
of these options were unarguably very contentious from the beginning.
The results of the ‘dialogues’ were apparent at the end, offering either the
dissolution of the JAI by the government or by the court. Other softer
options were that the Ahmadi members would be ‘expelled’” from the

6 See for examples new books on the Ahmadiyah like M. Amin Djamaludin,
Abmadiyah dan Pembajakan Al-Quran [Ahmadiyah and Quran Plagiarism|, (Jakarta:
2002); Abmadiyah Menodai Islam: Kumpulan Fakta dan Data [The Ahmadiyah Violates
Islam: Collection of Facts and Data] (Jakarta: Lembaga Penelitian dan Pengkajian Islam
[LPPI], 2004; Hartono Ahmad Jaiz, Aliran and Pabam Sesat di Indonesia [Deviants Sects
and Doctines in Indonesia] (Jakarta: Pustaka Al-Kautsar, 2002); Ahmad Lutfi Fathul-
lah, Menguak Kesesatan Aliran Abmadiyah [Uncovering the Deviance of the Ahmadiyah
Sect] (Jakarta: Pustaka Array, 2004); and M. Yuanda Zara, Aliran-aliran Sesat di Indonesia
[Deviants Sects in Indonesia] (Yogyakarta: Banyu Media, 2007); or numerous article
like H.M. Amin Jamaluddin, “Menjawab Kebohongan Ahmadiyah,” article posted on
16 January 2008 available at http://salafy.wordpress.com/2008/01/16/menjawab-
kebohongan-ahmadiyah. Accessed on 15 May 2008.

6 “Penjelasan Kepala Badan Litbang dan Diklat Departemen Agama tentang
Perkembangan dan Penanganan Masalah Ahmadiyah di Indonesia [Statement of
Chairperson of Research and Development Body Ministry of Religious Affairs on the
Ahmadiyah in Indonesia,” p. 1-2, available also at A#p:/ / wwm.depag.web.id/ doc/ get/ 10,
accessed on 20 May 2008.
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Muslim community and then categorized as non-Muslims, as in Pakistan,
or that the group would be regarded as a sect within the Indonesian
Muslim community, abiding by ‘some indispensible conditions’. There
was no surprise at all that JAI would choose the last option.

This last option had an immediate consequence as it required the
group to provide a clear account of their religious beliefs and view of
societal life, in order to gain ‘recognition’ and ‘acceptance’ as part of the
Indonesian Muslim community. It was then on 14 January 2008, that
the JAT released the Twelve Points of Statement from the JAI (72 Butir
Penjelasan [AI) to the public, stating that:

(1) We the Indonesian Ahmadiyah community from its beginning believe
in and affirmed Islamic confession statements (Ralimat shabadat) as taught
by the Prophet Muhammad that there is no God but Allah and that
Muhammad is truly the messenger of God; (2) For its beginning, we
the Indonesian Ahmadiyah community believe that Muhammad is the
last prophet; (3) Amongst our belief is that Mizra Ghulam Ahmad is
the teacher, the religious adviser (nursyid), the bearer of good news and
warning, and the holder of good promises (mubasyirat), the founder and
leader of the Ahmadiyah community whose role is to strengthen Islamic
mission that previously carried by the Prophet Muhammad; (4) We intact
the word Muhammad with the word Rasulullah emphasizing that it was
the Prophet of Muhammad in the ten [Ahmadiiyah| Bai'ats requested
for and read by the new Ahmadi; (5) We the Indonesian Ahmadiyah
community believe that [a] there is no revelation with syariah after the
Qur’an which sent down to the Prophet of Muhammad; [b] The Qur’an
and the prophetic tradition are our teaching sources we follow; (6) The
book of Tadzikah is not the holy book for the Ahmadis, but the spiritual
document of Mirza Ghulam Ahmad collected, bound and named by his
follower in 1935, twenty seven years after his death in 1908; (7) We the
Indonesian Ahmadiyah community have not and never regarded those
outside the Ahmadiyah as the infidels in word and in action; (8) We the
Indonesian Ahmadiyah community have not and never regarded any
mosque we built as the Ahmadiyah Mosque; (9) We state that every

66

Penjelasan Kepala Badan Litbang,” p. 2. The dialogues were held on 7 Sep-
tember 2007, 2 October 2007, 8 November 2007, 29 November 2007, 6 December
2007, 19 December 2007 and 24 January 2008. All dialogues were in the Office of
Badan Litbang in Jakarta, expect one (19 December 2007) was in the Central Police
Office (Mabes Polri).
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mosque built and managed by the Ahmadiyah community is open for all
Muslims from any group; (10) We the Indonesian Ahmadiyah community
as the Muslims always register any marriage to the office of religious affair
(KUA) and consult any divorce case and other cases with the Religious
Court in accord with the existing law system; (11) We the Indonesian
Ahmadiyah community will participate to strengthen social interaction
and work together with any other Muslim group and community in
the social service for the progress of Islam, nation and the NKRI; and
(12) through this statement, we the executive body of the Indonesian
Ahmadiyah community expect the Ahmadiyah community and Muslim
community as well as Indonesian community to understand under the

sprit of Islamic brotherhood, and for the sake of national unity.”*’

There is no doubt that the publication of the 72 Butir Penjelasan
JAI opened the way for the government to take further action against the
Ahmadiyah if the group failed to fulfill the conditions in the Penjelasan
within three months. Along with the socialization of this Penjelasan
though out the country, MORA, on 24 Januari 2008, formed a special
team to investigate and monitor the implementation of the Penjelasan
in practice. This body consisted of members representing four offices
of MORA, the Ministry of Internal Affairs, the State Attorney and the
Indonesian Police.

It should surprise no one that this team would find discrepancies
between Ahmadiyah teachings and that of traditional Muslims. Within
three weeks, the team found evidence of this. On 18 February 2008, the
team sent a letter to the JAI requesting a more clear statement on the issue
of Muhammad as the last prophet and the position of Mirza Ghulam
Ahmad in Ahmadiyah teaching, as they found that some books published
by the JAI were not in accord with the JAT’s Penjelasan, in particular Point
2 and 3.% As the JAI was unable to give satisfactory answers to these
inquiries, the team came to the conclusion that the JAI had intentionally
broken the ‘covenant’. It recommended the Bakor Pakem take further
action, arguing that the group had failed to fulfill all the points in the
Penjelasan. On 16 April 2008, the Bakor Paken gave a clear signal that the

7 Pengurus Besar Jemaat Ahmadiyah Indonesia, “12 Butir Penjelasan Jemaat
Ahmadiyah Indonesia,” available at A#tp:/ [/ wwmw.abmadiyya.or.id/ index.phpoption=com,
accessed on 14 May 2008.

8 Penjelasan Kepala Badan Litbang,” p. 11.
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government would issue a new decision on Ahmadiyah,*’ unsurprisingly
triggering a new heated controversy and causing groups to line up, either
‘for’ or ‘against’ the government’s initiative.

From the beginning, the involvement of the government in the
Ahmadiyah case in Indonesia raised severe responses and arduous critics
from moderate Muslims and human rights activists. Some saw that the
government’s interest in managing religious activities would violate the
basic freedom of citizens to believe in a particular religion and doctrine,
as explicitly guaranteed by the Indonesian Constitution (UUD 1945). It
also contravened existing laws in Indonesia, such as Article 22 of the Law
no. 39 Year 1999 on Human Rights as well as international agreements
like the International Covenant for Civil and Political Rights (ICCPR),
which the Indonesian government ratified.”

Many regretted the involvement of the government in theological
debates and its use of theological reasons for prohibiting the Ahmadiyah
when in fact the Indonesian political system is ‘secular’. Under the existing
law, only if the group violated the order and created social unrest, could
the government take action, but unfortunately, it was not the case for
the Ahmadiyah group.

However, the proponents for further government action towards
the Ahmadiyah included prominent Muslim political parties like Partai
Persatuan Pembangunan (PPP) and Partai Keadilan Sejahtera (PKS)
as well as many Muslim organizations such as Nahdlatul Ulama and
Muhammadiyah. Many demonstrations were held and numerous petitions
by many Muslim organizations were sent to the President to hasten the
issuance of the decree prohibiting Ahmadiyah in the country.”

¥ See official notes on “Rakot Pakem [Cootdinating Paken Meeting],” in Aula
aksa Agung Muda Intelijen Jakarta 16 April 2008, private circulation.
gung ] p p

0 See for examples Novtiantoni, “Melarang Ahmadiyah: Apa Kata Dunia?
[Banning the Ahmadiyah: What the World would Say?],” article posted on 22 January
2008 available at h#p:/ [ islanlib.com/ id/ index.php2page=articlec>id=1319, accessed on 15
May 2008; also Masykurudin Hafidz, “Mohon Maaf, Ahmadiyah [Sorry, Ahmadiyah],”
Koran Tempo 22 April 2008; and Ismatu Ropi, “Kebebasan Agama dan Peraturan yang
Bertabrakan [Religious Freedom and the Contradicting Regulations|,” Media Indonesia
16 May 2008.

" “Surat Terbuka Forum Umat Islam Kepada Presiden RI untuk Pembubaran
Ahmadiyah”, available at http://forum.syabab.com/index.php; accessed on 15 May
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At this point, altering its previously firm position, the government
was evidently reluctant to take any considerable steps against the
Ahmadiyah after having discerned the legal and political situation for
them under existing Indonesian law, at the urging of moderate Muslims
and human rights activists. However, political legitimacy before the
Muslim majority was also undoubtedly essential for the government. It
took some months to review the case, until finally a new regulation in the
torm of Surat Keputusan Bersama (SKB or the Joints Ministerial Decree)
was signed by the Minister of Religious Affairs, the State Attorney and
the Minister of Internal Affairs on 9 June 2008.7

The SKB was very subtle and appeared to be quite comprehensive.
Referring to seventeen existing regulations in Indonesia, this SKB
recommended six important points that:

“|First] to give warning and to order all society not to inform, to persuade

or to mobilize any attempt for interpreting any religion embraced in

Indonesia or for doing any activities resembling religious activities which

are deviant to that of foundation of religious doctrines; [Second] to

give warning and to order followers, members, and/or members of the
executive body of the JAI along with their confession as Muslims, to
stop the spreading any interpretation and activities which are deviant
to the foundation of Islamic doctrines such as spreading the belief on
the existence of new prophet with new teaching after the Prophet of

Muhammad; [Third] the followers, members, and/or members of the

executive body of the JAI who ignore the warning and order as mentioned

in Point 1 and 2 would be sanctioned in accord with the existing
regulation, including to its organization and other legal bodies; [Fourth]|

2008; “Surat Terbuka Hizbut Tahrir Indonesia (HTT) kepada Presiden tentang Pem-
bubaran Ahmadiyah”, available at http://musliminsuffer.wordpress.com. Accessed on
15 May 2008; “Pandangan Dewan Da’wah Islamiyah Indonesia terhadap Ahmadiyah”,
available at A#p:/ / hidayatullah.com/ index.php? option=com_content&>task=viewe>id=6192>
Itemid=65, accessed on 15 May 2008.

™ As recorded that this regulation was issued only a week after the incident of
Monas on 1 June 2008. In this incident, some human rights activists, who held a peace
demonstration in support for religious freedom in Indonesia, was belligerently attacked
by radical Muslim wing, the Forum Pembela Islam (FP1 or Islamic Defender Forum). Some
of those activists were badly injured, and the echo of this attack was far reaching and
widely covered in national and international media. Some concerned that the effect of
this incident would create a new horizontal conflict within the society.
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to give warning and to order the community to preserve and maintain
religious harmony and rest and order in societal life by not committing
any activity and/or action against the law towatd the followers, members,
and/or members of executive body of the JAT; [Fifth] those members of
community who ignore the warning and order as mentioned in Point 1
and 2 would be sanctioned in accord with existing regulation; [Sixth] to
order the central and local government apparatus to take any measured

steps in order to maintain and monitor this Joint Decree.” ™

One easily saw that this new regulation, issued after the incident,
unsurprisingly ignited heated debates.” While this government action was
supported by many Muslim organizations, this SKB was noticeably vague
in its nature as well as ambiguous in its content. Hence, it seemed the
SKB was not well-prepared, serving an ad hoc interest and not designed
for the fair management of religious affairs in the country. There were
some inherent weaknesses in the SKB itself regarding its implementation.

First, this SKB quoted verbatim Indonesian Law No. 1/PNPS/1965
as manifested in Point 1 and 2. For many scholars and activists, this Law
was a nightmare due to its hegemonic and authoritarian nature, giving
ultimate power to the regime for managing religious affairs in Indonesia.
It was very apparent in the New Order era that this Indonesian blasphemy
law was undoubtedly an effective tool for taking severe action against
many alleged deviant sects in Indonesia. Records show that the regime
vigorously prohibited more than 50 religious cases, based on doctrines
and teachings, using this law.” Although this law has not been revoked,
for many activists and legal scholars, its legal substance was outdated given

7 “Keputusan Bersama Menteti Agama, Jaksa Agung, dan Menteri Dalam

Negeti Republik Indonesia No. 3 Tahun 2008; No. KEP-033/A/JA/6/2008; No.
199 Tahun 2008 tentang Petingatan dan Perintah kepada Penganut, Anggota, dan/
atau Anggota Pengurus Jemaat Ahmadiyah Indonesia (JAI) dan Warga Masyarakat
[Joint Decree of Minister of Religious Affairs, the State Attorney, and the Minsiter of
Internal Affairs on Warning and Otder to the Followers, Member, and/or Members
of Executive Body of Indonesian Ahmadiyah Community (JAI) and General Social
Community,” availabe at A#p/ / wnmw.depag.or.id, accesed on 11 June 2008.

™ See Ahmad Suaedy, “Ahmadiyah dan Pemerintahan yang Panik [Ahmadiyah
and the Panic Government], Koran Tempo 12 June 2008

" Depattemen Agama RI, Peraturan Perundang-udangan Kebidupan Beragama
[Regulations on Religious Life] (Jakarta: Departemen Agama RI, 1998).
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the enactment of Law No. 39/1995 on Human Rights and of the new
Law No. 12/2005 on the Ratification of the ICCPR. It also, moreover,
contradicted the spirit of the new amended Constitution (UUD 1945)
which clearly guaranteed religious freedom for all citizens.” Hence, the
verbatim use of this Law No. 1/PNPS/1965 as the main legal source
strongly indicated that the government lacked any reasonable and
contextual argument for the prohibition of the Ahmadiyah.

Second, some saw that the subject of the warning and order in this
SKB seemed very strange and dubious. It was unclear whether it would
be exclusively directed to Ahmadiyah group or was also applicable to the
community and the government apparatus in general. Of six points in the
SKB, only two points were apparently related to the Ahmadiyah group,
while the remaining points were very broad in nature as general warnings
and orders for the community or general orders for the government
officers themselves.

Third, the content of the SKB, in particular Point 2 prohibiting
any activities of the Ahmadiyah group which were deviant according to
Islamic doctrines, was also ambiguous and controversial. Many activists
inquired further as to what kind of activities were to be regarded
as deviant in accordance with traditional Islamic teachings. If those
Ahmadis, for example, performed prayers exactly as traditional Muslims
prayed, should the government consider this as deviant activity and then
take action to stop the prayers.

Fourth, and more importantly, the new Tata Tertib Perundangan as
stated in Article 7 of Law No. 10/2004 on Making Law cleatly pointed
out that the SKB did not have much importance in the hierarchy of
laws under the new Indonesian legal system. In this context, the SKB
is loosely binding on parties and, therefore, inadequate for serving as a
legal norm for any sanctioned action towards the group.” It would be
impossible that these three Ministerial bureaucracies were not aware of
this new formation of Indonesian law. Hence, some speculated that the
government was intentionally using the form of the SKB to make this

6 See for example Rumadi, “SKB Setengah Hati [A Half-Hearted Joint De-
cree],” Kompas 11 June 2008.

77 See for example Ismatu Ropi, “SKB yang Cacat Hukum [the Defected Joint
Decree|,” Koran Jakarta 13 June 2008.
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new regulation of the Ahmadiyah defective from the beginning and
therefore inapplicable.

However, whatever its legal deficiencies, many activists went
further, raising concerns that this policy in practice would justify more
social conflict at the grass roots level and be used as a legal argument, in
coordination with the religious argument from the MUT’s fatwa.

It, nevertheless, seemed clear that the issuance of the SKB on
the Ahmadiyah indicated the inability of the government to preserve its
neutral position in managing religious affairs in Indonesia. Cleatrly, the
government seemed handicapped by the steady pressure from Muslim
groups wanting to apply their standardized values in the archipelago. For
many, this was an apt example of an inappropriate political concession
by a weak state to a strong civil society.

However, the legal battle ultimately found the government to
be, surprisingly, the real winner and not the Muslim majority. Like the
previous regulation of the Ahmadiyah in the mid of 1980s, this new
decree was not designed to be easily implemented as this SKB was from
the beginning proven to be legally defective as a legal basis. This new
regulation was issued for the sake of improving the reputation of the
regime and ensuring its political survival vis-a-vis the steady Muslim
majority’s demands. In this sense, through the issuance of this policy,
not only had the government received political credit, but at the same
time, like in the 1980s, it successfully gained support and warm applause
from Muslim conservative groups who considered the regime to have
given in to their persistent demands to block Ahmadiyah teaching and
activity in Indonesia.

Evenif the President of the Republic Indonesia as requested in the
Law No. 1/PNPS/1965 would issue a ‘real’ decree to ban the Ahmadiyah
group in Indonesia, a new problem would immediately atise regarding
the management of the group’s assets. According to Indonesian law, if
an organization is outlawed and banned by the government, the assets
owned by that group would be overseen by the government. In this sense,
given the pressure from civil society on the weak state, one may imagine
that ownership of the assets of the banned group would be the new
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battleground. Each of them would claim itself as the most appropriate
body to manage the assets and undoubtedly this would be a new source
for more tension, social conflicts and apparent prejudice.
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Abstract

Matrifocality has been a rooted tradition in the social bistory of the community
in Aceh. The principles of matrifocality have also affected on how women
are positioned in the community, and the socio-gender relation within the
community. The fact that Aceb has strongly associated to the Islamic values
that claimed to support the paternal traditions. Apparently, the Islamic values
and the local matrifocality practices juxtaposed through the roles of adat,
which considered as inseparable to Islanic law or teaching, or in local term
known as zat ngeun sifeut. Another point in revisiting matrifocality in
Acel in Aceb is an examination of  how gender state ideology, particularly
dnring the New Order Regime disregarded some local gender practices across
some ethnics in the archipelago. Meanwhile, the state also hegemonied and
promoted particular gender state ideology such as state ibuism. Nonetheless,
the modernity and social changes have also contributed to the shifting of some
matrifocality practices in contemporary Acebnese society. However, since the
matrifocality has a strong root in the social life of the community, the principles
of the matrifocality still survived until currently, although it transformed into
‘new matrifocality’ practices.

Keywords: matrifocality, Aceh, gender, shari‘a law
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A. Introduction

Aceh and some other ethnics in Indonesia like Minangkabau and
Java have been known as matrifocal society, yet these areas are also as the
stronghold of Islam. The Islamic values have been understood to prefer
paternality as a social institution, and set up several norms to support the
paternal values. Within the community like Aceh, Islam and matrifocality
juxtaposed, although some scholars emphasized the incompatibility of the
two social systems, yet in the eye of the Acehnese community and in their
daily practices Islamic and matrifocality traditions are not ’contradictory’.
In 2002, Islamic values have been [re]introduced again in the formalisation
of shari‘alaw, and the public expression on Islam and Islamic values grew
greater since then. This policy did influenced in the life of women in
Aceh, but how far it affects the practices of matrifocality is still unclear.
The social changes in modern and contemporary Aceh society have also
been believed to deconstruct the practices of matrifocality. This article
intends to revisit the existing matrifocality practices in Aceh community
and examine the intersection of the Islamic values, adat and gender state
ideology or policy that shape or even change the matrifocal practices of
the Acehnese community.

In the oldest manuscripts of Acehnese history of Hikayat Raja-
Raja Pasai, the legend of Aceh started from the story of Putro Beutong
(Bamboo Princess), when Raja Ahmad found a girl hiding behind the
bentong (bamboo), and adopted her as his daughter. He then also adopted
a son and named him Meurah Gajah who then married to Putro Beutong,
The couple became the ancestor of the first [Muslim] king of Aceh
from Pasai kingdom. The earlier traveller’s notes also recorded Aceh’s
adoption to Islam at least since the thirteenth century.! The connections
of Aceh with the merchants from Middle East and Gujarat since the
seventh and ninth century had introduced the local people of Sumatra
to this new religion. For Aceh since then, all of the emerging kingdoms
were closely associated to Islam. After Perlak and Samudera, Lamri, the
well known of Aceh Darussalam kingdom emerged in 1514. Sultan Ali
Mughayat Shah was the first king to rule the kingdom from 1514 — 1530.
All of rulers in Aceh labelled with the Arabic name of mwalik ot sultan,

' John Davis, The VVoyages and Work of John Davis, ed., intro. and Annot. by
Albert Hastings (Markam, New York: Burt Franklin, 1970).
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the title used in other Muslim world. The s#/tan of Aceh Darussalam
kingdom had a religious advisor called “gadhi malikul adil” similar to the
position of grand mufii in some Muslim countries or kingdom. Qadhi
Malikn! Adil was an ulama of their time who was always chosen among
the most learned, productive and celebrated figures such as Abdurra™uf
al-Singkily or Nuruddin Ar-raniry.

The existing history of Aceh almost always suggest its close
adherence to Islam, while the history of Aceh before the penetration of
Islam was not known much and was not written extensively. Some cultural
practices in Aceh society suggest its connection to the Hinduism,” such
as in the peusyjuk’ tradition. The people in Aceh are aware that peusijnk
derived from Hinduism tradition and was similar to what is practiced in
India, but still for them, this practice has been perceived as ’islamized’
with the recitation of do’a (prayers), shalawat while doing this peusiju.
There only very few people in Aceh who resist and consider the peusijuk as
un-Islamic. However like Minangkabau, Aceh society believed that Islam
is the core entity of its culture, and cannot be separated from the life of
the community. The most popular local wisdom in this regards is “hukon:
ngeun adat lagee at ngenn sifef”’. This is almost similar to what is known in
Minangkabau as “adat basandi syara’, syara’ basandi kitabullal”. Generally
it means that Islam and adat are inseparable, and indeed acceptance of
adat is considered as part of local religious tradition.

Islam has been part of the development of culture, oral tradition
and the classical scholarship of #/amain Aceh society, and has also proved
to be politically influential as well, particularly through the roles of #lama
ot local religious leader.* In this area, the Darul Islam and Tentara Islam

2 C. Snouck Hutgronje, The Atjehnese (Leiden: E.J. Brill, 1906).

> Pensijuk is a populatly practices for the sake of blessing in almost all of adat

ceremonies such as marriage, new born baby celebration. The water and rice with
some leaves are used for the peusijuk. The people who will do the peusijuk are those of
religious leaders of close family member. The peusijuk ceremony sometimes is closed
with the recitation of prayer.

4 Alfian (ed.), Segi-segi Sosial Budaya Masyarakat Aceb (Jakarta: LP3ES, 1977);
James T. Siegel, The Rope of God, Barkely (Los Angeles: University of California Press,
1969); Stuart A. Schlegel, “Technocrats in a Muslim Society: Symbolic Communities
in Aceh”, in Gloria Davis (ed), What is Modern Indonesian Culture (Ohio: Centre for
International Studies South Asia series, 1979), p. 232 — 248.

Al-Jami‘ah, Vol. 48, No. 2, 2010 M/1431 H 323



Eka Srimulyani

Indonesia (DI/TII) movement rebelled to the Indonesian Republic to
aspire for an Islamic country of Aceh. After DI/TII, another armed
political movement of Aceh Merdeka was declared in eatly 1970s by
Hasan Tiro, who used to be part of DI/TII movement with Tgk. Daud
Beureu’euh.’ Since then in some areas of the Northern and Eastern parts
of Aceh, the so called “konflik Acel” began, and went beyond other areas
of the Southern and Western coast of Aceh as well as in the mainland
of Gayo highland after the Reformasi Order in 1998. Prior to Helsinki
MoU in 2005, there was no region in Aceh which was not affected by
this armed conflict. The central government of Jakarta considered the
aspiration for shari’a law as one of background behind the struggle for
Aceh independence, then offered the idea of formalisation of shari’a
law in the framework of Aceh regional autonomy.

The Islamic kingdoms in Aceh recorded the reign of several female
rulers, the most well-known ones was the four successive queens of Aceh
Darussalam kingdom,* although the previous Islamic kingdom of Petlak
and Samudera Pasai also had female rulers such as Queen Nahrasiyah
and Nuru Illa. Although in the discourse of Islamic jurisprudence the
issue of women’s leadership is debatable. Referring to this fact Mernissi
(1993) in her book on The Forgotten Queens of Islam mentioned that Islamic
societies in Indonesia, particularly Aceh, tend to be unusual in terms of
political power of women when compared to Middle Eastern or other
Muslim societies. Aceh also had a powerful female admiral, Laksamana
Malahayati and her women’s troops to defend the coastal Aceh territory.
Besides Sultan Iskandar Muda, the ruler of Aceh Darussalam kingdom
in the seventeenth century had formed royal elite women guards, namely
Divisi Keumala Cahya.” Some female heroin also appeared in the histroy
of Aceh such as Cut Nyak Dhien, Cut Nyak Meutia, Po Cut Baren,

> M. Isa. Sulaiman, Sgarah Aceh: Sebuah Gugatan terhadap Tradisi (Jakarta: Pustaka
Sinar Harapan, 1997).

¢ Leonard Y. Andaya, “A very good natired but awe-inspiting government” the

reign of a successful queen in seventeenth-century Aceh”, in Elsbeth Locher-Scholten
and Peter Rietbergen (eds), Hof En Handel: Aziatische vorsten en de 1VOC 1620 — 1720
(2004), p. 59 — 84.

" Amirul Hadi, Islam and State in Sumatra A Study of Seventeent-Century Aceh
(Leiden-Boston: Brill, 2004).
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Teungku Fakinah and some others.” Those women were not only well
known for their physical confrontation in several battles, but some of
them were also well known for their skills in literary works such as Po
Cut Baren, and in educational field such as Teungku Fakinah who had
a dayah and was a leader of the dayah and led her troops from the dayah.

Women and power in the history of Aceh might suggest its
connection to the matrifocality principles of the Aceh community. What
is interesting then, the matrifocal tradition of Aceh, Minangkabau or
Negeri Sembilan from Malay Peninsula is the fact that this matrifocality
juxtaposed with the strong local Islamic values. In her book, Beyond the
eil, Mernissi argued that Islam has transferred the matrilineal of Arabic
communities into the trend of patrilineal that emphasized that physical
paternity, women’s dependency and virilocal dwelling traditions.” Hence,
the power and control over the household, property, and land belong
to the male dominance. In her work, Mernissi also portrayed women’s
subordination to Islamic patriarchy by referring to some Middle Eastern
context, particularly Morocco, in which the public and domestic were
dichotomised spheres. The public — domestic dichotomy has been
referred as a source of subordination.” Mernissi’s account on particular
context of Middle Eastern societies cannot be generalised for the whole
portrait of Muslim women all around the world. According to Blackwood,
“Rural Southeast Asia provide important forum for rethinking gender
and power because of prevalence of women’s landholding, control of

finance, and control of agricultural resources.”"!

¢ Ainal Mardhiah Aly, “Pergerakan Wanita di Aceh Masa Lampau Sampai Kini”
in Ismail Suny (ed), Bunga Rampai tentang Aceb (Jakarta: Penerbit Bhratara Karya Aksara,
1980), p. 282 — 317.

9

Fatima Mernissi, Beyond the Veil: Male and Female Dynamics in a Modern Muslim
Society (Cambridge, Massachusetts: Schenkman Publishing Company, 1975), p. 34.

' Nancy Tanner, “Matrifocality in Indonesia and Aftrica and among Black
America”, in Michelle Zimbalist Rosaldo and Louise Lamphere, Women, Culture and
Society (Stanford California; Stanford University Press, 1974), p. 129 — 156.

""" Evelyn Blackwood, Webs of Power: Women, Kin, and Community in a Sumatran
Villag New York etc: Rowman & Littlefield Publishers. Inc, 2000), p. 8.
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Aspects of matrifocality in Aceh have not been [re]researched
after Hurgronje (1906), Siegel (1969) and Jayawardena (1977)."* Although
these have been significant academic references, however those works
were based on the situation in Aceh in the past hundred or decades ago.
The current socio-cultural context might not represent the previous
account of matrifocal practices. How far the practice has changed, and
how it copes with modernity and the state paternal policies has never
been uncovered so far. This article aims at examining the intersection
of Islam, adat and the state policy and ideology and how these factors
contribute to shaping and changing the matrifocality in Aceh.

B. Matrifocality in Aceh: Background and Practice

In defining matrifocality, Tanner believed that matrifocality is not
only “mother focused”, but also implies “two constructs: (1) kinship
systems in which (a) the role of mother is structurally, culturally, and
affectively central and (b) this multidimensional centrality is legitimate;
and (2) the societies in which these feature coexist, where (a) the
relationship between the sexes is relatively egalitarian and (b) both women
and men are important actors in the economic sectors.””” Whereas
Smith, in his work on The Matrifocal Family, referred to the matrifocal
as “matri-central”, “matriarchal”, “female dominated”, “grandmother
family”, and so on. He particularly argues that” it is women who in
their roles as mothers who come to be the focus of relationships, rather
the head of the houschold as such.”'* However, although the focus
of what Tanner and Smith utilized in defining matrifocality is slightly
different, but both of them still emphasize on relative women’s power,
particularly within the household and in certain public domain. The
core meaning of matrifocality is dissimilar to the concept female-headed
household (perempuan kepala kelnarga) as the development concept of
the state referred. In the state policy, the head of the household (kepala

12 Jayawardena, “Women and Kinship in Acheh Besar, Northen Sumatra,” Fzb-
nology, Vol. 16, No. 1 (Jan, 1977), p. 21-38; James T. Siegel, The Rope of God; C. Snouck
Hurgronje, The Atebnese.

3 Nancy Tannet, “Matrifocality in Indonesia”.

" Raymond T. Smith, The Matrifocal Famil: Power, Pluralism and Politics New York
and London: New York, 1996).
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kelnarga) is almost always understood as man, only in specific cases of
widowed family, a woman is considered as the head of the household.
The matrifocality does not refer to specific cases like this, the relative
power of women could be attained with or without their husbands or
other male clans’ presence.

Matrifocality in Aceh is mentioned in a number of sholarly
works,! together with some matrifocal societies in Indo-Malay world like
Minangkabau and Negeri Sembilan. Nevertheless, there has been little
accounts found on the origin of this matrifocality traditions in Indo-Malay
world and their connection from one to another. Although it has been
some speculations for instance the matrifocality in Minangkabau might
came from Aceh as Smith mentioned in his book on culture of Aceh:

During the mid late 1600s, the stresses of warfare, rival traders, and

internal uprisings caused the influence of Aceh to decline. This is turn

enabled the uleebalang, or male district leaders, to gather and command
more power at the local level, and during their rise they used their
influence not only to displace the queen but also to greatly restrict the
authority of women in Aceh. Perhaps out of frustration, it was at this

time that a group of local female leaders left the province to move south

and form Sumatra’s matriarchal Minangkabau culture” !¢

On the other hand, Govindan Unny’s work on Kinship Systems in
South and Southeast Asia argued that the matrifocality traditions in Sumatra
of Minangkabau originated from Indian.'"” Seemingly, this might be
also the case of matrifocality in Aceh, as remnants of Hinduism can
still be found in Aceh, and orang keling referred to those of sub-Indian
continent ethnic have been among social groups in Aceh.' Although,
the matrifocality of Minangkabau and Aceh might refer to the similar

5 C. Snouck Hutgronje, The Atjehnese; James 'T. Siegel, The Rope of God, Evelyn
Blackwood, Webs of Power; Michael G. Peletz, Reason and Passion: Representation of Gender
in a Malay Society (Barkeley etc: University of California Press, 1996); Nancy Tanner,
“Matrifocality in Indonesia”.

'S Holly S. Smith, Aceh: Art and Culture (Kuala Lumpur: Oxford University
Press, 1997), p. 9.

" Govindan Unny, Kinship Systems in South and Sontheast Asia: A Study New
Delhi: Vikas Publishing House PVT LTD, 1994).

'8 C. Snouck Hutgronje, The Atjebnese.
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origin, in practice, the two matrifocality system are not precise in character,
for instance Aceh does not have the concept of “rumah gadang.” a big
house in which an elder woman has dominant power to her family and
clan;" besides there is no the imaginary figure of Bundo Kandneng in
Aceh matrifocal traditions, or in the inheritance practices that goes to
maternal line. Yet, there are also some similarities; between Aceh and
Minangkabau; boys has no room in their family house, they spent their
night in the neatby surau ot meunasah in Aceh.”

For the community of Aceh, meunasah is similar to suran in
Minangkabau, West Sumatra; it is the place for prayer and for other
common gathering. Meunasah has been central public space for men of
the given community. Mexnasah has also been a significant institution of
learning in the history of Islamic education in Aceh.” There is a meunassah
in every village where men gather to pray, rest, and associate with one
another in the afternoons and after the Zsyjhar prayer at nights. The affairs
of the meunassab are organized by the teungku mennassah, a man regarded as
being versed in the religious scriptures and who acts as an izam (leader)
in prayer.”” Since the introduction of shari’a law in Aceh, the function
of mennasah is revitalized with diverse socio-religious activities. Today,
more women come to zmeunasah, some of women’s zajelis taklims take
place in a meunasab.

Some eatlier ethnographical works on Aceh has indicated women’s
relative power within the household. Based on his research in Pidie during
1960s, Siegel came up with the idea of “marginalization of men” within

¥ Evelyn Blackwood, Webs of Power; , Joke van Renen, “The Salty Mouth of
a Senior Woman: Gender and The House in Minangkabau” in Juliette Kuning e# a/,
Women and Housebold in Indonesia: Cultural Notions and Social Practices (Richmond Surrey:
Curzon, 2000) p. 163 — 179; Nancy Tanner, “Matrifocality in Indonesia”.

20 Taufik Abdullah, Schools and Politics: The Kaum Muda Movement in West Sumatra
(1927 — 1933) (Ithaca New York: Cornell Indonesian Modern Asia Program, 1971);
Azyumardi Azra, Surau: Pendidikan Islam Tradisional dalam Transisi dan Modernisasi (Jakarta:
Logos, 2003); Baihaqi, Ulama dan Madrasab di Aceh (Jakarta: Lembaga Ilmu Pengetahuan
Indonesia bekerja sama dengan Departemen Agama, 1976).

*' Baihaqi, Ulama dan Madrasal di Aceb.
* Jayawatdena, Women and Kinship in Acheh Besar, p. 32.
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the social family structure of Aceh community,” as Hutrgronje has also

already mentioned eatlier in his work The Atjehnese.
Atjehnese children are born in the house of their mother. The idiomatic
expression for wife is, in fact, “the one owns the house” (#jang po rumob).
Women acquire a house, or at least a portion of one, at the time of their
marriage. The house is a gift from the woman’s parents....Girls grow up
in their mother’s house and remain there or nearby for the rest of their
lives. Parents build a new house for themselves and the rest of their
family when their first daughters marries....A typical village consist of
clusters of houses owned by sisters and aunts (mothet’s sister), with the

compounds often sharing a well and a fence.?*

Women also have been active in the management of the household.
Most of the responsibilities related to children education are carried out
by women,* while men as fathers used to have less interaction with their
children.*® This indeed has strengthened the matrifocal relation of the
family even more. In the divorce case, the custody or the guardianship
traditionally and culturally falls into women (mothers) or children’s
maternal families.

1. Marriage and Marital Life

The main arrangement of marriage of community in Aceh is
relied on the Islamic injunctions, particularly in the aspects related to
the main requirements for the validity of Islamic marriage. One of the
requirements for the marriage contracts in Islamic jurisprudence text
books is the dowry. In Islam, a man has to pay a dowry for her future
wife. In some parts of Minangkabau society, such as Pariaman, the
matrifocality also influences the concept of dowry payment. Itis women
ot her family who should pay the dowry for her future husband.”” The

» James 'T. Siegel, The Rope of God, p. 138; C. Snouck Hurgronje, The Atjehnese,
p. 339.

# TJames T. Siegel, The Rope of God, p. 52.
> Ibid.

% Teuku Sjamsuddin, “Kebudayaan Aceh,” in Koentjaraninggtat, Manusia dan
Kebudayaan di Indonesia (Jakarta: Djambatan, 11% ed., 1987).

* Evelyn Blackwood, Webs of Power: Women, Kin, and Community in a Sumatran
Village New York etc: Rowman & Littlefield Publishers. Inc, 2000).
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matrifocality in Aceh did not affect the method of dowry payment.
Traditionally, after the wedding, it was the wife’s parents who supported
the new couple life. had they are not independent yet in earning income
to support the new family.

Dowry in Indonesian language is called “mwas kawin” and in
Acehnese language called “jeuname.” Jeuname, as one of marriage
requirements, is always provided by a groom, not by a bride or her
parent. Within Muslim community in Indonesia, dowry takes different
form, ranging from more concrete economic things until the symbolic
ones. In modern and urban settings on community in Jakarta and also
in Java, “seperangkat alat shola?” (sholat stutfs) or al-Qur’an were given by
groom as dowry. In Aceh community, it is always in the concrete form,
not symbolic ones. During the colonial petiod, jeusname was in the form
of Dutch guilders. Due to the instability of money values for inflation,
etc, the dowry is currently in a form of gold,” mostly [golden] jewellery,
and not other kind of jewellery like silver, pearl, and as such, since it’s
economic cost or conversion is not stable.”

In numerous books on Islamic jurisprudence, the concept of
nafkah (maintenance/allowance) is always mentioned as the main and
sole responsibility of the husband, a wife is exempted from supporting
family financially. This concept, in reality does not affect the polarization
of works among men and women of Aceh like in other parts of the
Indonesian archipelago. Women are also involved in economic activities
and production, particulatly related to the land cultivation. Based on
his research in Aceh Besar in the region, Jayawardena describes the

*# Yunus Amir Hamzah, Hasil Survey tentang Kedudukan Wanita dan Keluarga
Berencana” in Ismail Suny (ed), Bunga Rampai tentang Aceb (Jakarta: Penerbit Bhratara
Karya Aksara, 1980), p. 429.

# The values of dowry is also reflected the social status of the bride’s family.
It was the bride family who decided what kind of dowry they would require from a
groom and his family. Previously the highest dowry payment was 100 guilders. Some of
the bride family would only require 50 guilder or even less than that. Afterwards, the
dowry has been changed in the form of gold of jewelry. The highest dowry payment
then is 100 mayam (1 mayam is 3,3 gram). The gold has been chosed as it has more stable
value and can be convrted easily into cash had one has an urgent cash supply. In some
areas in Aceh, a higher dowry value is still applied such as in Pidie community. This
has been claimed related to the practice of matrifocality as the parent of the bride will
also prepare the house or property for newly wed couple. See Ibid., p. 430
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polarisation of economic activities between men and women is reflected
within the concept of men as mzta peng (seek for money) and women as
mita breuh (see for rice).” Women in Aceh Besar are very active in land
cultivation. They go to the rice field with or without their husband.
Whereas in some other areas like in Aceh Barat, not all of women
involved in land cultivation directly, nevertheless they still have control
over the land, particulatly if other farmers rent and cultivate the land on
the profit-shared basis. In some parts of Aceh the polarization of men
seek for money and women seek for rice is not relevant anymore as Acech
has transferred from traditional agricultural society to growing industrial
soclety. In contemporary Aceh, women enter professional workforces
such as working in government offices, particularly those from middle
upper class, and those with well-educated background.

Upon marriage, a groom will stays with women’s family; the
uxorilocality is quite common within matrifocality families. Within the
uxolirocal dwelling, men are exempted for supporting the daily family
meals, as long as they live with the wife’s parent. It was the responsibility of
wife’s parents to provide so. Here, the concept of zafkah that commonly
understood as the main responsibility of husband is not practiced. On the
other hand, it even also strengthens the matrifocality as the children grew
up with the support of her mother’s family. For newlywed couple, they live
with the parent, until they are relatively independent. Within the house,
it might be other nuclear family from the women’s side. Although they
live in the same house, usually mother in laws always avoids interacting
with their sons in laws. In earlier community until 1980, mother in law
seldom has any interaction or personal communication or conversation
with their son in law. In extreme ways, they will always avoid to be in the
same space (within the home) with son in laws, because of “sungkan’” or
“maln”. Although currently the relation between a woman and her son
in law in Aceh is quite flexible, however the principles of sungkan and
maly still limit their interaction.

In Aceh, a house has a strong connection to women, until currently,
parent always inherited house to their daughters and it is in a very rare
situation the house will be inherited to their sons. Moreover, for well-to
do families in the region like Pidie, parents already prepared the house

% Jayawatdena, Women and Kinship in Acheh Besar.
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to be provided for their daughters, and the dowry, a husband would pay
for his future wife is higher compared to other areas in Aceh. Wives in
local Acehnese language is “njang po rumol”™ means the one who owns
the house , this will also rest power over women had the house is belong
to her. In a case a husband and a wife they have to separate temporarily,
the husband will leave the house, and occasionally [in traditional] Aceh
society, he would stay in meunasah. Moreover, in the case of divorce, the
inherited house is still the property of women, and it is not part of harta
bersama (shared property) between husband and wife. For inheritance,
the family usually would have a consultation on the inheritance process
with local religious leaders (feungku) beforehand. The common Islamic
jurisprudence principle is applied as women received half than that of
men; 2:1. Nevertheless, this share is not included the /ibah, like the house
or the land given to the daughter. All in all, women did not receive less
that her male siblings, in some situations, she might get even more.

2. Islam and Matrifocality
When discussed Islam and Matrifocality, Dubee cited that Islam is:

“..born and shaped in a patrilineal setting and subsequently spread to
similarly organized communities in the period of its development and
crystallization...”” Whatever has been said in the Islamic holy books
and legal text about the family, particularly the duties and obligations
of parents, children, and spouses; about the implications of marriage,
particularly rules enjoining the husband to properly maintain the
household , wife, and children; about not driving away a wife from her
house (except for adultery); about the guardianship of the children in the
event of the remarriage of the mother; about the laws of inheritance and

guardianship of property for minor children indicate a patrilineal set up”

Along the history, Islamic values adopted by Aceh community did
not limit the mobility of women in public space or to have power within
the household. Islam in Aceh as in other Indo-Malay society did not take
the form of segregation of women even within the higher rank of family.
Although the traditional house of women has a space of sexramo inong
(women hall) and seuramo agam (men hall), it is more like to give to both

' James T. Siegel, The Rope of God.
2 Leela Dube, Matriliny and Istam, p. 6-7.
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sexes more privacy in dealing with their own issues. Moreover, inspired
by Islam, the mother’s position is glorified within the Acehnese society.
Some literary works dedicated to praise the love and devotion of mother.
The word “po ma”, the classical word for mother, is found in some local
Acehnese syair, mostly dedicated to remind the children to the roles of
their mothers. The word also implants the values of respect to mother
before other people in the family and it could contribute to strengthen
the values of matrifocality. The strong attachment of children to their
mothers still is apparent although those children have grown up. Even
some university students who left their village for study will always have
a full of longing for their mother.Some children will make a decision
for their life, including in their marriage life, based on mother’s opinion
or consent.

Since early 2000, the campaign for the introduction of shari’a law in
Aceh has been started, and it was formally launched in 2002 through the
celebration of Islamic New Year in the great mosque of Baiturrahman
in Banda Aceh. Since then, several bylaws or ganun of shari’a Islam were
issued. The formalisation of shari’a law has introduced the injunctions
for all of [Muslim] women to cover their head with the so-called jilbab.
This model of jilbab is different from the nigab and chaddor that cover
almost the whole part of women’ bodies, including their face, mostly with
black or dark blue colour. With their jilbab, women in Aceh however still
appear in colourful and ’fashionable’ dress, particulatly during wedding
or other adat celebration ceremonies. At least, their dresses do not limit
their mobility as there are no physical segregations in Aceh community.
Nevertheless, this principle is also criticized as it limited the choice of
women whether to veil or not to veil. The ways that the rules are imposed
in some case also resemble violation towards women’s rights, as they are
more as an enforcement rather than persuasion.

In addition to the laws on gambling and consuming alcohol, the
other form of shari’a by laws which to some extent implies limitation of
social relationship between men and women is the laws of adultery. It is
to included woman is not allowed to be in a quiet place with #on- mabram:
with a man outside her immediate relatives. In some interpretations,
this also limits the mobility of women to go outside during the night.
Nevertheless, this is not commonly adopted, as in many areas in Aceh,
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women still go outside their houses for different necessities at night.
Another example of how Islam and women issue contested is in the
current case of women camat (head of sub-district). In September 2010,
the head of one of District council in Aceh proclaimed that “based on
Islamic shari’a law women unfit to rule.” In this case he endorsed the
head of Bireun district to replace the position of womn as the head of
sub-district Plimbang. All in all, the introduction of shari’a law does affect
the social life of women, but it does not affect the matrifocal values of
the community, although matrifocal values are not the tradition associated
with the Islamic principles. “[T]he expression of Islam is not uniform
in the different countries of its following, and as it has manifested itself
in many areas it is found to be quite different from that of countries
where it first spread and developed. Islam had to accommodate to some
extent at least the beliefs, customs, and traditions of the people who
embraced it therefore “Islam, then is not monolithic in its impact on
women’s lives since their gender identity and agency are not constructed
by religious values themselves, but also contestation of several values of
nationalism, politics, class and ethnicity.*

In the case of Aceh, the position given to adat as a non-
contradictory entity to the Islamic values pervaded ways of some local
practices absorption led to the accommodation of the two incompatible
systems. As long as adat still attained considerably position in the social
life of the Acehnese community, it will preserve the local wisdom and
local practice. Even within the formalisation of shari’a law in Aceh, the
roles of adat are still critical and functional. In several cases of shari’a
law offences, adat was used as an approach to solve the problem instead
of implementing the punishment as outlined in the bylaws. The head of
shari’a agency in Aceh has mentioned “pelanggar syari‘at boleh dikenakan
sanksi adat” (adat punishment could be applied for shari’a law offences).”

B Ibid, p. 5.

* Therese Saliba, “Introduction” in Saliba . (eds.), Gender, Politics and Islam
(Chicago and London: University of Chicago Press, 2002), p. 4.

35

see Serambi Indonesia, Tuesday, November 9, 2010, “pelanggar syari’at bolel
dikenakan sanksi adat”’.
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C. State Policies and Modernity: Matrifocality in Transition

The New Order regime introduced a homogenous gender
ideology imposed upon all areas and ethnics in Indonesia. This state
gender ideaology disregarded the existing local gender practice in the
archipelago.” The policy of state ibuism has been applied from high
national bureaucracy down to the villages or rural levels.”” This policy has
limited and changed some matrifocal values of the Aceh society. Women
that are perceived as independent and active in economics productivity
are now supposed to be someone who are dependent and supporters of
their husband’s public works. For the civil servant, their supports were
manifested in the wives organisations of Program Kesejahteraan Keluarga
(women welfare movement), and Dharma Wanita or Dharma Pertiwi for
police and military institutions. Indeed this state gender policy destroyed
women’s political independence as their positions are ranked according
to their husband positions, not their own personal capabilities.

Aceh community also has transformed from a community of
an [Islamic] kingdom to a colonial occupied territory, and to a part of
Indonesian republic that adopted regara bangsa (nation-state) system. The
shift did not only affect the socio-political life of the community, but also
the cultural ones. The changes of community structure from a traditional
agricultural society to an “in-transition” or even modern community also
influence to the life of men and women in Aceh, and their gender relation.
The emergence of professional workforce also affects the polarisation
of men and women’s works. Within a traditional-agricultural society,
both men and women shared responsibilities for land cultivation. Within
a modern workforce, when a husband get employed in the office and
more professional workforces dominated by men, wives cannot share
their responsibilities as used to be within traditional agricultural society.
The term po rumob, that has an original meaning of “one who owns the
house”, has now been understood among some current generation as
“someone who stay at home” , and close to the meaning of “Zbu rumah

% Kathryn Robinson, “Gender Otders in Some Societies of the Indonesian

Archipelago”, KULTUR (The Indonesian Journal for Muslin: Culture), Vol. 2. No. 2, 2002.

7 Julia I. Suryakusuma, “The State and Sexuality in New Otder Indonesia”,
in Laurie J. Sears (ed.), Fantasizing the Feminine in Indonesia (Durham and London: Duke
University Press, 1996), p. 92-119.
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tangga”.

As the state imposed men as the breadwinner of the family, the
marriage law act of 1974 based on Islamic jurisprudence also affirms
the position of husband as head of the household (kepala keluarga) who
bear the responsibility for economic maintenance of the family. This is
contradictory to the existing traditional practice of Aceh community in
which the parents of a bride who supported the new couple until they
are relatively independent economically. The term “perempuan kepala
keluarga” (female headed household) which is increasingly popular in
the Indonesian context, and understood as 2 woman or a wife who took
over her husband’s responsibility as a head of household as well as a
breadwinner of the family . This situation is only ‘tolerable’ or recognized
if the husband is away or pass away, whereas matrifocal leadership of the
household will give women the power in the household with or without
the presence of men. The state also imposed some regulations affected
the ownership of the land. The rules that all of lands have to be formally
recorded in certificates have been transformed the ownership of the land
to the husband’s name as head of the household. Women unpaid labor
is also not recognized formally; in 1980s, it had been quite frequently
to see the identity card of women [in Aceh] with “zewut suami” for their
occupation detail, although she also had her own business and worked
in the [informal] agricultural sector.

In her work on gender in Aceh Siapno blamed urbanisation and
modernization that reduce women’s relative power .

The process of urbanization and modernization has created fundamental

changes in women’s conception of time, work and rituals. Contrary to

assumption that modernization is improving women’s lives, I argue that
in Aceh, the culture of patriarchy and sex segregation and discrimination

is most intense in the cities, the centre of supposed “modern living”**

Siapno’s claim that urban has more intensive sex segregation or
discriminations still has to be proved. Itis indeed not a matter of rural or
urban setting, but more related to class or social status. The state imposed
gender relation has affected the middle and upper class more than the

# Jacqualine Aquino Siapno, Gender,1slam, Nationalism and The State in Aceh: The
Paradox of Power, Co-optation and Resistance (USA and Canada: Routledge Curzon, 2002),
p. 108.
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lower class of the community. The State gender ideology derived from
Javanese values of the court (keraton) or priyayi, in which “/adyness” is
reinforced and refinement is much emphasized.” In general, seemingly,
the matrifocality of the local tradition among some ethnic in Indonesia
has been more empowering compare to the government or state gender
policy that sometimes co-opted for the sake of elites.

According to Tanner, Acehnese matrifocality and the less central
roles of husband or father in the household linked to the dwelling and
the economic factors as women used to stay in the village and manage
the economics of the household*

Children observe that it is their mother who feed them, instruct them,
and indulge them. They see their mothers as responsible and important
figures that work hard, are respected in the village at large, and take care

of most family affairs. Mother’s kinfolk are nearby; but father’s relatives

are farther away™*

When the dwelling system changed due to the modernity, this
also affected the matrifocality practices. The emergence of nuclear
Western model family and the growing market development dissolve
some matrilineal bonds.* The function of meunasah as merely men public
space no longer exist, this has been a normal place for prayer for both
men and women. No boys spend their night in the mweunasah anymore
as all of them have their own rooms in their house. The nuclear family
system has also changed the relation between father and children. The
dominant roles of mother and her maternal family in the children have
also declined.

In current modern workforce, children in Aceh used to live
separately from their parent for the sake of their employment, even
when they got married, a daughter will not live with her parent as used
to be, but live with her nuclear family instead. The power and authority
of women’s parents for the new family decreased or even disappear, and
more patriarchal family household emerge. However, for the daughters

¥ Watd Keelet, “Speaking of Gender in Java” in Atkinson, Jane Moning and
Shelly Errington (eds), Power and Difference: Gender in Island Southeast Asia (Stanford:
Stanford University Press, 1990).

“° Nancy Tanner, “Mattifocality in Indonesia”, p. 139.
' Govindan Unny, Kinship Systems in South, p. 55.
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whose husband also work in the same village, they will stay with their
parents, at least until the first child is born. For a daughter who married
to someone who has to work outside their village, she will follow her
husband, instead of staying home while a husband mewnrantan as Siegel
described in his fieldwork in Pidie. The professional works have ensured
people with stable life and will allow their family to stay with them while
menrantan. With more opportunities for women to have formal education,
in which they have also to go out for their own house for the sake of
education, the opportunities to marry someone from outside her village is
becoming greater, and the tradition of same clan marriage also reduced.
The earlier ethnographical record of Aceh society showed the preference
of cousin to cousin marriage, which is no longer commonly practiced.
The extended marriage pattern also makes the eatlier matrifocal tradition
difficult to be preserved. Interestingly, amidst some changes, still the
principle that house belong to women exists in new ways. Although a
married daughter does not live any more with her parents for parents who
came from well to do family will prepare or buy a house for their daughter
upon her marriage. The house is not necessarily close to the parent’s
house or in the same compound of village like in traditional Acehnese
community. Nevertheless, the house still belongs to the daughter and is
not part of harta bersama (shared asset) with her husband.

D. Conclusion

Aceh has been a well-known matrifocal community in Indonesia,
although it has a strong adherence to Islam which has been understood
to prefer the paternal social system. The matrifocality and Islam in
Aceh live side by side. The absorption of matrifocality has been made
possible through the place reserve for the roles of adat. As long as adat
and Islam perceived as za# ngeun sifeut (inseparable), the practice of local
adat such as matrifocality will not be challenged although some principles
of matrifocal practices are not “parallel” with the Islamic values. Until
currently, Islam does not interfere and change the Acehnese matrifocality.
If this tradition is in transition at present, it is due to the state patriarchal
ideology and the penetration of nuclear family models followed by
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modernity. As long as adatis considered as inseparable to the religious life
of the community, the tradition like matrifocality will survive, although
it transforms into different form or “new” model of matrifocality.
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ISLAMISM IN POLITICS:
Integration and Persecution in Egypt

Christina DeGregorio
Texas AN University, Texas, USA

Abstract

This paper tries to portray the why in which Islamism reacted to political
constellation in the Egyptian context from the time of Anwar Sadat to of
Hosni Mubarak. It shows that the Egyptian government from time to time
often adopts a barsh policy toward any forms of extremism in the name of
Isiam. However, persecution led to nothing but the increase of radical Islamism.
This occurred because the Islamist movement failed to integrate their ideas in
the real political domain. Failure in integration to both political and social
life fueled further exclusivism.

Keywords: Islamism, Egypt, Muslim Brotherhood, Modern Arab World

A. Introduction

Moderate Islamists have attempted to integrate themselves into
the political systems of the Middle East, but have continually been
met with repression and persecution by incumbent regimes. Due to
their increasing popularity in the Arab world, state governments have
marginalized Islamists in politics by various means. These restrictions
include instituting constitutional reforms that limit their ability to
participate, bolstering support for smaller secular opposition groups
who are seen as less of a threat, delegitimizing the results of elections
where Islamists gain a majority of the popular vote, and imprisonment.
This marginalization of their political status throughout history, and in
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many cases their persecution, stimulates sentiments amongst Islamists
that participation is a lost cause to achieve their political goals. From this
repression, a divergence in political strategies emerged amidst Islamists
in the Middle East. Continued exclusion of moderate Islamists from the
political process paves the way for radical extremist groups to splinter
off and pursue more violent forms of political expression. In an effort
to understand some of the root causes for the existence of radical
extremism in the Arab world, it is critical to understand the long history
of repression and persecution suffered by a group that tried to integrate:
the Muslim Brotherhood in Egypt.

Islam as a political ideology refers to “the beliefs and practices of
those Muslims who seek to establish an Islamic state in order to enforce
obedience to the Islamic law or shari‘a derived from the Koran and the
life and sayings of the Prophet Mohammed.”" As such, Muslims who
follow this ideology seck to replace existing Western influenced political
structures with those viewed as more in line with core religious values.
The manner in which Muslims choose to establish an Islamic state varies
considerably throughout the Middle East. For Muslims in places like
Algeria and Sudan, violence and conflict are used as a means to attain
this goal.” Conversely, there exist moderate Islamists in other regions who
seek to work within existing pluralistic political frameworks to rise to
power, where they then can maintain their commitments to implement
shari‘a law? Cases of the more moderate vein of Islamism exist with
groups like the Party of Justice and Development (PJD) in Morocco,
the Islamic Action Front (IAF) in Jordan and the Muslim Brotherhood
in Egypt. Regardless of what means is used to employ political Islam,
both camps within religious political activism seek to provide solutions
to existing socio-economic, political and cultural challenges that affect
Muslim society.

Moderate Islamists choose to participate in the political process of
their respective countries for several reasons. Their decision to participate

! Caroline Cox and John Matks, The West, Islam and Islaniism: Is 1deological Isiam
Compatible with Liberal Democracy? 2™ ed. (London: Civitas, Institute for the Study of
Civil Society, 2000), p. 6.

2 Ibid
S Ibid, p. 7.
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in the legal political process stems primarily from the beliefs of the
Muslim Brotherhood in Egypt.* First, one of the key ideas promoted
by the Brotherhood is the notion of shura, or consultation.” This idea
of shura suggests that a ruler attains power only through the collective
will of the people to grant him this power, trusting that he will obey
the law.® This idea in Islamic law provides the reasoning for moderate
Islamists in the Arab world to participate in the political process. Second,
moderate Islamists accept that they have to operate within a framework
in which other political parties exist, and that these other parties have
different ideologies and goals.” Third, they accept the sovereignty of Arab
state boundaries and their autonomy, thereby abrogating their ideals of
establishing one Islamic state.® Finally, moderate Islamists understand
that operating within the existing political framework is necessary to have
a voice and achieve their objectives.” Even though moderate Islamists
recognize the legitimacy of pluralistic politics and agree to operate
within these frameworks, their desire to integrate is consistently met
with opposition.

Despite their wishes to participate in the political process, moderate
Islamists face continued challenges in the Arab world that stem from
fear of their popularity in the Middle East, and from questions regarding
their true commitment to democracy. As a result, moderate Islamists are
marginalized in politics by incumbent regimes that fear the ramifications
of Islamist participation. First and foremost, opposition groups — to
include small secular parties and Islamists -- have a difficult time wading
through the political process given the power, money and influence of

*  Marina Ottaway and Amr Hamzawy, Getting to Pluralism: Political Actors in the

Arab World (Washington, D.C.: Carnegie Endowment for International Peace, 2009),
p. 70.

*  Richard Mitchell, The Society of the Muslinm Brothers (London: Oxford University
Press, 1969), p. 243.

¢ Ibid.

7 Michael Emetson et al, Islamist Radicalisation: The Challenge for Enro-Mediterranean
Relations Brussels: Centre for European Policy Studies: 2009), p. 109.

8

Marina Ottaway and Amr Hamzawy, Getting to Pluralism,p. 70.
* Ibid.
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incumbent regimes."” Regimes use their power to place boundaries on
the extent of Islamist participation in politics in patticular.!’ Second,
opposition groups face repression by the incumbent regime. There is a
great imbalance of power between incumbent regimes and oppressed
opposition groups.'” This imbalance prevents the opposition from
“developing into sophisticated organizations capable of exerting real
pressure on the governments.”"?
reform is inert in the Middle East. Political stagnation thus occurs as a

It is for these reasons that political

result of inequitable power distributions between incumbent regimes
and opposition parties."

As a direct result of the many political challenges that moderate
Islamists face in the Middle East, there is a realization that their
patticipation efforts are futile.”” Therefore, radical groups form and
seek alternative measures to address their socio-economic and political
woes. The regimes they rebel against offer no “hope for a better life...
they offer little but oppression and despair.”'® These radical forms
of political expression are thus “reactionary” in nature.!” According
to Esposito, radical extremists develop their strategies in reaction to
repressive government policies.”® What is interesting however is that
though radical groups respond through violent means against the
repressive incumbent regimes, moderate Islamists remain committed to
non-violence as a strategy."” Radical extremists seck to overthrow the
existing regimes while moderates choose to continue operating within

Marina Ottaway and Amr Hamzawy, Getting to Pluralism,p. 5.
""" Michael Emetson ¢t al, Isiamist Radicalisation, p. 115.

Marina Ottaway and Amr Hamzawy, Getting to Pluralism,p. 6.
B 1bid.

" Ibid, p. 7.

> Michael Emerson ¢t al, Islamist Radicalisation, p. 108.

Monte Palmer and Princess Palmer, Is/amic Extremism: Causes, Diversity, &
Challenges (Lanham: Rowman & Littlefield Publishers, Inc, 2008), p. 22.

' John Esposito, Political Islam: Revolution, Radicalism, or Reform? (Boulder: Lynne
Rienner Publishers, 1997), p. 5.

8 Ibid.
19" Michael Emerson ¢t al, Islamist Radicalisation, p. 108.
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institutional frameworks.”’ This dichotomy between radical and moderate
religious activism in Islamism will be explored further through the case
of the Muslim Brotherhood in Egypt.

B. The Muslim Brotherhood: Integration and Persecution

Egyptian regimes over the past sixty years have fluctuated between
integration and persecution of Islamists in politics. There has been a
consistent history of punishment and exclusion of Islamist groups who
attempt to assimilate into the political process. This trend of exclusion
and persecution is particularly evident throughout the history of the
Muslim Brotherhood, and is highlighted here because many other
moderate and radical activists have their beliefs founded in those of the
Muslim Brotherhood. Despite their unrelenting oppression, the Muslim
Brotherhood continues to pursue non-violent means to achieve their
political goals in Egypt. Conversely, there has been a pattern of radical
extremist groups fragmenting from the Muslim Brotherhood who
seek violent means to attain their goals. It is this continued pattern of
repression and persecution of the Muslim Brotherhood in Egypt that
provides insight into the roots of radical extremism.

The Muslim Brotherhood, an Islamic activist group, was founded
by Hasan al-Banna in 1928.%' While studying in Cairo, al-Banna became
disenchanted by the corruption of educated youth who strayed from
the “Islamic way of life” in Egypt.*® After his studies, Hasan became
a teacher in the Islamic faith and moved to a town called Isma’iliyya,
a small town situated along the Suez Canal in Egypt. He taught the
“message of Islam” at the local mosques to students during the day
and parents at night.” While in Isma’iliyya, al-Banna was disturbed by
the social influences that westernization had on Muslim peoples in the
region, and in particular the western occupation of the Suez Canal.* He
also observed great disparities in economic wealth between the British

2 Tbid.

2! Richard Mitchell, The Society of Muskim, p. 8.
2 Iid, p. 4-5.

3 Ibid, p. 9.

% Iid, p. 7.
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foreign occupiers and their impoverished workers.” One day in 1928,
several poor workers from the Suez Canal project approached al-Banna
to show their admiration for his teachings, and to express their wishes
to be led by him.* It was on this day in 1928, that he officially formed
the Society of the Muslim Brothers.”’

The message of Hasan al-Banna and the Muslim Brotherhood
focuses on a return to Islam as a solution to many of the problems that
Muslim society faces. Al-Banna was concerned with Muslim disunity
arising from rival factions in Islam, western economic imperialism in
Egypt, the moral degradation of Muslim life through western social
influences, and the impact that western secular ideologies had on
Egyptian politics.®® As a solution, the Brothethood believed that the
socio-economic and political restoration of Egyptian rule should be
guided under the principles of Islam and restored to an Islamic order
under shari‘a law* According to al-Banna, Islam did not refer solely to
religion, but rather encompassed religion, culture, politics and economics.”
In Islam, he believed there was no separation between din and dawla,
religion and state.” According to al-Banna, this resurgence of Islam in
politics would follow the notion of shuzra and be fully adaptable to the
needs of a modern Muslim society.”> Thus, the Muslim Brotherhood
emerged as a moderate Islamist group at the onset that would agree
to work within the framework of modern societies, and not aim to
proselytize opposition groups. Al-Banna and the Muslim Brotherhood
gained popularity in Egypt because the group promoted progressive
reforms on issues in government, economics, education, social welfare,
public health, women’s rights and morality.”

5 Ibid

% Ibid, p. 8.

2 Ibid,

5 Ibid, p. 216-23.
2 Ibid, p. 235-6.
N Thid, p. 243.

N Tbid

2 Ibid

3 Ibid, p. 258-94.
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In the twenty year period following Egypt’s declaration of
independence from Great Britain in 1922, it was ruled under a “corrupt
and inefficient” monarchy that relied heavily on British support.” The
Muslim Brotherhood was a major opposition group to Egyptian rule
during this period, and several strands of the movement responded with
acts of violence toward the regime despite the non-violent teachings
of al-Banna. The Egyptian monarchy ultimately held Hasan al-Banna
accountable for the violent acts of his Society, and thus assassinated
him in 1949.”

1. Early Signs of Persecution under Nasser

After al-Banna was assassinated in 1949, the Muslim Brotherhood
joined forces behind the Egyptian revolution of 1952, led by the left-
leaning Free Officers’ regime and headed by General Gamal Abdul
Nasser.® After some disputes over leadership in the year following the
revolution, Nasser ultimately became president of Egyptin 1954. During
this period, tensions and conflict arose between the Muslim Brotherhood,
headed by Hudaybi (al-Banna’s successor), and Nasser. At the heart of
these tensions was the concern that Nasser intended to promote secular
Arab nationalism instead of promoting an Islamic state.”” Social, political
and religious freedoms were sacrificed in Egypt for Nasser’s desire to
unite all Arab nations under his rule.”® In 1954, there was an attempt to
assassinate Nasser, and as a result he blamed the Muslim Brotherhood.”
Between 1952 and 1960, several Brothers were condemned to death,
while many more were imprisoned indefinitely -- including Hudaybi,
the Brotherhood’s leader.* Though the assassination attempt seemed
to justify their persecution outwardly, Nasser used this opportunity to

¥ Peter R. Demant, Islam vs. Islanism: The Dilemma of the Muslim World (Westpott:
Praeger Publishers, 2000), p. 97.

3 Richard Mitchell, The Society of Muslim, p. 68-71.
36 Peter R. Demant, Islanm vs. Islamism, p. 97.

7 John Esposito and John O. Voll, Is/am and Democracy New York: Oxford
University Press, 1996), p. 174.

*# Peter R. Demant, Islam vs. Islamism, p. 98.
¥ Richatd Mitchell, The Society of Muslim, p. 157.
“ Ibid., p. 161-2.
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squash his regime’s greatest political threat: the Muslim Brotherhood.*!

Nasser’s repressiveness toward the Muslim Brotherhood caused
a divergence within Islamist thinking. Among those imprisoned was an
influential ideologue, Sayyid Qutb.** As a result of the massive political
repression of the Muslim Brotherhood at this time, Qutb viewed the
Nasser regime as the jahiliyya, or impious society that needed to be
destroyed.* According to Qutb, sovereignty belongs only to God in
Islam and not man.* Qutb believed that it was the duty of Muslims to
overthrow the jahiliyya just as the Prophet Muhammad did in the city of
Mecca during the jibad, or the struggle.” Qutb translated this into the
use of violence as the means to do so, and thus a radical base developed
within Islamist thinking.* In 1962, Qutb put his ideas into a book that
became known as Szgnposts.'” Nasser read and banned all copies that had
been produced and announced in 1965 that the Muslim Brotherhood
was conspiring against the regime, with Qutb as its leader.* Qutb was
subsequently arrested and sentenced to death in 1966.%

The continued imprisonment and execution of Islamists in
Egypt under Nasser urged small armed wings to split from the Muslim
Brotherhood, because they saw that there was no hope for Islamists in
politics.”” These radical extremists were followers of Qutb’s teachings,
considered Qutb to be a martyt, and thus rallied behind his execution.”
These extremists also thought that the moderates of the Muslim
Brotherhood possessed “cowardly” and “accomodationist” traits.” It is

' Gilles Kepel, Muslim Extremisnm in Egypt: The Prophet and the Pharaoh (Betkeley:
University of California Press, 2003), p. 12.

2 Thid.

 Tbid, p. 18.

“ Ibid, p. 13.

® Ibid.

7

7 Thid, p. 42.

8 Thid.

¥ Thid.

9 Ibid, p. 18.

' Peter R. Demant. Islans vs. Islamism, p. 103.
2 Thid.
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here where the divide within the Muslim Brotherhood becomes apparent.
Conversely, the moderates within the Muslim Brotherhood continued to
follow in the ideals of its founder, al-Banna, who denounced the use of
violence as “anti-Islamic.”* Also, Hudaybi believed that people of the
Islamic faith could only be judged by God, and were not relegated to the
judgment of man.* Therefore, most of the Muslim Brothers renounced
violence despite repression suffered by the Nasser regime.” Since the
1960s, this group has tried to separate itself from the teachings of Sayyid
Qutb.* Instead, the majority of the Brotherhood has “committed to
moderate educational and political activity, hoping to turn society around
in the long run.””’

2. Failed Attempt to Integrate Islam in Politics under Sadat

When Anwar Sadat succeeded Nasser as president in 1971, there
was a revitalization of the Islamic movement in Egypt. Egypt’s major
defeat by Israel in the 1967 “June War” signaled the end of Nasser’s
popularity and the emergence of Islamism as an alternative.” In an
effort to counter the strength of the Nasserites in the region, Sadat
committed to a resurgence of Islam in Egyptian politics. Sadat “employed
Islamic symbols and rhetoric” throughout his presidency.” Sadat made
a commitment to integrate Islam in his political affairs: he increased
the number of mosques, “legitimized the 1973 Egyptian-Israeli war as
jihad,” and freed the Muslim Brotherhood leaders from imprisonment.*
The main reason he freed and strengthened the once weakened Muslim
Brotherhood was to bolster his own legitimacy and garner public support.”!

3 Richard Mitchell, The Society of Muskim, p. 69.
3 Petet R. Demant, Islam vs. Islamism, p. 102.
> Michael Emetson e# al, Islamist Radicalisation, p. 25.

% International Crisis Group, “Islamism in North Aftica II: Egypt’s Oppot-
tunity”, ICG Middle East and North Africa Briefing (Cairo and Brussels, 20 April 2004),
p. 10.

57 Peter R. Demant, Islanm vs. Islamism, p. 102.

S Ibid, p. 98.

" John Esposito and John O. Voll, Islan and Democracy, p. 174.
0 Ibid.

1bid.
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Though the Muslim Brotherhood was weakened after imprisonment,
they took a strong stance against violence and vowed to work for change
within the political framework.®” It should be noted that after their release,
they were still not recognized by Sadat’s government as a legal party.*’

Conversely, radical extremists splintered off once the Muslim
Brotherhood was freed from repression. Their fervor streamed from
their experiences of imprisonment and persecution by the government,
and believed the government to be anti-Islamic.®* Theses radical
groups saw peaceful participation was not an option for Muslims in the
political process, and thus sought to use violent means to overthrow
the government.” When Sadat freed the Muslim Brotherhood from
imprisonment, he also empowered radicals from this group who
countered Sadat’s leftist opposition. The jihadists wanted Sadat to form
an Islamic state, but he rejected their wishes. These groups ultimately
gained popularity and strength due to a lack of public support for Sadat’s
regime.%

After reviving the Islamic movement, Sadat came to fear the
popular support that the Muslim Brotherhood had gained in Egypt.
He began to view this group as a political threat to his regime, just as
Nasser felt a decade before. There were several occurrences in Egypt
that augmented these fears. First, Islamic student associations throughout
Egypt were gaining widespread support within their universities and posed
a formidable threat by their numbers.” Second, the Muslim Brotherhood
and al-Jama’a al-Islamiyya (a radical splinter of the Brotherhood) criticized
Sadat for the concessions he made in the peace treaty with Israelin 1979,
his support for the Shah of Iran, and his liberalized economic policies
that were seen as too “western.”® Finally, both moderate and radical

2 Ibid, p. 175.
5 Ibid,, p. 174.
“ Ihid, p. 175.
S Ibid

6 Ray Takeyh and Nikolas Gvosdev, The Receding Shadow of the Prophet: The Rise
and Fall of Radical Political Islam (Westport: Praeger Publishers, 2004), p. 61.

7 Nachman Tal, Radical Islan: in Egypt and Jordan (Btighton: Sussex Academic
Press, 2005), p. 38.

% Ibid.
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branches of the Brotherhood felt that Sadat’s policies would reopen the
door to increased Western economic and social influences in the region,
and thus compromise Islamic mores.*”

As a result, Sadat reversed his support for the Islamist movement
and reverted to repressive measures against the Muslim Brotherhood.
He came to be known as “the Pharaoh” by radical groups. He instead
promoted a separation of religion and state, reversed his position on the
privatization of mosques, prohibited Islamic student unions from forming,
and marginalized the political status of the Muslim Brotherhood.” In
addition, he modified electoral laws in 1976 which made it difficult for
groups like the Muslim Brotherhood to form legal political parties.” This
suppression ultimately resulted in the imprisonment of many Islamic
thinkers from the public strata, and sadly in the assassination of Sadat
in 1981 by members from the radical group, al-Jihad al-Islamiyya.”

3. Integration and Persecution under Mubarak

When President Mohammad Hosni Mubarak assumed leadership
of the National Democratic Party (NDP) in Egyptin 1982, he was more
receptive to the moderate Muslim Brotherhood than his predecessor had
been in the recent years. He allowed this group to openly operate out of
their headquarters in downtown Cairo, and even gave the group rights
to contest parliamentary elections in 1984 and 1987.7 This tolerance was
due in large part for several reasons. First, President Mubarak did not
have any political leanings prior to his election as Vice-President under
Anwar Sadat in 1975.7* Second, he was not part of the generation that
followed Nasser, and thus did not harbor any of the same tensions that
had existed previously with the Muslim Brotherhood.” Third, given
the public distaste for the government and the rise in radical extremism

% John Esposito and John O. Voll, Is/ans and Democracy, p. 175.
" Ibid, p. 176.

" Hesham Al-Awadi, In Pursuit of Legitimacy: The Muslim Brothers and Mubarak,
71982-2000 (LLondon: Tauris Academic Studies, 2004), p. 79.

> Monte Palmer and Princess Palmet, Islamic Extremism, p. 121.
" Hesham Al-Awadi, In Pursuit of Legitimacy, p. 2.

™ Ibid., p. 50.

™ Ibid.
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following the Sadat era, President Mubarak acted prudently against any
forms of public oppression of the group.” Therefore, Mubarak needed to
regain public support for the government and needed the reinforcements
of the majority opposition group, the Muslim Brotherhood.”

In the early 1990s, the Mubarak regime continued to extend an
olive branch to the Muslim Brotherhood in an effort to overpower
radical Islamists in the region. He did this by distinguishing between
two groups of Islamists in Egypt: those which use peaceful means to
operate within the current political system, and those who use violent
tactics to overthrow the government.” As such, the regime opened up a
“dialogue” with the Muslim Brotherhood to counter the violent threat
together.” With their greater acceptance, their desire increased for political
participation. In 1994, the Muslim Brotherhood conducted internal party
elections in 1994 in an effort to work within the political system, yet
faced backlash by the regime who viewed these efforts as a threat to
the existing government.® This backlash resulted in a dismemberment
of the Muslim Brotherhood political faction, and a slide back into
exclusion from political assimilation.’! Once again, this repression fueled
subsequent radical sentiments by violent strands of Islamist activists.
Before President Mubarak’s inevitable reelection for a third time in 1995,
a radical extremist made an attempt on his life during his trip to Ethiopia.*
The regime reacted by instituting harsh security measures in response to
the extremist threat. The regime’s repressive measures were taken against
all Islamists, including the Muslim Brotherhood. Mubarak’s regime thus
arrested and imprisoned key figureheads in this organization as a result.*?

7

7 Ibid., p. 53.

" Michael Emetson e# al, Islamist Radicalisation, p. 42.
" Ibid.

% Ibid, p. 43.
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8 Hesham Al-Awadi, In Pursuit of Legitimacy, p. 189.
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C. Radical Extremism: a Response

Radical extremists are motivated by some of the same goals as
moderate Islamists: by politics, social and economic inequalities, military
intervention of Western states, and the Arab world’s loss in the 1967
war with Israel.* The difference between these two groups lies in their
beliefs on governance and in the means by which they seek change.
First, moderate Islamists believe in shura or consultation, while radical
extremists believe in jakimiyya, or governance by God alone. Second,
unlike the moderate Islamists who follow the moderate teachings of
Hasan al-Banna, radical splinters from this group follow Sayyid Qutb’s
teachings and seek revolution and violence as a means to achieve their
political goals.® Unlike their moderate counterparts who are willing to
work within pluralistic political frameworks, radical extremists seek to
“destabilize the state through sporadic acts of violence.”® Radical Islam
“has proven seductive to those on the margins of society, excluded from
wealth and power, and the inequities in many Muslim societies have
provided fertile fodder for Islamist agitation.”” Thus, the marginalization
and persecution of Islamists in the political strata by presiding regimes,
has played a significant role in the ascendance of radical extremist groups.

1. Origins of Jibadists in Egypt

As detailed throughout the history of the Muslim Brotherhood
in Egypt, the ideologies of radical extremist groups that splintered were
based in the teachings of Sayyid Qutb. As mentioned before, Qutb
believed that Nasser’s government at the time represented the jabiliyya, or
an impious society.® According to Qutb, the jabiliyya must be destroyed
as the Prophet Muhammad destroyed the impious city of Mecca through
Jjihad® He also felt that political reform was a waste of time because
it “only served to corrupt Muslims and strengthen the enemies of

8 Nachman Tal, Radical Islam, p. 4.

8 Thid.

8 Ray Takeyh and Nikolas Gvosdev, The Receding Shadow, p. 61.
¥ Ibid, p. 14.

8 Gilles Kepel, Muslin: Exctremism in Egypt, p. 13.

% Ibid., p. 18.
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Islam.””" Radical extremists that follow Sayyid Qutb, put his teachings
to practice.” Thus, radical extremists feel that jibad, or the struggle, is
necessary to achieve their socio-economic and political goals as did
Qutb.”? In the 1970s and 1980s, Qutb’s teachings were popular amongst
university students in Egypt, who joined these radical extremist groups.”
University students turned to radical extremism due to their repression
and imprisonment suffered under the Sadat regime, and because of their
rejection of his liberal socio-economic policies in Egypt.”

Beginning under Sadat’s regime, two main radical extremist groups
splintered from the Muslim Brotherhood: al-Jihad al-Islamiyya (EI]) and
al-Jama’a al-Islamiyya. Both groups sought to overthrow state government
and were the leaders in conducting acts of violence in Egypt through
to the late 1990s.”” The main difference between the two existed with
regards to their “social and geographical environment.””® Both groups
were believed to have collaborated in Sadat’s assassination in 1981,
resulting in the arrest of their leaders and their subsequent execution.”

The EIJ formed in Cairo and Giza in 1979 under the leadership
of Mohammad Abdel Salam Farag, who adopted Qutb’s ideologies.” In
his work entitled The Neglected Duty, Farag draws on the ideas of Qutb
and another ideologue, Ibn Taymiyya, proposing that jibad is the sixth
pillar of Islam.” In particulat, Farag believed that “the decline of Muslim
societies was made possible by those who had lulled the community into
believing that jihad was non-violent. . .the restoration of the Muslim world
to the straight path of Islam hinged on reclaiming the true meaning of

% Monte Palmer and Princess Palmet, Islamic Extremism, p. 86.

' Nachman Tal, Radical Isiam, p. 25.
%2 Monte Palmer and Princess Palmet, Iskamic Extremism, p. 86-7.
% Gilles Kepel, Muslin: Exctremism in Egypt, p. 155.

% Ibid., p. 129-38.

% Nachman Tal, Radical Islam, p. 25.

% Ibid, p. 26.

7 Michael Emerson et al, Islamist Radicalisation, p. 35; Nachman Tal, Radical Isiam,
p. 27.

% Nachman Tal, Radical Islam, p. 27.

% John Esposito, Unboly War: Terror In The Name of Islam (Oxford: Oxford
University Press, 2002), p. 62.
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Jihad...the neglected requirement of Islam.”'" Therefore, Farag and his
followers in the ElJ believed that the violent overthrow of the state and
its rulers was necessary, and it was the “obligation for all true believers.”!"!
Thus, the EIJ rejected the thought of working within the framework of
the current political system and sought instead to “destabilize the state
through sporadic acts of violence.”'" They targeted killings of key state
officials, and sought the establishment of an Islamic state led by a caliph.'”
It was believed that this goal could only be achieved through jibad. In
1998, Dr. Ayman al-Zawabhiri, leader of the ElJ, became affiliated with
Osama bin Laden’s al-Qai’da network. In 2001, the EIJ officially became
a part of al-Qai'da.'™

Al-Jama’a al-Islamiyya was founded in 1973 in the poorer regions
of Upper Egypt, Minya and Assiut.'”® Al-Jama’a’s rebellion against the
state stemmed from its poor economic conditions in Upper Egypt, the
high unemployment rate amongst youth, and a strong hatred for Sadat’s
regime.'” Unlike the EIJ, al-Jama’a targeted killings on Egyptian society in
addition to state officials in Egypt."”” The goals of this organization were
to eradicate the regime and restore an Islamic state led by shari‘a law, and
to commence a jibad against the “enemies of Allah” which included the
state and its supporters.'”™ Thus, violence was used to attain their goals.

The constant pattern of political repression and persecution
faced by moderate Islamist parties from the Nasser regime through to
the current Mubarak regime, has been met with a pattern of revolt and
violence. While the long history of the Muslim Brotherhood has shown
that this moderate Islamist group continues its struggle for political
participation amidst resistance from the state, its persecution over the
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192 Ray Takeyh and Nikolas Gvosdev, The Receding Shadow, p. 61.
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past sixty years has fueled radical sentiments and the formation of violent
extremist groups like the EIJ and al-Jama’a al-Islamiyya.

In recent years, the Muslim Brotherhood has continued to be
suppressed from the political strata by the Mubarak regime. In 2005,
though still not recognized as a political party, the Muslim Brotherhood
won a majority 20% of seats in the patliamentary elections."”” The Muslim
Brotherhood emerged as the largest opposition group to the regime
seeking political reform, and thus faced subsequent repression by the
NDP. Mubarak’s regime responded by instituting several legal and security
measures that limited Muslim Brotherhood participation in politics
further. The regime restricted their ability to run in future elections, to
serve in parliament, and imprisoned many of their supporters and key
leaders."” In an effort to moderate their position further, the Muslim
Brotherhood separated their political stance from their religious beliefs in
2007 by expressing their desire to run as an independent political party,
at the risk of alienating themselves from the entire Society.'"! As a result,
President Mubarak solidified his stance against the Muslim Brotherhood
by amending Article 5 of the Constitution in 2007, to continue the ban on
“the formation of a political party by the Muslim Brotherhood.”'"? These
amendments went a step further and forbid “any political activity within
any religious frame of reference.”'” This stipulation further restricts
the Muslim Brotherhood who has attempted to separate its political
platform from its religious beliefs in the hopes of participation."* These
additional measures to crackdown on a moderate, non-violent Islamist
group that seeks participation in the political process continue to fuel

radical sentiments.'"

19 International Crisis Group, “Egypt’s Muslim Brothers: Confrontation or
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2. Is Islamist Integration Possible under the NDP?2

The short answer is no. President Mubarak’s son, Gamal is
likely to be his predecessor in the next 2011 presidential election and
will likely continue the ruling line of the National Democratic Party.''¢
Opposition parties to the NDP believe there will only be hope for free
and fair democratic elections in Egypt if someone from the outside
wins over the incumbent regime in the next presidential election."” In
catly December 2009, former head of the IAEA, Mohamed ElBaradei,
announced his interest in running in the next election only if it is free
and “transparent.”'"® He also claimed that he wants the elections opened
up to all political parties, which would include the Muslim Brotherhood.'"
The liberalization of the political system in Egypt in the next presidential
clection could pave the way for a new direction in leadership, one that is
more representative of the people.

Radical extremists may resort to violence again if the NDP remains
in power and remains immobile on liberalizing the political process.'*
While President Mubarak’s amendments to the Constitution in 2007
further excluded the Muslim Brotherhood from the political process,
they also fueled radical extremist sentiments.””’ Ayman al-Zawahiri,
lieutenant to Osama bin Laden, stated that the amendments to the
Egyptian Constitution in 2007 “are a blow to everyone who took the
path of elections to enact change in Egypt.”'* In addition, in response
to the increased security measures taken by the Mubarak regime, there
are concerns that younger members of the Muslim Brotherhood, namely

" Sheera Frenkel, “Mohamed ElBaradei Considetrs Running
in Egypt Presidential Elections”, Times Online, 05 December 2009, Cairo,
http:/ /www.timesonline.co.uk/tol/news/wotld/middle_east/article6945326.ece, ac-
cessed on 08 December 2009.
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university students, may resort to violence.'” In January of 2008, The
International Crisis Group conducted an interview with Khalil Al-Anani,
an expert on Islamist groups in the region, who suggested that continued
repression by the Mubarak regime toward the Muslim Brotherhood will
move younger members of this organization to violence as an alternative.'*
He also claimed that these young members feel that they will not achieve
any of their goals by engaging in the political process, judging by the
failures of the Muslim Brotherhood to integrate.'” These divergent
thoughts are not all that new to splintered factions of the Muslim
Brotherhood, but rather another instance of history repeating itself.

D. Conclusion

As this research has shown, there has been a cyclical history in
Egypt in terms of Islamist attempts at integration in politics, their
subsequent repression by the government, followed by the splintering
of radical extremist groups. This dichotomy between Islamist integration
and persecution from politics in Egypt reverberates from the time of
the Nasser regime through to the current Mubarak regime. Al-Awadi
reiterates this point in 2004 when he says, “from the founding of the
movement in 1927, the relationship between the Muslim Brothers and the
Egyptian regimes followed a sort of cyclical pattern that usually began
with an accommodation or an alliance, and ended with confrontation.”'?
The consistent denial of integration of the Muslim Brotherhood and
their long history of persecution, have repeatedly fueled radical extremist
behavior over the last sixty years. In order to stem the tide of radical
extremist behavior in the future, Egypt needs to liberalize its political
system and open it up to all political parties, including the Muslim
Brotherhood. Great power politics have influenced the decisions to
repress this group over time, since they pose and have posed the largest
opposition threat to the Nasser, Sadat and Mubarak regimes in Egypt.
These regimes have all sought to squash their largest political rival in an

'3 International Crisis Group, “Egypt’s Muslim Brothers”, p. 10.
24 Ibid, p. 22.
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effort to preserve their strongholds in Egypt. If this pattern continues,
and Islamists and other opposition groups feel that political participation
is a waste of time just as Qutb did before, more radical extremist groups
will splinter from the main movement. Therefore, only the integration
of Islamists in the political process in Egypt will dispel radical extremist
beliefs that a peaceful movement for reform is impossible. The realization
that political goals may be achieved through peaceful means may help to
resolve one of the root causes of radical extremism in modern day society.
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ZAKAT AND THE CONCEPT OF OWNERSHIP
IN ISLAM: Yusuf Qaradawi’s Perspective on Islamic
Economics
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Abstact

Looking at the two functions of ownership which include the individual and
social, Qaradawi explores such a relationship and analyzes its implication
Jor social justice. Zakat has multiple functions: the religions, economic, and
social. It constitutes the earliest concept of mutual social responsibility proposed
by Islam to achieve social justice. Zakat serves as a means to both guarantee
social security and strengthen social solidarity. From this perspective, Qaradawi
moves forward to link up the concept of akat with the Islamic system of
economics. The linkage between zakat and the Islamic system of economics
25 vistble in the ways Qaradawi investigates various aspects of ownership and
zakat in Islam. This can particularly be seen in bis analysis that the concept
of Islamic insurance coberes with the interpretation of al-gharimin, one of
the groups deserving to the income of zakat and in bis emphasis that mutnal
social responsibility, which ainms to fulfill the needs of adeguate livelibood, can
be supplied only by zakat. This article argues that these views in turn confirm
Qaradawi’s concern with the importance of zakat as the foundation of both
the social and economic systems of Islam. This article also emphasizes that, for
Qaradawi, different from voluntary charity that can only fulfill the minimum
requirement of the needs of livelihood, zakat can supply the answer to cover
all the needs of livelibood of Muslim society.

Keywords: zakat, Islamic economics, Qaradawi, security, solidarity
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A. Introduction

Islamic economics is closely related to the concept of ownership
according to Islamic doctrine. This can be seen by looking at the function
of ownership, which serves not only the individual but also society. The
social function of ownership can be found in the doctrine of zakat,
which should be paid by the owner of wealth to people deserving it.
Yusuf Qaradawi has clear views on this issue as he has written a number
of books discussing the system of Islamic economics, in general, and
gakatin particular. Qaradawi is a prominent scholar in the Muslim world.
Despite his links with the Muslim Brotherhood (I&bwan al-Muskimin) in
Egypt, he appears to be an independent, moderate scholar concerned with
a variety of fundamental issues in Islam, including those of Islamic law
and social justice. He wrote a number of books on Islamic jurisprudence
(figh). Some of his books are influential and referred to by Muslims around
the world. His lengthy volume on zakat is one the most influential figh
books among Muslims today.

This article attempts to provide an overview of the concept of zakat
and its relationship to the concept of ownership. It focuses on Qaradawi’s
thoughts on zakat, which he believed to have multiple functions, including
the religious, economic and social. Qaradawi’s understanding of zazkat then
gives insight regarding the eatliest concept of mutual social responsibility
(al-takaful al-ijtima ‘) in Islam. For zakat holds, in addition to its religious
function as a ritual, roles of social security (a/-#a min al-jjtima%) and social
solidarity (al-daman al-ijtima‘), both of which are, in turn, closely linked
to the Islamic system of economics.

B. Yusuf Qaradawi and His Concepts of 3244/ and Ownership in
Islam

Writing a number of books, Qaradawi has focused on social
problems and how they should be solved. Considering that zakat
constitutes the most relevant means for solving such social problems,
he dedicates most of his work to zakat. Born in 1926, in Saft Turab,
Gharbiyya Province, Egypt, he grew up among many famous Shaykhs
and is known as a scholar, an author, and a researcher.

Having a broad concern for social questions and the struggle
against poverty, he encourages rich people to care for the poor. He was
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the first person who called for the establishment of the International
Association of Islamic Relief to help Muslims who face poverty and
disease.

He has written a number of books and articles. His articles and
research papers have appeared in many Arabic and Islamic journals
and magazines.! He has also issued many fatwas, some of which were
published in the Majallat a/-Minbar, which is published by the Ministry
of Awqaf of Egyptand Majallat Nur al-Islam,? which is managed by the
‘lama’ of Guidance and Counselling in Azhar.” Indeed, his writings have
obtained general acceptance among all sectors of the Muslim world. For
example, his book a/-Halal wal-Haram: fil-Islam is taken as an important
book by Malay Muslims and some other Muslim groups in deciding
Islamic laws for the problems of daily life, like the problems of food and
drink. This has led to translations of some of his works into languages
other than Arabic. Some of them have been reprinted.*

In the Muslim world Yusuf Qaradawi is regarded as one of the
most influential thinkers. In the 1980s and 1990s, he played a role in
guiding the thoughts of Muslim youth.” He is a man of great principle,
especially in the fight against external propaganda and internal deviation.
He stands firm on the truth of Islam. He rejects deviation by fanatics
and suppresses deviant teachings. He also opposes narrow interpretations

' See Qaradawi, Huda al-Islam: Fatawa Mun‘asira (Lebanon: Dar Afaq al-Ghad,
1401/1981), p. 8.

> 'This magazine is not to be confused with the first al-Azhar journal, the

monthly Naur al-Islan (Light of Islam), the first issue of which was published in 1930.
When Al-Maraghi took office for the second time, the name was changed into Maja/lat
al-Azhar. See Jacob Skovgaard Peterson, Defining Islam for the Egyptian State: Muftis and
Fatwas of the Dar al-Ifta’ (Leiden & New York: E.J. Brill, 1997), p. 152.

*  Qaradawi, Fatawa Mu asira, p. 8.

* JJ.G. Jansen recorded that the book A/-Halal wal-Haram fil-Islam has been
translated into other languages, amongst them Turkish. It also, he said, has been re-

printed several times all over the Muslim world. See ].].G. Jansen, The Dual Nature of
Islamic Fundamentalism (London: Hurst & Company Ltd, 1997), p. 150.

> To illustrate this case, the letters of comments and supports for the website
launched for Yusuf Qaradawi are, as I myself have found, mostly from the young
Muslims. They have given great support and seemed to be interested in joining the
membership for this project. See http://www.Qaradawi.net.
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by ignorant people. He is an eminent Muslim figure with regards to his
knowledge, thinking, jihad and da‘wa. He is also involved in the media,
for example on television in Qatar. By all accounts Yusuf Qaradawi is
a popular author on the themes of Islamic jurisprudence. It is then not
surprising that the 1997 award in the field of jurisprudence studies went
to him.

His book Figh al-Zaka is probably the most comprehensive work
in the area of zakat. The well-known Pakistani writer and activist Abu
al-A’la al-Mawdudi commented on this book saying that it is the book
of the century on Islamic jurisprudence (figh).

Literally, meaning “purification” and “growth”,® and taken from
the verb zaka which signifies “to thrive”,
be pure,”” according to Qaradawi, zakat can be attributed to both thing
and person. Referring to al-Mu jam al-Wasit, he quotes zaka al-shay’, which

to be wholesome”, and “to

means “something grows and develops”, and zwka fulan, which means
“someone thrives and is proper (salaha)”, to show the literal meaning

of zakat. Then, zakat, from his point of view, literally means, besides

2 <« 28

, “purification”, and “piety”, also “growth.
of the “growth” and “purification” are not only attributed to the wealth
but also to the person who performs the zakar.

“benediction The meaning

The word zakat developed into a technical term meaning “giving
a certain amount of wealth to the right owners.”” In this sense, wama’
from various schools of Islamic law have defined zukat differently. They
agreed, however, that gwkat means the action of fulfilling an obligation
which is precisely fixed and which concerns one’s possession.'” For
Qaradawi, zakat applies to the fixed amount of wealth which God has
defined for the right owners."

¢ See, for example, ‘Abd al-Rahman al-Jaziti, a/-Figh ‘ala al-Madhabib al-Arba‘a
(Lebanon: Dar al-Kutub, 1986/1400), p. 590, and Wahbah al-Zuhayli, a/-Figh al-Isiami
wa-Adillatubu, Vol. IV (Damascus: Dar al-Fikr, 1997), p. 729.

7 Zyril Glasse, (ed.), The Concise Encyclopedia of Islan (London: Cyril Glasse and
Stacey International, 1989), p. 430.

¢ Qaradawi, Figh al-Zaka (Cairo: Maktabat Wahba, 1994), p. 53.
°  See al-Jaziti, al-Figh ‘ala al-Madhahib, p. 590.

10 Zuhayli, ALFigh al-Iskami, p. 731.

" Qaradawi, Figh al-Zaka, p. 53.
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In the Qut’an and the Prophetic tradition zakat is called sadaga.'?
Al-Mawardi even said that “jadaqa is zakat and zakatis sadaga”, and “they
differ in the name but meet in the meaning.””” Nevertheless, according
to Qaradawi, zwkat has to be differentiated from sadaga. Zakat, which
is commonly defined as a form of charity, almsgiving, donation or
contribution, differs from sadaga, which in later Islamic usage commonly
means “voluntary alms”. In this respect, wkat means the prescribed
“legal alms”, whose amount is fixed.' The difference between zakar and
sadaga, therefore, lies primarily in the fact that zakat is a formal duty not
subject to choice, and Qaradawi agreed that the word sadaga denotes only
voluntary alms. This is because, according to him, custom has corrupted
its meaning. Sadaga is then, for him, every gift given to the beggar or the
deprived based on the feeling of the individual.

Zakatis an obligation which lies in ownership. Ownership itself in
Islam refers to al-milk, which differs from al-mal. Al-mal which literally
means ‘wealth’ or ‘property’ is defined in different ways. The Shafi’ites,
Malikites, and Hanbalites maintained that #/~mal includes both usufruct
(al-manafi’) and the material (al-a‘yan). Different from them, Hanafites
maintained that a/-mal includes only the material, as it is only the material
which can be possessed and utilized. Thus, in the opinion of the
Hanafites, the usufruct can not be considered mal.®

2 'The wotd sadaga, which according to some ‘#lama’ means both obligatory
(zakat) and recommended sadaga, has resulted in the dispute among the ‘wlama’ over
the kind of sadaga that the Prophet’s family is not allowed to take from. Because, it
was stated in a Jadith that the Prophet’s family are not allowed to eat from sadaga. So, it
was the word sadaga, and not the word zakat, used in the padith. The padith states that
the Prophet, when Hasan b. Ali took dates as sadaga and ate them, asked him to throw
them away and said that his family were not allowed to eat from gifts. Nonetheless, the
majority of the ‘ulama’ agreed that it is the obligatory sadaga (zakat) that the Prophet’s
family are not allowed to take from. For detailed discussion, see Rashid Rida, A/-Manar
(Majallat Thmiyya Adabiyya), Vol. VIII, 190, p. 21.

3 See Qatadawi, Figh al-Zaka, p. 56. See also Nicolas P. Aghnides, Mobammedan
Heories of Finance New york: Columbia University, 1916), p. 204. For detailed discussion
about Mawardi’s opinion on this matter see Mawardi, a/~Ahkan al-Sunltaniyya (Lebanon:
Dar al-Kutub al-‘Alamiyya), p. 145

" W. Montgomery Watt, Mubammad at Medina (Oxford: Clarendon Press,1956),
p. 369

Y5 Al-Jaziti, al-Figh., 634.
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Qaradawi was inclined to accept the definition of al-mal given by
the Hanafites. For Qaradawi the definition given by the Hanafites is the
closest definition to the literal meaning of a/-mal mentioned in Arabic
dictionaries. This definition, he argued, can be connected to Islamic
principles of obligation of zakat. He claimed that zakat is only applied
to the material (a/-a‘yan) and not to usufruct (al-manafi’), because, in his
view, usufruct can neither be kept in a public treasury (bayt al-mal) nor
can it be distributed to the recipients of zakat. It seems to be clear that
Qaradawi defined a/mal as to connect it with the obligation of zakat,
which can only be levied on the material."

The disagreement about defining a/-»alhas a connection with the
confusion of the wlama’in defining al-milk. Al-milk is alegal term denoting
ownership. It is taken from the word malaka meaning “to own”."” The
owner or the person exercising ownership is called #alik, but this word
is rarely used."® Rabb al-mal ot sahib al-mal are preferred to it. Al-Jurjani
defined the term al-milk as “alegal relationship (al-ittisal al-shar%) between
person and a thing (shay’), which allows that person to dispose of it to the
exclusion of everyone else”.”” Classical Muslim jurists confused the right
of ownership with the thing which is its object. For them, ownership is
not a right (hagq), but a piece of property which has become ownership.
The debate then arises in effect from the fact that in Islamic law, a piece
of property can only be corporeal and material, and a thing which is not
considered to be a piece of property cannot be the object of an act of
disposition.”

Wahbah al-Zuhayli, on the other hand, defined al-wilk as a thing
that man owns whether it is material or usufruct. Based on this, he
maintained that the Hanafites claim that al-wilk is more general than
property ot wealth (a/-mal) can be accepted.” Like al-Zuhayli, Qaradawi
viewed al-milk as including the material and usufruct. Therefore, what he
means by ownership in this discussion is the material (a/-7zal).

16 Qaradawi, Figh al-Zaka, p. 144.

7 AM. Declambre, “Milk”, in The Encyclopaedia of Isiam, Vol. V11, 1993, p. 60.
8 Ibid.

Y Ibid.

2 Thid., p. 61.

2 Al-Zuhayli, al-Figh al-Islani, p. 92.
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C. Zakat as a Social Function of Ownership

Islam puts itself in an intermediate position toward ownership.
This intermediate position of Islam toward ownership appears between
the fanatic adherents of capitalism and socialism. This is what Qaradawi
believed in regard to the permissibility of ptivate ownership in Islam.*
Islam, he taught, has permitted private ownership and deemed it to be
a principle of the establishment of the economy.

According to Qaradawi, when a person receives wealth in legal ways
according to the shari‘a, such as through work, he or she has authority over
it. This authority is, however, within established limitations. He therefore
reminds us that Islam prohibits the owners of wealth from using their
wealth to wreak damage and danger on the earth. It also prohibits them
from developing it in ways that contradict the shari‘a or Islamic values
and ethics, like selling prohibited materials such as alcoholic drinks.”

Besides, Islam also reminds us that there are rights of other people
to our wealth or ownership. Such rights have to be given to such people
as indicated in the Qut’an. Zakat is one of the best examples of how
such rights could be fulfilled and how the owners could make their wealth
serve society. And Qaradawi makes clear arguments for it by stressing
that zakat has three functions. The first is that zakat is a form of worship
like prayer and fasting. The second is that zakat s a source of income for
the state in the financial and economic systems of Islam. The last is that
zakat is the first institution for a mutual social responsibility in Islam.*

The first function concerns gukar’s basic religious value. Qaradawi
stressed that the Qur'an always mentions zakat in conjunction with prayer
(salah). This indicates a strong relation between the two obligations. He
explained that prayer is the pillar of religion and zakat is its bridge. 1f
someone is able to cross this bridge, he will be saved. The call for zwkat, in
the Qur'an, is therefore always preceded by the call to prayer.” The second
function stresses economic values, as paying zzkat brings money back
into circulation. The third function in gwkat aims to free the community

* Qatadawi, Dawr al-Qiyam, p. 109.
» Ibid.

* See Qaradawi, Figh al-Zaka, p. 7-8.
> Qaradawi, Mushkilat al-Fagr, p. 68.
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from poverty. Concerning the two last functions, Qaradawi noted that
gakat is not a mere obligation which is only related to religion but also
is grounded in economics and social welfare.

Qaradawi insisted that gakatin the Islamic system reveals its various
functions in a Muslim society, including religious, economic and social
functions. These three functions combined express the fact that the
obligation of zakat is rooted in ownership. As a religious function zakat
is a manifestation of the belief that God is the sole owner of everything
in the universe. What men hold is a trust which God made and a deposit
which God gave. In its economic function, zakat gives strong support to
the investment of wealth for the benefit of society, and leads us to stop
hoarding wealth. As a result, the differences between classes and groups
can be reduced. And in its social function, zzkat gives stability to social
life. It eradicates class hatred within society and stimulates a feeling of
brotherhood and solidarity instead.

It goes without saying that zwkat is concerned with ownership and
its benefit is closely related to society and its economic life. It regulates
the minimum contribution of wealth, making it a religious obligation
from which the individual cannot free himself, or make concessions,
since it is the right of society to be devoted to the benefit of the needy
and disabled.”

The relationship between zakat and the social function of
ownership can also be traced back to the concept of giving vicegerency
(al-istifhlaf). Qaradawi demonstrated that the basis of this concept is the
teaching that states that God is the absolute owner of everything in earth.
The Qur'an states “Yea, to Allah belongs all that is in the heavens and on
carth...” (al-Najm: 31) and ““To Him belongs what is in the heavens and on
earth, and all between them...” (Taha: 6). God is the creator and ownet.
What men have produced (munta)) is a creation from God’s creation.

Qaradawi intended to clearly underline that people are only
stewards (mustakhlafun). They are only entrusted employees who have
to develop and spend the wealth they get, and they have to benefit from
it. Therefore, in his view, the wealth that people gain is a blessing from

% Dr. Ebrahim M. A. El-Khouly, “Islam and the Pillars of its Faith”, in Salem
Azzam (ed.), Islam and Contemporary Society (London and New York: Longman, 1982),
p. 122.
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God. People can claim that it is gained from their work and effort.
However, he said, people are not to forget the spiritual power of God,
the first cause of the universe. The Qur'an says: “And Ye have no good
thing but is from Allah...” (al-Nahl: 53). This teaching, he asserted, has
to be applied in both individual and social life as faith, a doctrine and
a way of life. Therefore, people should not be reluctant to give a fixed
portion (obligatory sadaga or zakat) and another unfixed portion (other
sadaga) out of their wealth.

Qaradawi further believed that the concept of giving vicegerency
(al-istikhlaf) influences social and economical life. This influence,
according to him, explains the relationship between the obligation of
gakat and ownership. Notice the influence of this concept as pointed
out by Qaradawi:

Firstly, this concept lessens a feeling of arrogance so that the rich will
humbly get wealth from their work, for they are aware that the wealth
belongs to God, and they are only the stewards who have to develop and
take benefit from it. The wealth will be of little importance to its owners.
As a result, they will easily disperse their wealth to relieve the poor. After
all, they are more likely to accept Islamic rule and guidance concerning
the management of wealth, for they also realize that Islamic rules are
revealed by the true and original owner of wealth. Secondly, the concept
of giving vicegerency gives the government justification for calling upon
people to provide financial help, with which the state can cover the needs
of the needy and fulfill both religious and government public interests.
Besides, it also gives Muslim society a right of supervision (ragaba) over
the wealthy. Muslim society in turn can take over authority of the wealth,
if he is notable to control the limits of deputyship (a/-wakala). After all, it
gives the poor and deprived encouragement to demand their rights from
the rich and gives them awareness of the fixed portion of the wealth of
the rich that God has entrusted to them.”’

The first chain of influence is directed to the owners of wealth.
Meanwhile, the second is directed to the state and society as the
supervisors, and to the poor and the deprived as those who have a share
in the wealth. From this point of view, Qaradawi intended to stress that
the permissibility of private ownership does not negate the connection

7 Qaradawi, Dawr al-Qiyam, p. 49-52.
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between wealth and its legal claims (hugng), one of which is zakat. Here
thus also lies the relevance of the concept of gakat within the system of
economy in Islam, which Qaradawi further describes by saying that the
wealth in people’s hands is a “trust” (@zana) from God. The wealthy are
the trustees. God is the trustor, to whom the trust should be returned.
He claimed that it is completely wrong if people declare that wealth
belongs absolutely to themselves.

Itis interesting to mention here that, with regard to this, Qaradawi
approvingly cited Auguste Comte, one of the founders of sociology,
who, according to the Arabic translation used by Qaradawi, stated that
richness is a social function.”® Comte indeed asserted that the rich are
employees in a social system (al-nigam al-ijtima ‘). This means that being
employees, the rich must be responsible for their tasks. If they fulfill
their tasks, they deserve to continue in their position as employees,
but otherwise, they can be removed.” Qaradawi commented on this
statement saying that it is an excellent idea. However, as a Muslim thinker,
he immediately referred to the Qur'an and said that such a function has
also been established in Islam. The Qur'an says: “And spend in charity
out of the substance whereof He has made you heirs,” (al-Hadid: 7).
Elsewhere the Qut’an says: “If you are grateful, I will add more favors
unto you, but if you show ingratitude, truly my punishment is terrible
indeed,” (Ibrahim: 7). He approved of the teaching that the rich are not
to allowed to manage and use this wealth according to their own plans
and wishes.” Nevertheless, by saying this he did not intend to indicate
that Islam dismisses the right of private ownership and disapproves of
something many people approve of. In fact, he reiterates that Islam calls
upon people to collect wealth. Moreover, he believed that work is also
considered to be an act of devotion (7bada) and struggle (jibad) for the
sake of God.

% Ibid., p. 52. Yusuf Qaradawi’s referring to Comte shows that he is not reluctant
to borrow ideas from a Western scholar. Nonetheless, since he discussed the matter in
the Islamic perspective, he also cited the Qur'an.

» Ibid.
% Qaradawi, Figh al-Zaka, p. 1544.
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Further Qaradawi emphasizes that work aims to create a good life.
Attempting to create a good life, in his view, is human.”’ However, he
believed that in order to reach a good life, not only material aspects but
also spiritual aspects are of importance. These two aspects, according
to him, can correspond to the fact that the wealthy, on one hand, should
use their wealth in line with the sharZ‘a, and that, on the other hand, they
can enjoy the right of private ownership. In contrast to some teachings
of Hinduism, Buddhism, and Christianity that aim at extreme asceticism
for a number of special people like monks, Islam teaches that people
in general can, within limits, enjoy the good life and its embellishments
(al-Baqgara: 128).”> Howevet, for him, life can not rely only on material
aspects. A good life can be achieved as well if people are close to God.
To be close to God, in his view, is possible only through true belief and
by doing good, not by abundant wealth.”?

D. Zakat, Mutual Social Responsibility, and System of Islamic
Economics

1. Zakat and the System of Islamic Economics

Different economic systems can be found in countries around
the world. Qaradawi views such systems as communism, Nazism, and
Fascism, as concentrating on one goal and ignoring the religious aspect.”
Communism is, for example, rejected by Islam, as this system is seen
as having subversive and destructive activities. With regards to Islam’s
rejection of this system, Qaradawi seems to be in agreement with Abu
al-A’'la al-Mawdudi, a well-known Muslim scholar from the Indian sub-
continent. He said that “this system is by its very nature inhuman.”
Mawdudi stressed that this system, like Nazism and fascism, is absolutely
not in accordance with the nature of Islam.

U Qaradawi, Dawr al-Qiyam, p. 66.
2 Iid, p. 66.

S Iid, p. 77.

* Ibid., p. 109.

» Mawlana Abu al-A‘la al-Mawdudi, Capitalism, Socialism and Islam, translated
by Sharif Ahmad Khan, 2nd Edition (Kuwait: Islamic Book Publishers, 1987), p. 72.
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Focusing on the discussion on zukat, Qaradawi traces the system
of economics in Islam. As has been clearly mentioned above, zakatis an
established duty. It is a fixed legal claim laid on ownership. Meanwhile,
other legal claims on wealth emerge when accidental needs arise. They do
not have a definite amount nor a definite time. The Prophet Muhammad’s
saying: “Whoever sleeps soundly with a full stomach, while his neighbor is
starving, is not a true believer (zz'min)” was believed by Yusuf Qaradawi
to express the deep meaning of the teaching of mutual responsibility, as
it is connected to a Muslim’s faith.

Citing the statement by Ibn al-‘Arabi (d. 638/1240) as transmitted
by Imam Malik (d. 796), Qaradawi claims that, “society has priority to
wealth over individuals” and he found that this well-known statement
amongst Muslims perfectly sums up the beautiful teaching of mutual
responsibility.™ He thus believes that zwkat is the eatliest concept of
mutual social responsibility (@/-takaful al-ijtima %) in Islam. He alleged that
the concept of al-takaful al-ijtima7had not been known by Western people
before,” and only recently have begun to be awate of this concept. And
their concept, in his view, is limited to fulfilling the demands of deprived
groups in terms of food, clothing, housing and the like.”

% See Qaradawi, Dawr al-Qiyam, p. 392.

7 Many scholars have written many books on this concept which was exptessed
in different ways by the single call for social justice among the Muslims. The most
important works are by the ‘wlama’ of al-Azhar. Mustafa al-Siba’i, for example, has
written a book entitled Ishtirakiyyat al-Islam, which could be considered the most widely
acclaimed by the Egyptian authorities. Another scholar, Mahmud Shaltut, Shaykh of
the Azhar in Nasser’s period, has written a book entitled a/-Islan wal-Takaful al-Ijtima‘i
(Islam and the Mutual Social Responsibility), published by Matba‘at al-Azhar, and an article
“al-Ishtirakiyya wa'al-Islan?” (“Socialism and Islam”) in a/-Jumburiyya, Cairo December, 22,
1961. A more recent book on the same concept entitied a/-Takaful al-Ijtima% is written
by Muhammad Faraj Salim, a Professor in al-Azhat’s faculty of Law. For the extract
of al-Siba’i’s work and Shaltut’s article, see Po/itical and Social Thought in the Contemporary
Middle East by Kemal H. Karpat (ed.) (London: Pall Mall Press, 1968), p. 122-32. And
also for the discussion of al-Siba’i’s and Salim’s works, see Sami A. Hanna, “a/-Takafu/
al-gjitima’ and Islamic Socialism” in The Muslim World. Vol LIX (US.A: The Hartford
Seminary Foundation, 1969), p. 275-288.

¥ Qaradawi, Figh al-Zaka, p. 934.

¥ Ibid. See also Sami A. Hanna, “A/-Takaful al-Ijtima 7 and Islamic Socialism”,
an article reviewing Mustafa al-Siba’i’s writing “Ishtirakiyyat al-Islam”, in The Muslim
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Connected closely to the Islamic system of economics, Qaradawi
pointed out that gwkat plays a significant role in combating poverty. In
regard to this, he states that there are many ways to combat poverty.
He simplified the ways into two categories. The first is a responsibility
of an individual, which is work. An individual is not supposed to only
expect help from others. He should work to get property. The Prophet
Muhammad, when he was asked about what is to be given in charity,
is reported to have said, “Every Muslim must perform charity”, and to
answer their further question of, “whatif a person cannot find anything to
give”, he stressed that, “he should work with his hands to benefit himself
and give in charity”” When they asked again about what if he could not
find that, Qaradawi taught that he should assist an aggrieved person in
need and that he should do good and refrain from evil, which would be
his charity.*” The jadith of the Prophet Muhammad above, according to
Qaradawi, indicates that every individual must work for his living if he
can and that giving in charity is not limited. An individual can give of his
effort, his mind, his knowledge, his status and his money."!

Besides, the padith also identifies the fact that people have different
capacities and abilities. Some of them can not cover their needs by their
income from work. In fact, God calls upon the rich to give assistance to
the needy. This leads other people to be responsible for their brothers.
And this constitutes the second category in which the Muslim community,
as well as the state, plays a role. Therefore, according to Qaradawi, the
Muslim community should provide poor people with a guarantee. This
guarantee takes the form of charitable gifts from relatives, the duties of
neighborhood, zakat, other duties laid on wealth, like vows (nudhur) and
expiation (kaffarat), and voluntary almsgiving (sadaga).*

This second category of combating poverty clearly indicates that
Islam teaches mutual help. Indeed, Islam is not indifferent to poverty.
Islam calls upon the rich to give financial support to the poor. While
this support can be in the form of zukat, charity, donation, voluntary
almsgiving and etc, as has been mentioned above, zakat is considered to

World, Vol. LIX (USA: The Hartford Seminary Foundation, 1969), p. 276.
%0 Repotted by al-Bukhati; see EI-Khouly, “Islam and the Pillars”, p. 53.
- Tbid.
2 Tbid.
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be different from the others and its relationship to the system of economy
is clearer than the others. Hence, Qaradawi is optimistic about gakat and
believes that it can solve the problems of poverty better than the other
forms. This is especially true if, similarly, the state is responsible and
contributes to covering the needs of its people.

2. Zakat as Social Solidarity and Security

There are a number of characteristics of zaka? which differentiate it
from other forms of financial assistance. Zakat is not an individual piety
or a voluntary almsgiving (sadaqa), but an established duty. The amount
on which zakat is levied, the kind of wealth subject to it and the groups
of recipients are all fixed. Apart from this, no matter how one looks at
gakat, be it from a legal, ethical or religious point of view, it is always
compulsory. This is because, zakat, he argued, is a form of worship like
prayer and fasting, with which the Muslims approach their God. Finally,
gakat is a Prophetic practice. It is an almsgiving of part of the wealth of
one group of society, which is represented by the rich, to the other, the
poor. Thus, it is from society (#mma) to society -from the wealthy hands
to the needy hands. The two hands form one unit-Muslim society. *

From this concept of gukat appears a beautiful teaching of mutual
responsibility in Islam, which includes all material and spiritual aspects
of life. From those two aspects, ten types of mutual responsibility (a/-
takaful) develop. The ten types of responsibility concern social manners,
education, politics, defense, safety, ethics, economy, worship, civilization,
and living, al-takaful al-ma'ishi.** The last type of mutual responsibility,
namely mutual responsibility regarding living, is according to Qaradawi,
equal to the “mutual social responsibility ot al-akafil al-ijtima7.* This is
due to the fact that mutual responsibility of living is the closest form of
social responsibility, as it is concerned with providing people with a life
suitable to the dignity of man.

Qaradawi is not alone in promoting the concept of mutual social
responsibility. Mustafa al-Siba‘i is concerned also with the concept and

# Qaradawi, Dawr al-Qiyam, p. 385-387.

* These ten types of mutual responsibility are also to be found in the atticle
of Mahmud Shaltut “al-Islam wa’l-Takaful al-Ijtima%.”

* Qaradawi, Figh al-Zaka, Vol. 11, p. 934.
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even traced the root of the concept of mutual social responsibility from
the five rights (a/-huquq al-khamsa). He argued that Islamic socialism rests
on five fundamental rights, namely the right to life, the right to liberty,
the right to knowledge, the right to dignity and the right to property.
And these must be guaranteed to all citizens.* Another scholar, Mahmud
Shaltut, was of the same opinion and said that the concept of social
solidarity or responsibility in Islam is conceived in the widest and most
complete sense. It is then not limited to the needs of food, housing, and
clothing. It stretches further to preserve the five rights of man, namely
religion (al-din), life (al-nafs), children (al-nasl), possessions (al-mal) and
reason (al-‘agl). Shaltut argues that man’s dignity is not complete, if one
of these five rights is not protected.”

As to the originality of the concept, Qaradawi tried to convince
Muslims that mutual social responsibility is different from any similar
Western concepts. He alleged that the concept of mutual social
responsibility of Islam is always compulsory. The fact that this mutual
social responsibility of Islam involves both smaller units of society -the
individual, family and neighborhood- and bigger units of society- the
state-, is believed by Qaradawi to be a concrete difference between the
understanding of mutual social responsibility in Islam and that found
in the West. The universality of mutual social responsibility in Islam is
another point differentiating it from similar Western concepts. He argued
that mutual social responsibility is always relevant, in all periods and
places, and stressed that the advantage of zakat extends to all societies
in the wotld, as its distribution reaches all parts of the world.*

It is very clear that Qaradawi made a major point of zakat in its
relation to mutual social responsibility. The major point is that zakat plays
an important role in realizing mutual social responsibility as illustrated by
its roles in social secutity (a/-ta’min al-ijtima%) and social solidarity (al-daman
al-ijtima 7), both of which have clear links with the system of economics

% For a detailed explanation see Mustafa al-Siba’i “Islamic Socialism” (the
extract of his book a/~Wapda al-Kubra) in Kemal H. Karpat, (ed.), Political and Social
Thonght, p. 123-4.

7 For a detailed explanation see Mahmud Shaltut “Socialism in Islam”, p. 128,
and Mahmud Shaltut, A~Islam wal-Takaful al-Ijtima, p. 6.

¥ Qaradawi, Dawr al-Qiyam, p. 401.

Al-Jami‘ah, Vol. 48, No. 2, 2010 M/1431 H 379



Euis Nutlaelawati

in Islam.* But when does zwkat play a role in social security and in social
solidarity? gakat serves as social secutity (a/ta’'min al-jjtima‘) for people
who pay zakat. In this context, gakat becomes an investment which may
pay off in the future in case of financial weakness. Qaradawi describes
this, being aware that there are many people who give their zakat one year,
but another year, because of, for example, lack of wealth, or because of
being far away from their country of origin with limited finances, they
cannot pay zukat. Under those circumstances they become recipients of
gakat (mustahigqun) instead. Zakat in this case is thus considered to be
social security al-ta’min al-ijtima7 for their economic life.

In the same way, Qaradawi realized that there are many people
for whom, because of a continuous lack of wealth to cover their needs,
gakat is not obligatory. He recognizes these people to be poor people
and so they continuously become recipients of zakar.™ Therefore, for
them, zakat functions as social solidatity (a/-daman al-jjtima 7).

It is then obvious that Qaradawi intended to convey that zwkat is
not only a guarantee for the poor but also for those who may be poor
in the future. From his point of view, the relation between zakat and
mutual social responsibility as well as the Islamic system of economics
becomes very clear. Their relationship becomes more apparent when he
relates these two factors or roles embodied in zzkat to the Islamic system
of insurance. He wrote that “the greatest form of insurance which Islam
has legislated for its followers among those deserving to receive zakat
funds relates to the category of al-gharimin (those in debt).”** Therefore,
the Islamic system of insurance, according to him, can be found in zakaz,
particularly in the category of al-gharimin recipients. Some of the early
interpreters of the word al-gharimin, he maintains, indeed said that, “it
denotes one whose house has burned down or whose property or trade
has been destroyed by flood or disaster.””” Thus, he does not doubt that

¥ Ibid.

0" For a detailed explanation, see Qaradawi, Figh a/-Zaka, p. 935.

U Thid.

52 Yusuf Qaradawi, The Lawful and the Probibited in Islam, translated by Kamal

El-Helbawy (Kuwait: International Islamic Federation of Students Organizations, 1992),
p. 277.

3 bid.
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gakat can solve contemporary economic problems.

When we understand Qaradawi’s views on the Islamic system of
insurance, we can also relate them to contemporary problems. Ibrahim
M.A. El-Khouly said that, as the Qur’an laid down, zakar solves the
problem of freedom, of indebtedness which threatens an individual
with bankruptcy, hardship, stress, of defense and security of Muslim
land against external threat and such matters, and of those who are away
from their home secking knowledge.* Moteover, Qaradawi held the
opinion that mutual social responsibility does not merely aim to cover
the minimum limit of the needs of livelihood (al-hadd al-adna li l-ma'‘isha).
It aims to fulfill the needs of adequate livelihood (famam al-kafaya). 1n
his opinion fulfilling the minimum limit of the needs of livelihood is
only to help people when they are in a critical situation ot emergency.”
From this point of view, Qaradawi wanted to convey the idea that,
while voluntary charity can only fulfill the minimum requirement of the
needs of livelithood, zakar can supply the answer to cover all the needs
of livelihood for the indigent. Here, he again showed the close relation
between zakat and the concept of mutual social responsibility and in
turn the system of economics in Islam.

E. Conclusion

ZLakat, for Qaradawi, makes a fair contribution to social and
economic stability. It is not used to merely meet the present needs of the
poor and needy, but serves other functions that profoundly contribute
to social life in a broad sense of social justice. Social justice, which is the
ultimate goal of zakat, can be seen in the way zukat puts an end to the
various causes of class hatred and creates space for brotherhood and
solidarity. An attempt to achieve such social and economic stability does
not depend on the personal feelings of the wealthy. It is rather based on
a firmly established right, i.e., zakat.

* El-Khouly, “Islam and the Pillars”, p. 55.

> Yusuf Qatadawi defined and restricted al-44faya to the need of food, clothing,
accommodation and others. The other Islamic jurists even said that providing students
with books is included in the needs of adequate living. Further they also included mat-
riage. That is why the jurists of the Islamic law maintained that the revenue of gakar
can be distributed for both spiritual and material needs of the Muslim society.
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Above all, Qaradawiis of the opinion that zwkat, which encompasses
the dimensions of social secutity (a/-ta min al-ijtima7) and social solidarity
(al-daman al-ijtima’7), has a close relationship to the notion of mutual social
responsibility (al-takaful al-jjtima‘) and the system of Islamic economics.
His approach, that the concept of Islamic insurance can be adjusted to
the interpretation of al-gharimin, and that mutual social responsibility
aims to fulfill the needs of adequate livelihood, which can be supplied
only by zakat, confirms his concern with the importance of zzkat as the
foundation of both the social and economic systems of Islam.

Nonetheless, a number of critical points need to be addressed
here. Qaradawi is not quite clear about how this idealistic vision of zzkar
can function perfectly. He, for example, did not give a clear position on
how the state must be involved in the management of zakar. He just said
that gwkat takes the place of mutual social responsibility, and hence, its
application is the duty of the society, through the state. However, he
continues to insist on its religious value; therefore he does not suggest
the extent to which the state should play a role in the application of zakat.
For him, an individual can pay his zakat directly to the recipients, if he
sees it fit. Neither did he discuss clearly how zakat can be collected and
allocated or distributed to reach all parts of the worlds to achieve the
two functions, social solidarity and security, particulatly social security
related to the Islamic concept of insurance.

Above all, when he differentiates mutual social responsibility in
Islam from similar Western concepts, Qaradawi merely alleged that the
concept of mutual social responsibility of Islam is always compulsory
and that it involves the responsibility of both smaller units of society
-the individual, family and neighborhood- and bigger units of society- the
state- without looking closely at how the Western concept works out.
Taking the universal character of mutual social responsibility in Islam
to differentiate it from similar Western concepts is too apologetic, as
Western concepts of mutual responsibility similarly extend to all societies.
In other words, to gauge the excellent concept of zakat in Islam, he did
not have to take pains to compare it with other concepts.

The fact that Qaradawi rarely mentioned the doctrine of justice
when he spoke of zzkatis another point that needs to be questioned here.
He did discuss the doctrine of justice, but he did not directly relate it to its
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social dimension. He instead discussed it in the context of how to apply
gakat in a fair way, as justice is a basic foundation in ethical behaviour. In
his Dawr al-Qiyam wal-Akblaq [il-1gtisad al-Islami, he discussed “justice”,
which connotes a social aspect. However, in contrast to other scholars,
such as Qutb, he did not express the social connotation of justice in the
Arabic term of social justice, i.e., al-‘adala al-jjtimaiyya. This is apparently
related to Qaradawi’s attempt not to be trapped in the revolutionary
discourse developed by Qutb and remain in a middle position to campaign
for Islam’s relevance to contemporary social issues.
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Abstract

The beginnings of Western interest in the Qur'an can be traced back to
the appearance of the first complete translation of the Qur'an into Latin
by Robert of Ketton in the twelfth century when the Muslimr and Western
Christian worlds has begun a long-running confrontation. In the eighteenth
century, Western scholars began to be interested in studying the history and
sources of the Quran. The Qur'anic narrative, which bas its parallels in the
Judeo-Christian traditions, has been studied from the historical perspective.
In this approach, everything in the Qur'an that can be also found in earlier
scriptures, is considered as borrowed, and every story that the Qur an modifies
25 viewed as distorted. Recent Western studies have shifted into a new arena,
studying the contents and styles of the Qur'anic narrative by analyzing its
disconrse and narrativity.

Keywords: Western scholarship, Qur’anic studies, Judeo-Christian source

A. Introduction

The spread of Islam into Christian and Persian territories brought
with it the introduction of the Qur’an and the Arabic language as well.
An important motivation behind Western interest in the Qur’an lies in the
extended confrontation between the Islamic and Christian worlds during
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the Middle Ages. This interest began at least in the twelfth century when
the first complete translation of the Qut’an into Latin was produced by
Robert of Ketton.! The translation was initially motivated by Western
Christian polemics against Islam, constructing arguments to counter
Muslim accusations of the deficiencies of the Bible and to facilitate
missionary activities. It might be said that the earliest history of Western
studies of the Qur’an was the result of the interplay between the Muslim
faith and Christian polemics.?

More scholarly Western studies of the Qut’an began in the
nineteenth century. These studies focused primarily on discussions of
the original sources and chronological order of the Qur’an. Studying
the Qur’an according to its chronological order has been viewed as a
significant step towards understanding its contents based on its historical
context. Considering the Qur’an as the work of the Prophet Muhammad,
Western scholars of that period viewed this kind of study as indispensable
for describing the development of the Prophet’s emotion and intellect
during his mission, as well as identifying the sources of the Qur’an. The
appearance of a number of biographies of the Prophet in the nineteenth
century by notable Orientalists such as Gustav Weil, William Muir and
Aloys Sprenger had introduced material relevant to the study of the
Qur’an, which later became a separate discipline in itself. The publication
of Theodore Noldeke’s work, Geschichte des Qorans, in 1860, seemed to be
the most phenomenal event of nineteenth-century Orientalist studies of
the Qur’an. In this book, the author proposed a chronological scheme of
his own, dividing the revelation, as Muslim scholars do, into two major
petiods, the Meccan and the Medinan, but further dividing the Meccan
petiod into three sub-petiods.” Noldeke’s chronological scheme was based
on his analysis of the style and characteristic phrasing of s#ras. On the
other hand, beginning from the premise that a s#ra may be constructed
from verses with different dates of composition, Richard Bell proposed

! Hartmut Bobzin, “Translations of the Qut’an”, in Jane Dammen McAuliffe

(ed.), Encyclopedia of the Qur'an (Leiden: Brill, 2006), vol. 'V, p. 344.

> Andrew Rippin (ed.), The Qur'an: Style and Contents (Aldershot [etc.]: Ashgate,
Variorum, 2001), p. xi.

*  Richard Bell, Introduction to the Qur'an (Edinburgh: Edinburgh University Press,
1953), p. 101.
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analyzing every verse, the smallest unit within the Qur’an, to arrange its
chronological order.*

Early Western studies of the Qur’anic narrative were part of their
studies of the Qur’an in general. With reference to the dictum of the
ancient Greek philosopher Democritus that “nothing has sprung from
nothing,” and drawing on phenomenology, Western scholars identified
possible influence of pre-existing cultures, including ancient Arabian,
Jewish, and Christian cultures, on the construction of narratives in the
Qur’an. Through a historical analysis, the presence of some Biblical
parallels of narratives in the Qur’an was seen as evidence of this influence
through cultural interaction. However, early Western studies of the
Qur’anic narrative are thought to bear religious and sectarian bias in the
sense that every single story which corroborates that of earlier scriptures
is viewed as borrowing, and every story that the Qur'an modifies in
content is considered as deviant, since this narrative is assumed to have
been taken from non canonical scriptures or other unknown sources.

Recent Western studies of the Qut’anic narrative tend to have
shifted from a historical orientation to a more literary approach, with
Western scholars conducting serious studies on the content of the Qur’an.
In the Muslim world, this literary approach was introduced in the first
half of the twentieth century as the result of regular encounters between
Muslim and Western scholarship, especially in the study of literary
criticism. This literary approach has as its principal goal the study of the
Qur’anic narrative, not the events presented in it or the question of their
historicity, but rather its religious messages and psychological effects.
Still within the framework of phenomenology, this Western literary
approach to the Qur’anic narrative derives partly from the discussion
of the Quranic discourse, and partly from the analysis of the narrative
structure of the Qur’an. These studies thus lead to the discussion of the
affinity between the facts in the narrative and the facts in reality, or of
truth conveyed through narrative structures.

This paper will deal with important approaches employed by some
Western scholars concerning the Qur’anic narrative and parallels found

4 Ibid, p. 102-4,

> William St. Clair Tisdall, The Original Sources of the Qur'an (London: Society
for Promoting Christian Knowledge & New York: E. S. Gorham, 1905), p. 11.
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in eatlier scriptures. Itis, first of all, aimed at elucidating the importance
of a phenomenology of religion as a means for analyzing similarities or
parallels found in different religions in order to identify the meaning of
a particular phenomenon which has religious significance. Two different
forms of analysis will be introduced here, historical and literary. The
former tends to measure the historicity of the Qur’anic narratives from
the ‘truth’ of Judeo-Christian traditions, while the latter focuses more on
examining similarities in narratives, resulting from cultural interaction,
and their religious significances.

B. The Phenomenological Approach and the Qur’anic Narrative

There have been many approaches used in the study of religion.
The comparative approach may be the most popular one, dealing with
a comparison of religions as large units for the purpose of determining
their typical value. It has to do with analyzing sources of each religion
to comparatively identify any relative value among these religions. The
most important task of this comparison is to give a general view of the
different degrees of religious development and to indicate the place of
each religion in this line of development,® whether it is higher or lower
than the others.

There is another approach introduced in this field, namely
phenomenology of religion, which originated in the discipline of
comparative religion.” Considering religion as composed of different
components, the phenomenology of religion focuses on understanding
these components across their different forms in different religions. It
is the search for parallels among religions. It is the systematic treatment
of history of religion in the sense that it does not attempt to compare
religions as large units, but takes out of their historical setting similar
facts and phenomena, and studies them in groups. The purpose of
this approach is to know the essence of religious thought in general,
not from the perspective of the believers themselves.* Thus similar

¢ W. Brede Kristensen, The Meaning of Religion: Lectures in the Phenomenology of
Religion, translated into English by John B. Carman (The Hague: Nijhoff, 1960), p. 2.

7 Jacques Waatdenbutg, Reflections on the Study of Religion (The Hague [etc.]:
Mouton, 1978).

8

Kristensen, The Meaning of Religion, p. 1-2.
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features or phenomena in different religions become the main object of
phenomenological research to determine their significance.

Qur’anic narratives, which constitute a considerable portion of
the Qur’an, have been an important subject of research by Western
scholars since the eighteenth century. A phenomenological approach has
become the most preferable approach to identifying narrative parallels
in previous scriptures. The studies, as well as the Qur’an itself, ascertain
the existence of these parallels. However, there are different opinions
concerning the relation between narratives in the Qur’an and those in
the previous scriptures, particularly on the question of whether or not
there has been cultural borrowing,

According to the doctrine of Islam, all of these narratives were
revealed by God to the Prophet Muhammad, and there was absolutely
no human interference in their construction. Nevertheless, the use of
the phenomenological approach provides us with various speculations
and results. This approach aims to explain these narratives by examining
the historical background of Arabia before the advent of Islam, where
similar features of narrative could be found. In other words, by examining
the historical background of Arabia, scholars expect to be able to trace
the cultural connection between the Arabs, as the main listeners of the
Qur’an, and other people of different cultures. Therefore, a person who
intends to employ the phenomenological approach must at the same
become acquainted with the history of Arabia and its surroundings.

Based on historical investigations, Arabia was surrounded by
Christian Kingdoms, with the Ghassanids Empire in Syria under
Byzantine auspices in the north-west, the Hira Empire under the Persian
Kingdom in Mesopotamia in the north-east, and the Abyssinia Empire
in the west which spread its influence in Yemen. The possible influence
of Christianity in Arabia can be seen from the journey of some Arab
poets in Christian territories and commercial travel by camel riders
and caravans.” On the other hand, the Prophet’s migration to Medina
was considered the beginning of Muslims’ encounter with the Jewish
community, who had established their settlement there many centuries
catlier. The constant encounter of Muslims with the Jews in Medina has

°  See: Richard Bell, The Origin of Islan: in its Christian Environment (London:
Frank Cass, 1968), p. 42.
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been seen as the means for the introduction of Jewish tradition to the
Muslim community, which is assumed, especially by Western scholars,
to be reflected in the Qur'an. Hence the phenomenological approach
recognizes cultural connections or the possibility of cultural borrowing,
Based on this identification, in general, Western studies of the Qut’anic
narrative generate two different orientations. The first considers these
narratives as deliberately borrowed from the Old and New Testaments
or other previous cultures. The second tends to view the existence of
these parallels as part of a natural process in the sense that humanity is
engaged in a common search for truth, with each religion constituting one
effort in this search for truth." Thus it shows the tendency to elucidate
the Qur’anic narrative from the perspective of narratology, focalizing
the focalization of others through one’s filter," and the analysis of the
Qutr’anic discourse.

C. Cultural Borrowing: the Polemical and Historical Orientation

The first study of the Qur’anic narrative with a phenomenological
approach might be credited to Abraham Geiger (d. 1874), a German
rabbi and scholar who led the German Jewish reform movement, and
his book Was hat Mohammed ans dem Judentume anfgenommen.’> Compared
to eatlier Western study of the Qur’an, his study is considered distinct in
that he perceived the Prophet Muhammad as a sincere man in his religious
mission -though he was viewed as very indebted to Judaism- rather than
as an impostor or cheater. However, he contended that the Prophet
had deliberately borrowed some Jewish concepts and material for his
mission. To support the premise of borrowing, he tried to contextualize
the life of the Prophet as well as the development of the Qur’an -as the
Prophet’s work- with the facts and events of his time.”” To define the
idea of borrowing, Geiger took into account two aspects of analysis.
First, it must be shown to exist in the Jewish tradition. Second, in order

10 See: Jacques Waardenburg, Reflections, p. 94-5.

""" Mieke Bal, “The Point of Narratology”, in Poetics Today, Vol. 11, No. 4, Nat-
ratology Revisited IT (Winter, 1990), p. 733.

2 Abraham Geiget, Judaism and Islam, translated from the German by EM.
Young (Madras: the M.D.C.S.P.C.K Press, 1898).

5 Ibid, p. 1-2.
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to be certain, it must be proved that it was really borrowed in the sense
that it is only found in the Jewish tradition and not in Christian or other
traditions.' His definition of borrowing is so simple that he might have
difficulty making the connection between the parallels of narrative as
shown later.

Interaction between the Jews and the Prophet and early Muslims
took place after they migrated to Medina where they encountered three
important Jewish tribes: Banu Qaynuga‘, Banu Qurayza, and Banu Nazir.
These Jewish tribes possessed considerable power at the time when
the Prophet came to Medina. Although the Jews of the region were
considered ignorant compared to Jews in other regions - they knew the
Jewish teachings only from oral tradition -, compared with the Arab
people their system of belief was considered superior and so they gained
respect from the others. From this point of view, Geiger argued that the
Prophet was eager to ally with the Jews by accommodating their views.
Thus it happened naturally that the Prophet wanted to know more about
their views in order to include the Jews in his community. Furthermore
this interaction created the opportunity for the Prophet to adopt material
from Judaism into his own religious system." Geiger considered Abdullah
ibn Salam (d. 43/663), a learned Rabbi who converted to Islam during
the Prophet’s lifetime, as a person from whom the Prophet learned more
about the Jewish tradition.

Geiger assumed that the Prophet borrowed both religious thought
and narratives from Judaism. In terms of the quantity of borrowing,
stories were deemed as the largest form of writing borrowed. This was
due to these narratives providing listeners with, what he called, “the
marvelous garb of fiction”, which was regarded as an important aspect
for captivating the attention of the audience. Considering the narratives
of some figures mentioned in the Qur’an as merely records of historical
facts which did not support any doctrine in Islam except that of the unity
of God and the resurrection of the dead, Geiger employed a historical
approach by arranging the history of these figures in a chronological order
based on Jewish sources such as the Bible, Mishna, Gemara, Midrash etc.
The reason was that he intended to show, what he called, ‘anachronisms’

" Ibid,, p. 29.
5 Ibid,, p. 3-17.
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among these natratives.'®

Geiger surveyed the Qut’anic passages mentioning a number of
Biblical figures. He divided the periods of these figures into four periods:
the period of Patriarchs, Moses, the three kings who ruled over undivided
Israel, and holy men after the time of Solomon. His study of the Qur’anic
narrative is predominantly conducted, as suggested in phenomenology
of religion, by comparing its parallels in the Jewish sources. The general
conclusion of his study was that there are many mistakes in the Qur’anic
accounts of these figures due to the Prophet’s ignorance of the approved
Jewish sources, or his drawing on traditions unknown to Jews.

As noted before, Geiger based his argument for borrowing
on the presence of Qur’anic narrative parallels in Judaism. His idea
of borrowing implies the supertiority of the Jewish tradition over the
‘truth’ of narratives in the Qur’an. This borrowing might happen due
to cultural interaction, but to attribute the act of deliberate borrowing
to the Prophet is something different. Narratives in the Qut’an were
actually delivered and adjusted within the minds and religious concepts
of the audiences. Yet at the same time the Prophet intended to convey
certain messages through these narratives. The case here concerns the
relationship between the Prophet’s mission and the existing culture of
the audience. It seems to be impossible to communicate ideas beyond
the audience’s knowledge. Hence, narratives should be understood by
examining the discourse between these two parties.

To make the study more distinct we will discuss some examples of
Geiger’s reading of Qur’anic narrative. In the story of Cain and Abel,
according to the Qur’an, God sent a raven which scratched the earth
to show Cain how to bury Abel after he killed Abel from jealousy that
God accepted Abel’s sacrifice (Q. 5:31)." Geiger contended that the
story in the Qur’an was wrong and did not fit the source from which the
story came. By referring to a version mentioned in Pirke de Rabbi Eliezer,
he argued that the raven did not teach Cain to bury Abel, but in fact it

15 Ibid, p. 74-5

7 In Muslim commentaries and histotiographies, the story is well-known as the
story of Qabil and Habil, two sons of Adam, who were asked to devote their offerings
to God to seck His answer about the marriage arrangement proposed by their father.
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inspited his parents on how to bury him." Studies have suggested that
Pirke de Rabbi Eliezerhad actually been redacted after the advent of Islam.
Indeed what was thought to be Jewish haggadic influence might well be
quite the reverse."” Hence, it would not be reliable to base the argument
of borrowing on a work composed after the Qut’an has been revealed.

Another example is the story of Joseph. The Qut’an’s statement
that Joseph’s brothers joyfully asked their father to send him together with
them (Q. 12:12) contradicts the Biblical account that the father himself
sent Joseph to his brothers who were out herding their goats. Another
mistake, according to Geiger, is the statement that one of the travellers
who went to draw water found Joseph in the pit (Q. 12:19) conflicint
with the clear word of the Bible that the pit was dry.”’ Before going any
further, Geiger should explain first how he could make the connection
between the two stories of Joseph because sura Yusuf actually belongs to
the Meccan period®, before the Prophet visited Medina and encountered
the Jews living there. Geiger seems too ambitious in his view of the Jewish
contributions in the Qur’an. It should be emphasized that one should be
extremely cautious about assigning specific origins to any narrative in the
Qur’an® without ample knowledge of the Qur’anic discourse.

William St. Clair Tisdall, a British historian and philologist who
served as the Secretary of the Church of England’s Missionary Society
in Isfahan, provides us with a wider survey of the parallels between
elements of the Qur’anic narrative and narratives found in earlier

'8 Abraham Geiget, Judaism and Isiam, p. 80.

¥ N. A. Stillman, “The Story of Cain and Abel in the Qut’an and the Muslim
Commentators: Some Observations”, in Journal of Semitic Studies, 19 (1974), p. 231, 236.
David Sidersky points out that the parallel of the story of the raven’s scratching the
earth from which Cain learned how to bury his brother’s body, which is not mentioned
in Genesis, is found in Midrash Tanhuma. Cf. David Sidersky, Les origines des légendes mu-
sulmanes dans le Coran et dans les vies des prophétes (Paris: Geuthner, 1933), p. 18.

2 Abtraham Geiget, Judaism and Islam, p. 116-7.

' It has been reported that educated Jews approached Arab leaderts to ask the
Prophet why the family of Jacob moved from Sham into Egypt and to ask him about
the story of Joseph. For further information about the occasion of the revelation of
sura Yusuf see: Mafatih al-Ghayb of al-Razi, the zafsir of Abi al-Su‘ud and the Zafsir of
al-Baydawi.

# N. A. Stillman, “The Story of Cain and Abel”, p. 239.
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scriptures and cultures in his work, The Original Sources of the Qur'an. The
book bears a Christian bias. It might have a polemical tendency in that
the author intended to show the superiority of the Christian tradition
over Islam and blame the Prophet Muhammad for his ignorance of the
truth of Christian doctrines.” Like Geiget, he considered the Qut’an as
the work of the Prophet, since the idea of revelation as understood by
Muslims, as one of the sources in the hierarchy of truth in Islam, could
not be accepted in Western scholarship. He based his argument on the
premise that if the Qut’anic swras are arranged in chronological order
of composition, and then compared with the events in the Prophet’s
life, the result would be that every passage describes an occasion during
which the Prophet interacted with his surroundings.** Thus St. C. Tisdall
saw a close relationship between the development of the Qur’an and the
personality of the Prophet.

St. Claire Tisdall’s study of the Qur’anic narrative raised the idea
that the Prophet deliberately borrowed a large number of materials from
Zoroastrian and Judeo-Christian sources to establish his religion. Coming
from a Christian background, and as one of its prominent missionaries
in his time, it will be interesting to discuss his views on the Qur’anic
narrative in relation to the Christian tradition. To what extent did he
maintain objectivity in his research? Did he tend to show the superiority
of the Christian tradition over the construction of the Qur’an narrative?
How did he define ‘borrowing’ which became his point of departure in
describing the Prophet’s ignorance about the doctrines of Christianity?

In fact the Prophet’s encounter with Christians was less compared
to his interactions with Jews. However, St. C. Tisdall still insisted that

» This book has been included as an essay in Ibn Warraq’s The Origins of the
Koran: Classic Essays on Islam’s Holy Book. Herbert Berg views the essay by St. Clair-Tisdall
as being included for its ‘Christian’ perspective. It is not a particulatly scholatly essay
or even a polemical one. It uses the salvation history of Christianity to refute that of
Muslims. The author is altogether too fond of using words such as ‘“foolish’, “fanciful’,
‘childish’ and ‘ignorant’ when describing Qur’anic (and for that matter Talmudic and
Midrashic) stories that disagree with his Christian reading of the Old Testament. Cf.
Herbert Berg, “Review: The Origins of the Koran: Classic Essays on Islam’s Holy
Book by Ibn Warraq”, in Bulletin of the School of Oriental and African Studzes, University
of London, Vol. 62, No. 3 (1999), p. 558.

* W. St. Clair Tisdall, The Original Sources of the Qur'an, p. 27.

396 Al-Jami‘ah, Vol. 48, No. 2, 2010 M/1431 H



Western Studies of the Qur’anic Narrative

there were Christian influences on the Qur’an. He argued that there were
Christian converts living around Arabia such as Banu Harith of Najran,
Banu Hanifa of Yamama and Banu Ta’i at Taymah. He also assumed
that the Prophet encountered Christian monks when he visited Sytia as
a trader before his prophethood. From this point of view, he insisted
that the Prophet must have heard about Christianity and then made his
own assessment about the true Christian doctrines. However, he did not
examine further as to what extent those Christian converts and monks
attracted the Prophet’s attention for the purposes of learning their
religion. This is an important question to be kept in mind in order to
establish the ‘borrowing’ attributed personally to the Prophet. Narratives
of the Christian tradition could become folklore known by Arabs and
other people at the time, since Arab caravans had reached Christian
territories for commerce. Thus it can be assumed that some information
about Christianity was known by Arabs through oral communication. The
case here is closely related to cultural interaction. The Prophet himself
never followed the track of those Arabs who sought the truth of religion
such as Waraqa ibn Nawfal (d. 610). The Qur’an is principally revealed to
respond to the issues arising at the time and the needs of the community.
Its contents, therefore, are related to the discourses going on during the
Prophet’s mission. Thus the discussion of Qut’anic narratives which
have parallels in eatlier traditions must be done within the discussion of
the Qur’anic discourse.

As amatter of fact, there are only a few references to the Christian
tradition in the Qur’an, and their significance is usually to defend the
doctrine of the unity of God, confirm that Jesus was the son of Mary,®
and to dismiss the doctrine of the crucifixion of Jesus. St. Claire Tisdall
stated that the Qur’an relied on stories found in the apocryphal Gospels,
not the Canonical ones, to define the real doctrines of Christianity.
Consequently, he argued, that there were many mistakes and distortions
in the Qur’an concerning its description of Christianity. He mentioned

» There are three different opinions about Jesus. Jews view Jesus as a person
who was born from adultery; the majority of Christian believe he was born as the only
begotten son of God; while Muslims consider him as one of the series of prophets
sent by God who was born neither from adultery nor begotten by God, but from the
spirit exhaled by God through an Angel to Mary.
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some narratives assumed to have been borrowed from Christianity, such
as the story of the companions of the cave (ashab al-kabf, sura al-Kahf,
18:9-26), and the childhood of Jesus (sura Maryam, 19:27-36) which will
discussed below.

According to St Claire Tisdall, the parallel of the story of ashab
al-kahf is first related by Gregory of Tours (d. 594). The story is not
mentioned either in the Old Testament nor the New Testament. It is
about the legend of seven noble Christians of Ephesus who fled from
persecution in the time of Decius (r. 249-51) and took refuge in a cave
not far from the city. Eventually, their enemies found where they were and
blocked up the entrance of the cave, leaving them to die of hunger. They
slept in the cave for a long time and awoke in the time of Theodosius
II, when Christianity became triumphant. They sent one of them to
buy some food. People were surprised that this man bought food with
a coin produced by Decius, which was considered a treasure at the time.
He then told the story of himself and his companions. St. Claire Tisdall
considered the story to be an allegory or religious romance showing the
rapid spread of the Christian faith.”® He assumed that the story was widely
known in many regions of the East long before the Prophet’s lifetime.

The Story of aghab al-kahfis mentioned in sura a/-Kahf (18:9-20).
In general the story serves to reinforce the faith in the unity of God
by relating the story of young men who faced persecution due to their
persistence in maintaining the ideology of the unity of God. According
to its occasion of revelation, it has been reported that al-Nadar ibn al-
Harith, one of the people who fought against the Prophet’s mission, came
from Hira, an ancient city located south of Kufah, and learned reports of
Rustam and Isfandiar. The Prophet used to deliver narratives of ancient
figures in front of the Arab people. When he had finished his session
(majlis), preaching the unity of God and relating the stories of those
ancient people, al-Nadar came and sat on the Prophet’s place, and told
the Quraysh people that he could relate stories better than the Prophet.
He then related the stories of Persian kings and heroes. The Quraysh
leaders then sent Al-Nadar and ‘Utba ibn Abi Mu’it to Medina to meet
the Jewish rabbis, who were considered the most reputable persons to
have knowledge about the stories of prophets and ancient people. This

0 W. St. Clair Tisdall, The Original Sources of the Qur'an, p. 147-8.
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mission was aimed at seeking information about the personality of the
Prophet Muhammad and his mission. The Jewish rabbis recommended
they ask him three things: young men who had fled long ago, a person
who traveled to the east and west of the earth, and soul (7#)). If he could
answer these things, he was a prophet; but if he could not he was just a
story teller (mutagaqqil).”’

Based upon the occasion of its revelation, we have to take into
account that first, the story surely belongs to the Meccan period when
Arab culture was dominant and the power was still in the hands of tribal
leaders. Second, the Jewish rabbis’ recommendation to the Quraysh’s
envoys to ask the Prophet three things to measure whether or not he
was a real prophet indicates that the story was also known by the Jews.
This seems to contradict St. Claire Tisdall’s assumption that the story,
described as an allegory or religious romance, belongs to the Christian
tradition describing the rapid spread of the Christian faith. And finally,
the story might have been widely known by people generations before the
time of the Prophet, especially by those who were interest in spirituality
and religiosity.

Another example is the story of the childhood of Jesus. It has
been reported that Jesus spoke when he was still in the cradle to defend
his mother, Mary, against the accusations of her people (Q. 19:27-306).
The parallel of the story is found in the apocryphal Arabic Gospel of
infancy (Injil al-Tufuliyya). St. Claire Tisdall contended that the Gospel has
been translated into Arabic from the Coptic. He argued that the Prophet
knew the story from his concubine, Mary the Copt, who was sent by the
Christian Egyptian governor as a present.”® However, he seems to be

7 Ibn Ishaq, al-S7ra al-Nabawiyya (Ribat: Ma‘had al-Dirasat wa’l-Abhath 1i’l-
Ta‘tib, 19706), p. 182-3.

# W. St. Clair Tisdall, The Original Sources of the Qur'an, p. 169-70. David Sidet-
sky cited a number of parallels of this narrative found in Judeo-Christian traditions. It
is known in the Jewish tradition as the miraculous sleeper. It was Honi Hama’agal, a
wise master, who met an old man planting carob trees. He wondered why this old man
planted carob trees since they would only bear fruit after approximately seventy years.
He eventually knew that following his ancestors, he planted them for his descendents.
Because of fatigue, this wise master took a rest and then slept around this place. He
wondered when he woke up because a young man ate that carob fruit. He realized that
he had slept for seventy years until those carob trees planted by that old man bore fruit.
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mistaken in claiming that the Prophet became acquainted with the story
through Mary the Copt. In fact the story is mentioned in sura Maryam
which belongs to the Meccan period. It is no doubt that the Prophet met
Mary the Copt after hijra (migration) when he lived in Medina. From this
fact, it shows the invalidity of his argument.

D. Cultural Connection: the Literary Orientation

Western studies of the Qut’an, especially in the classical phase,
are primarily concerned with the original sources and development of
the Qur’an. These studies, to some extent, are beneficial for tracing
the cultural connections between Arabic and other cultures, or from
a theological perspective, discovering how God communicated with
human beings. However, among the vast corpus of the works of early
Orientalists, only a few dealt with the contents of the Qur’an. This may be
due to linguistic barriers, or the fact that the organization of topics in the
Qur’an is different from that of scriptures widely known in the Western
tradition, or the fact that the contents of the Qur’an were peripheral to
the efforts and wotldview of Orientalists.”

Recently, there have been efforts to revise the classical orientalist
legacy by allowing the Qut’an to speak for itself.”” Contemporary studies
of the Qur’an are aimed at shedding light on problems that arise from
a sectarian reading and understanding of the Qur’an constituted by
the spirit of crusades and colonization in Western scholarship.” It is

David Sidersky said that the story of aghab al-kahf probably was more similar to the
Christian tradition such as a homily of Jacques de Saroug about the legend the seven
sleepers and that of Gregory of Tours as mentioned by St. William Tisdall. Cf. David
Sidersky, Les origines des légendes nusulmanes dans le Coran et dans les vies des prophétes (Paris:
Geuthner, 1933), p. 153-4.

# S, Parvez Manzoot, “Method against Truth: Otientalisma and Qut’anic
Studies”, in Andrew Rippin (ed.) #he Qur'an: Style and Contents (Aldershot [etc.]: Ashgate,
Variorum, 2001).

0 Ibid, p. 389.

' Considering Otientalism as a mode of Western discourse with the Orient,
Edward Said identified three levels of definition of Orientalism: as an academic field
to study Oriental cultures and history, a style of thought based upon an ontological
and epistemological distinction made between “the Orient” and “the “Occident”, and
a Western style of dominating, restructuring and having authority over the Orient. The
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unfortunate that the Qur’an has been increasingly exposed to examination
and representation that lacks deep insight into the theological, ethical and
spiritual messages of the Book. It is a fact that the historical approach is
the dominant feature of the studies employed to expound the Qur’an.
To understand what this Book is, the profound study of the contents of
the Qur’an becomes an indispensable task.

Toshihiko Izutsu, the Japanese scholar who had a good reputation
among both Muslim and Western scholars, proposed ‘semantics of the
Qur’an’ as a method of semantical or conceptual analysis of Qur’anic
vocabulary. He defined this method as an analytic study of key terms of
a language with a view to arriving at a conceptual grasp of the worldview
of the people who use that language.’® Tzutsu’s semantics suggests that
the Qur’an should only be understood in the sense of a Qur’anic world
view, the Qur’an’s vision of the existence. Since the Qut’an was revealed
in parts in Arabia over a period of approximately twenty three years, it
is inevitable to examine and understand the Qur’anic discourse. Izutsu
identified three different systems of words which were used in Arabia
before the revelation: a purely Bedouin vocabulary representing the
typically Arabian world view of nomadism, a mercantile vocabulary
produced from the mercantile economy in Mecca, and the Judeo-Christian
vocabulary used among the Jews and Christians living in Arabia. The
vocabulary of the Qur’an is a mixture of these different systems.” Izutsu’s

relation between these levels of definition is interdependent. As an academic field, the
beginnings of Orientalism can be traced back to the European constant contact with
the East during the colonization period, especially in the nineteenth century and early
twentieth century. In this period, the definition of the Orient, as well as the Muslim
Wortld, was created and much influenced by the Western European perspective. See:
Edward Said, Oréentalis New York and Canada: Random House, 1979), p. 1-4.

32 Toshihiko Izutsu, God and Man in the Qur'an: Semantics of the Qur’'anic Weltan-
schanung (Kuala Lumpur: Islamic Book Trust, 2002), p. 2-3.

¥ Ibid., p. 36. Muhammed Arkoun considers the event of the Qut’anic revela-
tion as the Qur’anic fact, / fait coranique, which is defined as a linguistic, cultural and
religious event which divided the Arab domain into two sides of thought: the savage
thought, which was characterized linguistically by the diversity of dialects and religiously
by paganism, and civilized thought, which flourished with the establishment of the
Muslim community, the unification of language and a ‘civilized’ culture. It does not
mean that the former culture ceased to exist. Both coexisted and engaged the other.
See: Muhammed Arkoun, La pensée arabe (Paris: PUF, 2003), p. 11.
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semantics is not just meant to examine these vocabularies or concepts
in isolation as mentioned in the Qur’an, but it examines their contextual
import by analyzing their meanings before the advent of Islam and their
possible new meanings in the Qut’an. The concept of A/ah, for instance,
was viewed by the Arabs as the highest and the most supreme deity in
their hierarchy of deities.”* The Qut’an, however, gives this concept a
new meaning, that is, the Only God.

Related to the discussion of the Qut’anic narrative, the semantical
approach of Izutsu implies the need for further investigation of the
narrative meanings and concepts presented in the stories of the Qut’an
by comparing them with parallels found in eatlier scriptures. What is the
meaning or function of these narratives in eatlier scriptures, and what is
there meaning and function in the Qur’an?

As a matter of fact, the Qut’anic narratives were constructed
within the Arab wortld view of that time. Therefore, to understand
these stories it is necessary to consider the Arab vision of the universe
and the new mission brought by the Prophet Muhammad. As stated
by the Qut’an itself, the Qur’anic narratives are predominantly meant
to serve religious teachings about the unity of God, the affirmation of
the Prophet’s mission and eschatological issues, the resurrection of the
dead and reckoning. Hence, reading the Qur’anic narrative has to be
performed in relation to examining the Qur’anic discourse in order to
grasp its particular meaning,

Another literary reading of the Qut’anic narrative comes from
Neal Robinson (2002) who proposes the idea of ‘affinity’ between the
event in narrative and that in reality. The Qut’an depicts Jesus as one of
a series of prophets sent by God, beginning with Adam and culminating
with the Prophet Muhammad. Therefore, the Qur’an depicts Jesus and
Muhammad as having a number of things in common. They both are
called a prophet (7abi), a messenger (rasul) and a servant (‘abd) of God.
Jesus received a revelation called al-injil, and Muhammad received the
Qur’an. Both the zzi/ and the Qut’an represent the confirmations of

** Tt has been mentioned in the Qut’an 39:3 that the Meccan heathens stated
that they worshiped the idols only that they might bring them near to Allah. This shows
two different meanings of the concept of deity of the word A/ah between that used
by the pre-Islamic Arabs and that used by Islam.
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previous scriptures. Jesus is depicted as a prophet who called people to
the unity of God, as did Muhammad. From this, Robinson suggests an
affinity between the Qur’anic narratives of Jesus and the actual mission
of the Prophet Muhammad. He concludes that it should be clear that the
Qur’anic representation of Jesus serves to legitimize the prophethood
of Muhammad by giving the impression that he was doing what Jesus
had done before.”

Another instance of the affinity mentioned by Robinson is the
affinity between Mary and ‘A’isha since they both were accused of
sexual immorality. The case of Mary began when she was visited by
God’s spirit in the shape of a handsome man when she was alone in the
temple (Q. 19:17). She came back to her people, and was then accused of
adultery. Finally this accusation was defended by revelation (QQ. 19:27-33).
Although the case of ‘A’isha is different, it has an affinity with Mary’s
story. According to the tradition, the story began when she was chosen
by the Prophet among his other wives to accompany him in a campaign.™
When the Muslim soldiers were returning after the campaign, ‘A’ishawas
accidentally left behind at the camp site. Her howdah had been put on
the back of the camel while she was in her privy and then she looked for
her necklace which went missing while doing her privy. Tongues began
to wag, spreading a rumor when she returned to Medina accompanied
by a handsome young man who had come behind the army and had
not spent the night with them.” This incident brought about a setious
crisis which was solved later after the Prophet received a revelation (Q.
24:11-20). According to Robinson, despite different cases, there are still
a number of similarities. First, each of them encountered a handsome
man when they were alone; second, in both cases the accusation was
defended by revelation; and third, the Qur’an criticizes the people who

* Neal Robinson, “Jesus and Maty in the Qut’an: Some Neglected Afinities”,
in Andrew Rippin (ed.), The Qur'an: Style and Contents (Aldershot [etc.]: Ashgate, Vari-
orum, 2001), p. 25-6.

% Itwas the Prophet’s tradition to draw lots amongst his wives when he intended

to go on a journey, one of whom got the lot would accompany him in the journey.

7 This story is mentioned in various books of hadith such as Sahih al-Bukhati
no. 2467 (Kitab al-Shahadai), no. 3826 (Kitab al-Maghazi), and no. 4381 (Kitab Tafsir Qur'an),
and Sahih Muslim no. 4974 (Kitab al-Tawba).

Al-Jami‘ah, Vol. 48, No. 2, 2010 M/1431 H 403



Munirul Ikhwan

spread the accusation (Q. 3:156 for Mary’s case).™

In his reading, Robinson employs a diachronic analysis of revelation
to reveal the idea of affinity in the Qur’anic narrative, mentioning s#ra
Maryam, which belongs to the Meccan period, to establish an affinity
between the story of Mary and that of ‘A’isha. It is well-known that the
case of ‘A’isha took place after the Prophet’s settlement in Medina, and
suraal-Nur itself, in which the case of ‘A’isha is mentioned, belongs to the
Medinan period. His analysis might be different from that of Muhammad
Ahmad Khalafallah who employed a synchronic analysis of a particular
revealed narrative. Khalafallah considered every story as an independent
narrative which contains a certain message and a psychological effect.
Thus the idea implies that every narrative has its own affinity with a
particular incident of the Qut’anic discourse.”

Another Western literary reading of the Qut’anic narrative has
been credited to Mieke Bal, a Dutch literary critic and a proponent of
narratology, in Loving Yusuf: Conceptual Travels from Present to Past. Her
reading of the Qur’anic version of the story of Joseph is part of her
reading of the Biblical version of the same story. It might be said that
her reading of the Qur’anic narrative is a kind of literary reading from
otherness and ignorance, as she admits. By juxtaposing the Biblical and
Qur’anic versions, she examines the parallels of the story to indicate
some similarities and additions found in each version. Her reading of the
biblical narrative is based on the concept of ‘cultural memory’, which
is defined as the gap between the words on the page and the meanings®
which are generated from culturally and historically different readings.
This concept is primarily meant to describe the gap between the long-term
continuity of texts and the fast changing communities of readers. How
can relatively stable texts have varying meanings? Micke Bal delineates
a distinction between two understandings of textuality and reading that
she calls Zteralism and fundamentalism. The first reading, whose interest is

% Neal Robinson, “Jesus and Mary”, p. 29.
¥ For more detail study of Khalafallah’s reading on the Qut’anic narratives
we can refer to his work, ai-Fann al-Qasasi fi al-Qur'an al-Karim (The Art of Qur’anic
narrative).

“0 Mieke, Bal, Loving Yusuf: Conceptual Travels from Present to Past (London &
Chicago: the University of Chicago Press, 2008), p. 5.
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in the precise wording, traces the cultural inheritance and opens it up for
the contemporary world, whereas the latter, which is based on the idea
that the texts contain the questions we ask of them, makes an appeal to
an immutably referential, prescriptive meaning, an appeal that is based on
a radical denial or negligence of how signs work.*" As a literary critic, Bal
proposes literalism reading which involves the role of culture in reading
itself. Culture is a significant influence on one’s reading as well as the
construction of his questions. The questions we ask are culturally framed,
embedded in ways of thinking and common conceptions of social life.
Reading is establishing a meaningful connection between these relatively
stable texts and the varying, historically shifting meanings they generate.*

Concerning reading the Qur’anic narrative, especially the story of
Joseph in which Micke Bal finds a parallel in the Bible, she develops the
idea of reading from ‘ignorance’ as an indispensable element for her
analysis.” Her reading from ignorance seems to imply the fact that she
avoids discussing materials and discourses involved in the construction
of the Qut’anic narrative. She juxtaposes the Bible and the Qur’an as
they are, as literary texts which contain a particular narrativity. She began
to seck knowledge of the Qutr'an by reading some articles by Heck,
Jomier, Kalner, and Peters which are addressed to Christian and Jew
readers. Being a literary critic, these studies made her feel ambivalent
since she considers herself as no longer belonging to the communities
they addressed. Therefore, her analysis of the Qur’anic version of the
story of Joseph is primarily based upon the story as presented in the
Qur’anic text.

Kalner’s argument - that the fewer details found in the Qur’an’s
narratives is because it conveys only the information essential to make
the point rather than telling a story and avoiding discussion of seemingly
unrelated points - makes Bal question what theory of representation
underlies the search for ‘points’,** what kind of measure is used to
decide these points? Dealing with the story of Joseph in the Qur’an, Bal
analyzes the possible angle of the Qur’an’s improving on the Biblical

N Thid, p. 4.

2 Ibid, p. 4.

$ Ibid., p. 119.
“ Ihid, p. 124-8.
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version, moving from a mythical narrative about ‘the danger of women’
to another point, ‘women’s solidarity’.** In this respect, she proposes
what she calls ‘Qur’anic semiotics™® to read the Qur’an, as a semiotic
reading to understand szgns in different versions. The Qur’an gives new
‘versioning’ of the same story found in the Bible; it changes the version
and improves the story to a certain degree to reveal some points different
from those in the Bible.

Every story contains its own message or truth. Bal proposes the
concept of #ruth speak to describe the relationship between narrative and
truth as it manifests in the discursive versioning of the story of Joseph.”
This truth is what the believer submits to. To understand what the truth
is, we have to examine the narrator’s form of speaking the truth. The
Bible, especially Genesis, is ordered genealogically and chronologically
to present the ideas of patriarchy and monotheism all together. The
Bible which has been known to Western people for a long time ago
affects their way of thinking, especially in terms of relating narratives
chronologically. That is why Western scholars consider the Qur’an’s
organization of story as strange.

Through a narratological analysis, Mieke Bal admits that the Qur’an
introduces another style of organizing narrative, a style which comes from
a different culture. For readers familiar with a tradition of chronological
reading, the organization of the Qur’an is at first very disorienting and
disruptive. To make the study more tangible, she considers the random

# Both the Qur’an and the Bible agree that the wife of Potiphar (or al-‘Aziz
according to the Qur’anic version) persuaded Joseph to lie with her. Once in the absence
of people in the house she carried out her desire to seduce Joseph, but he refused to
do so and then ran away. Afterwards, the Qur’an mentioned an additional scene about
the rumour arising from this incident among the ladies in the city. They blamed the
ruler’s wife who fell in violent love and went astray because she tried to seduce her
slave-boy. When she heard of the rumour, she sent for them and prepared a repast,
and gave each of them a knife. When Joseph appeared in front on them and they saw
him, they were amazed and infatuated with him. Because of their amazement in him,
they unconsciously cut their hands. This story, the amazement of the ladies of the city,
is not mentioned in the Bible. Therefore, Mieke Bal contended that the Bible’s version
of the story emphasizes on “the danger of women”, while the Qur’an improves the
story into another point such as “women solidarity”.

% Ihid., p. 129.
7 Ibid, p. 164.
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structure of the Qut’an as ‘point’ and the chronological structure of the
Bible as ‘line’. Point and line are the visual-conceptual metaphors of how
to read these texts. The Bible proceeds with linearity, and the Qur’an
with points which need a certain degree of narrative chronology to be
made. While the Bible’s chronology bears the ideological connotation of
development and historical truth, in which a construction of meaning
is very useful and possible, the Qur’an’s stories begin to make sense
according to a very different logic.*

Bal intends to realize a kind of intercultural understanding. She
seems to place the Qur’anic narrative which focuses on points as a
source for reading that of the Bible which contends with chronology and
lineage. She proposes a mode of reading which does not need to claim
qualitative primacy or truth status as the result of temporal priority, a
mode of reading which does not always associate the former with value.
Take the story of Joseph, for instance. The Bible emphasizes Joseph’s
adventures in a chronological order beginning with the scene telling the
reader that his father loved him very much to the extent that this love
made his brothers jealous. Against his father’s warning, Joseph then told
his brothers about his dream which made them jealous and angry with
him. As a consequence, he was led astray and sent into exile in Egypt.
He was privileged by God and reunited with his father in a different
land, and never came back to Canaan. According to Bal, the point here
is disguised. The Qur’an’s version of the story does not emphasize
chronology -although its different episodes are chronologically related-
but rather points. That is why, in this sense, Bal proposes reading ‘the
chronology’ of the Bible from ‘the points’ of the Qut’an, or in other
words reading the Qur’anic narratives as giving direction on how to read
the Biblical version.*

The narratological analysis conducted by Mieke Bal underlines the
relevance of deep analysis on narrative structure to reveal what truth
the narrator wants to convey. This analysis seems able to eliminate and

S Ibid, p. 170-1
9 Ibid., p. 175
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counter interpretations based on prejudice, convention or ideology™
which makes the text suffer from the absence of comprehensive reading.

E. Conclusion

It is a fact that parallels of the Qut’anic narrative can be found
in earlier scriptures. Based upon historical investigation, Arabia was
surrounded by Christian empires, and Arab caravans had reached
Christian territories for their commerce before the period of the Prophet
Muhammad. Moreover, Jewish communities had lived in Medina for
many centuries and with whom the Prophet regularly encounters after
the migration. Thus it is highly possible that Arab people were familiar
with the Judeo-Christian tradition due to cultural interaction.

Similarities in features of narratives have been phenomenologically
approached to identify their significances in religious life. However,
Western readings of the Qur’anic narrative from a historical perspective
were very dominant in the early period and conducted in favour of the
‘truth’ of Judeo-Christian traditions. It means that everything Qur’anic
that corroborates earlier scriptures was considered borrowed and every
story that the Qur’an modifies is viewed as deviant. Moreover, these
Christian readings blame the Prophet for having manipulated the real
doctrines of Christianity because the Qur’an cites the Christian narratives
from apocryphal gospels, not from canonical ones. Western historical
reading of narratives is apt to ascertain the contribution of earlier
traditions to the Qut’an or to show its historical distortion and the
Prophet’s ignorance of the real Judeo-Christian traditions.

In the later period, there is a distinct indication that Western
scholars begin examining the content and particular wording of the
Qur’an. This study leads to the discussion of the Qur’anic discourse,
recognizing that the Qur'an communicated to its first listeners within
the culture they were acquainted with. Thus the Qut’anic narratives
are read as a means of promoting the Prophet’s mission by relating his
affinity to previous prophets. Furthermore, reading these narratives
from within the Qut’anic discourse implicitly suggests that there is an
affinity between the facts in the narratives and the facts experienced by

%0 Mieke Bal, “The Point of Natratology”, in Poetics Today, Vol. 11, No. 4, Nat-
ratology Revisited II (Winter, 1990), p. 750.
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the Prophet and his followers during the period of revelation. From the
narratological analysis, the Qur’an presents a new version of relating
narratives as a semiotic reading to understand narratives in the Bible:
reading ‘the chronology’ of the Bible from ‘the points’ of the Qur’an,
or in other words reading the Qur’anic narratives as giving direction on
how to read the Biblical version.
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But certainly since the birth of historical consciousness, which involves a fundamental
distance between the present and all historical tradition, understanding has been a task
requiring methodical direction. My thesis is that the element of effective history affects
all understanding of tradition; Hans-Geotg Gadamer, Truth and Method, 2™ revised ed.
translation revised by Joel Weinsheimer and Donald G. Marshall (London: Continuum
Publishing Group, 2000), p. xxx.
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We are not saying, then, that history of effect must be developed as a new independent
discipline ancillary to the human sciences, but that we should learn to understand
ourselves better and recognize that in all understanding, whether we are expressly

aware of it or not, the efficacy of history is at work; Gadamer, Truth and Method, p. 300.
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In fact the horizon of the present is continually in the process of being formed because
we are continually having to test all our prejudices. An important part of this testing
occurs in encountering the past and in understanding the tradition from which we
come. Hence the horizon of the present cannot be formed without the past. There is
no more an isolated horizon of the present in itself than there are historical horizons
which have to be acquired. Rather, understanding is always the fusion of these horizons

supposedly existing by themselves. Gadamer, Truth and Method, p. 305.
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The horizon is the range of vision that includes everything that can be seen from a

particular vantage point. Gadamer, Truth and Method, p. 301.
.Y\ .u= «Gadamer, Truth and Method ™
38 A ) ) Alae (ye 4L (e SN L il lilee (g pians of L piel 13 T

454 Al-Jami‘ah, Vol. 48, No. 2, 2010 M/1431 H



Al-Wa‘y al-Tarikhiy fi’l-Tafsir al-Qut’aniy

Gan " lally pusdill g S5V el A Glaladl sl Gle 55 s ale IS
LeS Lo suin s Lagh Gaill agd Ao aelus ) 4 sadll g doa ) AV aend Chagy
el 1208 eI il 55 ¢ SEN g i) Lal L aill 138 g 3 5 ealaall dagd
i) gl 5V eladyl 8 o sl 136 i ()T ) 8y O Y slae ) )1 4 gay
Ly o salll 5 a0 S ailia 5 Gaill il oasa s (ilys udall Jalay - silally
G A e WSy o didladl s Jie -l i pedill SN 5580 Jalasy Y
T Lgillad 5 SN 13 G s
Il il ) sy (e i) skl (2 1 AVY ) b s 5
o 78 8 judall 3l e g Apaall Cadlaall 5 dpaddll Jsall ol ¢ sad
o =) sleeal el e ) ol W pedil) 8 Uaddl oy et 5 Gl Cppalisdll
OF =Y amadl lly e ol jal Bl Jesy of & 8 ¢ laadl (o (Sina yual) Siny
O ead) Al LU e OIS (e 4Ky o O § s Le 2 mar OAD ey
Uaall & Y1 Cannal) Jals ™ 4y alalaall g eagle el 5 Ol AL Al ) il

Cusd 5r S Ot ) Slalad) e Ay 8 G bl e (s sl ) JIY e i S
V) Gl bl Jal e el Gy s bl b4 5y 53 3all e g 5 Sl o
Gl Lay 5 J sl (e lin Laiy cculaladl 5 SISV 5 G plail) e A& G i) e dddlaall (o oy Sll3
i S el Il AT Lo laia) Claent s sl aaslia ) Dl a) il 5 clalasdy)
.i/\_ﬁv.uagc'y‘)m/

Olll (e 4 A (3 ela Lo Jady (31 el g G0 sl ) ) lally il T
;SJAG]\) vh o) G‘QJJMIJM/“#AM\M;N‘qusuayaswﬁ\alﬂ@..aﬁ}o\*
:C'_i_s‘):\:\)O‘Lcodcbéjﬂmﬂ/djm/“éﬂ\w‘)nqc.\!L';‘).Bj\_s‘\\* 'UA6(Y"' GLAJA:\SSA
RRR 'uag(Y~~V s‘)uﬂ\}:u:l_\uuﬁuﬂ\‘)\é

Gyl DSl 48y ey gia Yl G A oudill g5 el jaudil) of o 0 yudill T
a1 e @l e 5 I3 ol e G gl 5 (LgiY 5 Ayl BAIYI 48 a5l 3 agualiag
‘M/ché"gﬂd\w)msﬂu'mvuadc‘QJMIJM/‘@M\.)M\L&JMU%@\
BRGNS

NNV e bl CLISE ey ol 7T

c(\'~~0 «Cuaall Hla ;ZJAG.“) cojcﬂuw[;jmﬂ/ﬁjb&QF‘G&ﬂ\ww e
et Cp) bl Gaadll 83 e e daadi ol 0o Sl Glli Ji 8 el Jalg V00V 0E ya
a5y seaidl) Vo g S Gl sl 1Balat 5 Siad ¢ sl Jpal 9 desde oy sl madill]
AN psle 5 GEY) ¢ s saall cpall s Liadl lail g AY oY+ o A ca )il 5 piill Jaalill

Al-Jami‘ah, Vol. 48, No. 2, 2010 M/1431 H 455



‘Abd al-Jalil

b ey Ll dlia g sl 15 e Alsall AlSaY) S ISEVL ualale o S0 Laa B 2
il il i) aie a8 A ol Ll Ay g1 5f il sl il 5
RS PNy |

SHipaid Jae el il 2 Gull 5o a3l s SEle e i) Cuad
bl jeaall & il sk e o3l Js Dlie Sty N f Sl 4 s
(S 4 Anaial 55 ) gamns oyl ol (938l (1 (0 A g e IS Liang | dl
ol G5 G Jal ) gilally el Claal G Jalis ) i uall g s
JE Al aa g edn 15 5eil) (A alall g (@) AA &) Aipe G Glbuy (VY &)
el Caalia (AT ¢ @) (g pahall S5 ™ upaad) Al (e ) 5ilS)y A a3 agic
ssisall jall g cadaall ] jal e Caalia (AVYE @) LS cpl adlall 5 (lall aala
o Cilse Al agia IS5 Ul 5 Cnaall (8 agale Aoy i) (aa oV gd (b spndl
O GIAN i) lally Jpusdill 8 sl Caalil (5 Ll Gygaall g gl
e dasale IS5 i3 duadall 5 4y Sal  Lpad it J palld (daall JI g8l 5 alls
sl L 5 (51 il e 58 f (Lo llia 1S 1306 clgy dgtienall iy 5 pall e 5
Lot 5 5 lly il (s Liagf llia (€, 388 ™ padell i J il e 5 3 sanal
(s al) Lo g o Al gl o seadall ol Jsiall e 5 3 ganall 5l saial
=5l 058 e gl (Al eV sy JEY1 5 g pall Jayy B lalgiaY) daya g
Tl 5l e oSall a o 5w il i

Ve a (Ve oV dgalall (Sl o i ) Yh

NOY e il sle (8 Crsan o) T

NOY e il sle 8 Cisan i oadl T

YooY 0e O s madally il ( oadll T

35n s in s 4y ol 5l 8 sl o e L IS b)) Cida o adll g ™
Gty Lo g Capala¥) (Gaind ac) il Lei Aaili 835 50 ) 35 Y <l gl e aSall 3 Cadlia Yl apluY)
O ) sl dela jemi (g iS5 A5l Jaly Aapll) G Jla I ple GOGA) QUGS ool 5 = adly
(S EA) ila (e 515 Y ag gab (il s ddaaall i 5 Y e L () saaing () pull) Claal
Ll 505 L8 50 (a1 e A1 (g LAY i sl 138 ol V) G men ) e iy (sl
rchslil) diislh ey sl el pemi il (g Sy G o jUa] 5 5 jeac o gad 5 usdal) i ga (e bails
Y g (VAT il e ldall sl 1 1 g ) e o Gpdl oae die G sl 8 Ll o

456 Al-Jami‘ah, Vol. 48, No. 2, 2010 M/1431 H



Al-Wa‘y al-Tarikhiy fi’l-Tafsir al-Qut’aniy

A Js S5 Al e ol e e 4 jiall gl i Y1 asl e )
) i) A alad) 380 53 el s L) Gl e Aaad) pulaill of oy SH e
Y Cnealaall f gpfianall (o pedall (3 25 ey o 5l AaY Ll 5 ¢ 5 il Lggle < e
D) A Ll ) pemitig g et g a5 A Jy Ll paill | sl ) sa sl
Badae Ly (e 8 (8 ble —Cpiilad) ey JIAEY) Gl ol (e el G ae i)
Sl slaia s aue 5 50304 5 ey Aala A8 Gl ands g8 5 el sel g oaland A aina s
Al 5l 5 0yl oyt Aol 5 il 0l gl o328 S UMA (s o sl oY) 4alail
Liat () 5 lbimmallecs (el sy sl o ™l il o )5eY) @ilis (e
AN a5 ¢ mall G (5 sl o ad 052 S - seUaind Le ()5 aleal)
Jala aal) e le o) £ e L (530 Al 8 pmall amall 5 408 i () pstinnall 3y jlianl)
» = i ymall 5 0 saall GILANAS S ) Ll pldill e aad) A glas 5o Sliae
() shua G dlaall adais (53l ¢ 5 jaall 5 gliall (O Al gmian gill 5 ' ldic Canias
LY ) sedh Sl Sl 5 s 3l e cadil) JA e ell
comill Al YL Adlaiall o slal) @lli o O &) asle 3 aai Le ST )
(o) g5 ol 5aS Y U5 3 Alaiall Cilapusill 5 = guaiall 5 grasall 5 J g 30 Hlondd Jia
ol 43 ma (pad bl daga (o 5 Gaill Ay Jlil) LSl J g 3t g1 g 33l
el o Cagdgll g aSal) i e Aell) AaSall 4a g o o adaius J )
O OSay S @31l LSl gl sall s elelill alaial S Y 5 T JSay) Al )
O g 2 )l e ASaalinall 5 Al 43S o (A &) 5l Dl jpaial aill Lo i
@ Y (g YV Ja liBliall 5 aiall 5 Gllaal) 5l alall 5 (alall ale JNA
Glaty Lad AN Gaal da 8 e s s il (a pead die ol Ladll e 2ic

Ao om oYl gall paill e Sllae 8 il T

NTV0 Ga e il s gall paill oy ) e Jda

S e laaall alais 3 e 5 jaall s sl G G 6 SV de QA O iy Y 128 ©
AS5ally ani) 8 ¢ 5 il AN A o 51 e IS (S5 cchanad) 8 ¢ saall R (e il
ve QA il el Canaal) CGBAL 138 5 cagilin Jeliia s Alaall Blay Jai ) 43 Sl
YIYe o oSV il e unsgall il cu S

TV Ga ed Yt (el aill day S 2 Jda €

AN e Y] gl Sl T

S A2 caill asgie ) sl s jeai oLy 00 e OlEY) ol Gl

Al-Jami‘ah, Vol. 48, No. 2, 2010 M/1431 H 457



‘Abd al-Jalil

el Al YA (e oo g sall il 585 sal) Dpusdill ol il JiaY) gially
aigr sed oAl 8 A oy o Al Jsale Al ropmisha e 5S 5 Al V)
G 31 o bl e Cha e |l Wil T <G aill Ayl iYL
Dl QUS Jie Bua Y glae @llia CuilS o) g cpaill Gre paaT oy yuedall
gl ()5 pusdall
LBlans & VYAl L) o g ie Y -y ) sl (5 LaSbe )l i) )
il jualaall (5 jaall () s sl A gl () 3 (205 i g Sal) A oAy )1l
Y slas (o ) AAA &) Fazlur Rahman as ) Jaadl g ¢ 8 2a Jlae gsi &t Al
doubley 4a 52 3all 48 jall il 43 ylay 4al 58) xie @l 5 Loagd Jlaal) 138 i3
SV sase (e Al A gladY) ) dal ) dmaa )l (e 4S8 a5 “movement
i ¥ o) 8 ol o) 7 aill Aalad) AEMAY f5alaal) 5wl o 5SSl ae 31 ) (g 3
Ll el ll aaat ALY dapha s ctilila) g e aag Al = 5ha e i e 18 0
iy daiall sel il ¢ 5S5 S dae ) sl LIV culd Aileall ALY (5 8 g
OS5 Al g miil) ol a1 el flisY Ao gum sally allati )5 pecaall ALY
o U e el () ) Calil e (il (6 il J g slly .5 paiall ) )
il sinse 58 U5V (5 siunall 1 oa g AV 5 Jmall ] 8 Jo s 5D Al i s
B8y aalale 5 Ly of Aol el Al elli e il Ay U el 5 A U Bl
Gy ealaall Caldl 5 (N Bl 58 B (5 sl () ) paill bl
Jelii e il sa (531 ¢ ualaall inall isall (5 ginsall 585 (ualall 5l jualad)
6 sia g S (5 sisall  pualad) s Gl 1 Laaey (8 5e) A1 (Bl e (o3 L) (inall

e dﬂ; 281 e LA} V4o %) g(\'. e s@)ﬂ\ @Lul\ )SJAM :c\.n.'ag.}” J\.‘J\) ol ‘U[JSJ/P}[‘:
Jila il ¢aill dudy Hal laa) L of (50 Cun ) m goady Y Jadlll o sans 3 ually 32018 s S

L el G yinall 5 dolal) Al Joiy 1 S J g e ol 53 g2 A Jale il o 0
Ol il a5 LYY A 2 5055 culo jiall 3 lailly fag gd oA 8 L i) o el ile 5 of 1
.lAAz.gLn) AR U s..y.l';'::]/éwlia c‘éj)'a.“

ol a5 s S5 <Islam and Modernity Sxasill 5 g i s o) cGan )l Juad
Ve e c(\ 4y “;L‘J\ J\J :Qj‘)..g.})

U pa el LSS oy gl las)

458 Al-Jami‘ah, Vol. 48, No. 2, 2010 M/1431 H



Al-Wa‘y al-Tarikhiy fi’l-Tafsir al-Qut’aniy

aindy (g2l 5 e palale J s GEYI jlgail ol cpiild) Gl Jelis e il s Jxall
Adpsall 431 3a] pakill ASI 50 5 488 gy il il o 5 IMA (e Lagie (B
G2 OIS Ol o s A (ha L 8 G ety Jant LS i (0 dnaany () o ) 5
> Apadage A o 0 1R e Jpeaad) G aalile

Ao Lain) adl 50 @llia il Lgia Liany (il (S Cilasia amd Liip) 8 jelay
clalaia) 5 oelaial sl jualra oo sellia Gl gl ¢ udill judall Cadliel ;5als jualza
Lo e g dn Sall g Al g dielaiay) Zaalill (e Cilaciaadl @l 5 pealaddl sl
oanil] agiladia (e (g jamall Gl e (e ABLY) (ans Lia 3 ) s

ehi&@iw&m&&d\@;}\&(& VYV g"_})‘;u}ly\&d;ﬁgm
b o el il o) Al b sl ) n undill 43S o g (5 AY) adlall il ) a
i 53 e 4l o e )Y el (5 AT 5 elandl 1y ad ) s )Y 5l slaud)
) o S ) 3L Ll i) (g 8l 8 s e L il Cilaadyy
dadie 3 LS L W15 ¢ st Bl (8 e ira 13 (S5 A Tilall o2a of e Y
Ol a3 A ddlle Jhilgie 48 guall g4 5 )l Aalas 5 duad il Cladll o] o jpud
| salla e 3 A uldll () (a1 3Y0 \ R VY0 € ) Lim y ) yuny L *Y dllac | i dalS
ol Cr pedil Aalad (il U g ¢ puiill Aaliadll A il ) slaal agiSls o 53l 5 o glall
Ol algdl 5 yaanil) A g i) o puanll Glld Cilpaia 5 ) oY Ltina Ayl LSS f 3l

€A

mlale Jsb
understandding is always the fusion of these horizons —the horizon of the present
and the past- supposedly existing by themselves. Gadamer, Truth and Method, p. 305.
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Papers submitted for publication must conform to the following guidelines:
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Papers must concern with Islamic studies
Papers must be typed in one-half spaced on A4-paper size
Papers’ length is about 15 to 30 pages
All submission must include a 150-word abstract
Full name(s) of the author(s) must be stated, along with his/her/
their institution and complete address
Bibliographical reference must be noted in footnote and bibliography
according to Al-Jami‘ah style. When a source is cited for the first
time, full information is provided: full name(s) of author(s), title of
the source in italic, place of publication, publishing company, date
of publication, and the precise page that is cited. For the following
citations of the same source, list the authot’s last name, two or three
words of the title, and the specific page number(s). The word
zbid. may be used, but gp.cit., and /loc.cit. are not in use.
Example:
In footnotes:
"Mircea Eliade (ed.), The Encyclopedia of Religion, vol. 8
(New York: Simon and Schuster, 1995), p. 18.
*Norman Daniel, Isiam and the West (Oxford: One
World Publications, 1991), p. 190.
’Eliade (ed.), The Encyclopedia, pp. 19-30.
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Simon and Schuster, 1995.
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Publications, 1991.

Arabic words should be transliterated according to the style of
AL Jami‘ah.

All submission should be in MS-Word file format

All submission should include both hard and soft copy.

Papers could also be sent via e-mail to aljamiah_iain(@yahoo.com,
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ARABIC TRANSLITERATION GUIDELINE

A. Transliteration of Alphabetic Character

b = o dh= t = b 1 = 4
t = o ro= z = b m= 5
th= & z = C = ¢ n = 4
I & s = o gh= ¢ W=
h = C sh = & f = o h = »
kh="¢ s = e q= 3 =S
d = d = o k = g vy 5 s
arabic short vowel a = i = u = =
arabic long vowel a c 1 = u = <
arabic double vouwel : ay = = AW = o=

B. Note
1) A word that ends with a 7z’ marbutah (i) is transliterated with
or with out “h”; if the word is the first part of a construct
phrase, the 72’ marbutah is transliterated as “t”.
2) An article alif-lam ( JV) is transliterated as a/- ; if it takes place
after a preposition, the article a/if-lam is trasliterated as /- .
3) A Qur’anic verse is transliterated according to its pronunciation.

Example:

Arabic word in general:

dulal = abliyyah ot ahliyya

Byd il Bygosw = surat al-Bagarah, not surah al-Bagarah
delodly &l Jol = abl al-sunnah wal-jama‘ah

Quranic verses:

sl Lol = ya ayyunha’n-nas, instead of ya ayyuha al-nas

avh ey ¥ SI U5 = dbalikal-kitabu la rayba fib, instead of
dhalik al-kitab la rayb fib.
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