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This thesis studies the formation of the basic ideology of the 

Mu~ammadIyah during the period 19 12-1942, analyzing in particular the 

hindamental aspects of its religious and social beliefs. The words and deeds of its 

leaders were crucial during the period in forrning the Muhammadlyah's ideology, 

for these alone provided the basis for the movement's program. Their religious 

outlook reflected the movement's philosophical view of this world and the role of 

reason in understanding religion. This view was marked by openness, tolerance, 

and pluralism in dealing with other ideas, and a belief in the salutary character of 

change. What set the Muhammadiyah apart from other reformist groups was its 

insistence that the way to revive belief in and observance of Islamic injunctions 

was not limited to merely purifying certain aspects of religious practice (Cibzdah), 

especially khiiafiyah (controversid) matters such as takhayyul (fancy), b i '  

(innovation), and khurafah (superstition), but in pursuing social reform in line with 

a theology of practical action. For the Muhammadiyah, basic Islarnic teachings 

served to encourage social responsibility; religious pinciples thus underlay every 

action. 
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Titre : La création de i' idéologie de la Muhammadiyah, 1912-1942 

Département : Institut des Etudes Islamiques, Université McGill 
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Cette thèse étudie la formation de  1' idéologie de base de la 

Muhammadiyah pendant La période 19 12- 1942 en analysant tout particulièrement 

les aspects fondamentaux de ses croyances religieuses et sociales. Les paroles et 

les actes de ses leaders furent cruciaux pendant la période de formation de 1' 

idéologie Muhammadiyah puisque ceux-ci ont constitué les fondements du 

programme du mouvement. La perspective religieuse de ces dirigeants ont reflété 

la vision philosophique du monde du mouvement ainsi que du rôle de la raison 

dans la compréhension de la religion. Cette approche fut caractérisée par 1' 

ouverture, la tolérance et le pluralisme face à d' autres idées et par la croyance dans 

le côté salutaire du changement. Ce qui a distingué la Muhammadiyah des autres 

groupes réformistes fut son insistence selon laquelle le moyen pour raviver la foi et 

1' observance des commandements islamiques ne se limitait pas seulement dans la 

purification de certains aspects de la pratique religieuse (CibZdah), en particulier les 

sujets khilafiyah (controversés) tels que la takhayyul (fantaisie), la bidCah 

(innovation) et la Wiurafah (superstition) mais aussi dans la poursuite de réformes 

sociales selon une théologie ci '  action pratique. Pour la Muhammadiyah, les 

enseignements islamiques de base devaient servir à encourager la responsabilité 

sociale; les principes religieux étant sous-jacents à toute action. 
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NOTE ON T R A N S m m O N  

In transliterating the Arabic narnes and tems  in this thesis 1 have used the 

transliteration scheme employed at the Institute of Islamic Studies, McGill 

University. In dealing with the problem of variations in the spelling of Indonesian 

narnes and words, 1 have adopted the following system: Indonesian words, tems 

and place-names not in quotations are spelled in two ways: those which are 

derived from Arabic are transliterated according to the rules for Arabic (for 

example, Muhammadiyah rather than Muhammadiyah); the remainder are wntten 

employing the new Indonesian speiling used since 1972 (for exampIe, Yogyakarta 

not Djogjakarta or Jogjakarta). Organizational names as well as Indonesian words 

in quotations are spelled in the original form (for example: Moehammadijah or 

Muhammadijah, not MuhamrnadIyah). For proper names, in quotation or not in 

quotation, this thesis employs the spellings used by the individual h idersel f .  The 

following is a transliteration table from Arabic to EngLish and Indonesian. 

English Indonesian Arabic 

C;O 
f3 
1 

t 
s 

'C 
c9 

'3 

EngLish Indonesian 

0 dVdh 

t th 

z zh 

C C 

g h gh 

f f 

9 9 



m . .  

vlll 

characters: Zi, 1, ü, 
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Continuity and change were two distinct features of Islarnic development in 

early twentieth-century Indonesia. Continuity manifested itself in the tendency of 

Muslims to: 1) hold on to a great variety of beliefs and practices, many of which 

were deemed unacceptable in certain quarters; and 2) confine Islam within the 

limits of a mere other-worldly religion which inspired no change in social, cultural, 

and material life. Change, however, reflected an ongoing process of re- 

Islamization among Indonesian Muslims.1 This process involved: 1) an attempt at 

fostenng a real understanding of religious practices as well as an effort directed at 

the purification of Islamic belief and rituai from compt  influences; 2) a 

reaffirmation of principal Islamic teachings on worldly affairs; and 3) an 

interpretation of Islam which provided a basis for the daim that Islam contained 

within itself the ability to adapt and change. Supporters of this process contended 

that Islamic teachings could be interpreted to accomrnodate and even encourage 

change in the face of time, space, or experience. At the root of this interpretation 

was desire to reconcile Islam and modemity by creating a worldview that is 

compatible with both. Significantly, change was seen as a process involving the re- 

islamization of Muslims rather than the proselytization of non-Muslims. The 

target, therefore, was not Indonesians in general but the Muslirns themselves; it 

stressed the quality of faith rather than the number of adherents. 

'"Re-Islamization" refers to the ongoing process of teaching Indonesian 
Muslims how to live up to the standard teachings of Islam. Mitsuo Nakamura, 
"The Crescent Arises Over the Banyan Tree: A Study of the 
Muhammadiyah Movement in A Central Javanese Town" (Ph.D. dissertation, 
Corne11 University, 1976), pp. 1-2; Harry J. Benda, The Crescent and the Rising 
Sun: Indonesian IsIm Under îhe Japanese Occupation 1942-1945 (The Hague and 
Bandung: W. van Hoeve, 19581, p. 9. 



The M&ammadïyah in the Context of Otber Indonesian Religious Movements. 

Religious and social change have been key components of various Islamic 

movements since the early twentieth century. While the leaders of these 

movements conducted their organizations on similar religiously inspired missions, 

there were some differences in terms of the programs which they emphasized. The 

fxst Islamic organization to emerge in the early twentieth century was Sarekat 

Islam, a Muslim nationalist movement founded to improve the mercantile skills of 

Indonesian Muslim traders. This combination helped to pave the way toward 

independence from Dutch colonialism and freedom fiom the economic domination 

of the Chinese traders. The Muharnmadiyah and Sarekat Islam had a good 

relationship with one another until the 1920s, when the latter developed a new 

policy forbidding its members from holding membership in the Muhammadiyah, 

and vice versa. The reason for this prohibition was the Muhammadiyah's refusal to 

support Sarekat Islam's confrontational political attitude. Relations between the 

Muharnmadiyah and al-IrshZd were on the other hand marked by nutual 

understanding of their respective missions. The leaders of both movements, 

Ahmad Dahlan and Shaikh Ahmad al-Surkati, concurred with each other in their 

efforts at rehabilitating Indonesian Muslims by improving religious and socio- 

economic conditions - Surkati concentrating on the Indonesian Arab community 

and Dahlan on the native Indonesian Muslims.2 Persatuan Islam also claimed to 

work in the social field, but it focused more on religious propagation than on the 

social dimension. Persatuan Islam grew in a region which, according to Benda, had 

2Bisri Affandi, "Shaykh -ad AI-Surkati: His Role in Al-IrshZd Movement 
in Java in the Early Twentieth Century" (M.A. thesis, hstitute of Islamic Studies, 
McGill University, 1976), p. 64. 



been least aec ted  by the old Hindu-Buddhist civilization; there, Islam manifested 

itself in a purer form.3 This factor influenced its religious program. Unlike the 

Muharnmadiyah which preferred the quiet and peaceful spread of ideas, Persatuan 

Islam engaged in public debates and polemics through speeches and publications. 

It challenged those who did not agree with its ideas to defend their views in public 

d e b a t e ~ . ~  In contrast to the circumstances which faced Persatuan IsIarn, the local 

conditions where the Muhammadiyah grew were religiously heterodox. Thus, the 

milieu played an important role in making the rnovement tolerant in its religious 

outlook and efforts at propagation? Its religious understanding cultivated social 

ethics and emphasized moral responsibility. These characteristics distinguished the 

Muhammadïyah from other Islamic refonnist movements . 

As one of the largest Indonesian Islamic organizations, and one which 

concentrates its endeavors on social welfare, the Muhammadiyah has been seen as 

representative of the "reformist" and "modemist" trends among Indonesian 

MusIims.6 Nasr defines these labels as describing any movement which 

simultaneously intends to preserve part of the past, justify the present, and 

- -  - - -  

3Benda, The Crescent and the Rising Sun, p. 12. 

4Deliar Noer, The Modernist Muslim Movement in Indonesia: 1900-1942 
(London and Kuala Lumpur: Oxford University Press, 1973), p. 90. 

5The paradox is that the public perceives the Muhammadiyah as a fanaticai and 
intoierant organization, when in fact its methods of propagating the faith are 
anything but this. Moreover, it is seen as being anti-Javanese, and yet it embodies 
Javanese virtues in mmy ways. Nakamura, "The Crescent Arises Over," p. 321. 

%id., pp. 2-3; such labels are found in some other scholarly works: Alfian, 
Muhammadiyah: The Political Beha vior of A Musiim Modernist Organization 
Under Dutch Colonidism (Yogyakarta: Gadjah Mada University Press, 1989); 
Noer, The Modemist Muslim; Benda, The Crescent and the Rising Sun ; Howard 
M. Federspiel, Persatuan Islam: IsIamic Refonn in Twen tieth Cen tury Ih donesia 
(Ithaca, N.Y.: Modem Indonesia Project, Southeast Asia Program, Comell 
University, 1970); Clifford Geertz, The Religion of Java (New York: The Free 
Press of Glencoe, 1960). 



legitimize the perceived future, hence, creating a conriection between the old and 

the new.7 Both the reformist and modernist trends are based primady on the 

argument that Islamic values are an important component of any process of reform 

in Muslim world. The refomiists believe that they can live in the modem world 

without neglecting the principles of their religious teachings. In justifying the 

validity of this paradigm, the Muhammadiyah in particular believed that the 

fundamental sources of Islam can be translated into the concrete realities of the 

religious, social, economic, and political life of Indonesian Muslims.8 Such a 

notion is different from the approach adopted by Muslims in Indonesia in the early 

part of this century, who limited themselves to observing only a bare minimum of 

religious ritual (Cib3dah). Thus, the Muhammadïyah's reforms were aimed not only 

at reversing this limited religious understanding but also at gearing its programs 

towards a distinct formula of action, which would allow Indonesians to grapple 

with the problems of their rapidly changing world. 

In the M~ammadIyahls own outlook the reform mission embraced many 

features of contemporar- religious and social life. As Oiscussed in chapters two 

and three below, some of these features may be traced to its basic religious outlook 

and philosophical views, which deal with the relation between religious and social 

responsibility. But because efforts at religious purification seemed always to 

dominate the agenda of the writers who advocated Islamic reform in Indonesia, 

this created the impression that reform was always restncted to efforts at puriQing 

Islam from religious innovation ( bideah) and superstition (khur~fah).g The 

7Seyyed VaIi Reza Nasr, "Reflections on the Myth and Reality of Islamic 
Modernism," Hamdard Islamicus 13, 1 (1990), p. 67. 

sKesimpoelan Djawaban Masalah Lima Dari Beberapa CAlim-COelama 
(Djokjakarta: Hoofdbesniur Moehammadijah, 1942), pp. 11-17. 

9This is Gibb's observation of the process of modem Islamic reform in Egypt, 
the Near East, India, and the other Islamic countrïes. He finds that the readiest and 



Muharnmadiyah, however, gave a much wider sense to the term. It was al1 too 

often said, as in the case of a recent study on the Islamic reform movernent in 

Indonesia, that "all refomiist mwements in the later Islamic period were based on 

the move towards Islarnic purification as advocated by Ibn Taymiyah (1263-1328), 

who vowed to puri@ Islam fiom vices." l0 

This thesis intends to argue that the Muhamrnadiyah's refomiist mission 

always placed a grqater emphasis on social welfare; that the basic pnnciples of 

faith (ïhiul) and CibZfdah are not limited in their impact to belief and ritual per se, 

but have various implications when placed in a social context; and that, 

notwithstanding these assertions, the implementation of these beliefs and rituals 

requires the performance of standard daily rehgious practices. It is perhaps because 

of this acknowledgment of the importance of religious practice that the 

M&ammadïyah is still regarded as being concemed merely with the purification 

of beliefs and rituals. And yet it is this study's contention that, in the early penod 

of the development of the movement, the principIes of social reform and the 

theology of practical action were transformed into various infrastructures which 

were not confmed to the field of religious dispute and whose purpose was largely 

that of providing social support. 

most widespread support for CAbduh's reform was directed towards the eradication 
of vices and distortions which permeated the religious life of the people. H.A.R. 
Gibb, Modem Trends in Islam (Chicago: The University of Chicago Press, IWO), 
p. 33. In India and Pakistan, for example, these aspects, which corne under the 
theme of "the proper application of sharicah," have been emphasized in the 
discussion of tajdïd and in the reconstruction of religious thought from the 
eighteenth century to the present time. Sajida S. Alvi, "The Mujaddid and Tajdïd 
Traditions in the Indian Subcontinent: A Wstorical Overview," Journal of Turkish 
Studies 18 (1994), p. 3. 

1OThoha Hamim, "Moenawar ChaIil's Reformist Thought: A Study of an 
Indonesian Religious Scholar (19084961)" (Ph.D. dissertation, Institute of Islamic 
Studies, McGill University, 1996), p. 9. 



Sigrut?cance 

There are several works which have discussed the historicai, political, and 

religious aspects of the Muhammadiyah movement. However, no single work has 

dealt with its ideological orientation in a comprehensive manner. The vÿorks of 

Alfian and M. Sirajuddin Syarnsuddin, for example, stress the movement's political 

character, analyzing the role of the Muhammadiyah in Indonesian politics during 

the first thirty years of its existence and during the New Order period 

respectively. Fathurrahrnan Djamil's "Ij tihad Muhammadiyah Dalam Masalah 

Fiqh Konternporer"l2 is a comprehensive study of the religious outlook of the 

movement, but it concentrates for the most part on certain issues of fiqh. Alwi 

Shihab on the other hand focuses on the relations between the movernent and the 

Christian community of Indonesia.I3 Peacock, who adopts an ethnographie 

approach to his research, places the Muhammadiyah's reform movement in the 

context of the vast social changes in Indonesia in the latter part of the twentieth 

century. l4 Nakamura, in his anthropological field study of the Muhammadiyah, 

discusses the process of Islamization in the setting of a local urban center in 

Kotagede, a region in south Yogyakarta, and its implications for the socio- 

"Alfian, "Islamic Modemism in Indonesian Politics: The Muhammadiyah 
Movement During the Dutch Colonial Penod, 1912-1942" (Ph.D. dissertation, 
University of Wisconsin, 1969); M. Sirajuddin Syamsuddin, "Religion and Politics 
in Islam: The Case of the Muhammadiyah in Indonesia's New Order," (Ph.D 
dissertation, UCLA, 199 1). 

12Fathurrahman Djarnil, "Ijtihgd Muhammadiyah Dalam Masalah Fiqh 
Kontemporer: Studi Tentang Penetapan Maqasid al-Sharicah" (Ph.D dissertation, 
IAIN Syarif Hidayatullah, 1993/1994). 

1 3 ~ l w i  Shihab, "The Muhammadiyah Movement and Its Controversy with 
Christian Mission" Ph.D dissertation, Temple University, 1995). 

14James L. Peacock, Pumîng the Faith: The Muhammadiyah Movement in 
lhdonesim Islam (Men10 Park, California: The BenjarnidCummings Publishing 
Company, 1978). 



econornic lives of the people in that town. ' 5  As ethnographic studies. both of the 

last two works emphasize the cultural configurations and interrelationships of the 

rnernbers of the Mühammadiyah in a particular geographic environment and 

historicai context. Nakamura does talk about the implications of the ideology of 

the Muhammadiyah in the social sphere, but neglects to discuss how this ideology 

was formed. The distinctive feature of the present thesis, which differentiates it 

from previous studies on the Muhammadiyah, is its emphasis on the formation of 

ideology. This study is the first to analyze the religious outlook of the 

Muhammadiyah and its social implications. This analysis also slicd soinc liglit on 

LIE ractors undcrlyiiig ~ l i c  cliaiigc i n  icicological oricrila~ioii williiri llic Muslini 

community in early twentieth-century Indonesia. 

Me thodology 

This study is conducted with an ideological approach. By ideology, we 

mean the religious interpretation of various intcrdependent idcas heid by the 

Muhammadiyah, ideas which reflected the movement's particular moral, social and 

political. interests and cornmitments. Such an approach explains and evaluates 

social conditions, the role of individuals in society, as weii as the effects of social 

action programs.16 It assumes that the elements of ideology were accepted as 

tentative philosophical formulations, which were modified in accordance with 
I 

sociocultural changes. 17 By applying this approach, this study explores the 

l5 Nakamura, The Crescent Mses, p. 8. 

'6Terence Bal1 and Richard Dagger, Political Ideologies and îhe Democratic 
Ideal (New York: HarperCollins College Publishers, 1995), p. 9. 

17George A. Theodorson and Achilles G. Theodorson, A Modem Dictionary of 
Sociology (New York: B m e s  & Noble Books, 1969), p. 195. 



correlation between the ideological orientation and the actual activities of the 

Muhammadiyah. 

Objectives 

The primary purpose of this study is 10 providc a dctüilcd analysis of the 

religious outlook of the Muhammadiyah and its implications for social reform. It 

aims at describing the nature of Islam and its social dimension, and for that 

purpose directs its attention to its religious resources in particular. By gathering 

information from many sources, this thes is attemp ts to answer the following 

questions: How did the Muhammadiyah transform the idea of renewal within the 

Indonesian context? How was this idea transformed into an ideological 

orientation? How did its religious outlook cultivate the salutary character of 

change ? And what were the implications of this religious orientation for its 

prograrn of social reform ? 

Sources 

The  sources for this study arc priinarily ~ h c  opinions of tlic nuincrous 

leaders of the movement in its early stages. These can be found scattered in 

various private collections and official organs; they reflect a great variety of 

religious thought and social ideas current during the period 19 12- 1942. It is often 

claimed by Indonesianists that it is difficult to describe accurately the incipient 

stages of the Muhammadiyah due to the lack of pnmary sources. On the contrary, 

this thesis argues that in addition to a strong oral tradition which still prevails 

18This thesis suggests that in order to enhance a substantive knowledge of 
Javanese Islam and its social influences, one's primary attention must be focused 
upon its religious resources; otherwise, sociological conceptuaiizations alone will 
soon be worn out by situational changes. See Nakamura, "The Crescent Arises," p. 
xüi. 



among the members of the rnovement, there is ample evidence that the central 

leadership as well as the branches of the Muhammadiyah published books and 

newspapers to disseminate their ideas of reform in 1920s and 1930s. There we fmd 

many of the wrltings and views of such figures as Ahmad Dahlan (1868-1923), 

Ibrahim (1875-1934), Hisjarn (1882-1945), Hadjid (b. 1897), Soedjac (b. 1889 ?), 

Fachrodin (1 890- 1929), Haanie, Moechtar (b. l889), Mas Mansoer (1 896- l946), 

Ki Bagus Hadikusumo ( 1890- 1954), M. Faried MaCruT ( t 908- 1976), Hamka 

(1908-1985), Junus Anies (1903-1979), and Boestami Ibrahim (b. 1897 ?). They 

were compiled privately, documented officially, and published in Soeara 

Moehammadijah, Adil, and other Muhammadiyah organs. 

The most notable collections, compiled by Hadjid, are Falsafàh Ajaran 

K.H. Ahmad Dahlan (the Philosophical Teachings of Ahmad DahIan) and 17 

Kelompok Ayat-ayat Al-Qurf& Ajaran KHA DaNan (the Teaching of Ahmad 

Dahlan on 17 Groups of Qur'anic Verscs). Socdjac's Muhnnirnadiynli dari 

Pendirinya, published recently by the central leadership of the Muhamrnadiyah, 

provides valuable historical information on the rnovement during the early penod. 

Mas Mansoer's prolific writings, providing religious insight and information about 

the organizationd structure of the Muhammadiyah during his tenure as leader 

(1937-1943), are scattered in AdiI and some other publications. The document 

"Notulen Hoofdbestuur Vergadering Moehammadijah 1922 and 1923," containing 

official notes conceming the organizational programs during the period 1922 - 

1923, was particularly useful for this study. Two other official documents of the 

Muhammadiyah, Kesimpoelan Dja waban Masalah Lima and a Javanese 

manuscript Panggoegahing Islam (the Awakening of Islam) provide crucial 

information on the movement's religious ideology. Modemisasi d d m  Islam 

provides many insights on the idea of renewal in Islam. It was written by Boestami 



Ibrahim, a leader of the Muharnmadiyah branch of East Sumatra dunng the 1920s 

and 1930s. As far as we know, these sources have never been utilized for studying 

the basic outlook of the rnovement. In fact, even the better known sources have 

only been exploited for the light they shed on the Muhammadlyah's religious 

outlook, again to the exclusion of the movement's social activities. 

Scope and Outiine 

This study is limited to the period 1912-1942, the last decades of the 

colonial occupation. It was during this period that the Colonial Islamic Policy 

created serious challenges to the political as well as to the social and religious life 

of Muslims. Such challenges led the Muhammadiyah to adopt an anti- 

establishment stance with respect to the colonial authorities. Considering the 

nature of the problems raised and the context of the responses given, the period 

undcr rcview is considcrcd the rnost dynarnic in lhc hislory of thc Muhainniadiyali 

movement. The thesis itself is divided thematically into rour chapiers. Chapter 1 

traces the transmission of the idea of renewal to various Islarnic movements in 

Indonesia in the early twentieth century. It discusses the role of the pilgrims 

(hàjjs), of the Indonesian students in Mecca and Cairo, and of various publications 

in providing inspiration to Indonesian reformers. It also shows how the basic 

religious outlook of the modem Islamic movernents shaped their idea of reform, 
4 

and how it was appbed within the context of socio-religious affairs. It analyzes the 

characteristics and ideas of these movements conceming reform and ideological 

orientation. 

Chapter 2 analyzes the Muhammadiyah's interpretation of basic Islamic 

teachings in order to provide the principles of social reform. It concentrates on the 

basic religious outlook of the movernent, its worldview or philosophical view and 



the role of rationalism in its understanding of religion. This focus helps explain its 

religious outlook, which cultivated certain characteristics of openness, tolerance, 

and pluralism in dealing with other people or ideas, and its belief in the salutary 

character of change. Chapter 3 outlines the philosophy of the rnovement, and deals 

in particular with the relation between religion and social responsibiiity. The views 

and insights of the founding fathers of the movement on the topic of social reform 

are presented, particularly as regards such as concepts as welfare (mqlahah) ,  

kindncss (birr), virtuous act (Carna1 al-@li!~) and social lifc (rnuciT~nalah) in gcncd,  

and the interpretation of certain Qur3anic verses which directly relate to social 

responsibility, such as the injunction to take care of orphans. This chapter also 

examines the social significance of certain slogans such as "enjoining the good and 

forbidding the wrong" (al-3amr bi ai-macriif wa al-nahy al-munkar), "vie with 

each other in good works" ( fa-stabiqü al-khayrzt), and "sincerity " (iktîl@), which 

became the mottoes of the movement. Chapter 4 discusses the Muhamnadiyah's 

practical orientation towards understanding Islam. Lt describes in detail the 

religious p ~ c i p l e s  underlying action, and analyzes how these principles motivated 

the emergence of social actions. The last chapter contains some concluding 

remarks. 



THE TRANSFORMATION OF THE IûW OF ISLAMiC REFORM 
WlTHIN THE INDONESIAN CO- 

Increased contacts between the Middle East and Indonesial in the early 

twentieth century provided an important stimulus in bringing the ideas of refom- 

and religious change to the attention of Indonesian Islam. In this chapter we see 

how the pilgrims (hzjjs), the increasing number of Indonesian students who 

studied in Mecca (muqïm) and later in Cairo, and the increasing availability of 

publications, became the sources of inspiration to Indonesian reformers. Our 

discussion below shows that the basic religious oudook of the modem Islamic 

rnovements outside Indonesia shaped the idea of reform. We also witness 

variations in the perception of these movements on reform and their application 

within the context of socio-religious affairs. A clearly discemible correlation can 

be detected between their ideological orientations and the actual activities of the 

modem Islarnic movements in Indonesia. 

'Although some scholars state that the Middle East, and in particular Cairo, 
inspired the reform movements in hdonesia they do not elaborate on how this 
inspiration ever reached the region. Deliar Noer, The Modemist Muslim 
Movement in Lndonesia 1900-1942 (Kuala Lumpur: Oxford University Press, 
1973), pp. 32-42, 296; C.A.O. van Nieuwenhuijze, Aspects of Islam in Post 
Colonial Irtdonesia (The Hague/Bandung: W. van Hoeve, 1958), p. 45. 



LI. The Establishment of Religious Netwofks 

1.1.1. The hspiration of ReLigious Refom 

The idea of refonn has been a central theme of the modem Islamic 

movements in Indonesia since the early twentieth century. There are many 

similarities between earlier reforrn movements in some other Muslim countries 

and those in Indonesia. Some of these may be traced back to the seventh-eighth 

A-HJthirteenth-fourteenth century reform movement led by Ibn Taymïyah (66 1 - 

728/1263-1328). He was a follower of A b a d  Ibn Hanbal (164-241/780-855), and 

a typical representative of orthodoxy. He strongly opposed popular Islamic 

practices which, according to him, found no justification in the Qur'iin and the 

Sunnah.2 He rejected the authority of the medieval schools, thus earning the 

enmity of the orthodox CulamZ' who wanted to maintain the medieval beliefs and 

practices of Islam. His cal1 for a retum to the Qur'an and the Sunnah was 

understood as an invitation to accept the fomulations of the early generations of 

Muslims.3 

The reform movements that emerged in the Muslim world during the 

seventeenth, eighteenth and nineteenth centuries exhibited this common 

characteristic. In the seventeenth century Shaykh Ahmad Sirhindi (975- 

lO34/1563- 1624) laid down the theoretical basis of a sirnilar reform. He attacked 

both the theory and practice of heterodox sufism. He redized that the challenge 

2For details of Ibn TaymIyaTs views on unprophetic religious practices, see 
Muhammad Umar Memon, Ibn Taimiya's Struggle Against Popular Religion (The 
Hague: Mouton, 1976). 

3Fazlur Rahman, "Revival and Reform in Islam," in P.M. Holt, A.K.S. 
Lambton, and Bernard Lewis, eds., Cambridge History of Islam, vol. 2 
(Cambridge: Cambridge University Press, 1970), pp. 632-635. 



which many preachers of Sufism posed to Islam was serious. Cornrnenting on the 

state of the religious life of hîs community, he said that people had developed a 

wrong view of Sufism and of its relation with sharicah. Those who followed Ibn 

al-CArabÏ's W&dat al-Wujüd cared Little for the shaxïcah. They believed that the 

goal of the sharïcah was sirnply to obtain knowledge; hence anyone who realized 

the tmth of W&dat al-Wujùd did not have to perform the duties of the sharicah4 

Like Ibn Taymiyah, Shaykh A b a d  focused on re-emphasizing the sharFah. The 

Wahhabi movernent, founded by Muhammad Ibn =Abd al-Wahhab (1115- 

l2O6/ 1703- 1792) during the eighteenth century, was much more radical and 

uncompromising towards "un-Islamic" teachings, and the supers titious cults linked 

with popular sufism.5 Other reform movements also came into being at around this 

time. Again, in India, in the eighteenth century, Shah Wali-Allâh (1 114- 

1176/1703- 1762) emerged as the forerumer of the modem Islamic movements in 

the Indian Subcontinent. His teachings had a potent influence on subsequent 

generations6 who further developed his ideas in founding a number of Islamic 

rn~dernist,~ refonnist,g and even traditionalistg movements. 

4Shaykh Ahmad Sirhindi not only differentiated the concept of W a d a t  al- 
Wujüd of Ibn al-CArabi, he also fomulated a philosophy based upon the ultimate 
Sufi expenence of Divine transcendence which would be compatible with the 
religion of the Prophet, called W a d a t  al-Shuhüd or Tawhid Shuhüdi, "Unity of 
Being in vision." For a detailed analysis of this subject, see Muhammad Abdul 
Haq Ansari, Sofism and Sharica: A Smdy of Shaykh Ahmad Sirhindi's Effort to 
Refonn Sufism (London: The Islamic Foundation, 1986), pp. 102- 1 18. 

SFor his condemnation of certain practices of popular Sufism, see Shaykh 
Muhammad Ibn CAbd al-Wahhab, Kitab al-Ta whfd (S alimah, Kuwayt: 
International Islamic Federation of Student Organizations, ad.), pp. 25-30. 

6The teachings of Shah Wali Allah were carried on by his sons, Shah CAbd al- 
CAzïz (1745-1823), Shàh Ra@ al-Din (b. 1163/1749), Shah CAbd al-Qàdir @. 
1167/1753), and Shah CAbd al-Ghani (b. 1169/1755), and his grandson, Shah 
Muhammad IsmàCI1 Shahid (1779-183 1). See Sajida S. Alvi, "The Mujaddid and 
Tajdid Traditions in the Indian Subcontinent," p. 1; Saiyid Athar Abbas Rizvi, 
Shah CAbd d-cAziz (Canberra: Macrifat Publishing House, l982), pp. 78- 102; 1 O3 - 



The basic ideas propagated by the earlier movements, in fact, inspired the 

modem reform movements. It was, therefore, not an accident that the most 

important ideas of the modem Muslim thinkers of the nineteenth and twentieth 

centuries came from the purificationist-refodst background of the earlier reform 

movernents. They too wished to maintain a pristine Islam as a source of inspiration 

in seeking a response to the socio-political challenges of modemization. The 

impact of modern Western culture upon the Muslirn world, which received added 

momentum with the political and economic hegemony of the West, contributed to 

the deepening identity cnsis which had begun to develop in Muslim societies from 

Morocco to Indonesia. This cnsis brought with it many political, social, and 

religious challenges for the Muslims. In the early period of the history of Islam, 

the Muslim cornmunity had confionted cultural challenges from alien civilizations, 

but ai least they had never found themselves in a subordinate position. The 

- -  - 

173; Talip Küçükcan, "An Analytical Cornparison of the Aligarh and the Deobandi 
Schools," The lsl&c Quarterly 38 (1994), p. 49. 

7The most representative of this group was the Aligarh movement founded by 
Sayyid -ad Khân (1817-1898), and then the Nadwat al-CUIamP which was 
founded in 189 1. Aziz Ahmad, "Political and Religious Ideas of Shah Wali Allah 
of Delhi," M u s h  World 52 (1962), p. 30. 

8The Ahl-i uadith might represent this orientation. Founded in the late 19th 
century, its main concem was to effect a return to the noms of the Sunnah. 
Committed to revitalizing Islamic law, it denied the blind acceptance of medieval 
schools of law. It insisted that the Qur'Zn and the Sunnah were the only valid 
sources which could be used. Influenced by Ibn Tayrniya on the issues of popular 
religion and its manifestations, the Ahl-i Hadith warned of the danger of ~ûfism to 
the teachings of Islam; therefore, it discouraged the institutional forms of the Süfi 
tradition. Fazlur Rahman, Islam (Chicago: University of Chicago Press, 1979), p. 
205. 

gThe Deoband School might be said to represent this movement. It was 
founded by three famous figures, Muhammad Qasim Nanautawi (18 13- l887), 
RashTd Mmad Gangohi (1827-1905), whose undestanding was characterized by 
the traditional orthodox element of Shah Wali-Allah's religious thinking, and 
Imdadullah (1817-1899). B.D. Metcalf, Isiamic Revival in British India, 1860- 
1900 (Princeton, N.J.: Princeton University Press, 1982), pp. 72-79. 



challenge at that time was primarily how to provide a solid political infrastructure 

for the expanding empire of Islam. But in the modem era, the cultural challenge 

was one of facing the technological inferiorîty of MuLirn societies vis-à-vis the 

West, while the political challenge involved setting an agenda for liberating the 

Muslim world from Western occupation. Such challenges subsequently influenced 

the orientation o f  reform movements which focused their efforts prinmily on 

deriving socio-political solutions to problems on the basis of a religious 

perspective. 

The tendency to see Islam as the fundamental reference for solving every 

problem has in fact become the dominant ideologicd orientation among Muslims. 

In the context of the nineteenth and twentieth centuries, the starting point of this 

orientation was the problem of intemal decay, and the need for intemal refoxm. 

Many were in some way committed to the Islamic tradition, and yet at the same 

time upheld reform, wishing thereby to show that the modem Islamic movement 

was not only a legitimate but a necessary implication of the social teachings of 

Islam. Based on this assumption, Muhammad CAbduh (1 849- LgOS), the most 

outspoken modernist of this period, suggested that priority lay in the need to 

reconstmct the intellectud basis of the Islamic world-view. This task involved two 

steps: f ~ s t ,  a restatement of what Islam really is and, second, a consideration of its 

implications for modem society.10 The former, as Gibb puts it, may be identified 

as a tnie Islam which is pure from corrupting influences and practices. The 

implications of this idea led to such efforts as the reformulation of Islamic 

1oAlbert Hourani, Arabic Though t in the Liberal Age 1 798-1 939 (Cambridge: 
Cambridge University Press, 199 11, p. 140. 



doctrines in the Iight of modem thought, the reformation of Muslim higher 

education and the defense of Islam against European and Christian influences.ll 

This precedent may not only explain the similaity between the ideas of the 

early and later reform movements but may also reveal the factors which were 

conducive to the emergence of such movements. In the late nineteenth and early 

twentieth centuries in the Middle East (especially Egypt), the Indian Subcontinent, 

and Indonesia, there were similarities in the interpretion of Islam as the basis of 

religious as well as of specific socio-cultural reforms. Dunng this period, ai1 of 

these regionç were occupied by Western colonial regimes: Egypt and the Indian. 

Subcontinent by the British and Indonesia by the Dutch. It is therefore undeniable 

that their respective colonial experiences pIayed an important role in fomiing their 

ideas of reform and their response to it. 

This thesis however asserts that certain similar approaches, experiences, 

and responses to challenges point to a particular influence on the part of the 

Egyptian reform movement over Indonesia. With specific reference to the 

Muhammadïyah movernent in early twentieth century Indonesia, this influence can 

be categorized as "polymorphic," in that it manifested itself in a variety of fields.12 

Here, the basic religious outlook and the modemist ideas of the Muhammadiyah, 

its efforts at social reform, and its attitude towards the colonial government and 

the Christian community may be considered as reflections of this influence. 

Although this study regards CAbduh's inspiration as crucial, other religious beliefs 

llH.A.R. Gibb, Modem Trends in Islam (Chicago: The University of Chicago, 
1947), p. 33; see also Charles C. ~ d d s .  Islam and Modemism in Egypt: A Study 
of the Modem R e f m  Movement Inaugurated by Mu&mmad CAbduh (New York: 
Russel & Russel, 1968), pp. 68-90. 

12R.K. Merton, Social Theory and Social Structure (New York: Free Press, 
1968), pp. 467-468. 



and ideas of reform from Saudi Arabia and oîher Muslirn countries, such as India 

and Turkey, rnay also have had a role in inspiring the modem Islamic movements 

in Indonesia. In focusing on this period, however, the   id die East seems to 

dominate in disseminating new religious ideas, thus supplanting India's position of 

infiuence on the Indonesian archipelago in the early period. 

1.1.2. The H2j and Muqim 

In Indonesia, reform activities may actually have begun much earlier than 

many scholars have estimated.13 The chief goal of the first phase of reform was to 

puri@ IsIamic religious practices and beliefs of Iocal traditional influences. To a 

great extent, this effort was a continuation of the re-Islamization process among 

Indonesians, a process which was onginaIly aimed at prornoting more orthodox 

religious observances. The role of the hàjjs, who retumed from the pilgrirnage to 

Mecca, was crucial in developing the religious insight of Indonesian Muslims. In 

Roff s view, with the new status of QZjj, the pilgrim might reasonably be assumed 

to have changed his perception of Islam and the Muslim community. He was 
- - - - - - - - - - - - - - - - - - - - - - - - -  

- - - - - - - - - - - - - - - -  

consequently a part of his own personal experience and his community, and-by 

virtue of having re-enacted the origins of the faith, he was capable of linking the 

13Some writers have argued that Islamic reform movements in Indonesia began 
at the start of the nineteenth century, coinciding with the rise of the Paderi 
movement, which was stimulated by the return of some hàjjs from Mecca. Howard 
M. Federspiel, Persatuan Islam: Islami Refonnism in Twentietb Century 
hdonesia (Ithaca, N.Y.: Corneil University, Modern Indonesia Project, 1970), p. 
4. A recent study, however, shows that they began as early as the seventeenth 
century with the existing intellectual networks between Indonesian and Middle 
East scholars. Azyurnardi Azra, "The Transmission of Islamic Reforrnisrn to 
Indonesia: Networks of Middle Eastern and Malay-Indonesian CUfamaJ in the 
Seventeenth and Eighteenth Centuries" (Ph.D. dissertation, CoIumbia University, 
1992), pp. 484-485. 



two and revitalizing that to which he had returned. 14 This was how the hâjj's new 

status was realized by himself and recognized and accepted by the people of his 

homeland. In this way, the pilgrimage, one of the pillars of Islam, became vital to 

the advancement of Indonesian Islam in the Dutch colonial penod. It helped to 

b d d  an Islamic identity for Indonesian Muslims, a not unimportant result when it 

is remembered that the latter were converted only in relatively recent times, and 

that converts still retained the old local traditions in their religious beliefs and 

practices. From a theological perspective, going on pilgrimage was not only 

considered as fulfilling one's religious duty but also as the best way to improve 

one's knowledge of Islam. Mecca therefore not only became a holy destination but 

also represented the place where Muslims could obtain a basic understanding of 

their faith. 

The growing number of pilgrims in fact changed the orientation of Islam in 

Indonesia, gradually rendering it more devout (santri). According to Hurgronje, 

many pilgrirns fiirst became habituated in Mecca to their daily ritual duties, and 

retumed home as well-disciplined faithful. Even those who had studied Islam in 

the traditional Indonesian Islamic serninary (pesantren) at home, or in the mosque 

before their departure to Mecca, were quite open to the current ideological 

14William R. Roff, "The Meccan Pilgrimage: Its Meaning for Southeast Asian 
Islam," in Raphael Israeli and Anthony H. Johns, eds., Islam in Asia, vol. 2 
(Boulder, Colorado: Westview Press, 1984), p. 244. For the indigenous urban 
middle class of the Indonesian Muslims at the end of the nineteenth century, 
making the pilgrimage to Mecca and retuming with the title of hsjj was a way to 
achieve equality with the Javanese aristocracy, priyayi, a class that enjoyed many 
privileges from the Dutch colonial govemment. Mitsuo Nakamura, "Professor Haji 
Kahar Muzakkir and the Development of the Reformist Movement in Indonesia." 
paper given at the annual set of public lectures on Indonesia (Canberra: Monash 
University, 1977), p. 7. 



developments in the Middle East, such as Pan-Xslami~rn.~~ Politically, such 

influences were feared by the Dutch administrators, who considered the religio- 

political effects of pilgrimage and study in the Middle East to be undesirable. For 

this reason, in the early nineteenth century, the Dutch made the pilgrimage more 

difficult through taxation and passport restrictions; indeed, various debilitating 

regulations lasted throughout the century.16 Regardless of the fears of the Dutch,'7 

Indonesian Muslims had discovered the value of the pilgrimage as a means of 

securing religious knowledge. 1 encouraged Muslirns to pay greater attention to 

their religious duties. The members of the older generation wished to devote their 

last days to worshiping and praying in the Holy Land, while those of the younger 

devoted themselves entirely to religious studies during their stay in Mecca. 18 This 

15Christian Snouck Hurgronje, Mekka in the Latter Part of the 19th Cenmry: 
Daily Life, Custom and L e m n g  of tbe M o s h s  of the East-lndian-Archpelago 
(Leyden: E.J. Bri11, 1931), p. 249. The Pan-Islamic idea among the reformist 
Muslims in Indonesia was oriented towards building a feeling of Muslim 
brotherhood in order to oust the Dutch colonial govemment. This feeling induced 
the Dutch govemment to enforce a tight censorship over any ideas coming from 
the Middle East. 

16Fred R. von der Mehden, Two Worlds of Islam: Interaction Between 
Southeast Asia and the Mddle  East (Gainesville, Fï.: University Press of Fiorida, 
1993), p. 3. For further discussion of the Dutch colonial attitude towards the hâjjs. 
see Aqib Suminto, Politik Islam Hindia Belanda (Jakarta: LP3ES, 1985), pp. 9 1 - 
98; W. Roff, "South-East Asian Islam in the Nineteenth Century," in P.M. Holt, 
A.K.S. Larnbton, and Bernard Lewis, eds., The Cambridge History of Islam, vol. 2 
(Cambridge: Cambridge University Press, 1970), especially page 17 1. 

17According to Roff, this could have resulted from their lack of Islamic 
knowledge. See Ibid. An example cited by Hurgronje indicates that one day the 
Resident of Palembang heard that Islamic law was being taught in the mosque 
from a book cdled sabFl al-muhtadiï (the Path for those who wish to be guided), in 
which the Sacred law was explained in the usual way. The Dutchman, associating 
it with perang sabil (Holy War), believed that war against the Dutch was being 
preached publicly. From that time onwards colonial officids did everything in 
their power to oppose the preaching in the mosques. Hurgronje, Mekka, p. 246. 



growing consciousness of religious practice has been called by Kostiner as the first 

and main step towards refom.19 

The continuous transmission of religious ideas from the central lands of 

Islam to Indonesia was intensified by a considerable growth in the number of 

pilgrims, due in part to better transportation and growing stability in the Dutch 

East Indies. In the mid-nineteenth century, some two thousand pilgrims travelled 

annually to Mecca from Indonesia; by the end of the century, the number had risen 

to between seven and eleven thousand.20 Although the pilgrimage itself only 

required a month's stay in Mecca, many participants decided to stay there 

temporarily or perrnanently. This group gradually fomed the colony which was 

known as the Jawi (Javanese) cornmunity. 21 The colony facilitated the stay of 

Indonesian piIgrims who wanted to reside in Mecca, whether for a short period 

IgJoseph Kostiner, "The Impact of the Ha@- Emigrants in the East Indies on 
Islamic Modernism and Social Change in the Hadramawt During the 20th 
Century," in Israeli and Johns, eds., Islam in Asia, vol. 2, p. 2 14. 

2*J. Vredenbregt, "The Hadjdj: Some of Its Features and Functions In 
Indonesia," Bijdagen tot de Taal-, Land-en VoLkenkunde 1 18 (1962), p. 93, and 
Appendix II, pp. 148-149; Von der Mehden, Two Worlds of Islam, p. 3; The 
highest number was 1 1,788, which represented a "Great Pilgrimage" year, in 18%. 
The figure fluctuated from this number to as low as 7,000 in 1900. Together with 
many hundreds more from Aceh and elsewhere who departed from Singapore, they 
comprised in d l  about twenty per cent of the total number of pilgnms from 
overseas. Roff, "South-East Asian Islam", p. 172; and for a complete table of 
regional participation in the hajj, see Karel A. Steenbrink, Beberapa Aspek 
Tentang Islam di Indonesia Abad ke-19 (Jakarta: Bulan Bintang, 1984), pp. 249- 
253. 

21In nineteenth century Mecca the word 33wa was used for people from the 
whole archipelago of the Dutch East Indies. D. van der Meulen, "The Mecca 
Pilgrirnage and Its Importance to the Netherlands East Indies," The Muslim World 
31 (1941), p.52; it was also used for the Southeast Asians staying in Mecca, see 
Von der Mehden, Two Worlds of Islam, p. 13; Snouck Hurgronje explained the 
Jâwg colony in this sense in the 1 s t  chapter of his book. Hurgronje, Mekka, pp. 
2 2 5-292. 



devoted to prayer22 or for a longer one in order to deepen their religious 

knowledge. Hurgronje spent six months in Mecca in 1884-1885 in order to carry 

out his observations,23 and portrayed the community in the mid-nineteenth century 

in these terrns: 

The very kernel of the Jiiwah colony is the teachers and students. In Mekka 
they are the ones most highly regarded; from their countryfolk on pilgrimage 
they enjoy the deepest awe, and from Mekka they control the religious life of 
their homes. Almost al i  JZwah who teach in the Holy City have risen to this 
height in Mekka herself. There are indeed in the East-Indian Archipelago 
opportunities for thorough Islamic studies, but no JZwah would dare to corne to 
Mekka othenvise than as a pupil. The careers of these leamed men thus form a 
very important part of the history of the Ewah c0lony.2~ 

The academic life in the colony attracted many students from the 

archipelago, students who later became part of the network involved in the 

transmission of Islamic knowledge among Indonesian Muslims. This tradition was 

maintained by families who would send a son to Mecca to devote his life to 

leaming the Islarnic sciences in the name of the whole family, and who supported 

him fmancially during his period of study there. Besides, there were many waqf- 

houses in Mecca, each founded to accomodate pilgrims or students from different 

Iocalities in JZwZ such as Aceh, Banten, Pontianak and some other cities. Many 

such houses were established by individu& while performing the hajj, who later 

contributed to their upkeep; others were built with money collected by a (JawI ) 

22Van der Meulen, serving as a Dutch official in Iedda at this time, observed 
that nearIy al1 pilgrims preferred to stay in the Holy City for the fasting period. 
Van der Meulen, "The Mecca Pilgrimage," p. 59. 

=He had an oppominity to stay for a year in Arabia, and of that about half the 
year in Mecca, where he pursued studies in the Islarnic sciences. The other half he 
spent in Jeddah. The chief object of his research was to study the daily lives of the 
Meccans and of the thousands of Muslims from dl parts of the world living in 
Mecca for material or spiritual purposes. Hurgronje, Mekka, p. iii. 



shaykh and his countrymen.= Any effort to facilitate the transmission of Islarnic 

knowledge was seen as a worthy activity. These facts demonstrate that utdonesian 

Muslims appreciated the value of education, and that there was broad-based social 

and cultural suppoa for its pursuit. Even the average Indonesian Muslim of that 

time was encouraged to acquire at least the principal teachings of Islam to enable 

h i .  or her to perform daily religious duties. 

1.1.3. Subjects of Smdy 

The subjects studied by Indonesians in Mecca during the late nineteenth 

and early twentieth centuries were those which would be of greatest use in 

enhancing the daily religious practices of the Muslim community in the homelanà. 

Channeled through the contacts and networks that existed during this period, the 

transmission of religious knowledge eventually reached a broader spectrum of 

Indonesian Muslim communities. These students subsequently became instructors 

in their own communities upon returning home, and in this way influenced the 

developrnent of Islamic thought and activities in their country. Thus, the punuit of 

different branches of leaming benefitted not only an educated elite of CuIamP, but 

also contributed to a reawakening of interest in religious teachings on the part of 

Muslims at al1 Ievels. 

In nineteenth century Mecca, the study of the Qur'm was paramount. It 

ranged from the art of recitation (tajwid) to exegesis of the text. But the use of the 

Qur'àn for ritual purposes was of pnmary importance. Of only slightly less 

importance was study of the hadith. Other branches of religious knowledge such as 

25Ibid., pp. 254-255. 



IsIamic theology d-kdiiln) and Islamic law (fiqh), were considered as the 

most important eIements of the religious life of the community, and, therefore, 

were taken seriously by students and teachers. The ayZ3 ulüm al-dfn 

(Revivification of the Sciences of Religion) of &Ghazali (d. 11 11) was 

recognized in particular as a standard encyclopedia of religious doctrine. In this 

work, Ghazali explaines that the instrumental branches of religious knowledge 

were essential for a complete understanding of Islam. Among these branches he 

enumerates the science of Qur'anic exegesis (Ciha d-taKsB), the science of hadith 

al-ha&), biographies of illustrious companions, and Islamic jurisprudence 

(usül al-Qh). These he considers to be praiseworthy and their acquisition 

therefore binding on the co~~l~llunity as a whole ( f a d  Iufa~ah).~6 In addition, a 

sound grasp of Arabic grammar, poetics, rhetoric, arithmetic, logic and philosophy 

could help in comprehending the Holy Booka27 In the late nineteenth century, 

these subjects defined the level of study attained by the student seeking 

knowledge. Beginners were required to learn Arabic,2* to master Qur'aic 

recitation according to the niles of tajwîd, and to h o w  the Qur5.n by heart before 

attending lectures on Qur'Zïnic exegesis (tafs*). The exegesis of the Qur'àn, the 

26Al-GhazalI, Tahdhib @yP C U I U m  al-Din, vol. I (Cairo: DZr Sacud, ad.), pp. 
27-30. 

"Ibid., pp. 29; Hurgronje, Mekka, pp. 158-162. 

2gThe most important aspects of this subject were inflection (.rf) and 
grammar (ndw).  The Alf'ah of Ibn Malik (600-67211203-1274) was the 
authorized handbook of n&w. This work was in rhymed verse, which helped a 
student memorize grammatical d e s ;  this was in keeping with Arab tradition, 
where learning by heart was the usual method of insîruction. Ibn CA@ (694- 
76911294-1367) wrote a commentary on the AlfFya6 of Ibn Malik, on which al- 
Supp  in him wrote a gloss. Ibid., p. 192; E.1, vol. 3, pp. 698-699,861. 



explanation of traditions (sharh al-hadith), and u@l al-fiqh were special subjects 

studied only by those who had completed their propaedeutic studies.29 

From the perspective of the Islamic reform movements in nineteenth 

century Indonesia, some branches of religious knowledge were especially useful. 

Theology had become a means of cleansing Islarnic belief of superstitious 

(khurafa6) elements, whereas law ensured the purity of ritual practices from the 

compt  influences of innovation (bidcah). These were in fact critical issues in the 

first phase of the Islamic movement in Indonesia. Early in the nineteenth century 

the Paderi movement attempted to refom Islamic practices based on this pattern.. 

The movernent gained important stimulus from the retum of several hgjjs from 

Mecca at that time.30 Their negative attitude towards customary practices (%MI) 

drew a reaction from Csdah- oriented groups, represented by the oEcials of the 

kingdom and various clan chiefs.31 It resernbled, according to some scholars, the 

Wahhabi movernent in eighteenth-century Arabia.32 The Paden movement's 

efforts, on the one hand, reflect the strong links in religious thinking that existed 

between Mecca and Xndonesia in the nineteenth century, while on the other they 

2gHurg~onje, MeWca, pp. 158, 197. 

3oHamka, Ayahh: Riwayat Hidup Dr. Abd Kaim Amllah dan Pejuangan 
Kaum Muda Agama di Sumatra (Jakarta: Umminda, 1983), p. 14; Federspiel, 
Persatuan Islam, p. 4. 

31Deliar Noer argues that another factor which created the conflict between the 
Paden Culama' and the %idah- oriented groups was an internai struggle for power in 
the area with no group emerging victorious except the Dutch. Noer, î7ze Modemkt 
Muslim, p. 18. 

32The hypothesis of Wahhabi influence on the Paden movement is discussed in 
Steenbrink, Beberapa Aspek, pp. 32-45; Hamka, Ayahku, p. 14; Federspiel, 
Persatuan Islam, p. 4; Clifford Geertz, Islam Observed: Religious Development in 
Morocco and hdonesia (New Haven & London: Yale University Press, 1968), pp. 
65-70. For a detailed survey of the character of the movement, see C. Dobbin, 
"Islamic Revivalism in Minangkabau at the Turn of the Nineteenth Century," 
Modern Asian Studies 8 , 3  (1974), pp. 319-356. 



represent an early manifestation of a local Islamic refomist movement, one which 

however was solely directed towards religious renewd. 

Anthmetic was needed for the application of the law of inheritance 

(mawgrith), the division of which was determined according to the science of 

distributive shares in an inheritance ( G h  al-fara'ib). The refonnists ernployed it in 

turn for practical astronomy (Cilm al-falak) in order to determine the calendar and 

daily prayer times, which was called the arithmeticd (jzisab) approach. In this way, 

the reformists differed from the traditionalists who adopted the visual (ru?&) 

method. This difference was mostIy apparent in determining the beginning and the 

end of the fasting month of Ramada and the beginning of the Feast of Breaking 

the Ramadan Fast (cid ai-Fip or Lebar~tn)?~ For the reformists, the use of &ab 

was motivated by, in addition to a wish to keep up with scientific progress, the 

simple fact that Indonesia's geography and clirnate often made it difficult to sight 

the moon. 34 

So important was Cilm al-falak for practical religious purposes in the early 

twentieth century that people could easily find someone to teach the subject. 

Ahmad Dahlan (1285-1340f1868-1923), the founder of the Muhammadiyah, 

continued to study this science in his homeland under the guidance of Kiyai 

Dahlan Semarang and Kiyai Sdeh Darat Semarang (Semarang, Central Java) as 

33There was often disagreement arnong various groups and individu& over the 
day on which Lebaran should fall. The reformiçts calculateci ahead of time by 
means of astronomicd data; the traditionalists waited, with tnie caution, to see the 
moon appear. Such differences sometimes provoked religious conflict between the 
groups. Clifford Geertz, The Religion ofJava (Glencoe, Ill.: The Free Press, 1960), 
p. 380. 

34hwar Katsir, Hisab (Surabaya: Bina Ilmu, 1979), pp. 19-20; Siradj Dahlan, 
" b o e  Faiak," Almanak MuhammadrJah (1356 H), pp. 100-1 14. 



well as Shaykh Muhammad Djami1 Djarnbek (Bukit Tinggi, Sumatra)? He 

encouraged Muslims to use this knowledge to correct the direction of prayer 

(qiblah ) of most mosques in indonesia. which, according to him, were oriented in 

the wrong direction. His cail to undertake this task was answered by some Muslim 

youths in Yogyakarta, who changed the qiblah of the Sultanate Mosque in 

Yogyakarta so that the Muslirns might direct their prayers in the direction of the 

Xacbah (in Mecca), as it should be.36 

These two cases, i.e. the Paden movement in Sumatra and the efforts of 

Ahmad Dahlan, both of which preceded the foundation of the Muhammadiyah, 

reveal certain correlations between the religious sciences pursued by the 

Indonesian Muslims in Mecca in the late nineteenth century, and the thernes 

expressed in the early stage of Islamic reform in Indonesia. They reflect an 

orientation solely directed to the performance of the practical elements of religious 

duties. 

Another characteristic of dl the early IsIamic movements in Indonesia is 

the fact that they were sporadic and individudistic, at Ieast in tenns of their refonn 

activities. But in their later development, they becarne more organized and pursued 

a variety of options in the areas of their particular concems. This change may be 

attributed to the growing influence of religious refonn and intellectual currents 

35Solichin Salam, K.H.A. Dahlan: Amal dan Perdjoangannja (Djakarta: Depot 
Pengadj aran Muhamrnadijah, l968), p. 8; Djarnawi Hadikusuma, Dan' Iamaluddin 
al-Afghani Sampai K.H.A. Dahlan (Yogyakarta: Persatuan, n .da), p. 75. 

36This action angered Kiyai Haji Kamaluddiningrat, the head penghulu 
(Kepala Penghulu ), so much that Dahlan was accused of having been a sponsor of 
this incident. As a consequence, Dahlan's own prayer-place (musaila') was 
destroy ed by the Penghulu. Soedj ac, Muhammadiyah dan Pendirinya (Yogy akarta: 
P.P. Muhammadiyah, Majlis Pustaka, 1989), p. 9; Mustafa Kamal Pasha, Chusnan 
Yusuf and A. Rasyad Shaleh, Muhammadiyah Sebagai Gerakan Islam 
(Yogyakarta: Persatuan, 1975), p. 19. 



from Cairo. where CAbduh's ideas on reform were attracting attention. This 

influence was primarily conveyed to Indonesia by the circulation of books and 

periodicds. Thus, while the h2jj and the muqim's networking in Mecca were 

responsible for the transmission of religious ideas in the fkst phase of the Islamic 

movement in Indonesia, printed materials were the chef means of spreading 

reformist ideas at the turn of the century. 

L 1.4. The Publications 

In the early decades of this century, &-Man& (the Lighthouse) emerged as 

the most important vehicle bnnging refomiist ideas from Egypt to Indonesia. This 

journal, the mouthpiece of the Egyptian reformers, had many enthusiastic readers 

both inside and outside Egypt.s7 In the Malay-Indonesian world, the actual 

circulation of this j o u a l  was rather srnall, reflecting the fact that it was usually 

received by cornmunity groups who maintained contact with people in certain 

Middle Eastern countries like Turkey and Egypt. Ahmad Dahlan had regular 

access to &Man& through one such cornmunity group.38 Indeed, many of the 

people who were directly involved in the social, political and religious problems of 

37Among its readers were Arab emigrants in Indonesia and Indonesian shidents 
in Mecca. Bisri Affandi, "Shaykh Ahmad Al-Surkati: His Role in Al-Irshiid 
Movement in Java in the Early Twentieth Century" (M.A. thesis, Institute of 
hlamic Studies, McGill University, 1976), p. 34. 

'*The Arab community in Jakarta who founded al-Jamciyah al-Khairïyah (The 
Association for the Good) in 1901, were arnong the readers of &Mm&. From 
them Ahmad Dahlan, who was a member of the association, obtained copies of 
this journal. D jmawi  Hadikusuma, Dari Jamaluddin Al-Afghani, pp. 72-73 ; 
Solichin Salam, K H .  Ahmad Dahlan: Tjita-tjita dan Perdjuangannja (Djakarta: 
Depot Pengadjaran Muhammadijah, 1962), p. 30; for the registration nurnber of 
Ahmad Dahlan in al-JamCiyah al-Khainyah, see Aboebakar Atjeh, S M :  Muhji 
Atsaris Sa2afGeraka.n SaIafjah di Bdonesia (Djakarta: Permata, 1970). p. 103. 



the country, were among the readers of al-Man*. They also corresponded on 

various topics covered in the joumal.39 This correspondence served to establish a 

dialogue on reform ideas between Egyptians and Malay-Indonesians in the early 

decades of this century.40 In this way readers in the Malay-Indonesian areas 

became aware of the international and Middle East issues affecting Muslims. The 

journal also provided an intellectual insight into the times and encouraged its 

readers not only to explore the sources of refomist ideas but also to disseminate 

them among their own people. This goal was to be realized by, among other 

means, the establishment of local magazines which substantively reflected the 

reformist ideas of a l -Mana  and its predecessor, al-CUrwah al-Wuthqa (The 

Indissoluble Bond). 

The founding of local magazines was just one more link in the chah  of 

refomist ideas comecting the Middle East with the Malay-Indonesian region. The 

hzjjs and the Mday-Indonesian students in Mecca were aIso instrumental in the 

publication of local periodicals in Malay and Indonesian. In the Malay States 

(including Singapore at the time) there were a nurnber of such magazines founded 

earlier this century, including the monthly magazine al-hm (the Leader, founded 

1906), a weekly newspaper, Neracha (The Scales, 1911), and a monthly 

journal, Tunas Melayu (The Malay Young Generation, 19 13), al1 of them closely 

connected with the four prominent figures of the urban Malay Muslim community, 

390n the issue of Islam and nationalism, for example, a reader in Indonesia 
asked al-Mana's editor whether there were hadiths which forbade the idea of the 
nation state, and what was the attitude of Islam itself toward nationalism. See al- 
Maoàk33 (1933), pp. 191-192; for other issues in the correspondence sent from the 
Malay-Indonesian region during the publication of &-Mans, 1898 to 1936, see 
Juaa E. Bluhm, "A Preliminary Statement on the Dialogue Established Between 
the Reform Magazine Al-Mana and the MaIayo-Indonesian World," Indonesia 
Circre 32 (1983), pp. 3542. 



Shaykh Muhammad Tahir Jalal al-Dh a l - ~ z h a r i , ~ ~  Shaykh +ad al-Hadi, al- 

H2jj 'Abbas Muhammad Tàha, and Shaykh Muhammad Salim al-Kalali, al1 of 

whom had extensive contacts with the Middle E a ~ t . ~ 2  These periodicals contained 

many references to a[-Mmik.43 Al -hàm was read extensively in Indonesia and 

anywhere else that Mday was spoken or writted4 

Like al-Mana of Cairo, and al-Imam of Singapore, Haji CAbdullah 

Ahmad's fortnightly magazine, al-Munlr (the Illuminative), which began 

publication in Padang, West Sumatra in 19 11, offered Indonesian readers a taste of 

the new thought. Ahmad Dahlan, one of its readers in Java, translated some of the 

articles into Javanese for those who read only that lang~age.~5 The emergence of 

&Man&, al-hZm, and then al-Munir formed an ideological link in a new 

transmission of reform, one which extended from the Middle East and passed 

through MalaysidSingapore before f i d l y  reaching Indonesia, and especially 

West Sumatra. Singapore represented a cross-section of the Muslim peoples of the 

Middle East and Indonesia. Its reputation as a transit point contributed to its role as 

41Shaykh Tahir adrnitted that al-Azhar of Cairo had "opened his eyes" and that 
it was because of his love for this institution that he added "al-Azhari" to his narne. 
Hamka, Ayatiku, pp. 97-98. 

42For the backgrounds and educational experiences of these individuals in 
Mecca and Cairo see, William R. Roff, "Kaum Muda-Kaum Tua: Innovation and 
Reaction," a chapter in The Ongin of Mday Nationalkm (New Haven & London: 
Yale University Press, 1967), pp. 59-67; Ibrahim bin Abu Bakar, "Islamic 
Modemism in Malaya As Reflected in Hadi's Thought" (Ph.D. dissertation, 
Instinite of Islamic Studies, McGill University, 1992), pp. 80-124. 

43A-h îZz2 ,  for example, often cited the opinions of CAbduh, and translated 
sorne aaicles fiom al-Mm&. Roff, "Kaum Muda-Kaum Tua," p. 59. 

#The magazine had its agents in Sumatra, Java (Jakarta, Cianjur, Surabaya, 
and Semarang), Kalimantan (Pontianak and Sambas), and Sulawesi (Makassar, 
today known as Ujung Pandang). Noer, The Modemist Musfim. p. 35. 

"A. Mukti Ali, Alam Pikiran Modem di hdonesia (Yogyakarta: Nida, 197 l), 
p. 42; Hamka, Ayahku, p. 1 1 1. 



a publication and distribution center for religious writings. Although it was also 

considered as a center of Islamic life and learning,46 this did not mean that 

Singapore had a role equal to that of Cairo - after al1 it did not have educationai 

institutions like al-Azhar. Nevertheless, Singapore remained an important 

destination on the pilgrimage route.47 Its role was limited mainly to giving both 

technical and spiritual support to those who needed to be escorted to M e ~ c a . ~ 8  

During die past century and in the first decade of the current one many people 

travelled to Singapore to find work and thus obtain the means to undertake the 

pilgrimage;49 Singapore in such cases becarne the starting point of the journey. 

The importance of the role of Singapore as a center on the Middle East-Indonesia 

route, on the other hand, was its position in keeping the course of reform ideas 

flowing to their final destination, the Indonesian Archipelago. 

1.1 .S. Sîuden ts and the Reform 

Unlike the pilgrims and Indonesian students in Arabia, those who went to 

Cairo (and especially the University of al-Azhar) did not 

4% the nineteenth century, many students from all over 
especially from Patani, Aceh, Palembang and Java came to 

play a roie in the 

the archipelago but 
Singapore to study 

under the guidance of scholars from Haaarnawt and the Hijaz. Roff, "South-East 
Asian Islam," p. 177. 

48The most important knowledge is manasik al-hajj, a set of rituals during the 
pilgrimage. 

49Although Vredenbregt does not mention explicitly who they were, it may 
certainly be understood that they were Indonesians. See Vredenbregt, "The 
Hadjdj", pp. 127-129; this also can be linked with the growing number of Javanese 
ernigrants in Singapore in the early nineteenth century. Craig A. Lockard, "The 
Javanese As Emigrant: Observations on the Development of Javanese Settlements 
Overseas," hdonesia 11 (1972), p. 44. 



transmission of knowledge to their homeland until the early decades of the present 

century. The number of the Indonesian students in Cairo significantly increased in 

the first quarter of the twentieth century. Most of them were already active in 

modem Islamic movements in Indonesia, in that they belonged to the second 

generation of Islamic reformism.s0 Although as early as 1890 there existed at al- 

Azhar the office of the Shaykh of the Javanese riwaq, 51 Le. the guardian of the 

students from the JZwa quarter,52 their number was still marginal? If D a  al- 

cUlÜm,54 as one study observes, was preferred over al-Azhar by students from 

50For a discussion of these students and their role in reforrn movements, see 
William Roff, "Indonesian and Malay Students in Cairo in the 19201s," Indonesia 
9 (1970), pp. 80-87; and a recent study, Mona Abaza, Islamic Education 
Perception and Exchanges: lidonesian Students in Cairo (Paris : Association 
Archipel, 1994), pp. 73-86. 

51According to the Law of October 15, 1885 a student who is not registered as 
belonging to a nwzq or hatah (the student lodges at al-Azhar University) is not to 
be counted as a student of al-Azhar. Bayard Dodge, Al-Azhar: A Mi11enium o f  
M u s b  Leaming (Washington, D.C.: The Middle East Institute, 1961), p. 132. 

52Roff, "Indonesian and Malay Students", p. 80. Elsewhere in this article he 
argues that there had been Indonesian students in Cairo for many years prior to the 
fxst quarter of the twentieth century, but it was apparently not until 1922 that they 
increased in number. bid, p- 73. 

53The best known figure among the Indonesian students at &Azhar in the 
early period was Shaykh Tahir Jalal al-DTn, who originally came from 
Minangkabau, West Sumatra. After studying at Mecca for some years, he went to 
al-Azhar in 13 101 1892. He left Cairo in 1906 and chose Malaya as his new base 
for spreading his reformist ideas. Hamka, Pengamh Muhammad CAbduh d i  
hdonesia (Djakarta: Tintamas, 1961), p. 8. 

54The DZÜ al-W1Üm was founded in Cairo in 1872 (or 1892 according to some 
sources) by CAlI Pasha Mubaak (1239- 13 1 111 823- 1893) in order to train teachers 
of Arabic and Turkish, and to offer an alternative religious and secular education 
to that provided in &Azhar. Its creation went hand in hand with the growing 
interest of the Muslim intelligentsia in modemizing the system of education. It 
later joined Cairo University (founded in 1902) in 1945. Abaza, k l m k  Education, 
footnote 4, pp. 25-26; E-12, pp. 13 1-132. 



Java during the earlier period,5* this marginality may not only have been in 

numbers but dso  in the interest in the religious ideas being spread by Muhammad 

CAbduh at al-Azhar at the tirne. It has even been suggested that al-Azhar never 

actually became a reformist educational institution in spite of CAbduh's efforts. 

This failure was due io the strong opposition of both the al-Azhar Shaykhs and of 

the Khedive CAbbas Hilm-.56 For this reason, the hope that al-Azhar would 

becorne an agent in the spread of CAbduh's reform ideas before the end of the 

nineteenth century was never realized. Thus, if there were Indonesian students at 

al-Azhar at the time, they might not have becorne acquainted with refomiist ideas; 

on the contrary they may have been more influenced by the Shaykhs who opposed 

reform. 

The fact that there were few if any Indonesian students at al-Azhar during 

the early twentieth century is supported by evidence that nearly dl the leaders of 

the Indonesian reform movements were of Meccan b a ~ k g r o u n d . ~ ~  They, however, 

kept in touch with CAbduh's ideas during their stay in Mecca as weU as when they 

returned home. Ahmad Dahlan was one of those who managed to do so. He went 

55Based on a case study, it was found that dunng the penod 19254936, six 
young men from the city of Kotagede attended Cairo University and the American 
University in Cairo in order to study secular subjects, taught in modern Arabic as 
well as in English. See Nakamura, "Professor Haji Kahar," pp. 7-8. 

"The Khedive ultimately appointed CAbduh as mufti in order to keep him from 
becoming the Shaykh &Azhar, which position was subsequently given to the 
conservative Shaykhs Salim al-Bishn and then CAbd al-Raipiin al-Shirbîni, who 
successfully opposed CAbduh's reform efforts. Yvonne Haddad, "Muhammad 
CAbduh: Pioneer of Islarnic Reform", in Ali Rahnema, ed., Pioneers of I s l m c  
Revival (London and New Jersey: Zed Books Ltd., 1994), footnote 59, p. 62; 
Dodge, Al-Azhar, p. 139. 

57Despite the fact that al-Surkati (the founder of al-IrshZd in Indonesia) was 
from Sudan, he never studied at &Azhar but went to Mecca to complete his 
education. He was, however, much influenced by CAbduh and Rida and 
corresponded with the &Azhar scholars who were followers of CAbduh. Abaza, 
Isi-c Education, 54. 



to Mecca in 1890 and stayed there for a period of time to study. In 1903 he again 

visited Mecca, staying there this time for 18 rnonths.58 He studied under several 

CulamP in Mecca, one of them being Shaykh A b a d  Khatib, who gave him the 

opportunity to read CAbduh's writings.59 He was quite interested in Tafsir al- 

M a n a  in addition to other collections which provided the religious reformist 

ideas of cAbduh.60 Thus, if Egypt may be considered as one of the chief sources of 

reforrn ideas in the early twentieth century, it was not through the students who 

studied at al-Azhar but through Egyptian publications in the f o m  of penodicds 

and books. These influenced the opinions of readers in Indonesia, who then 

modified them to suit the local situation, This modification, especially in the case 

of the Muhammadiyah, was expressed in various activities which reflected more 

the populist rather than the elitist aspects of Egyptian reform. 

L2. Modern Islamic Movements and the Idea of Religious Reconstruction 

The emergence of a religious network between the Middle East and 

Indonesia in the nineteenth and twentieth centuries maintained the continuity of 

the Islamic religious tradition. The modem Islarnic movements in the early 

decades of this century reflected this process, a process which eventually led to 

58H. Soedjac, Muhammadiyah dan PendiRnya (Yogyakarta: Pimpinan Pusat 
Muhammadiyah, Majlis Pustaka, 1989), pp. 1, 13. 

SgShaykh -ad Khatib was a follower of the Shafi'i madhab; however, he 
did not prohibit his students from reading CAbduh's writings. He did this however 
with the intention of refuting the ideas of the Egyptian refonnist. Noer, The 
Modemist Musliin, p. 74. 

%orne scholars list the titles of CAbduh's books that Ahmad Dahlan actuaIIy 
read. Among them were : Risalat al-Tawwd, al-Islâin wa-al-N&raniyah, Tafsir 
Juz3 CAmma, Tafsir &-Man&. Solichin Salam, K.H. Ahmad Dahlan, p. 6; 
Hadikusurna, Dan' Jamaluddul Al-Afghani, 75. 



efforts at reforrn. There were some characteristics in the Indonesian experience 

which were cornmon to social and religious reform movernents in al1 Muslim 

lands under colonial rule; a situation which gave nse to a dispute over the question 

of the relation between the world of Islam and the West. This section discusses 

such characteristics as the stages of developrnent, the role of leaders in directing 

the movements, and the themes they stressed. As we shall note later, one of the 

most important of these themes was the purification of Islamic teachings. 

Moreover, these movements also held in cornmon similar ideas respecting refom, 

social mobility and economic activities. 

1.2.1. Muslun Refonners and the West: An Overview 

The relations between the Muslim world and the West in the second half 

of the nineteenth century attracted the attention of two reformers in particular, al- 

Tahtiiwi (1801-1873) and Khayr al-Db Tanisi (d. 1889),61 both of whom had 

direct experience with the West. They both thought that it was reasonable for 

Muslims to accept scientific knowledge fiorn the West, a thesis which was of great 

6lHourani includes them among the first generation of liberal Arabic thinkers. 
Rifacah Badawi Ra@ al-Tahtàwi was an Egyptian reformer who lived in Paris 
from 1826 to 183 1, serving as imam to the Egyptian students in that city. The 
thought of the French Enlightenment left a permanent mark on him. When he 
returned to Egypt, he worked for s time as translater in the new specialist schools, 
and in 1836 was appointed head of the new School of Languages. At the same 
time, he acted as inspecter of schools, examiner, rnember of educational 
commissions and editor of the official newspaper, al-WaqPic al-Mi5riya. His 
contemporary, Khayr al-Din, was a Tunisian who in 1871 controlled the interior, 
finance, and foreign affairs ministries, and in 1873 became prime rninister. He held 
that position for four years, and used it to carry out many reforrns. Albert Hourani, 
Arabic Thought in the Liberal Age l798-l939 (Cambridge, N.Y.: Cambridge 
University Press, 199 l), pp. 67-99. 



importance to the development of the refonnist rnovernent/j2 CAbduh took this 

idea a step further by saying that Muslims were only taking back what they had 

originally given.63 Sayyid -ad Khân, the ideological father of the Aligarh 

movement, committed himself to CO-operating with the British and emphasized 

social reforms based on Western r n ~ d e l s . ~ ~  U&e Sayyid *ad Khan, however, 

Ahmad Dahlan of the Muhammadïyah discouraged cooperation with the Dutch 

colonial regime. Nevertheless, like Ahmad Surkati of al-IrshZd and Iater Ahmad 

Hassan (d. 1958) of Persatuan Islam, Ahmad Dahlan tried to conceal his anti- 

Dutch sentiment while at the sarne time encouraging Indonesian Muslims to derive 

as much cultural benefit as possible from the West. This is an example of the 

"lovehate" orientation toward the West in the early twentieth century.65 It 

reflected the conviction of certain reformists that the institutions which had 

evolved in the West could be employed by Muslims to mobilize themselves in 

response to the challenges of the modem world, in spite of the fact that they also 

showed their hatred for the West because of imperialist domination. 

Some Muslim leaders questioned how the West was able to achieve such a 

dominant position in the modern world. Among the many explanations of this 

62They argued that since European civilization was based mostly on what 
Islam had contributed to it in the past, it was the duty of Muslims to take it back. 
Ai-Tahyâwï, TakY~lis a[-Ibrrz fi TalWuï Bà@ (Cairo: Wizàrat al-Thaqafah wa al- 
Irshgd al-Qawmi, 1958), p. 79; Khayr al-Din Tunisi, Muqaddimah Kitab Aqwam 
al-MasZlik fi Macrifat Ah wZl al-MamZlik (Tunis: Mafbacat al-Dawlah, 
1284/1867/1868), p. 6. In another book Tah@wI states his conviction that most of 
man's knowledge had been translated from Arabic. Al-Tahpwi, Manahij al-Nbgb 
ai-Mïsn'yah fi ~abahi j  al-Adab al-CAs- (Cairo, 19 12), p. 373. 

63AI-Manât 9 (1906), pp. 597-598. 

G4David Lelyveld, Mgah's First Generation: Muslim SoLidarity in British 
hd ia  (Princeton, N.J.: Princeton University Press, 1978), pp. 74-75,77-78. 

65Hafeez Malik, Sir Sayyid * a d  Khan and M u s h  Modemization In India 
and Pakistm (New York: Columbia University Press, 1980), p. 14. 



phenomenon, the chief one was the spint of rationality.66 This ethic, in fact, once 

monopolized by the Christian world and especially by Protestants, becarne the 

comrnon property of modem society, both in Christian and non-Christian 

Among the Muslim ref~nners, both Sayyid @ad Khiin and CAbduh raised the 

issue of reason in connection with religion in their efforts at reforming their 

6% the Western world, this spirit was identified with the ernergence of 
capitalism. Two articles discussing the issue, "The Protestant Ethic and the Spint 
of Capitalism" and a supplementary article "The Protestant Sects and the Spirit of 
Capitalism," which appeared in 1906, constituted the fust of Max Weber's essays 
on the sociology of religion. Robert W. Green, ed., Protestantism and Capitaiism: 
The Weber Thesis and Its CRtics (Boston: D.C. Heath and Company, 19591, p. vii. 
In other works, Weber maintained that history always moves in the direction of 
rationalization. One of the forms of rationalization was "action", whose function 
was to organize all means systematically in order to achieve goals effectively and 
efficiently. He, however, believed that rationalization of action could not be 
separated frorn spiritual power, whose function was to motivate changes in 
behavior. In European history, this was exemplified by Protestantism, which 
culminated in the Calvinism of the sixteenth and seventeenth centuries. His 
analysis held that the puritans were stimulated by the doctrinal spirit which always 
demanded rationalization of action to establish a systematic movement. Max 
Weber, The Theories o f  Social and Economic Organization. edited with an 
introduction by Talcott Parsons. (New York: The Free Press, 1964), pp. 115, 151, 
and 185; idem, The Protestant Ethic and the Spirit of CapitaLism (New York: 
Charles Scribner's Son, 1958) pp. 13-31; James L. Peacock, Muslim Puritans: 
Reformist Psychology in Southeast Asian Islam (Berkeley: University of 
California Press, 1978), p. 2. 

67For the influence of Protestant ethics on non-Western societies, see Robert N. 
Bellah, "Epilogue: Religion and Progress in Modern Asia," in Religion and 
Progress in Modem Asia (New York: Free Press, 1965), pp. 168-229; 
idem,"Reflection on the Protestant Ethic Analogy in Asia," Journal of Social Issues 
19, 1 (1963), pp. 52-61; idem, "Religious Aspects of Modernization in Turkey and 
Japan," Ameiican Journal of Sociology 6 1,  1 (1958), pp. 1-5; Clifford Geertz, 
"Modemization in a Muslim Society: The Indonesian Case," in Robert N. Bellah, 
ed., Religion and Progress in Modern Asia, pp. 97-108; idem, "Religious Belief 
and Economic Behavior in a Central Javanese Town, " Economic De velopment and 
Culîzral Change 4 ,2  (1956)- pp. 134-158; idem, The Religion o f  Java (Glencoe, 
Ill.: Free Press, 1960); James L. Peacock, MusLim Puritans: Refonnist Psychology 
in Southeast Asian Islam (Berkeley: University of California Press, 1978); 
Maxime Rodinson, Islam and Capitdism (New York: Pantheon Books, 1974); 
Bryan S. Turner, Weber and IsJam (London & Boston: Routledge & Kegan Pad, 
1974); W. F. Wertheim, "Religious Reform Movements in South and Southeast 
Asia, " in East- West Parallels: Sociological Approaches to Modern Asia (The 
Hague: W. van Hoeve, 1964), pp. 133-146. 



commu~ties.  Although this was not the first tirne the question had been raised in 

Islam,68 the question as it was posed in the twentieth century acquired a new 

dimension because of the emergence of a new scientific world view. In connection 

with this issue, CAbduh argued that Islamic teaching was based on rationalism and 

the d e  of reason. It was through the power of reason that MusLims were expected 

to distinguish tmth from falsehood and hence to abide by religion.69 Rationalism 

in CAbduh's thought led him to reject taqlid and to accept interpretation (ta3wil) 

based on reason rather than accept the literal translation of the religious sources.70 

The paradigm underlying the process of reform in the modem Muslim world was 

based pnmarily on the argument that the basic principles of Islam contained w i t b  

themselves the seeds of rational religion, social conscience and morality which 

could serve as the basis of modern life. It was also seen as being able to create a 

religious eLite which could articulate and interpret the real rneaning of Islamic 

values and so provide a foundation for the emergence of a new society. 

CAbduh's ideas, however, do seem eiitist and intellectually orïented,71 and 

individualistic rather than collective in nature. The adoption of modem 

organizational structures by Indonesian Islamic movements in the early twentieth 

68The Muctazilites and Muslim philosophers had asked the same question, and 
had given their own solutions. Because of his continuing insistence on the use of 
reason CAbduh was categorized as being a kind of neo-Muctazilite. Rahman, 
"Revival and Refoim" , p. 645; Haddad, "Muhammad CAbduh," pp. 45-46. 

6gMuhammad CAbduh, Al-IsliLm wa al-NagZnïyah mac al-llm wa al-  
Madamiah (Cairo: al-ManZr, 1938), pp. 54-55; Muhammad RashId Rida, T .  
al-UstZdh al-lm2n al-Shaykh Muhammad CAbduh, vol. 1 (Egypt: MaDacat al- 
ManEr, 193 l), p. 6 13. 

7oIbid., pp. 11, 613. 

71Egyptian reformism, in comparison with its Indonesian counterpart (as 
shown by the Muhammadiyah), was more narrowly theological, elitist, and 
intellectually oriented. Nakamura, "Professor Haji Kahar Muzakkir," p. 8. 



century shows that they did not operate dong the sarne lines as the Egyptian 

reformers did. This decision not only reveals their desire to rationalize their 

stniggle dong more efficient and effective lines, but it is also a clear exarnple of 

the continuing practice of borrowing institutions from the West. In view of their 

effectiveness, modem organizational practices had been utilized to implement a 

variety of social endeavors, ranging fiom permanent institutions such as schools, 

orphanages and hospitals to the mobilization of social assistance for cornmunity 

emergencies. Although there had been different nuances in the intemal structures 

of Sarekat Islam, the Muhammadiyah, al-Irshad, Persatuan Islam, and Nahdat al- 

CUlama3 (a subject which will be discussed below), nonetheless al1 these 

organizations used foreign ideas in this area. This differentiated them from their 

conternporaries such as the Jadidists72 in Central Asia, who adopted more 

traditional forms of organization in pursuing their goals. 

72The Jadidist movement, pioneered by the Tatars, was not restrkted to 
religious reform, but extended to the economic and cultural spheres. Figures such 
as Abdul Nazir Kursavi (1775-18 l3), Shihabeddin Marjani (1 8 15-1889), 
Razaeddin Fahredin Oglu (1 854- l939), and Musa Jarullah Biqi (1 875- l949), were 
among those who concentrated on religious issues. A cultural and linguistic 
renaissance followed closely the religious reform. This was a collective endeavor 
undertaken by Kayyum Nasyri (1824-1904) of the Volga Tatars, Ismail 
Garpnnskii (185 1-19 14) of the Crimean Tatars, Hasan Malikov Zerdabi (1837- 
1907) of Azeris, and Abay Kunanbaev (1845-1904) of the Kazakhs. The 
modemization of the Muslim educational systern brought to the fore certain weli- 
known figures such as Marjani, Gasprinskii, and Hussein Feitskhani (1826- 1866), 
Marjani's Ieading student. Alexandre Bennigsen, "Modernization and 
Conservatism in Soviet Islam," in Dennis J. Dunn, ed., Religion and 
Modernization in the Soviet Union (Boulder, Colorado: Westview Press, 1977), 
pp. 240-242; Serge A. Zenkovsky, Pan-Turkism and Islam in Russia (Cambridge, 
Mass.: Harvard University Press, 196O), pp. 24-25. 



1.2.2. The Mo vements and their Leadership 

For Indonesian Muslims, the early twentieth century saw the emergence of 

Islamic movements such as the Sarekat Dagang Islam (Muslim Trade Association) 

in 1905 (which later changed its narne to Sarekat Islam in 19 11),73 the 

Muhammadiyah in 19 12, al-Irshâd in 19 13, Persatuan Islam in 1923, and Nahdat 

al-cUlama= in 1926.74 Naturally, these organizations did not begin with a fully 

developed structure and organization. When Haji Samanhudi founded Sarekat 

Dagang Islam, his lack of modem organizational skills and his under-appreciation 

of the importance of propaganda caused it to fall virtually into oblivion until 19 1 1, 

when Tjokroaminoto came on to the scene.75 For the first few years aftër its 

establishment, the M~amrnadiyah's popularity languished due to the lack of effort 

shown by its founding members. Ahmad Dahlan done was active in tabligh, and 

in spreading the Muhammadïyah's message to his close fiends in Y ~ g y a k a r t a , ~ ~  

partly because it had been forced to limit its activities to the region of 

73The organization changed its name to Partai Sarekat Islam (Muslim 
Association Party) in 1921 and then again to Partai Sarekat Islam Indonesia 
(Indonesian Muslirn Association Party) in 1930. Noer, The Modernist Muslim, p. 
101; the name of Sarekat Islam formally reappeared when the party fused its 
political aspirations into Partai Persatuan Pernbangunan (Development Unity 
Party) in 1973. Muhammad Abdul Gani, Cita Dasar dan Pola Pejuangan Syarikat 
Isiam (Jakarta: Bulan Bintang, 1984), p. 8. 

74There were sorne other Islamic movements and organizations founded during 
this period, such as Persatuan Muslimin Indonesia in 1929 (West Sumatra), al- 
JamCiyah al-Khayrïyah in 1905, and Persatuan Ulama Madjalengka in 19 17 (Java), 
but most of them were local or only lived for a short time. 

75H&mah 10, 1-2 (1957), pp. 36, 43; Timur Jaylani. "The Sarekat Islam 
Movement: Its Contribution to Indonesian Nationalism" (M.A. tbesis, Institute of 
Islamic S tudies, McGill University, 1959), p. 26. 

76Aboebakar Atjeh, Salaf (Djakarta: Pemata, 1970), p. 1 13. 



Yogyakarta.77 Persatuan Islam, which laid much more emphasis on the spread of 

religious ideas, for a long time neglected its organizational development. 78 Nor did 

the organization of the Nahdat al-cUlamZP originally have any well-defined 

policies, except in connection with the change of rule in the Hijaz.79 There were 

no statutes agreed upon until some time after its founding, and no accurately 

registered membership.80 From a developmental perspective, therefore, al l  of these 

movements were at first loosely organized; nevertheless as they developed, their 

activities tended to become more systematic. They acquired organization and 

established a stable leadership, patterns of activities, rules and values. Such 

phenomena are generally characteristic of social movements as described by 

Blumer.81 Movements of this kind tend to pass through certain stages in their 

evolution before reaching their final shape.82 In considering the development of 

77Statuten dan Qaicidah Moehammadijah (Djokjakarta: Hoofdcomité 
Moehammadijah, 1935), p. 10. 

78Muhammad Isa Anshari, Manifes Perdjuangan Persatuan Islam (B andung : 
Pimpinan hisat Persatuan Islam, 19581, p. 6.  

79The religious ideology of the new rulers of the Hijaz made some CulamP in 
Indonesia worry about prohibithg madhhab practices in Mecca. Their concem 
over this issue led them to establish Komite Hijaz in 1926 whose main purpose 
was to send a delegate to meet King Ibn Saud in Mecca to express their concern. 
Abdul Hdim, Sejarah Perjuangan K.H. A. Wahab HasbuIIah (Bandung: P.T. Bani, 
n.d.), p. 12; for details on the issues proposed to the King, see Aboebakar, Sedjarah 
Hidup, p. 473. 

8(%er, The Modernist Muslim, p. 230. 

13 IHerbert Blumer, "Social Movements," in Alfred McCIung Lee, ed., 
P ~ c i p l e s  of Sociology (New York: Barnes & Noble, Inc., 1966), p. 202. 

82Using the scheme of stages suggested by Dawson and Gettys, these may be 
defined as the stage of social unrest, the stage of popular excitement, the stage of 
formalization, and the stage of institutiondization. See C.A. Dawson and W.E. 
Gettys, htroduction to Sociology (New York: Ronald Press Co., 19351, pp. 7 10- 
726. But every social movement tends to traverse a cycle of change. When the last 
stage occurs someone usually feels a new need and either the institution changes to 



such movements, the crucial aspect deserving attention is their interna1 

mechanisms,*3 through which they are able to grow and become organized. At the 

stage of development, the role of leaders in influencing those mechanisms is quite 

important. In the case of the movements referred to above, the leaders' roIe was 

more pronounced in the formation of their respective ideological orientations. 

At the ideological centre of dl these movements lay the Islamic faith. 

Although culturally enriched by national and local elements, they essentially 

refiected the religious outlook and aspirations of the central lands of Islam, where 

the standard of teaching and tradition was set. The leaders of ail five movements. 

had in fact visited Mecca, where they performed the hajj. Some of them even spent 

a number of years in the Kijaz deepening their Islamic knowledge (during a penod 

of muqm ), arnong them Haji Ahmad Dahlan of the Muhammadiyah, Haji Ahmad 

al-Surkati of al-IrshZd, Haji Zamzam of Persatuan Islam, and Haji Hasjim Asjcari 

of Nahdat al-cUla.mF.84 The only exceptions to this rule were Haji Samanhudi, the 

founder of Sarekat Dagang Islam, and Haji Muhammad Yunus, the CO-founder of 

meet that need or in time it is superseded. Jerome Davis, Contemporary Socid 
Movements (New York: The Century Co., 1930), pp. 8-9. 

83Blumer enurnerates five important aspects of these mechanisms: (1) 
agitation, (2) development of esprit de cops, ( 3 )  development of morale, (4) the 
formation of an ideology, and (5)  the development of operating tactics. See his 
"Social Movements," pp. 203-2 14. 

g4There is no specific information on the nurnber of years Ahmad Dahlan 
stayed in Mecca. He went to the Holy Land in 1890 and stayed there fiom 1903 to 
1905. M. Junus Anies, et. al., Kenalilah Pemimpin Anda: Riwayat Hidup dan 
Perjoangan Ketua-Ketua P.P. Muhammadiyah A. Dahlan s/d Pak AR 
(Yogyakarta: P.P. Muharnrnadiyah, Majlis Pustaka, n.d), p. 5; and Djarnawi 
Hadikusuma, DaR Jamaluddin al-Af&bani, p. 75; Ahmad Surkati lived in Medina 
for four years before going to Mecca where he  studied for eleven years; Haji 
Zamzam spent three and a haif years in Mecca. Noer, The Modemist MusLim, pp. 
63, 84. Hasjim Asjcari at least spent seven years in Mecca. Aboebakar, Secljarah 
Hidup. pp. 66,69,70, and 72. 



Persatuan Islam.85 Ahmad Dahlan and Hasjim Asjcari even studied under the sarne 

CularnE3 while in Mecca.86 Moreover, some of them also derived their ideas and 

8sHaji Samanhudi went to Mecca in 1904 at the age of th--six, and it was 
after his retum from the Holy Land that he founded the Sarekat Dagang Islam in 
Solo, in October 1905. He probably stayed in Mecca for only a few months. Timur 
Jaylani, "The Sarekat Islam Movement," p. 34. Nor did Muhammad Yunus stay in 
Mecca for an extended period of time. He was p n m d y  a trader who was 
interested in religious matters and had collected books on Islam. Noer, The 
Modemst M u s h ,  p. 84. 

g60ne of the recognized Culam8' with whom they studied was Shaykh -ad 
KhapT, an ImZm of the Shaficites at the Masjid -aram. Hamka, Ayabh, p. 273. 
This does not preclude the possibility that they also studied seperately or jointly 
under some other CulamZ3. It is also suggested that both Ahmad Dahlan and Hasjim 
Asjeai studied at the same pesantren in Semarang. Ahmad Adabi Darban, "Sejarah 
Kauman Yogyakarta Tahun 1900-1950: Suatu Study Terhadap Perubahan Sosial" 
(M.A. thesis, Universitas Gajah Mada, 1980), p. 59. 



aspirations from Egypt,87 India,Bg and Turkey.89 Their experiences had a 

significant impact on the doctrines and the ideological orientations of the 

movements they founded. 

On a thsoretical level, ideology is formulated on the basis of national 

prionties. It plays a significant role in the life of a movement; and becomes an 

essential intemal mechanism in its development. It consists of a body of doctrines 

and beliefs which are formulated in its objectives and purposes. There is a body of 

87 The f i s t  generation of the Indonesian Islarnic reformers, such as Ahmad 
Dahlan and Ahmad ai-Surkati, received their inspiration from Egypt through 
publications. Moreover, Ahmad al-Surkati, during his stay in Mecca, acquainted 
himself with the teachings of CAbduh by corresponding with some &Azhar 
scholars under the influence of CAbduh. Majlis DaCwah al-Irshad, Riwayat Hidup 
Syech Ahmad as-Surkati, part 1 (Surabaya: Siaran Majlis Dacwah, l972/1973), p. 
3. Meanwhile, the second generation, many of whom were later active in the 
Muhammadiyah, studied at &Azhar and DZr al-CUlûm in Cairo. They included 
Haji Mas Mansoer, Muhammad Farid Macruf, and CAbdul Kahar Muzakkir. Roff, 
"Indonesian and Malay," pp. 8 1, 84; Mona Abaza, Isi-c Education, pp. 74-79; 
Nakamura, "Professor Haji Kahar Muzakkir," p. 8; Kiyai Haji Mas Mansoer, 
Kumpulan Karangan Tersebar (Yogy akarta: P.T. Percetakan Persatuan, 1 992), p. x 

88Tjokroaminot0, the leader of Sarekat Islam, received inspiration from India. 
His work Islam dan Sosialisme (Islam and Socialism) was much influenced by 
R d C  @ad QidwZci's (1 894- 19%) ideas; similarly his Tanch Agama Islam (the 
Kistory of Islamic Religion) was based on Amïr CAli's (1849-1938) The Spi& of 
Islam, Maulana Muhammad CAlils (1878-1931) Muhammad the Prophet, and 
Kwaja Kamal al-Dh's (1870-1932) The Ideal Prophet; he even translated some 
parts of Muhammad CAlT's QurlZnic exegesis before his death. See H.O.S. 
Tjokroaminoto, Islam dan Socialisme (Djakarta: Bulan Bintang, 1950), idem, 
Tarich Agama Islam (Djakarta: Bulan Bintang, 1952); Jusuf Wibisono, Islam dan 
SosiaLisme (Djakarta: Pustaka Islam, n.d.), p. 3; Timur Jaylani, "The Sarekat Islam 
Movement, " p. 48 ; Arnelz, H. O. S. Tjokoaminoto: Hidup dan Perdjuangannja 
(Djakarta: Bulan Bintang, 1952), p. 72. 

89The Arab cornmunity who later established al-Jarnciyah al-Khairïyah began 
in 1890 to send several youths to Turkey to pursue advanced studies, but this 
activity was soon hampered by lack of funds as well as by the decline of the 
caliphate. Aboebakar, Sedjarah Hidup K.H.A. Wahid Hasjim dan Karangan 
Tesiar (Djakarta: Panitya Buku Penngatan Almarhum K.H.A. Wahid Hasjim, 
1957), p. 228; CAbdu-1 MuCti CAIï, "The Muhammadijah Movement: A 
Bibliographical Introduction" (M.A. thesis, Institute of Islamic Studies, McGill 
University, 1957), p. 49. 



criticisrn of the existing structure which the rnovement is seeking to change; a 

body of defence doctrine which serves as a justification of its objectives; and a 

body of belief dealing with its policies, tactics, and practical operation.90 Ideology 

provides a movement not only with the necessary platform to resolve its problems 

but also, as Blumer suggests, a set of values, a set of convictions, a set of 

criticisms, a set of arguments, and a set of defences. In other words, it gives 

direction, justification, weapons of attack as well as of defence, inspiration, and 

hope.91 

Basing ourselves on this ideological framework, we c m  detect three major 

orientations among the Muslim groups that concern us: the conservative- 

traditionalist, the modem-reformist, and the puritan-radicalist. The conservative- 

traditionalists were those who had resisted the Westernizing tendencies of the last 

century in the name of Islam as understood and practised in their particular areas; 

its members were found paaicularly among the CulamS3, süfî orders, and generally 

among the rural populations and lower classes. The modem-reformists insisted 

that Islam is relevant to al1 areas of life, public as well as pnvate, but that 

traditional views and practices must be reformed in the light of the original sources 

gOAll of the movements referred to in this chapter gave expression to their 
respective ideologies in the texts of their statutes. For the Sarekat Islam, see Petrus 
Blumberger, De Nationalistische Beweging in Nederlandsch h d i ë  (Haarlem, 
1931), pp. 58-59; for the Muhamrnadiyah, see Statuten Lan Pranatan Tji ik 
Oemoem Toemrap Pakoempoelan Moehammadijah Eiindia Wetan (Ngajogj akarta: 
Pangreh Gede Moehammadijah, 1928); "S tatuten Moehammadijah," in Statuten 
dan Qacidah, pp. 21-42; and Azas dan Pedoman serta Anggaran Dasar dari 
Persjerikatan Moehammadijah,.duplicated by Pengoeroes Moehammadijah 
Tjabang Pontianak, pp. 17-21; for al-Irshâd, see Affandi, "Shaykh -ad Al- 
Surkati", appendix 1; for Persanian Islam, see Qanun Asasi dan Qanun Dachili 
Persahian Islam (Bandung: Persatuan Islam, 1968); and for Nahdat al-cUlamiP, see 
Statuten Perkoempoelan Nahdlaat ul-COelama, 1926. These citations are t aken 
from Choirul Anarn, Pertumbuhan Perkem bangan Nahdlatul Ulama (Sala: Jatayu, 
1985), appendix ID. 

glBlumer, "Social Movemenü," pp. 2 10-2 1 1. 



of authority, the QuiZn and the Sunnah (the authoritative precedent of the Prophet 

Muhammad and, for the Shicites, also the twelve Imams) and of contemporary 

conditions and needs. For modem-reforrnists the s h m a h  applied to al1 of life, but 

they emphasized its flexibility and tended to interpret it in terms of Western- 

derived ideas. Puritan-radicalists also wanted to interpret Islam in terms of the 

original sources of authority in the light of conternporary needs, but they strongly 

objected to the modernists' tendency to westernize Islam. For them the sharicah 

was indeed flexible and capable of development to meet changing needs, but 

interpretation and development had to be done in a genuinely Islamic rnanner. 

They also criticized many of the traditional ideas and practices.g2 

1.2.3. The Ideological Onen ta tion of lslamic Mo vemen is 

Scholars have tried to identie these orientations with specific Islamic 

movements in Indonesia in the early twentieth century. They label the Nahdat al- 

cUlamZ3 as traditionalist and Sarekat Islam, the MuhammadIyah, and al-IrshZd as 

modernists.93 The Nahdat al-CUlamP, for its part, was sponsored by the CulamP, 

92William Shepard, "Fundamentalism Christian and Islamic," Religion 17 
(1987), 358; also his "Islam and Ideology: Towards A Typology," fitemational 
Jomal  of Mddle East Studies 19 (19871, pp. 307-335; Ham Braker, "The Islamic 
Renewd Movement and the Power Shift in the NearMddle East and Central 
Asia," in Ch. Lemercier-Quelquejay, G. Veinstein, and S.E. Wimbush, eds., 
Turco-Tatar Past Soviet Present (Paris: École des Hautes Études en Sciences 
Sociales, 1986), pp. 515-516. The puritan-radicalist orientation used in this thesis 
to sorne extent resembles Siiepard's "fûndamentalist." It does not, however, 
include the call, as is cornmonly understood in the West for an "IsIamic state" 
which would bnng dl public law into conformity with the sharicah, nor does it 
imply the more recent concem with such matters as the "Islamicizing" of 
knowledge, economics and politics. 

93Clifford Geertz, The Religion of Java (Glencoe, II.: The Free Press, 1960), 
pp. 148-161; Deliar Noer, "The Rise and Development of the Modemist Muslim 
Movement in Indonesia, " (Ph.D. dissertation, Comell University, l963), pp. 5 16 - 



who were preoccupied with the religious life of the majority of Muslims at the 

time. In its statutes, this movement claimed to be a religiûus organization basing 

itself on the doctrines of the ahl d-sunnah wa al-jamZC& and holding f i y  to the 

teachings of only one of the four madhghib, the ShSici.94 Ideologically, this 

position set the organization apart from the mainstream of the reformist 

movements which did not bind themselves to any specific Islamic school of law . 

The Nahdat al-cUlarna"s cornmitment to spreading Islam according to the 

teachings of the ShfiCï school of law, and to preserving certain Indonesian 

religious traditions, has led some scholars to interpret the emergence of the Nahdat 

al-CUlarnF as a reaction to the reformist movements in Indonesia.95 

Some scholars also include Persatuan Islam as modemist, but this study 

prefers to call it a "radical" group.96 Some of the movements defmed themselves 

in ways that pardel  these orientations. Al-IrshZd, for example, claimed in its 

statutes that part of its mission was to spread the idea of "Islamic reform,"97 while 

Persatuan Islam clearly identified itself as a movement which was bound to 

543; and Hany J. Benda, The Crescent and the Rising Sun: Indonesian Islam 
Under the Japanese Occuparion 1942-1945 (The HagueBandung: W. van Hoeve, 
1958), pp. 32-102. 

94~tatuten Perkoempoelan Nadlatoel-COelama, article 2, quoted in Anam, 
Nahdlatzll k a ,  appendix III. 

g%makhsyari Dhofier, a well-known author raised in the Nahdat al-cUlamP 
tradition, comments that the Nahdat al-cUlamaJ then became the defender of the 
religious tradition of the people in mral areas against the influences of the 
modemist Muslims. Zamakhsyari Dhofier, "K.H. Hasyim Asycari: Penggalang 
IslamTradisional," Prisma 1 (January, 19841, p. 80; see dso his Tradisi PesanLren 
(Jakarta: LP3ES, 1982), p. 149. 

96 Federspiel mentions that this radicalist phenornenon has existed since the 
time of Haji Zamzarn. Federspiel, "The Persatuan Islam," p. 19; S yafiq A. Mughni, 
Hassan Bandung Pemikir Radikal (Surabaya: Bina Ilmu, 19941, pp. 36-38. 

g7Statutes of al-Irshad, article 2.2, quoted in appendix 1 of Bisri Affandi, 
"Shaikh -ad SurkatI," p. 16 1. 



eradicate innovation ( bidcah), superstition (W>urafah), whim (takhayyui), taqlid, 

and the practice of associating something with God (shkk) in the religious life of 

Muslims.98 It argued that the eradication of superstitious beliefs and innovative 

practices should be reformed radically.99 However, neither Sarekat Islam nor the 

Muhammadiyah identified itself as reforrnist in their statutes. Both organizations 

referred tu their mission in general t e m ,  stating their goal to be the advancement 

of the religious life of Muslims.~" Although Sarekat Islam based its movement on 

Islam, it nevertheless gave only secondary attention to the purely religious aspects 

of its program. As for the Muhamrnadiyah, the movernent which impressed many 

people as a religious movement, it concentrated more on educational, social, and 

welfare activities.101 The efforts of al-IrshZd in religious matters were indeed 

impressive, but they were mostly oriented to the exclusive Arab-Indonesian 

communities. 

Thus, Persatuan Islam represented the radical element among the Islamic 

movements in Indonesia in the early twentieth century, and this radicalism 

%tatutes of Persatuan Islam, Article 5. Aboebakar, Sedjarah Hidup, 216. 

99Classifying the religious trends in Indonesia into three categories, 
conservative-reactionary, moderate-liberal, and revolutionary-radical, Muhammad 
Isa Anshari, the leader of Persatiran Islam in the 1950s, identifies the Persatuan 
Islam with the third category. Muhammad Isa Anshari, Manifes Perdjuangan, pp. 
25-26. 

1WWhile Sarekat Islam proposed to advance the commercial and material 
interests of Indonesians, look after their spiritual developmen, and help those in 
need, it also bound itself to advancing the religious life of the Indonesian people in 
accordance with the laws of the religion. Amelz, H.O.S. ~okroaminoto, pp. 96-97; 
the Muhammadiyah formulated its goals for the first tirne in its statutes, to spread 
Islam in the Netherlands Indies, and to promote religious life arnong its members. 
See article 2 of Statuten Lan Pranatan Tjilik Oemoem, pp. 9-10. Literally, the 
formulation of the goals of the movement changed many times, but its essence was 
always the sarne. 

*O1 Kitab 40 Tahun Muhammadijah (Djakarta: Panitia Pusat Perajaan 40 Tahun 
Berdinnja Perserikatan Muharnmadijah, 1952), p. 32. 



subsequently encouraged the emergence of an ideologically extreme group, 

devoted to defending the religious views of the traditionalist camp. With the 

foundation of the Nahdat aI-WIama' in January 1926, only two years and three 

months after that of Persatuan Islam, the traditional aspirations were 

accommodated. These events reflected increasing tensions between reformists and 

traditionatists over religious issues, whereas up to the early 1920s religious 

disputes between the reformists and the traditionalists were usually resolved 

through joint discussions. h Surabaya, the town iri which the Nawat al-WlamZ2 

was bom, Kiyai Haji Abdul Wahab Hasbullah, who had returned from Mecca in 

19 14, and Kiyai Haji Mas Mansoer, who had finished his studies at al-Azhar in 

19 15, founded an organization called JamCTyat Nahdat al-Waçan. Abdul Wahab, 

who was later known as one of the founders of the Nahdat ai-CUlamii', was very 

active in coordinating religious study groups. His effoas were directed towards 

training younger CuIamE' how to respond to criticism from the reformist group as 

well as to facilitate contacts between the two groups in order to discuss religious 

and political matters. Mas Mansoer, who established a branch of the 

Muhammadiyah in Surabaya in 1921, was an effective partner in creating an 

atmosphere of dialogue, and only left the leadership of the Nahdat al-Watan in 

For a period of tirne, Surabaya was an arena where both sides could 

express their ideas. AIl the prominent leaders of I s l a i c  rnovements came to the 

city to Iisten to the debates. It is said that in the i920s Ahmad Hassan, before 

joining the Persatuan Islam, visited Surabaya from Singapore in connection with 

his farnily's batik business and while there had discussions with Indonesian 

IOzAboebakar, Sedjarah Hidup, pp. 469-471; Junus Anies, Kenalilah 
Pem-mpin, pp. 14- 15. 



Culamk on issues of khiliZyah.103 Ahmad Surkati and Ahmad Dahlan were also 

reported to have participated in the discussions. Ahmad Dahlan travelled to the 

city several times and even hosted the traditionalist group when it came to 

Yogyakarta for a discussion. 104 It became clear from this series of debates that the 

traditionalist group would have to coordinate itself as an organized movement. 

AIthough Abdul Wahab had trained many cadres to face the refomiists, he felt that 

it was not enough and would not guarantee the success of his group in the face of 

this new religious ideology. losThe momentous decade of the 1920s and the main 

issues which had been the crucial topics of discussion during this period 

encouraged this new organization to declare itself formally as the defender of the 

m a m a b .  

With the emergence of the Nahdat al-CUlamF, the religious aspirations of 

the so called abangan were protected from the humiliations of some reformists. 

Their level of religious understanding was strengthened by the teaching methods 

of madhhab, in which they received instruction from the CuIamâ3 on matters of 

religious practice. These were the people whose faith was most liable to be 

undermined, whether by the influence of local tradition or by lack of knowledge of 

their own religion. This situation Ied the Nahdat al-cUlam23 to defend the view that 

madhhab and taqlid were permissible in religious life. In other words, it was 

reasonable for the people of their day to adopt taqlïd as a way to apply religious 

practices, given the absence of an absolute (muflaq) mujtahid. CClariQing this issue 

in its QZhUn Asifsi masic Rule), the Nahdat al-CUlamZ' stated that taqlid was 

'03Federspiel, "Persatuan Islam," pp. 19-20. 

104Saifuddin Zuhri, K.H. Abdulwahab Chasbullah: Bapak Pendid Nahdlatul- 
CUlama (Jakarta: Yamunu, 1972), p. 24; Aboebakar, SedJ'arah Hidup, pp. 470-47 1. 

'O5 Anam, Pemimbuhan dan Perkembangan, pp. 29-30. 



forbidden (hariiin) for those who had the capability of ijtihgd, and necessary 

(wwb)  for diose who did not. The latter were allowed to follow one of the four 

madhahib.106 But since none of the people of that period were able to fulfil the 

requirements of a mujtahid, taqlid was the only option. The Nahdat al-CUlamS 

argued that to understand and practice religious teachings properly people must 

follow their predecessors, just as the generation bom in the period of &a>& 

(thetZbicün) followed the sa@hb, the successors of the tgbicün (the atbZc al- 

ta-biir,) followed the tifbicün, and subsequent generations followed their 

predecessors.107 Although, the Nahdat al-cUlamS3 advanced coherent arguments 

justiSing their support of taqlid, it is nevertheless also true that the organization 

never progressed beyond this stage. Its critics blamed their policy for encouraging 

the emergence of bidcah practices, which formed the main target of the reformists. 

For this reason, the reformists accused the traditionalist Culam% of being unwilling 

to change their religious outlook because of vested interests.108 

If the reason for allowing taqlldlw was based on the assumption that earlier 

generations had somehow achieved perfection,I 10 this should not have precluded 

the possibility that some later generation could at least fulfdl the requirements of a 

good ummah. In the eyes of the reformists, the strict application of taqLTd caused a 

1 0 6 ~ . ~ .  Hasjim Asjc,, Qanun Asasi Nahdlatul Wlama3 (Kudus: Menara, 
1971), pp. 63-66. 

'BThe discussion of ijtihzd and taqlfd among the reforrnist and traditionalist 
groups in Indonesia has been analyzed by many writers. See, for exarnple, 
Federspiel, "The Persatuan Islam", pp. 72-82; Noer, The Modemist Muslim, pp. 
233-234; Anam, Perturnbuhan dan Perkembangan, pp. 164- 165. 

lloHasjim Asjcari argues, although not explicitly, that, at least, a given 
generation knows its own generation. Hasjim Asjcari, Qonun Asasi, pp. 53-56. 



psychological burden for Muslims. There was the constant worry that every effort 

to undentand Islamic teachings always depended on the interpretations of other 

people. While there were indeed certain limitations to the scope of ijtihZd, given 

the complex problems of the period, an effort had to be made to create an 

atmosphere which encouraged its practice. It was to provide this psychological 

support, the reformist groups maintained, that "the gate of ijthàd" should still be 

regarded as open,lll and that ijchzd be recognized as a valid part of the ongoing 

process of Muslims' striving to understand religious, social, and historical 

phenomena. The declaration of the Nahdat al-CUlamF that it was an organization 

maintaining the doctrines of the ah1 al-Sunnah wa-al-JamPah and that it 

recognized just one madhhab was understood not only as denial of the existence of 

other madhghib in Islam but also as an incitement to the adoption of blind 

imitation (taqlid acrna, the lowest level of taqfid. This worrying phenornenon, in 

fact, became a matter of great concem to certain members of the Nahdat al- 

CUlamZ. As expressed by Choirul Anam, a youth activist of NU, they realîzed that 

this was one of the weak points of the organization compared to the other IsIarnic 

movements. Generally, the rank and file members of the Nahdat al-culam@ were 

satisfied with the answers provided by the kiya, and did not strive to achieve the 

same level of knowledge as their masters possessed. He futher maintains that, 

given this attitude, the process of eliminating taqlid from the organization's 

membership could prove to be a slow and difficult process.112 The dominant 

impression then was that the Nahdat al-CUlarnZ did not seem willing to attempt a 

rationally-tinged religious re-education of its followers, so as to make them 

individually capable of understanding the tenets of their religion. 

lL1 Ahmad al-Surkati, "Fatwa Kepada P.P. Muharnrnadijah," in Majlis DaCw ah 
al-Irshiid, Riwayat Hïdup Syech Ahmad as-Surkati, part 4, pp. 22-35. 

"*Sec Anarn, Pemmbuhan dan Perkembangan, p. 166. 



L2.4. The Challenge of DaCwah 

Al1 the movernents stated that their sole intention was to spread IsIamic 

teachings arnong the people, and that their objective was pnmarily directed 

towards maintaining the process of re-Islamizing the Muslims. This process was 

overshadowed by the fact that although Islam was the faith of a majority of 

Indonesians, there was nevertheless a .  enormous gap between theory and practice. 

There were no precise figures for the number of both "practising and non- 

practising Muslims." Those who practiced their faith were estimated to be Iess 

than 10 % of those who adhered to Islam. I l3  They were called sanûi or orthodox, 

in contrast to the majority of Muslims, known as abangan or heterodox.114 The 

latter group became the object of attention not only of Muslims wishing to re- 

convert them, but also of proselytizers representing other religious communities. 

In the nineteenth centwy, certain groups of the Dutch had great hopes that they 

would be able to convert this group to Christianity by means of their colonial 

Islamic policies. 115 They assumed that the syncretic beliefs of abangan in the rural 

areas would render hem easily susceptible to Christianity.116 

lisThis figure is based on a much later statement by the Ministry of Religious 
Affairs in 1960, who estimated that no more than 10 % of the Indonesian 
population practiced Islam. Boland, The Smggle of Islam, p. 186. 

114For the socio-religious ideas of these variants, see Geertz, The Religion of 
Java; and for the basis of regional support for the two groups, see Benda, The 
Crescent, p. 12. 

lisThe Dutch Islamic Policy, based on Snouck Hurgronje's advice, showed a 
particular attitude towards Islam. It divided Islam into three separate aspects, ritual 
(ibadab), social (mucàinalah), and political (siyZsî), each of which required a 
different solution. The colonial govemment gave Muslirns the freedom to perfom 
their Gbàdah as long as they did not disturb the authority of the govemrnent; 
through mu%malah, the colonial govemment exploited the existing social and 
cultural instituions in order to pursuade the indigenous people to be in touch with 



Re-Islamization: In their effort to re-Islamize this group, d l  the movements 

felt it necessary to base their mission on the grounds of Islamic dacwah. It is not 

surprising that each of the movements coordinated this effort under their own 

departments of religious propaganda (majlis tabligh). From this perspective, it is 

plausible to state that the history of the Indonesian Islarnic movements has been 

the history of re-Islamization, in that they did not target Indonesians in general but 

Muslims alone. They al l  worked towards deepening the IsIamic knowledge of 

Muslims rather than the proselytization of non-Muslims, and traditionally stressed 

the quality of faith rather than the number of adherents. 

With regards to the discrepancy between the number of santris and the 

number of abangms, it has been argued that a cornmunity of devout Muslims in 

early twentieth-century Indonesia had never been established in the first place.117 

MusIims were faced with the task of creating the mode1 of a devout cornmunity. It 

is therefore logical to Say that the supposed religious deterioration, which was 

usually seen as a requirement for the emergence of a reform movement, could not 

be said to have corne to pass.l18 The abmgan groups' ignorance of Islamic rituals 

Dutch culture; and as for the siyi*ï aspect, the govemment did not tolerate any 
Muslim activity suspected of having a connection with political movements. Aqib 
Suminto, Politik Islam Hindia Belanda (Jakarta: LPîES, 1986), pp. 12-14. Pijper 
argues that the emergence of the MuhammadIyah was, arnong other things, a 
response to the agressive policy of the Dutch in those days to convert Indonesians, 
including Muslims, to Christianity . G.F. Pijper, Shrdiën over de Geschiedenis van 
de Islam in Indonesië 1900-1950 (Leiden: E.J. Brill, 1977), p. 106. 

li6Benda, The Crescent, pp. 19,208 (note 39). 

il7Geographically, the orthodox Muslims were based in certain regions such as 
Aceh and Mnangkabau in Sumatra, West Java, and South Sulawesi. Ibid., p. 12; in 
Java, they lived in those pa-rts of the city known as kauman, and in the pondok 
pesazltren. 

118Since the reformist mission airns at reversing the deterioration of religious 
life, the idea of reforrn can occur only after an orthodoxy has been established. An 
established orthodoxy and a deterioration of religion must already exist before 
reform can take place. See John O. Voll, "Wahhabism and Mahdism: Alternative 



does not mean that they intentionally ignored it; rather it indicates that the datwah 

had not reached them. Their lack of knowledge of Islam was due to the process of 

conversion which directed them to an understanding of the religion that was more 

emotional than intellectual. Such was the general phenornenon of the Islamization 

process in the early period. If the rneaning of reform in Indonesia also implied a 

process of re-Islamkation, then the Nahdat al-cUlamk played a major role in this 
- 

process. This was due tu the fact that this organization from its very incePtion was 

popular and acquired a strong basis in rural areas, where most non-practising 

Indeed, because of its traditional presence amidst the syncretic Muslim 

population of rural Java, the Nahdat al-cUlamiP1s activities were community- 

oriented. Its mission focused on guiding these communities in improving their 

religious knowledge. The movement took its inspiration fiom the example of the 

nine saints (Walisongo) who spread Islam peacefully throughout Java in the early 

period. One of these saints, whose efforts mirrored the policy of Islamization, was 

Sunan Kaïjaga, who tended to be tolerant towards non-Islamic traditions. He did 

not want to abandon the old traditions al1 at once, since it would have caused 

difficulties in spreading Islamic dacwab among the people. What he did instead 

was give a new content to the old traditions so that the process of guiding them to 

the teachings of Islam was set in motion, to be completed either by later preachers 

or by the people's own religious consciousness. '19 

The dacwah effort directed at such communities prudently avoided 

doctrinal rigidity, with the result that it made only very gradua1 progress. This, in 

Style of Islamic Renewals," Arab Studies Quarterly 4, 1-2 (1 982), p. 1 14; Rahman, 
"Revival and Refom," p. 632. 

119 Solichin Salam, Sekitar Wali Sanga (Kudus: Menara, 1974), pp. 28-30. 



the eyes of the puritanists, was not sufficient to bring about the radical changes 

necessary in the religious life of Muslim Indonesians. The purïtanists saw the 

CulamP as trapped into defending the traditional religious orientation, whereby 

they in effect were maintaining the status quo. For this reason, Persatuan Islam 

took upon itself a radical religious mission. The efforts of the movement were 

concentrated upon defending the p ~ c i p l e s  of Islamic beliefs from lhreats to the 

purity of the faith. Its members publicly challenged any individual or group who 

they believed had distorted proper religious belief and practice.120 From this point 

of view, the relatively late emergence of Persatuan Islam, compared with that of 

Sarekat Islam, the Muhammadïyah, and al-IrshZd, made the former movement 

somewhat different in nature fkom others. 

The new wave of Islamic ideas fiom the centrai lands of Islam not only 

encouraged a spirit of re-Islamization, thereby creating a new religious 

consciousness, but it also provoked a national awakening and a subsequent 

challenge to Dutch colonial domination. From the Muslirns' perspective, the 

policies of the Dutch colonial govemment not only contributed to the detenoration 

of theîr social life and the postponement of their acquiring political power, but it 

also threatened their religious freedom. Throughout the country everythng came 

up against that single thing called colonial policy.121 This national sentiment, on 

the one hand, narrowed the gap between the conflicting groups of urban-centered 

reformisrn and rural-centered traditionalkm and, on the other, aroused a national 

spirit of opposition to the colonial government's policies. Although this opposition 

subsequently created a variety of attitudes towards the colonial government, from 

IzoFederspiel, "The Penatuan Islam," p. 32. 

121 Chr. L.M. Penders, hdonesia: Selected Documents on Colonialism and 
Nationalism, 18304942 (Brisbane: University of Queensland Press, 1977), p. 260. 



which the issues of nationalisrn, cooperation and non-cooperation became subject 

to endless debate among the various factions within Indonesian society, there 

nevertheless emerged a detemiined effort to forge "a national unity." 

Certain modernists diagnosed this situation and tried to advance ideas 

which they believed capable of resolving these problems. As regards political 

issues, the solutions proposed emerged from the debate over such issues as 

nationalism, the adoption of either a cooperative or  non-cooperative attitude 

towards foreign colonialism, and the ways in which these problerns were to be 

resolved. These questions also had significance for the solution of social problems. 

Here, the important issue was not whether to imitate or not to imitate foreign ideas 

and institutions in an effort to improve the social welfare and education of 

Muslims, but rather how to relate such solutions to the reiigious mission- Islam, 

regarded as providing a complete system of teaching, should be understood as 

containing within itself the insights required to arrive at a solution. On this basis, 

the modem Islamic movements continually tried to derive socio-political solutions 

from religious perspectives. 

1.2.5. Religion as an Instrument of Change 

Another general characteristic of the Islamic movements in early twentieth- 

century Indonesia was that religion functioned not only to legitimize their 

existence but also as an institutional means of social and religious improvement. It 

was important therefore that a certain purpose be foxmulated in order to allow for 

the measurement of how far they had gone in realizing their goals. The general 

tendency of these movements may be viewed as a collective enterprise to establish 

a new order of life. From a sociological perspective they may be said to have had 



their origin in conditions of unrest, 1" dissatisfaction with the current standard of 

living and wishes and hopes for a new He.'= The contextual signincance of the 

Islamic reform movements in Indonesia lies in the socio-religious conditions faced 

by Indonesian Muslims in the early twentieth century, which were considered by 

many to have been far fiom the ideds of I~larn.l2~ Their emergence may also be 

considered as a reaction against the growing foreign domination of their society 

and the resulting cultural impovenshment.~25 These two factors contributed to a 

deepened Islamic consciousness among Muslims. It resulted in the defensive 

approach of the modem Islamic movements, which the orientaiists label as 

"apologetic." This defensiveness was a reaction against the encroachment of 

colonialism and Western culture on the M u s h  peoples. 

1220ne of the traits of unrest is unstructured 
activities. Herbert Blumer, "Social Movements," pp. 

behavior and uncoordinated 
171-173. 

124Hurgron.e described Muslim religious H e  in the early twentieth cenniiy as a 
mixture of the local elements of takhayyul and khuràfah. Christian Snouck 
Hurgronje, De Islam i n  Nederlandsch-We (B a m :  Hoilandia Drukkerij , 19 1 3), 
pp. 30-36. Such was also the condition of religious life reported by Ahmad Dahlan 
to a meeting of Muslim leaders in Yogyakarta in 1335 H. It motivated both Ahmad 
Dahlan and Ahmad al-Surkati to promise each other to rehabilate the life of 
Indonesian Muslims. See Roeslan Abdoelgani, "Muhammadijah Sebagai 
Gelombang Pemukul Kembali dari Islam terhadap Imperialisme dan 
Kolonialisme," in Muhammadijah Setengah Abad (Djakarta: Departemen 
Penerangan, R.I., 1962). pp. 41-42; Hadjid, 17 Kelompok Ayat-Ayat al-Qu'an 
Ajam ICH-A. Dahlan, p. 6; Hadikusuma, Dan Jamduddin Al-Afghani, p. 76.  

l* Jürgen Habermas, The Theory of Communicative Action: Life world and 
Syle, vol. 2 (Boston: Beacon Press, 19871, pp. 39 1, 396; Stephen K. White, The 
Recent Work of JErgen Habermas: Reason, Justice and Modernity (Cambridge: 
Cambridge Universi@ Press, 1988), p. 124. 

126 H.A.R. Gibb, Modern Trends in Islam (Chicago: The University of Chicago 
Press, 1950), pp. 39-62. 



Some movements were alike in believing that the key to restoring Islam 

was through enhancing the people's understanding of religious teachings. The 

general theme of the reform movement, "back to the Qur 'a  and the Suunah," 

therefore aimed at deriving both the spirit and the letter of the teachings contained 

in these two sources in order to respond to the challenges of the modem world. In 

the context of reformist ideas in early twentieth-century Indonesia, this process 

was designed to yield an interpretable Islam which both encouraged uniformity on 

certain fundamental teachings and yet allowed for a pIuraIity of social, political, 

and humanistic responses. Therefore, change was a universal issue in every 

modem Zslarnic reformist movement. In Indonesia, change could be seen in the 

ongoing process of re-Islamization which involved, first of dl, an attempt at 

fostering a red understanding of religious practices as well as an effort directed at 

the purification of Islamic belief and ritual fiom comipt influences. Second, an 

interpretation of Islam was fostered which provided a basis of Iegitirnacy for the 

claim that Islamic teaching contained within itself the ability to adapt and change. 

This provided an ethos which supported permissible changes in certain aspects of 

social life. 

The emphasis on religious purification, which normally revolved around 

disputed religious issues (khilZyah), resulted in the various Islamic movements in 

Indonesia having to take up ideological positions that were reflected in their 

programs.127 The resulting discussion on controversial issues la led to a 

127Persatuan Islam clearly sees its mission as being the resolution of these 
religious matters. It States that religious innovation, superstition, and whim must be 
eradicated radically. Although the mission of Al-Irshgd was not as radical as that 
of the latter, it nevertheless expressed an interest in reforming the religious life of 
Muslims. It was not a coincidence therefore that its emergence was, among other 
reasons, stimulated by the religious disputes within the Indonesian-Arab 
community. See "Statute of Persatuan Islam", article 5; Isa Anshari, Manifes 



polarization among Muslim scholars into two groups; the reformist group (kaum 

muda) and the traditionalist group (kaum tua).'" Although this thesis will not 

elaborate upon these issues, it nevertheless argues that for the reformist group, 

their involvement in the discussion focused not only on correcting the 

implementation of religious practices but also on reevaluating the way in which 

Muslims practice their religion. This religious stance drew fire from the 

traditionalists713o who felt that they were being attacked unfairly for supporting 

heterodox practices long established in the Muslim community, many of which 

Perdjuagm, pp. 25-26; "Statute of Al-IrshZd," article 2.2; Majlis DaCwah ai- 
Irshzd, Riwayat Id?dz.jp Syech, p. 5. 

laThe heated confiict between the kaum muda and kaum tua in some parts of 
Sumatra on religious matters, such as bidcah and taqlïd motivated SulfIin 
Soelaiman Sjarifoel Alamsjah of the local kindom of Serdang to sponsor a meeting 
between the two groups, which was held in February 1928. See Tengkoe 
Fachroedin, ed., Verslag Debat Faham Kaoem Moeda dan Kaoem Toea (Medan, 
1934). In Java, some Culama) of the two groups also held intensive meetings to 
discuss the dispute. 

129The terms kaum muda and kaum tua were often used in West Sumatra to 
refer to the refomiist group and the traditionalist one. Another term for kaum muda 
was malim baru (CulamP muda). People used malim, instead of CulamZ3, to 
describe the reformist group because in their minds the word Culamâ' was too 
exalted for them. Likewise, another term for kaum tua was kaum kuno (ancient 
group), which was a cynical term used to denom this group's rigid and 
conservative character. B. J.0 Schrieke, Pergolakan Agama di Sumatra Barat: 
Sebuah Sumbangan BibIiogr. (Jakarta: B hratara, 1975), p. 69. To mention some 
organizations representing the two groups: in Sumatra the first group was 
represented by Persatuan Guru-guru Agama Islam (Union of Muslim Teachers), 
set up in Minangkabau in 1921, Sekolah Dinijah (ReLigious School), founded in 
Padang Pandjang in 1915, and Sumatra Thawalib, founded in 1920. The second 
group was represented by Ittihadul Ulama Minangkabau (Union of CUlama' 
Minangkabau), founded in Bukittinggi in 1921, and Persatuan Tarbijah Islamijah 
(Union of Islamic Education), also founded in Bukittinggi in 1930. For the division 
of the two groups in terms of national organizations, see Our eatlier discussion on 
pp. 4549. 

130Most works on Indonesian Islamic reform movements generally deal with 
Hzi2aâya.h matters. This is due to the fact that the idea of reform is mainly 
identified with the restoration of religious detenoration affecting only practical 
matters of Cubüdiïyah. 



they were able to support with religious argument. The dispute became 

increasingly bitter because they touched upon issues of individual belief and the 

tnith of each person's opinion. The traditionalists refused to change their religious 

practices, because they thought that change was an attack on the religion itself. 

The reformists on the other hand insisted that change was necessary as long as 

such compt influences, which they referred to as bidcah, were practiced. 

The second aspect of change, i.e. believing in the ability of Islam to adapt 

itself to changing circumstances, likewise characterized the reform movements in 

Indonesia. Their reform endeavors were primarily oriented towards rebuilding the 

social fabric of the community. The fnst step in this process usually was to search 

for the religious legitimacy of the proposed changes. In doing so, attention was 

drawn to the relationship between religious values and social change. Islam in fact 

had the potential, as an institution, to inspire the emergence of new ideas in the 

social sphere. Thus, in the early twentieth century, there were indeed certain 

theological assumptions which were favourable towards change; however, they 

were not suffxciently developed to respond to the challenge. Since there was no 

satisfactory alternative, Muslirn reformists usually accepted western ideas. This 

trend was discernible in the movements which adopted a modern institutional 

format for their educational and social endeavors. This was a universal 

phenomenon, common to most Muslim countries at that tirne. 

1.2.6. The Cummon Features of the Refonn Movemen ts 

The correlation between the reform ideas of the movements and their 

memberships is another common characteristic. It is worth noting that each of the 



rnovements, with the exception of the Nahdat aLcUIamZP,l3i was supported by a 

particular class of entrepreneurs. This corroborates what Geertz has called the 

"mosque and market" theory,'32 which points to a histoncal and functional 

connection between Islam and trade.133 In fact, the founders and the most 

prominent leaders of the Islamic reformist movements in Indonesia were 

themselves members of the mercantile class. Ahmad Dahlan, the founder of the 

M@ammadiyah, was a merchant. His successors and supporters were merchants 

as weL Similarly, Sarekat Islam was mainly a commercial organization founded 

by a prosperous merchant, which later developed into a political movement. Al- 

Irshâd was pioneered by Indonesian Arab merchants.134 Such was also the case 

with Persatuan Islam, whose founders, Haji Zamzam and Haji Muhammad Yunus, 

were religious teachers as well as well-known merchants. They came from 

nerchant families who had migrated from Palembang (South Sumatra) and had 

then settled in Bandung (West Java). The movement showed its modernist 

tendency especially after Ahmad Hassan joined the movement. Hassan himself 

was from Singapore, and had migrated to Surabaya (East Java), only to settle 

finalIy in Bandung to take up a career as a merchant. 135 

131This organization received support from entrepreneurs, but the leadership 
was always dominated by the kiyai. Kuntowijoyo, Paradigrna Islam: Interpretasi 

- UnnuCAkçi (Bandung: MiZan, 1991), pp. 94,96. 

132Geertz, Islam Observed, p. 68. 

133Showing the relationship between Islvn and trade in south Central Java, 
Nakamura argues that Geertz's ideas cannot be accepted. Nakamura, "The Crescent 
Arises," pp. 12-13. 

lsAffmdi, "Shaykh A lpad  Al-Surkati," p. 64. 

13SMughni, Hassan Bandung, pp. 14-19. 



Significantly, these kinds of factors played a less important role in the 

foundation of the Nahdat aLcUlarnà3, an organization which was sponsored by the 

Culamii) who were strongly rooted in the pondok pesantren. Nevertheless it was 

similar to other Islamic movements in that its promoters were of a higher class 

than the people who supported it. If the founders and leaders of the first four 

movements were middle class merchants and government officiais, the leaders of 

the NU were rnostly middle class santli landowners from rural areas. Although 

both belonged to the middle class, they were nevertheless quite different from one 

another. Those who constituted the first group were much influenced by the spirit 

of liberal society, while the second generally lived in a relatively closed society.136 

This difference subsequently characterized the orientation of the movements. 

Economic Factors: The relationship between ideas of reform and economic 

activity seems to be a universal phenornenon. Thus Wertheim and Geertz f i d  

what they call a conspicuous analogy when they consider the parallels between 

European Protestant reformism of the sixteenth and seventeenth centuries and 

Islam in Indonesia in the early twentieth century. 13' Weber goes on to indicate that 

those who made up the great trading class of the bourgeoisie, the merchants, 

fuianciers, and technical experts, were chiefly Protestants. Capitaiist activity was 

extremely prevdent among the Protestant and Calvïnist churches of the Huguenots 

of France, the Dutch merchant class and the Puritans of England.138 In Indonesia, 

reform ideas grew prolifically in the mercantile and middle classes of urban 

communities. The mobility of traders had a great role in spreading ideas. As a 

137Wertheim, East West ParaUeIs, pp. 133- 145; Clifford Geertz, Peddlers and 
Pkinces: Social Development and Economic Change in Two Indonesian Towns 
(Chicago: The University of Chicago Press, 1963), p. 49. 

138 Weber, The Protestant Ethic, pp. 35-45. 



batik trader, Ahmad Dahlan, for example, often visited one city or another for 

business purposes. Kis trade network gave him a platfonn to spread the ideas of 

the Muhammadiyah, once this organization was allowed to operate outside 

Yogyakarta. The ernergence of branches of the MuhammadTyah in some regions 

took place because of this discourse; in many instances they were in fact 

sponsored by the local traders.139 

Social Mobrlity: There is a relationship between ideas of refonn and the 

horizontal mobility of certain groups. This mobility, an important element of 

modernization,140 could be found in the mercantile class of society in many parts 

of the world in the early years of this century. People who often move ffom one 

place to another indicate their readiness, at least psychologically, to leave behind 

traditional boundaries which formed a part of their culture since childhood. It also 

indicates their readiness to adapt themselves to a new environment, where they 

could iive and develop in a new atmosphere. Daniel Lemer refers to such people 

as having a "mobile personality," who are distinguished by a high capacity for 

identification with the new aspects of theù environment. They corne equipped 

with the mechanisans needed to accomodate new demands that a i s e  outside of 

139T0 mention only some of them, Nür al-Islam (Light of Islam) in Pekalongan 
(Central Java) which was founded by Mhangkabau traders, was transformed into a 
Muhammadiyah branch. In Surabaya, the establishment of the Muhammadiyah 
found fertile ground within the community of traders. Muktamar Muhammadiyah 
ke-40 (Surabaya: Panitia Muktamar Muhammadiyah ke-40, 1978), p. 27. In 
Pekajangan, it was initiated by the prominent leaders of the community who were 
all batik merchants. Solichin Salam, Muhammadijah di Pekadjangan (Djakarta: 
Iqbal, 1968), pp. 10-11. In East Sumatra, the same role was pioneered by the 
merchants. 30 Tahun Muhammadijah daerah Sumatera Timur (Medan: Panitia 
Besar Peringatan, 1957), p. 99. 

laDaniel lerner, The Passihg of Traditionai Society: Modenziwlg the Mïdciie 
East (New York The Free Press, 1966), pp. 47-52. 



their habitud experience. 141 Similarly, the entrepreneurid activity of Ahmad 

Dahlan and the leaders of some other movernents at the tirne made it much easier 

to fonn such attitudes, compared to the non-mercantile groups. Using Wertheim's 

terminology, these reformist leaders may be described as urban traders of the fmt 

years of the present century. Their ethical philosophy and faith indicated typical 

bourgeois individualism and rationalism, which regarded mankind not as a totality 

but as a collection of individuals. Just as city dwellers resisted the authority of the 

feudal nobility and the feudal trdition, so too did they resist the authority of the 

recognized CulamZ' and certain religious traditions. They lived in a world which 

offered opportunities to energetic, conscientious individuals who were full of 

confidence. They saw no sin in acquiring earthly possessions; they could becorne 

virtuous Muslims by devoting themselves diligently and honestly to their 

business. 142 Religious values in fact motivated them at certain periods of time to 

achieve woridly success. 

Purification of religious practices and social signiflcance: Another parallel 

can be seen in their belief that religion had to be purified from corrupted ritualism 

and mysticism. This led to an attitude that their lives should be thrifty, active and 

responsible. 143 In its application, this attitude encouraged the reform movements, 

and especidy the Muhammadiyah, to seek a social significance for every ritual 

form so that ritual would not be separated from social ethics, There was a certain 

worldly quality to this approach which couid almost be qualified as anti- ~ a m f  

141 Ibid., p. 49. 

142W.F. Wertheim, Indonesian Society in Transition: A Study of  Social 
Change (The Hague: W. van Hoeve, 1969), p. 2 12. 

143Syafiq A. Mughni, "Islam dan Modemisasi Dengan Rujukan Khusus 
Terhadap Masalah Indonesia," a paper presented at the inauguration of new 
students of the Muhammadiyah University Surabaya, 1985, p. 14. 



But when it is considered carefdly, we find that this is not the case; it was simply 

a matter of a different understanding of tasawwuf on the part of the 

Muhammadiyah, according to which it did not represent a rejection of the 

temporal world for that of the spirit. A ritual which was very individualistic and 

isolating was thus transformed by the movement into a positive endeavor for the 

sake of society . For a my sticism which rejects al I  worldly things and leads to mere 

asceticism was not acceptable to the Muhammadiyah.lM The value of gaining 

worldly property lies in its ability to facilitate religious observance. In this sense, it 

is in accordance with the idea that Islam actudy teaches that an economically 

strong believer (mu3dUn) is better than an impoverished one. 145 

Although there are some similarities between Protestant reformism in 

Europe and Islamic reformism in Indonesia, there are also many differences. 

Historically, whereas Protestant reformism arose in reaction to what it perceived as 

a systematic abuse of religion, in Indonesian Islam reformist thought emerged in 

response to a lack of interest in religious practices and to the cultural and political 

domination of the West. If this background is not properly understood, those who 

hope that IsIamic reform in Indonesia wilI produce the same results as 

~rotestantis& did in the West wiil be disappointed. Wertheirn reflects this feeling 

in concluding that Islamic reformism in Indonesia has produced literalisrn, 

1U~Abdul Mukti Wi,  "Muhammadiy ah dan Universitasnya Menjelang Abad 
m, " in Rusli Karim, ed., Muhammadiyah Dalam Kritik dan Komentar (Jakarta: 
Rajawali, 1986), p. 242; Raymond LeRay Archer, "Muhamadan Mysticism in 
Sumatra," Journal of the Royal Asiatic Society, Mdayan Branch 15, 2 (1937), p. 
110. This is what Weber means when he says that the Puritans' contribution was in 
bringing asceticism out of the monastery and into the home and marketplace. H. 
Wood, "Puritanism and Capitalism," The Congregational Quarîerly 29, 2 ( 1  95 l), 
p. 113. 

145A hadith mentions that "a strong believer is better and more favorable to 
God than a weaker one." AbT al-Husayn Muslim ibn al-WajjZj al-Qushayri al- 
Naysabm-, S a  Muslim, vol. 5 (Beyriît: Mu3assat C h  al-Din, 1987), p. 2 18. 



rigidity, exclusivism, and cornmunalism. The Islamic value system of 

"brotherhood, mutual responsibility, cooperation, forbidding the practice of 

usury," which has been fused with Indonesian socio-cultural elements such as 

mutual cooperation (gotong royong) and a sense of communal belonging (milik 

benma) ,  leads one to assume that Western capitalism may be difficult to 

implernent in the face of the Islamic reform effort in Indonesia. To expect the 

emergence of Western capitalisrn in Islamic societies is therefore to ignore the 

Islamic system of values which is different frorn that of Protestantism. However, 

the emergence of Islamic reform movements which employ implicitly Weberian 

arguments questions Weber's claim that the rationalizing tendency cannot be found 

outside Europe. 147 

Sociological research shows that the Islamic world has undergone a 

transition from a monetary economy to a collection of agricultural, militas, 

regimes.la In Indonesia (Java), the mercantile activity of the coastal areas in the 

fifteenth and sixteenth centuries led to the development of an agricultural society 

of the inner lands. The Muhammadïyah, which emerged within the agricultural 

Kingdom of Yogyakarta, devoted itself to reviving the old Islamic tradition of 

cosmopolitanism. The spirit of rationalism, however, which was encouraged in the 

movement, had to deal with the superstitious and irrational tendencies of the 

people in the administrative areas of the Kingdom. In pursuing humanistic and 

religious aims, rationalization also deemed certain rituai practices which had no 

religious ba i s  and which were minously expensive, to be useless. Such a rational 

146 Wertheim, East- West, pp. 140- 14-4. 

14' Weber, The Protestant Ethic, p. 13. 

1MBryan S. Turner, Capitdism and Class in the Mïddle East: Theories of 
Social Change and Economic Development (London: Heinemann Educational 
Books, 1984), p. 30. 



approach subsequently led to a reaction from certain groups within the Muslim 

community. This reaction, which claimed to be based on religious reasons, was 

actuaIIy motivated by socio-economic factors. it is on this issue that the 

Muhammadiyah found itself the target of the greatest opposition, when compared 

to other Islamic refonn movements in Indonesia. 



This chapter focuses on the Muhammadiyah as a socio-religious 

movement. It explains: 1) the religious beliefs of the movement, including its 

worldview and ethical values, and its attitude to the role of reason in understanding 

religion; and 2) the function of the basic Islamic teachings in providing the 

principles of its plan for social refom. It also pieces together the religious outlook 

of the founder of the movement, Ahmad Dahlan, and that of his contemporaries 

who had direct contact with him. l Their ideas are not recorded in a single official 

document,* but are found scattered in the oral tradition of religious gathering 

(pngajiian), sermon (Bufiah),  and other public speeches. Among these sources, 

the work entitled Falsafah Ajaran K.H. Ahmad Dahlan (the Philosophical 

Teachings of Ahmad Dahlan)3 is especially noteworthy for its valuable account of 

IFederspiel refers to this religious outlook as the philosophy of the 
Muhammadiyah. Based on the more recent sources of the post-independence 
period, he divides it into four major points, namely: the p ~ c i p l e  of Islamic beIief 
(tawNd ), socid organization, the individual's role, and the relationship of the past 
to the contemporary era. Howard M. Fedenpiel, "The Muhammadijah: A Study of 
an Oahodox Islamic Movernent in Indonesia," hdonesia 10 (October, 1970), pp. 
59-60. 

2The documents which ofticially provided the fundamental ideology of the 
Mulpmmadïyah were formulated after independence, and include: "Muqaddimah 
Anggaran Dasar Muhammadiyah" (Preamble of the Statute of the 
Muhammadiyah), approved at the congress of 1946; "Khittah Muhammadiyah" 
(Guideline of the Struggle of the Muhammadiyah), approved at the 33rd congress 
in 1956; "Kepribadian Muhammadiyah" ( Identity of the Muhammadiy ah), issued 
in 1962; and "Keyakinan dan Cita-cita Hidup Muhammadiyah" (Ideology and 
Ideal of Life of the Muhammadiyah), promulgated in 1969. 

'Hadjid edited this text. He joined the Muhammadiyah in 19 16, and from that 
time onwards studied under Ahmad Dahlan's guidance until 1923. Falsaf;ih Ajarao 
K.& Ahmad Dahlan was compiled from notes taken at various pengajian 
-meetings attended by him. See K.R.H. Hadjid, ed., Fdsafah Ajaran K.& Ahmad 
Dahim (Yogyakarta: Siaran, n.d.), p. 5. 



the basic religious thought of Ahmad Dahlan, upon which the ideology of the 

movement itself was built. 

IL 1. The Basic Religious Beliefs 

The Mt&mmadfyah leaders realized the necessity of interpreting the basic 

Islamic beliefs to provide the principles of religious and social refom. They 

showed an awareness of the need to overcome the religious inertia of Muslim 

Indonesians, Tbeir first effort was to effect a transition from blind faith in the 

extemals of religious life to a more in-depth knowledge of the basics of Islam. 

This amounted to insisting on spirihial fulfüment as the precondition of Islamic 

reform. This reform accounted for the emphasis on the principle of "proper" 

understanding and practichg the basic Islamic teachings in daily life that was 

characteristic of the Muhammadiyah movement in the early twentieth-century. 

When the MdpmmadÏyah leaders adopted Blam as the movement's basic 

ideology and inspiration, they asserted that Islam was revealed by God to the 

prophets from Adam to Muhammad, and was cocWed in such Holy Books as the 

Zab- (Book of Psalrns), the Tawriit (Old Testament), the Injil (Gospel), and the 

Qur'iin? In the application of this belief lay the basis of the Muhammadiyah's 

doctrine that "tnith" might not originate fiom any single individual or source but 

from many.5 The Muhammadiyah Culamâ, held that Islam contains guidance for 

4"Islam, Djangan Lihat Merknja," Soeara Moehammadjah 12, 30 (10 March, 

193 l), p. 676. 

SAhmad Dahlan, "Pelajaran Kedua," in Falsafkh Ajaran, p. 10; K.R.H. Hadjid, 
17 Kelompok Ayat-ayat Al-Qur'an Ajaran K.H.A Dahlan, pp. 46-47. This idea is 
discussed in the 1s t  part of this chapter. 
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the material and spiritual happiness of rnankind in this world and in the hereafter.6 

The clear implication here is that Islam actudy allows its followers to pursue their 

worldly happine~s.~ This happiness is, in fact, the main purpose of all religions, 

explained Haanie, one of Dahlan's p ~ p i l s . ~  Moreover, the revealed religions have 

reached a final stage with the prophethood of Muhammad, whose teachings are 

contained in the Qur'ih and amplifîed in the authentic traditions of the Prophet. 

One official document of the Muhammadiyah also emphasized that whjle there are 

certain differences, there are also 

and the Qur'm. For example, d l  

(tawh-if)? AIthough differences 

many similarities between the earlier Scriptures 

of these religions believe in 

appear in rituals and other 

the Unity of God 

aspects, they are 

6Hoofdbestuur Moehammadijah, Kesimpoelan Dja waban Masalah Lima  da^ 
Bebempa cAlun-fOelama (Djogjakarta, 1942), p. 13; see also "Matan Keyakinan 
dan Cita-Cita Hidup Muhammadiyah, " in Himpun an Kepu tusan-2 P.P. 
Muhmadiyah daIam Bidang: Tajdid Ideologi dan Ga& Phpinan (Yogyakarta: 
Pimpinan Pusat Muhammadiyah, 1973), p. 1. 

7The early sources of the Mulyimmadiyah show that there was a tendency 
among the Muslims to recognize only the happiness of the hereafter. Certain 
Culam% even advised them to neglect their worldly life. The Muhammadiyah 
wished to eLiminate this tendency, arguing that worIdly happiness was their right 
and therefore s hould be acquired. Panggoegahîng Isiam (S oerakarta: Pimpinan 
Moehammadijah, Taman Poestaka, 1928), p. 8; Mas Mansoer, "Mendjelaskan 
Faham Saja," Adil 8, 43 (27 July 1940), p. 1; idem,"Sebab-sebab Kemiskinan 
Racjat Islam Indonesia," Adil 8 ,32  (1 1 May 1940), pp. 3-4, and 33 (1 8 May 1940), 
pp. 2-3; Aboe Masran, "Menjamboet faham toean Kijahi H.M. Mansoer," Adil 8, 
40 (6 July 19401, p. 12. 

8A.D. Haanie, Islamisme dan Materialisme (Djokjakarta: Dnikkerij P.P.P.B., 
1343 H), p. 67. Haanie, Dahlan's pupil, was the first to join the MuhammadIyah 
movement. He was the leader of Wal Fajn, a group of pengajian in Yogyakarta 
whose foundation had been suggested by Ahmad Dahlan before this group merged 
with the MuhammadZyah. He translated al-Radd CaZâaZ-Dahniïn (Refutation of the 
Materialists) of al-Afghani and Risalat &-Ta w&d (Theology of Unity) of CAbduh 
into Indonesian. The translation of al-AfghZni's work was stimulated by the 
growing influence of Communism in Java in 1924. Hamka, Penganih Muhammad 
Abduh di Indonesia (Djakarta: Tintamas, 1961), p. 23. 



nonetheless aIl part of the law of God (Sumat -Al la ) .  God gives each comrnunity 

(ummah) His Iaw, according to the situation in which the people of that ummah 

iive. 10 Hence, Ahmad Dahlan maintained that these similarities and differences 

should encourage Muslims to discuss ail religions rationally in order to discover 

the tmth inherent in their teachings.11 

Muharnmadiy ah refomers repeatedly emp hasized that Islamic teac hings 

cover matters of faith (CaqTda6), Islamic ethics (akhlZq), acts of worship and 

obedience ( Cibâdah), l 2  and social affairs (mucIuadah). 13 Furthemore, these 

aspects were divided into two distinct categories, namely, the unchangeable and 

the changeable. The areas of caqJdah, aMZq and certain kinds of CibZdah were 

unchangeable and could not be tampered with, even in the event of changes in time 

or place. Nothing could either be added to or subtracted from this body of law. The 

mucZinalah, on the other hand, deals with such social issues as trade, public 

service, and political activity, which could change according to time, place, and 

9Hoofdbestuur Moehammadijah, Kesimpoelan Dja waban, p. 12; M. Djindar 
Tamimy, Pokok-Pokok Pengertian Tentang Agama Isfam (Yogyakarta: Pimpinan 
Pusat Muhnmmadiyah, 1978), p. 5. 

IlHe, for example, considered discussions of Christianity in a rnosque is 
permissible, and proceeded to hold open dialogues with some priests in 
Yogyakarta and its surroundings. Solichin Salam, K.H. Ahmad DaMan: Tjita-Tjîa 
dao Perdjoangannja (Djakarta: Depot Pengadjaran Muhammadijah, 1962), p. 59; 
another work, written by Solichin Salam under the pseudonym Junus Sôlam, was 
Riwajat Hidup K.H.A. Dahlan: Amal dan Perdjoaogannja (Djakarta: Depot 
Pengadjaran Muhammadijah, 1968), pp. 61-62. 

12The generd meaning of CibZdah denotes any lawful action that is perfomed 
in order to achieve the grace and mercy of God. Mzzhammadiyah Movement in 
hdonesia (Yogyakarta: Pimphan Püsat Muhammadiyah, 1985.), p. 6. 



public interest (ma~laQah), a point emphasized by Muhammadiyah theorists of the 

eariy period. '4 

The caqid& or i m Z ~  which is kept in the heart, expressed in good words, 

and put into real practice, l5 is the principle criterion by which God determines the 

true value of human endeavors. It stresses the Unity of God, His essence, His acts, 

and above al1 His transcendence in cornparison with created beings. In this belief 

there lies the proof of the universe having one creator, whose attributes of 

knowledge, power, and will are to be traced in the effects of His handiwork. It 

insists that He is incomparable to anything in His creation. The only relationship 

between Him and His creatures consists in the fact that He is their originator, that 

they belong to Him and that they must return to Him. It is clear that everything 

cornes from Him, and it is on this basis that God should be regarded as Creator, 

Protector, and In~pirer.~6 According to the basic teachings of tawNd, man's proper 

relationship to God must consist in an attitude of direct worship and obedience, 

without any intermediary. This definition of &W.-d was behind the movement's 

commitment to safeguard Islamic belief ( Caqidar al-lsl&2) from the corrupting 

14Hoofdbestuur Moehammadij ah, Kesimpoelan Dja waban, p. 13 ; in another 
formulation, the MuhammadTyah States that Islam is primarily divided into visible 
(@zi) and inner (batin) aspects. The former aspect consists of muciiinalah maCa 
lia (service to God), including such practices as shahâdah (creed), salah, zakah, 
sawm, and hajj, and muci&nalah maca a h %  (service to human being) such as amr 
macni f  (enjoining the good), nahy munkar (forbidding the wrong), and ta %wun 
(cooperation). The latter aspect deals with ïmZh and &lSq. See M.A. Mahfoeld, 
"Islam dan Politiek Pemerintahan Negeri," Almanak Muhammadijah 10 
(1352/1933-34), p. 132. A similar formulation can also be found in the "Instructie 
Consul Hoofdbestuur Moehammadijah," in Statuten dan Qacidah Moehammadj-ab 
(Djokjakarta: Hoofdbestuur Congres Moehammadijah, 1935), pp. 65-66. 

*sMas Mansoer, 12 TafsU- Langkah Muhammadiyah (Yogyakarta: Pimpinan 
Pusat Muhammadiyah, Majlis Tabligh, n.d.), p. 8. 

16Kyai Haji Sjamsoel Macarif, Pandon Moehammadijah (Solo: Melati, nad.), p. 
12. 



influence of polytheistic practices, and to perform %àdah in order to ingratiate 

oneself with God.17 Particular cibxdah (cibifdat al-kbZiss )is any action performed 

cornpletely in the way of God and in accordance with what His ApostIe taught 

concerning prayer, fasting, almsgiving, and pilgrirnage. The central position of 

God in the midst of His Creation leads to the notion that everything in this world is 

related to Him. The most important duty of man is therefore to preserve a 

harmonious relationship with Him, his fellow human beings, and nature. However, 

any suggestion that He is allied with another being will damage this relationship, 

just as any mistreatment of another human being will disturb its equilibrium. 

Although the Muhammadiyah leaders concurred with other Muslims in 

these standard beliefs, there were different understandings concerning their actuai 

implementation. The movement's assertion that Islam was revealed to the prophets 

and was codified in rnany Books provided the theological basis for the movement's 

adoption of a pluralist religious attitude. This was translated into an openness to 

accepting ideas fiom other people, and to admitting that the truth might not only be 

found in one's own beliefs but in those of others as well.18 Such however was not 

the general religious understanding in the early decades of this century.19 

Likewise, the basic principles of iman and cibadah were not limited in their impact 

to belief and ritual per se, but had various implications when placed in a social 

context. These standard beliefs and ntuals provided the pnnciples of social refonn 

17"Sistematika dan Pedoman untuk Memahami Rumusan Matan: Keyakinan 
dan Cita-cita Hidup Muhammadiyah," in Pedoman Bermuhammadiyah 
(Yogyakarta: Pimpinan Pusat Muhammadiyah, Badan Pendidikan Kader, 1990), p. 
11. 

l8 Panggoegahing Islam, p. 7. 

19Ahmad Dahlan, "Pelajaran Kedua," in Falsafah Ajaran, pp. 10- 1 1 ; "Terlaloe 
Dynarnisch," Adil 8,39 (29 June 1940), p. 8. 



and the theology of practical action, that will be discussed in chapters three and 

four respectively. However, the practice of these beliefs and rituals required the 

performance of the standard daily religious rituals. Hence, it was seen as 

imperative that every effort be exerted in order to implement them in th& original 

form and to preserve them fiom corruptinp influences. 

II. 1.1. The I g I .  Views 

The religious reform mission was based on the concept of an inevitable 

religious deterioration after the death of the Prophet. This deterioration might be 

implied in the hadith "Allah will send to this community at the turn of every 

century someone who will restore religion."2* Acknowledgment of the tmth of this 

process,21 however, does not mean that Islam is defective in any way, for the 

20M. Boestarni Ibrahim, one of the leaders of the movement in East Sumatra in 
the 1930s, quoted the hadith in discussing the role of Culami' in preserving the 
dy namics of Islamic teaching . M. B oes tami Ibrahim, Modemisasi dalam Islam 
(Medan: Pustaka Madju, n.d.), p. 15; see also Abü Dawrid al-SijistanI, Sunan Abï 
DZm-d, vol. 4 (Cairo: Matbacat Mustafa Malpüd, 135311950), p. 159, in the 
section "Kit32 al-Malm," 

21For certain scholars, it is mcult to imagine that Islam should recognize its 
own imperfections to such a degree that it should have formulated in a hadith a 
justification for regular reform. Rejecting Voli's idea that the Muslim community 
always tends to depart from the path of the Qur 'a  and the Sunnah, Landau- 
Tasseron, for example, argues that while the prevailing idea in the Islamic self- 
image is the assumption that the community of the Faithfûl does not err (lii tajtamic 
ummad C a l a  dalda), it is hard to accept a cal1 for reform because it leads to the 
assumption that Islam recognizes its own imperfection. Supporting Voll's thesis, 
Sajida Alvi, in her recent study on the tajdid tradition in India, disagrees with 
Landau-Tasseron's thesis by arguing that the tajdi-d tradition histoncally did not 
attempt to reform Islam but only the practices of Muslims. Ella Landau-Tasseron, 
"The "Cyclical Refond: A Study of the Mujaddid Tradition," Studia Islamica 70 
(1989), pp. 79-80: Sajida S. Alvi, "The Mujaddid and Tajdid Traditions in the 
Indian Subcontinent: A Historical Overview," Journal of Turkish Studies 1 8 
(1994), p. 15; John O. Voll, "Renewal and Reform in Islamic History: Tajdid and 



Qur'Zn itself clearly States that Islam, brought by Muhammad, is a perfect religion. 

For Ahmad Dahlan, religious detenoration was not caused by any deficiency in 

Islam; rather it was related to the conditions in which Islam was practiced. In other 

words, the decline in the religious life of Muslims was not caused by the religious 

doctrine but by Muslims themselves.22 This idea was expressed in the slogan: 

"Islam is concealed by the Muslims themselves," which was very popular among 

reformist Muslims in the early twentieth century both in and outside Indonesia.23 

The refomers argued that the Prophet's contemporaries, who lived and 

interacted with him in Mecca and Medina, had no problem in incorporating Islam 

into their daily lives; they after all had the Propnet hunself as their role rnodel. But 

for those who lived far fiom the biahplace of Islam and long after the Prophet's 

death, the situation was very different. The influence of local traditions and the 

lack of basic knowledge of the faith affected their practice of Islam. The Muslims 

of Indonesia in the early twentieth century were faced with a gap of about fourteen 

centuries between them and the lifetime of the Prophet. Moreover, they lived far 

fiom the central Islamic lands, where the doctrines of Islam had been formulated. 

Because of these factors, the possibility of religious deterioration was very high. 

Furthermore, the non-Islamic traditions inherited by the Indonesians influenced 

Islab, " in John L. Esposito, ed., Voices of Resurgent Islam (New York: Oxford 
University Press, 1983), p. 33. 

22Ahmad Dahlan, "Pelajaran Kelima," in Falsafah Ajaran, p. 16; S.Sis 
(pseudonym), "Inilah Sebabnja ! Maka Itoe," Soeara Moehammadijah 12, 30 (10 
March, 193 l), p. 679; Mas Mansoer, "Sebab-Sebab Kemunduran Ummat Islam," 
KumpuIan Karangan Tersebar (Yogyakarta: Persaman, 1 W2), p. 145. 

23" al-IsIiZm mdjüb bi-1-MusLimln " which was onginally derived from a say ing 
of CAbduh, was also popular in the more remote branches of the Muhammdîyah. 
Soeara Muehammaciijah 12, 22-23 (22-31 December 1930), p. 575; M. Boestami 
Ibrahim, Ai-tiidajah: Merenrjaoakm Kebaogoenan Doenia Islam dan Pergerakan 
Moehammadijah (Medan: Pimpinan Tjabang Moehammadijah, B agian Taman 
Poestaka, 1939), p. 20; Muhammad Rashid Rida, ed., Tafsii. al-Mana, vol. 3 
(Cairo: Mana Press, 1346-1354), p. 244; Swara IsIam 3,4 (April 1935), p. 18. 



their observance of ISlamic ritual. Most of them were Muslims by birth, generation 

after generation. Ahmad Dahlan reasoned that this kind of relationship with Islam 

might lead them to taqlïd in their attempt at understanding Islamic teachings.24 

Such Muslims did not accept Islam formally as people do when they convert to 

Islam before a religious official (qsbi); nor did they receive any instruction in the 

fimdamentals of their faith. The acceptance of Islam in this fashion, on the one 

hand, cultivated an overwhelming spint of religious emotion, and yet on the other, 

it led to ignorance and lack of insight. 

To reverse this deterioration and to implement Islam in the daily lives of 

Muslims, the Muhammadiyah promoted dacwab as a means "to spread Islam and 

direct the iives of the Muslims in the Netherlands Indies based on the teachings of 

Islam."25 Since the mission of the Muhammadïyah was also concemed with 

developing deeper insights into Islam, the daCwah institution became an important 

elernent of the organization; indeed, the mission of the movement was embodied in 

its dacwah.26 

24Ahmad Dahlan, "Pelajaran Ketiga," in Fdsafah Ajaran, pp. 12- 13. 

"Article 2 of the S tatutes of the Muhammadïyah. Stamten Lan Pranatan TjiLik 
Oemoem Toemrap Pakoempoelan Moehammadijah Hindia Wetan (Ngajogjakarta: 
Pangreh Gede Moehammadijah, 1928), pp. 9-10. In its later formulation, the 
dacwah mission is mentioned as the identity of the movement. See article 1 in 
Muqaddïxnah dao Anggaran Dasar M~ammadiyah (Yogy akarta: Pimpinan Pusat 
Muhammadiyah, 1986), p. 6. 

26Both early and late Muhammadiyah sources place great emphasis on dacwah. 
However, as far as non-Muslims were concemed, dacwah was limited to providing 
social assistance for developing public welfare, in order not to offend non- 
Muslims' religious sensibilities. Boestami Ibrahim, AI-Hidajah: Merentjanakan, 
pp. 39-40; Kepribadian Muhammadijah (Jogjakarta: Pimpinan Pusat 
Muhammadijah, ad.), p. 18; Hïmpunan Keputusm-2, p. 14. 



The effort to preserve the pristine character of these religious practices and 

to puri@ them of comipt influences - an important component of reform -27 was a 

direct result of the spirit of rationalization governing its actions and ideas. This 

rationalization, as discussed in the previous chapter, was a product of the thought 

of the founders and supporters of the movement, who belonged to the 

entrepreneurial class. Now, since rational and mathematical considerations 

determine the degree of profit or loss in every business transaction, it was 

subsequently decided, by the same supporters, that any endeavor which had no 

religious basis was useless, unprofitable and should not be carried out. This stand 

tallied weU with the theological perspective holding that practices of this nature 

should not only be rejected but that they warranted religious sanction as welL2* 

Not surprisingly, its cornmitment to adhere to this religious outlook unavoidably 

gave the Muhammadiyah the reputation of being a "neo-orthodox" movement, 

whose main aim was to restore the pnstine beauty of Islam through a return to the 

basic principles of the Qur'Zn and the Suunah. 

In the context of the early twentieth-century, these matters formed an 

important element in the religious attitude which many Indonesians strove to 

implement in their daily He. Hence, a proper understanding of Islamic beliefs and 

rituals became a prerequisite for the dutiful fulfihent of God's commandments 

and the ernulation of His Prophet Muhammad. The Muhamrnadiyah leaders, 

realizing this, instituted a campaign to eradicate al1 bidcah, khurafah, and 

takhayyul. Mas Mansoer saw this as necessary in order to protect Muslim beliefs 

from shirk which contributed to a weakening of iman, Ioss of spirit, energy and 

*'Benta Resmi Muhammadiyah, special number (Yogyakarta: Pimpinan Pusat 
Muhammadiyah, 1990), p. 48. 

ZMenuju Muhammadijah (Jogjakarta: Pimpinan Pusat Muhammadijah, 1970), 
p. 20. 



property, and which led to Iaziness and a sense of inferiority.29 In addition, the 

cornmitment to the slogan "back to the Qur'Zn and the Sunnah" was so rigidly 

followed in deterniinhg the foms of Caqfdah and the manner of Cibadah, that 

anything which was not mentioned either in the Qur'iin and the S U M ~ ~  was 

considered by the Muhammadiyah to be bidcah.30 Thus, the movement becarne 

even M e r  identifed with the effort to eradicate compt influences and practices 

which permeated the religious life of Muslims, a perception clearly visible in the 

wntings of Geertz and N ~ e r . ~ '  And yet, as we will show in the following pages, 

the prirnary sources reveal that in the early decades of its foundation, the 

movement actually concentrated its efforts on introducing the principles of social 

reform. 

The Mu~ammadiyah's mission was not solely restricted to religious reform; 

indeed, most of its activities were actually directed towards the cultivation of 

social solidarity, which in turn inspired its social and educational endeavors. Thus 

29Mas Mansoer, Risalah Tauhid dan Syirik (Surabaya: Peneleh, IWO), p. 7. 

3oThe MuhammadIyah took the position that no change was possible in the 
matters of Caqidah and Cibadah. Any change in these two fundamental areas was 
considered bidCah (innovation). The movement argued that the term bideah was 
only connected with caqidah and CubùdIyah matters, and that every bidcah was 
erroneous. Moreover, there was no bidcah basanah (bidcah which is good) in 
religious matters. With respect to innovation other than in religious matters the 
Muhammadiyah regarded t h i s  as being permissible. It was in this domain that 
scope existed for modernization. Djarnawi Hadikusuma, Ahlus Sunnah w d  
Jmacah BidCah murafat (Yogyakarta: Persatuan, n-d.), pp. 23-24; H.A. Badawi, 
"Bidcah dan Churafat Jang Memsak Tauhid," AImanak Muhammadijdz 22 (1961 - 
1962), pp. 5 1-52; Harnka, "Orthodox dan Modernisasi," Paodji Masjarakat 1, 2 (1 
Juiy, 1959), p. 24; Tmfidz Keputusan Muktamar Tarjih Muhammadiyah X X I I  
(Yogyakarta: Pimpinan Pusat Muhammadiyah, 1990), pp. 47-48. 

3lThe Muhammadiyah's campaign to eradicate khurafah and bidcah seemed to 
have made the greatest impression on outside observers. Clifford Geertz, The 
Reügion of Java (Glencoe, IU.: The Free Press, 1960); Deliar Noer, The Modemist 
Muslim Movement in hdonesia: 1900-1942 (London and Kuala Lumpur: Oxford 
University Press), 1973. 



while purification of Caqidah and Gbâd;ih from compting influences was indeed 

necessary, and was a sine qua non for the implementation of Islamic beliefs and 

rituals in one's daily life, it was nevertheless recognized that these influences 

would only disappear when people had acquired a sufficient amount of religious 

knowledge. For such a purpose, pengajians for adults were organized in 

coordination with the tabligh department,32 and children were taught correct 

beliefs simultaneously with their forma1 education; reiigious education, however, 

was advocated as early as possible. Indeed, the provision of religious education 

was believed to be so important that rnuch energy was spent on long term 

programs. Hence, the schools established by the movement not only provided 

secular knowledge but dso basic Islamic teachings for the daily religious practices 

of the students. 

IL 1.2. The M ~ a m m a d ï  's worldview 

The Muhammadïyah's insistence on the fact that Islam consisted not only 

of a set of duties such as prayer (saiab), fasting (gawm), alrnsgiving (zakah), and 

hajj, but that it was commensurate with al l  aspects of life, led the movement to 

reject a piecemeal approach towards religion, and to avoid confining Islam within 

narrow categones or spheres. Rather, the movement's theorists advocated a more 

hofistic approach towards religion that would incorporate Islam into the very fabric 

32The formation of various pengajian groups in Yogyakarta and surrounding 
areas seems to have been aimed at increasing the religious knowledge of adults. 
See Soedjac, Muhammadiyab dan Pendirinya (Yogyakarta: Pimpinan Pusat 
Muhammadiyah, Majlis Pustaka, l989), pp. 38-39. 



of one's Iife.33 They believed that Islam should direct its guidance only to the 

principles of conduct, and Ieave it to human beings to work out the details. 

According to Mas Mansoer, Islam explains the explicit benefits (hikmah) of 

certain actions and encourages people to leam from the example of history. It gives 

people the freedom to profit from worldly pursuits and at the same time avoid the 

pitfalls that accompany them. These are the basic principles of religion, and the 

tme meaning of Islam is actrially to submit to these p~ciples.34 

Hence, in order to derive answers from Islamic teachings for problems 

arising in this world, the campaign became a vehicle for the correct understanding 

of the faith and its incorporation into everyday life, as weil as a means of 

influencing and correcting contemporary religious trends which were seen as 

narrow and overly legalistic in nature. Refemng to this situation, Hadjid, a 

Muhammadiyah leader in the early decades of this century, criticised those 

Muslims who only discussed matters of lawful (halal) and unlawfûl (baram) 

conduct. He mocked the claims of those who believed that this was the time for 

concentrating on Cibzdah, and that it was better to forget about social issues 

because the world was already very old.35 The Muhammadïyah leaders, on the 

contrary, believed that one of the critical duties of a Muslim was to serve his 

3 3M. Junus Anies, Kenalilah Pemimpin Anda (Yogyakarta: P.P. 
Muhammadijah, Majlis Pustaka, n.d.1, p. 7. 

34Mas Mansoer, "Agama Islam: Apakah Jang Sangat Terpenting di ddam 
Agama Islam," Soeara M.LA.1 1, 2 continuation no. 24 (17 Dhü-1-bjjah, 1362), p. 
10. 

35A speech delivered by H. Hadjid at the opening ceremony of the Majlis 
Tablïgh in Yogyakarta, November 13- 14 1930, published as H. Hadjid. "Orang 
Islam Terbelakang Kalau Ta' Soeka Mengetahoei Ilrnoe Barat, " Soeara 
Moehammadijah 12, 22-23 (December 1930), p. 589; Mas Mansoer, 
"Mendjelaskan Faham Saja," Adil 8,43 (27 July, 1940), p. 1. 



community.36 It consequently saw refonn as having a very wide scope, covenng 

many aspects of early twentieth century thoiight and practice in Indonesia. The 

problem was to relate the basic principles of Islam to those aspects of religious 

teachings which fall within the domain of worldly affairs. It is, therefore, 

irnporîant to discuss the M*ammadiyah leaders' understanding of worldly affairs, 

their relation to specific religious affairs, and the importance of worldly affairs for 

the religious orientation of the movement. 

"Worldly affairs," according to the Muhammadiyah literature, held a 

position of equal importance vis à vis the paaicular pillars of Islam.37 However, 

they were variable because they were subject to change in place, time, and 

ma@@ah. Reason also played a great role in these affairs in that it detennined 

whether they were worthy, useless, meritorious, beneficial or otherwise.38 With 

regard to their scope, the following saying of the Prophet Muhammad was cited: 

"You know your worldly affairs better", which the Muhammadfyah culma= 

understood to refer to any matter for which the Prophet had not given guidance? 

In this sense, any action which was performed in order to achieve the grace and 

mercy of God was lawful. This belief was in accordance with the principle 

declaring that "everything is ailowed except that which is forbidden."40 Based on 

these principles, these CuIarnF~~ thus determined that the Muslims of their day were 

different from their counterparts of long ago, and were not obliged to follow every 

36Mufiammadiyah Movement, p. 8.  

37Soeara Moehammadijah 12,3 1 (20 Maret 193 l), p. 70 1. 

3*Ibid., Kesimpoelan Djawaban, pp. 13, 15. 

39Ibid., p. 15; Muhammadiyah Movement, p. 6. 

%WSuyüf~, AI-Ashbah wa al-N@r fi Qawaîid wa FurUC Fiqh ai-Shafic@ 
(Cairo: %a al-Babï al-KalabI, ad.), p. 66. 



method used during the time of the Prophet, even where religion was concemed, 

since the use of such methods was very relative in character.4' The use of the 

vernacular instead of Arabic in the Friday congregational sermon, for example, 

was a divergence fiom the tradition of the Prophet's period. The change itself was 

rejected by the traditionalist Muslims in the early twentieth century.42 Hence, the 

general thrust of the Muhammadiyah's conception of this world and its affairs, and 

its relation to the world beyond, was particularly attuned to the spirit of 

modernization affecting twentieth-century Muslims in Indonesia. 

The movement's basic religious understanding of this world led to the idea 

that knowledge and happiness are important social elements. Accordhgly, it was 

emphasized that every Muslim should acquire secular knowledge ( C i l m  al-dunyZ) 

just as he/she must acquire religious knowledge. Indeed, Hadjid considered it 

obligatory for Muslims to seek this knowledge, wherever and from whomever this 

knowledge might be obtained." This principle also hfluenced Muslim parents to 

have their cwdren study Western subjects, as  long as they did not neglect their 

religious duties. In fact, Hadjid considered Western knowledge to be identical with 

progress, and Islam a religion which was concemed with progress.44 The process 

41 Kesïmpoelan Dja wa ban, p. 1 6. 

42Boestami Ibrahim, Modernisasi, p. 17. Judging by the comments of certain 
Culam3~ at the t h e ,  there were many other aspects of the Muhammadiyah program 
regarded as unacceptable by traditionalists, for instance its religious propagation 
effort and its educational and social reforms. 

43Hadjid, "Orang Islam Terbelakang," Soeara Moehammadijah 12, 22-23 (22- 
31 December, 1930), p. 588. 

"Ibid., pp. 588-590. Historically, the definition of progress or modemity has 
been synonymous with Westernization or Americanization. It is seen as the 
movement towards historically specific, localized and dated societies. Piotr 
Sztompka, The Sociology of Social Change (Cambridge, Mass.: Basil Blackwell 
kc., 1994), p. 132; progress represents the process of change towards those types 
of social, economic and political systems which developed in Western Europe and 



by which Muslims should acquûe this knowledge was seen as being either through 

formd education or through direct contact and discussion with Westerners.45 

However, Ahmad Dahlan said that this bowledge should not only be understood 

theoretically, but also implemented for the benefit of the people.46 The 

appreciation of secular knowledge broke with the general Muslim tendency to 

1 s t  knowledge to religious subjects, and to regard any other forrn of mundane 

knowledge as secondary in importance. Moreover, this appreciation inspired the 

movement to undertake a refonn of its educational system both in tenns of its 

ideals and its practical aspects, an effort which was deemed important for 

prosperity and the attainment of happiness. 

For the Muhammadiyah leaders, this happiness was the second most 

important aspect of life. In some of his writings, Mas Mansoer repeatedly argued 

that Muslims were entitled to achieve matenal happiness and avoid poverty. 

Quoting a verse from the Qur7m, 7:32, he maintained that God allows believers to 

enjoy the good things in this world, and that they therefore must not reject then47 

In another süah, 2:177, it is also stated that a tme beiiever is he who stsives for 

North Arnenca from the seventeenth to the Meteenth centunes and then spread to 
other Euopean countries and to South American, Asian, and .4fncan continents in 
the nineteenth and twentieth centuries. Shmuel Eisenstadt, Modemization: Protest 
and Chauge (Englewood, Cliffs: Prentice HalI, 1966), p. 1. 

45"Islam Terhadap Oemoem," Soeara Moehammadijah 12, 30 (20 March 
193 l), p. 697. 

aAhmad Dahlan, "Pelajaran Ketujuh," in Falsafkh Ajaran, p. 17. 

47"Say: Who has forbidden you to Wear the decent clothes or to eat the good 
things which God has provided for His servants ? Say: These are for the enjoyment 
of the fathful in the life of this world (though shared by others); but they shall be 
theirs alone on the Day of Resurrection. Thus do We detail Our revelations for 
people who have knowledge" (the Qur'Zn, 7: 32). See Mas Mansoer, "Sebab-Sebab 
Kemiskinan Racjat Islam Indonesia," p. 2. 



weakh but who spends his property on good deeds and on helping the p00r.~* AS a 

result, Mas Mansoer insisted that the culma' should inform Muslims and guide 

h e m  according to what the Qur'Zn and the Sunnab prescrïbe for the attauiment of a 

better M e  in this world. The poverty of Muslims was due to the fact that there were 

many culam23 who told Muslims not to care about worldly matters. Mas Mansoer 

also believed that every social and religious effort required money, and that if 

Muslims were economically weak, it would be difficult for them to realize such 

endeavors.49 Thus, he strongly exhorted Muslims to change îheir lifestyles and 

their systern of education, which to that point had been directed solely towards 

spiritual edification, in order to achieve better living standards for themselves. The 

improvement of one's socio-economic status should not only be sought, he 

admonished, but must be given the highest priority.so Thus, starting from the 

opposite standpoint fiorn that which Muslims generally held, the Muhammadïyah 

leaders sanctified even "profan" works and ended by glorifying the most worldly 

tasks. This approach refised to apotheosize only the unworldly or other-worldly 

life, which concentrated on inner penitence and meditation, which knew nothing of 

profane works in the ordinary sense, and which encouraged contempt for al1 

worldly things. 

There was no doubt, as Mas Mansoer argued, that the primary concem of 

the Islamic mission, as a religion, is the welfare of individuals in the hereafter. 

However, it also could not be denied that life in this worId is the only route to the 

happiness of the next world, and that it must be given due attention. Indeed, this 

48Mali.k Ahmad, "Inti Sari Adjaran Agama Islam," [a brochure for the guidance 
of rnembers of the M~amrnadiyah] (Jogjakarta: Pimpinan Pusat Muhammadijah, 
1970), p. 19. 

"Mas Mansoer, "Mendjelaskan Faham Saya," p. 1. 

SOM= Mansoer, "Sebab-Sebab Kemiskinan," pp. 2-3. 



world is the only place where an individual's future fate cm be decided. Logically 

then, one assumed that after Ieaving this world, man's career was over and there 

was no means by which he could atone for his sins.51 Nevertheless, this should not 

imply that a person must limit al1 his or her activities in this world to those of a 

spiritual nature in order to achieve the blessings of the world to corne. On the 

contrary, Mas Mansoer taught that Islarnic doctrine takes cognizance of the affairs 

of this world, and gives its adherents sufficient direction on how to achieve 

happiness in both this world and the next. Unfortunately though, at the time most 

Muslims neglected these aspects and limited themselves to a more ascetic 

approach; as a resdt they became matenally irnpoverished, weak and backward.52 

This basic religious outlook was an important element in the formation of 

the ideology of the Muhammadïyah movement. This ideology rationalized and 

defended the movement's particular religious, moral, and social interests and 

cornrnitments. As such, it provided logical and philosophical justifications for its 

members' patterns of behavior, as well as their attitudes, goals, and general way of 

life. Some elernents of this ideology were accepted as truth or dogma, which 

unavoidably created certain conflicts with other groups of people or movements. A 

case in point is the acrirnonious relationship that existed between the 

MuhammadIyah and Sarekat Islam in the mid 1920s, which was caused by 

SlMas Mansoer, "Dunia," Kumpulan Karangan, p. 87. 

52Mas Mansoer criticized some CulamZ3 who did not realize the backwardness 
of Muslims. He condemned the wrong perception of religion which led MusIims to 
live in rnisery, and surrender to these misfortunes in a way which was not actually 
dernanded by their religion. As a result, these Muslims were easily ruled by 
foreign powers and forced to accept thuigs that were contradictory to their religion. 
Mas Mansoer, "Sebab-Sebab Kemiskinan," p. 4; and his other article "Sebab- 
Sebab Kemunduran Ummat Islam," pp. 145-146. 



differences in the ideological perceptions of both movernents.53 Nevertheless, 

certain elements of the MulpunmadIyah ideoIogy were accepted as theoretical 

formulations and were, therefore, tentative. In addition, these formulations were 

constantly modified in accordance with contemporary socio-cultural changes. This 

adaptability explains why the Muhammadiyah appeared to be more religious at 

certain times, or more socially onented at others.54 Certain branches might indulge 

in certain activities that other branches did not. Cases in point were the branches in 

Minangkabau which, fkom an e d y  penod, dernonstrated a political tendency that 

was absent or minimal in other regions.55 This allowed the Muhammadiyah to 

53The Muhammadiyah's religious ideology might be described as "non- 
madhhab," whereas certain other groups argued that following at least one of the 
madh2hib was compulsory. By maintaining this position, the Muhammadiyah was 
often accused of having broken away fiom the mainstream of Islam. Similarly, the 
"non-political" orientation of the movement, a major component of its policy in the 
colonid era, drew criticism from some of the Sarekat Islam's leaders. Hasjim 
Asjcari, Qanun Asasi NahdIaful CUlama) (Kudus: Menara, 1969), pp. 65-68; Boeab 
Congres Moehammadijah Seperempat Abad (Djokjakarta: Hoofdbestuur 
Moehammadijah, 193 6), p. 33 ; "Muharnmadij a .  40 T h "  Suara Muhammadijah 
28,27 (November 1952), p. 267; M. Junus h i e s ,  Pemandmgan Agama Islam dan 
Kàoem Moeslimin (Djokjakarta: P.B. Moehammadijah, 1929), p. 53. 

54Under Ahmad Dahlan's leadership (1912-1923), the movement was more 
oriented to social welfare. This period was followed by the establishment of the 
necessary infrastructure upon which the Muhammadiyah was to build its social 
programs. This infrastructure included various departments and autonomous 
bodies within the organization, such as: department of tablïgh; education; Aisyiyah 
(the women's section of the movement); Penolong Kesengsaraan Umum -P.K.U. 
(Relieving the People's Miseries); Boy Scouts (Hizb al-Watan); Taman Pustaka 
(Publications and Library). The Muhammadiyah did indeed retain a social and 
educational character &er this period but practical religious discussion came to 
dominate the concerns of the movement. This was indicated by the establishment 
of the Majlis Tarjih. Soedjac, Muhammadiyah, p. 31; Boeah Congres 26 
(Djokjakarta: Hoofdcomite Congres Moehammadijah, 1938), pp. 3 1-32. 

SsFederspiel argues that the branches in Minangkabau were more politically 
inclined than in Java, and stressed reform of religious ritual and belief, rather than 
the accommodation of Islam with Western learning, as was the case in Java. 
Federspiel, "The Muhammadijah," p. 58. At least for few years, the 
Mt@arnmadIyah in Minangkabau was more or Iess like a mass political movement 
- a direct challenge to both the Dutch and kaurn adat. However, with the rise of 



become a dynamic movement, accommodating and flexible in achieving its social 

endeavors. Its dynamic character made the Muhammadiyah a modernist 

movement, right from its inception. 

II. 1.3. Ethical Values 

Another Islamic principle stressed by the movement was that of akhlzq. 

This denoted a quality of sou1 which stimulated the spontaneous execution of good 

or bad deeds. The Muharnmadiyah leaders regarded good conduct (akhlq al- 

m@Udah) as an important aspect in building the character of every individuaLs6 

And considering the duties of Muslims towards both God and community, every 

person was required to have this quality. In their mission, the movementrs leaders 

not only sought to inculcate such moral values but also developed them as a 

"social ethic" and as an indissoluble part of the movement's character. This ethic 

was formulated in the period of Haji Mas Mansoer's leadership (1936-1942). It 

was said at the time that the application of sound ethical values would not bear 

fruit if they were not based on trust in God (tawakkul). Certain other moral 

qualities, such as trustworthiness (mXnah), nghteousness (benar), pleasantness 

(menyenangkan, cinta sesama), consistency in fulfüling a promise (menepatî janji), 

and sincerity (ïkhlZs) were also important components of this ethic in the eyes of 

Persatuan Muslimin Indonesia (Permi), an overtly radical political organization 
based on Islam and nationalism, in the early 1930s, the political role of the 
Maammadiyah members was to be gradually transferred to this new organization. 
Alfian, "Islamic Modernism in Indonesian Politics: The M u h m a d i j a h  
Movement During the Dutch Colonial Period," (Ph.D. dissertation, University of 
Wisconsin, 1969), pp. 393-394. 

56Good behavior is c d e d  dddlaq ma&zUdah (morally praiseworthy behavior) 
and bad akhlaq madhmiimah (morally blameworthy behavior) . Risdah Islamiab 
Bidmg Akhlak (Yogyakarta: Phpinan Pusat Muhammadiyah, Majlis Tarjih, 
1990), pp. 2-4. 



the movernent.57 The emphasis on the ethical aspect of understanding Islam was 

quite critical for Indonesians in the early twentieth cenniry. To that point, Islam 

had been dominated by a strong orientation towards fiqh, which stressed the values 

of hala and har- more than anything else. As a result, a so-called "established 

Islam" or "official Islam emerged, representing a religious understanding that 

revolved around fiqh. This somewhat narrow interpretation of Islam had been 

taught and propagated down the centuries by the culama~.5g The position of fiqh in 

"official Islam," was so central that a religious scholar was denied the title of càlirn, 

unless he were well-versed in the science of fiqh. Indeed so close was the 

relationship between Islam and fi@ that, in the eyes of the religious establishment, 

no other science of Islam was considered worthwhile. 

One of the most important moral qualities stressed by the Muhammadïyah 

leaders was ikhl@. It, dong with ïrnZn, formed one of the basic foundations of the 

movement.59 This mord quality, referred to by some as "a spirit of action," 

encouraged the growuig endeavors of the movement.60 Ahmad Dahlan called it a 

"core" of action. In his words: 

All human beings are emotionally dead except the Culrna), who are 
knowledgable; these Culamàa are confbsed except those who really apply their 
knowledge; and they who are committed to the real action are all disturbed 
except those who have &hl& and are honest.61 

57Mas Mansoer, 12 Tafsir Langkah, pp. 24-29; Risalah I d d i a h ,  pp. 23 -43. 

58Boestami Ibrahim, Modemkasi, pp. 12- 19. 

59Panggoegabing Islam, pp. 27-30; Pimpinan Muhammadij ah Daerah Sumatera 
Timur, 30 Tahun Muhmadi jah  daerah Sumatera Timur (Medan: Panitia Besar 
Peringatan, 1957), p. 99. 

6oPanggoegahing Islam, p. 27. 

61 Ahmad Dahlan, "Pelajaran Pertama," in Falsafah Ajaran, p. 7. 



As a b a i s  of action, ikhlZs brhgs to every action a degree of goodwill and 

affection. The dedication of the early generation of the movement to realizing its 

ide& was motivated by this moral spirit, and, in some ways, was rnatured by the 

challenge of the various reactions and respocses from the people. This maninty led 

to the cultivation of patience (sabr) in the minds of the activists, allowing them to 

avoid feelings of desperation as they tried to complete their mission.62 

A distinctive feature of the Muhamrnadïyah's ethics was its caii to every 

Muslim to serve God and one's fellow human-beings. Within a family or a 

community every individual stood in a social relationship to both divine and 

human society. This dual relationship motivated his social responsibilities, and by 

it he was linked to the whole life of society. This ethical understanding of religion 

led the rnovement towards active participation in social affairs in the early penod. 

Hence, the Muhammadiyah's main purpose was the inculcation of Islamic 

teachings in the min& of Indonesians so that they might follow this mode1 code of 

conduct.63 Through such endeavors, the movement's leaders believed that gradual 

social change could take place; change that would finally lead to the peaceful 

establishment of a truly Islamic society where v h e ,  w e k e  and happiness would 

~revai l .6~ The religious outlook of the Muhammadïyah leaders showed that Islam 

62Panggoegahing Islam. p. 21; M. Faried Macruf, "Analisa Achlaq dalam 
. Perkembangan Muhammadijah," Almanak Muhammadrj-ah 22 (196 l/l962), pp. 

12-13. 

63This purpose was mentioned in article 2 of its Statutes. In the revised version 
issued dunng the early phase of the Japanese occupation it is clearly stated that 
moral conduct was of crucial importance and should be inculcated upon al1 
members of society. Statuten dan QaCidah Moehammadijah (Djokjakarta: 
Hoofdcomité Congres Moehammadijah, 19351, p. 10; Macruf, "Analisa Achlaq," p. 
7; Swara Islam 3,6 (December 1935), pp. 6-24. 

64See "Preamble of Statutes of the Muhammadiyah," in Center of 
Muhammadijah Leadership, Statutes of the Djamiat Muhammadijah (Jogjakarta: 
Faida, 1958), p. 3. 



had dl the v h e s  needed for the formation of such a society, and that each aspect 

of Islam, manifested in Caqidah, akhlaq, Cibâdah and muciïmalab, was interrelated. 

They also stated that the Me of rnankind was nothing but obedience to God on the 

b a i s  of the pnnciple of tawhid. They M e r  espoused moral uprightness, the 

importance of ethics, the purification of the soul, controlling one's base desires, as 

well as the attainment of wisdom and moral enlightenment.65 Every Muslim, they 

argued, had the individual responsibility of morally reforming himself, and, 

through collective effort, that of bringing into being a Muslirn community adapted 

to contemporary conditions. Thus, Islam becomes a way of making sense of the 

world and strucniring the relationship between God, society and man. 

II. 1.4. The hincjples of Understanding Religion 

The ideological foundation on which the Muhammadiyah doctrine was 

based held that the pnncipIes of Islam lie neither in the legal schools nor in the 

religious hierarchy, but in the Q u r k  and the Sunnah.66 Consequently, the 

movernentfs leaders argued that religious beliefs and duties must find their 

authonty in these two primary sources, and that every Muslim is encouraged to 

understand Islam through them. They fixthermore believed that the Qur ' a  itself 

6s"Sisternatika dan Pedoman Untuk Memahami Rumusan Matan: Keyakinan 
dan Cita-Cita Hidup Muhammadiyah," fiimpuniin Keputusan-2, pp. 3-1 l;see also 
the decisions of the 18th Muhammadiyah Congress in Solo in 1929, compiled in 
Kitab a l - h a  (Jogjakarta: Persatuan, 1968), pp. 10-48; K.H.A. Badawi, 
Mukhtqar ShuCab al -h5z  (Jogjakarta: Pimpinan Pusat Muhamrnadijah, 197 1); 
Risalah IsIamiah Bidang Akhlak, pp. 643,53-65; H.A. Malik Ahmad, "hti Sari 
Adjaran Agama Islam," pp. 17-30. 

66"Toentoetlah Igamamoe Islam," Soeara Moehammadijah 12, 22-23 (22-3 1 
December 1 WO), p. 577; "Islam Terhadap Oemoem," Soeara Moehammadijah 12, 
3 1 (20 March 193 l), p. 702; Boeah Congres 26, p. 3 1 ;  Aimmak Muhammadijah 
22 (1379/1959-1960), p. 14; "Matan Keyakinan dan Cita-Cita," p. 1. 



consists of a complete set of teachings, which have been and always will be able to 

meet the demands of humanity from the tim& of the Prophet Mdpmmad to the end 

of the world.67 To implement these ideal teachings, however, they upheld the rote 

of reason as an essential too1.68 Naturally, a l l  the legd injunctions of Islam have 

their sanction in the reasoning of every individual. Therefore, in the event thai one 

lost the capacity for rational thinking, the obligation to continue performing such 

injunctions no longer applied.69 This led to the right to rnake judgments based on 

an independent analysis of the Qur'w and the Sunnab. This process of analysis 

was traditionally considered to be diametrically opposed to taqlid, which was 

understood by the Mdpmmadiyah leaders to mean the adoption of and adherence 

to the established ideas or faHwZ of earlier CulamiP, without knowing the bases for 

their judgments.70 Thus, the position of the leaders on these two issues was very 

clear - it accepted ijtihad and rejected taqLTd.71 

67Ahmad Dahlan, "Pelajaran 
Djawaban. p. 13. 

68 Kesimpoelan Dja waban, p. 

Kelima," in Falsaffah Ajaran, p. 16; Kesimpoelan 

69Boestami Ibrahim, Al-Hidajak Merenrjanakm, p. 15. 

70Djindar Tamimy, "Agama Islam Menurut Faharn Muhammadiyah," in 
Muhammadiyah: Sejarah, Pemikiran dao Amal Usaha (Yogyakaria: Tiara Wacana 
Yogya and Universitas Muhammadiyah Malang Press, 1990), p. 75. 

71The rejection of taqlid is found in Ahmad Dahlan's thought. And, even 
though he did not recommend taqlrd as a way of understanding religion, he 
acknowledged that it is hard to end this practice. See "Pelajaran Ketiga," in 
Fdsafah Ajaran, pp. 12-13; Muhammad Bedja Dmdaksana, "Sedikit Tentang 
Madzhab Empat," Aunanak Muhammadiyah 21 (1960/1961), pp. 236-239. 



IT. 1.4.1. Reason 

The issue of reason acquired a new meaning. It is noteworthy that the 

MuhamrnadIyah leaders more frequently used the word "reason" than the term . 

ijtibad to refer to a rational understanding of religion in the first quarter of this 

century.72 Both reason and ijtihad retlected the interchangeable meanings used in 

understanding religion. IjtihZd required the use of reason in discoverhg fresh 

interpretations and meanings. Thus, reason became an integral part of the process 

of ijtihâd. So important was the role of reason that the leaders recognized the 

necessity of using it in understanding religious teachings.73 They in fact insisted 

that there was no conflict between reason and They recognized the 

importance of reason and affimed that it could guide Muslims in their 

understanding of the benefits of this-worldly pursuits? Their position was 

grounded in the belief that reason is one of the most crucial element enabling the 

individual to perceive God's commandrnents, and to grasp various phenornena of 

72The word "reason" was used even later in a 1969 document outlining the 
"Ideology and Ideal Life of the Mdpmmadiyah," which contained basic principles 
of the Muhammadiyah's ideology. The word Jtihliid was employed therein to 
elaborate the function of reason in this work under the title "System and 
Guidelines for Understanding the Formulation of the Ideology and Ideal Life of the 
M~ammadiyah," Himpunan Keputusan-2, pp. 1, 4, and 9; the only early official 
document using the term ijtihgd was Kesimpoelan Djawaban Masalah Lima, 

. published in 1942. See Kesimpoelan Djawaban, p. 14. 

73Statuten dan Qacidah Moehammadi~ah, p. 67. 

7 4 S ~ ~ h  a statement was needed in response to the conditions of religious 
understanding of Muslims in Indonesia in the early twentieth cenniry. In 1940, 
Soekarno, a nationalist leader, criticized Muslims for not using reason in 
understanding Islam. The criticism was published in some Muslim newspapers 
such as Pmdji Islam, Be& N-O., AI-Lisan, and Adil. See, for example, "Terlaloe 
Dynamisch," Adil 8, 38 (22 June IWO), pp. 1-2; Adil 8,39 (29 June 1940), pp. 8 - 
9; "Kalau Koerang Dynamisch," Adil 8,48 (3 1 August 1940), pp. 1,3. 

7s Kesimpoelan Dja wa ban, p. 1 5. 



the worId.76 Hence, reason should be utilized in understanding and implementing 

aU religious tenets? Ahmad Dahlan emphasized repeatedly that every human 

being must use reason to correct hisher belief, behavior, goals in life, and 

understanding of the u ni th.^^ He believed that, with reason, a person could 

detennine hisher good conduct and achieve the goals of this world and the 

hereafter.79 And, since religion was a basic need of human beings,gO the 

interpretation of religious teachings should be based on reason in order to 

implement them in practical life. Religious teachings should also be oriented 

towards progress and advancement. As a result, the Mu~ammadïyah leaders 

affirmed that reason was a crucial tool, fmt, for understanding the tmth embodied 

in the Qur'Zn and the Sunnah; second, for grasping the purposes included in the 

meanings of both sources; third, for considering the situations in which religious 

76Mas Mansoer, "Kegaiban Akal," Adil 8,3 1 (4 May, l94O), p.3. 

78Ahmad Dahlan, "Pelajaran Keempat," in Falsafah Ajaran, p. 15; it is 
important to note that Ahmad Dahlan always uses the term "human being" and not 
"Muslim when illustrating the relationship between reason and man. He regarded 
a i l  human beings as possessing in equal measure the critical faculty known as 
reason. The differences between them, he contended, lay in how each actualized 
his potentid. 

7gAhmad Dahlan, "Pelajaran Kelima," in Falsafah Ajaran, p. 15; in another 
work, Ahmad Dahlan referred to "reason" as "healthy reason", capable of choosing 
and considering everything carefully. Ahmad Dahlan, "Kesatuan Hidup Manusia," 
in Abdul Munir Mulkhan. ed., Pesan-Pesa Dua Pemimpin Besar Islam hdonesia 
Kyai Haji Ahmad Dahian; dan Kyai Haji Hasyim AsyCari (Yogy akarta, 19 86), p. 
11. This source was compiled fkom a written message of Ahmad Dahlan. It had 
originaiiy been published under the tîtle "Tali Pengiket Hidup" by Het Bestuur 
Moehammadijah, Taman Poestaka in 1923, and again by Majlis Tabligh in 
Majalah Siaran Tabfigh, no. 8 (1983). The edition used in this dissertation is the 
one edited by Abdul Munir Mulkhan. 



injunctions could be impiemented; and fourth, for paving the way towards the 

implementation of Islarnic teachings deaiing with worldly affairs.81 

This functional relationship between religion and reason shows that the 

Qufa and the S m a h  are the principal sources of the Truth. Mas Mansoer said 

that those who used reason to understand these sources would easily accept their 

teachirigs.82 Moreover, the use of reason in understanding the religious injunctions 

outlined in them should help in determining their explicit as well as their implicit 

rneanings. This also meant that the understanding of certain ritual practices should 

not only take cognizance of their explicit, outward meaning, but aiso of the 

purpose for which they were co~nmanded.*~ It is therefore not surprising that the 

Mu?-iammadIyah leaders always assigned a meaning to every ritual, and juxtaposed 

these with the context of real He. For example, it preached that spending property 

to help the poor and orphans was a requirement of mm, saïah, and Camal al-$-. 

And, although the earliest available sources of the M~ammadiyah recognized the 

important role of reason in understanding the Qurk and the S m a h ,  they did not 

mention whether or not reason was limited to understanding a certain text ( n m )  of 

the Qu'an and the Sunoah, especially when there was a dispute over the outward 

meaning of a text (zahir a l - n q ~ ) . ~ ~  The absence of any clarification of this issue 

8l"Sistematika dan Pedoman," p. 9. 

82Mas Mansoer, Risalah Tauhid, p. 4. 

83Boestami Ibrahim, Al-Hidajah, p. 17. 

84This issue is still a topic of discussion in the present. Whereas some Say that 
@&k al-nqs should take priority over rational understanding. others declme the 
opposite. See Fathurrahman Djamil, "Ijtihad Muhammadiyah Ddam Masalah- 
Masalah Fikih Kontemporer" (Ph.D dissertation. IAIN Syarif Hidayatullah, 
1993/1994), pp. 92-99; Arbiyah Lubis, Pemïkjran Muhammadiyah dan 
Muhammad CA bduh: Suatu Shidi Perbaodingm (Jakarta: B dan B int ang, 1993). 
pp. 97-1 02. 



dso indicated that the main concern of the movement was not theological per se. 

Nevertheless, Ahmad Dahlan emphasized the significance of reason in applying 

the contents of the Qur'ân to practicd life.g5 In the early decades of this centtuy, 

the potential of reason was utilized to engineer a social infrastructure, which in 

enabled the frtlfïllment of IsIarnic teachings, and their ultimate purpose. 

Ahmad Dahlan realized that reason should be developed through education. 

He maintained that, in principle, reason could accept any knowledge, since 

knowledge was its prerequisite. He thus drew an andogy between reason and the 

seed of a plant, saying: 

Reason is lüce a seed which is planted in the earth, and in order that it 
should grow to become a big aee, it must be sprayed routinely. Likewise with 
human reason; it will not grow perfectly if it is not sprayed with knowledge. 
But the effort of spraying reason with knowledge should be in accordance with 
the will of God. 86 

The crucial means of rational educôtion was "logic," which discusses 

anything suitable to real life.87 For Ahmad Dahlan, "logic" was a method of 

correspondence between the ideal and reality. With regard to the ideal teachings of 

Islam, logic demands the concrete implementation of Qur'ànic teachings and their 

translation into social realities. This idea provided the basis for an important aspect 

of M.iammadiyah teaching, namely, that "Islam is not theoretical but practical. " 

Knowledge therefore is an important element in preseming and developing 

reason. Moreover, Ahmad Dahlan emphasized that the development of reason 

required six elements: first, the problem must be formulated on the basis of an 

asAhmad Dahian, "Kesatuan Hidup Manusia," p. 11. 

86fiid. 

%id. 



apprehension of the realities; second, thinking and acting must be conducted 

seriously; third, every action must be based on a clear reason in order to avoid 

error. fourth, one must preserve what has been acquired as though it were -duable 

capital; fifth, there must be fm belief in making any choice; and sixth, one must 

be able to place and solve problems properly, because knowledge will be useless if 

it is not practiced in accordance with red  situations.88 Al1 of these criteria 

encourage individuals to possess intellectud and moral integrity, which, in tum, 

will lead him to wisdom.89 This equilibrium was an important aspect of the 

individual religious Me, Ahmad DahIan declared. Moreover, he maintained that 

religion is a necessity for every human being; that it has basic principles which 

have to be obeyed; that religious reflection in real life depends on the individual 

who must express it; that the individual m u t ,  therefore, be equipped with 

knowledge, on the basis of which religion may be irnpIernented.g0 These principles 

can be classified under three major headings, fust, reliance on the basic principles 

of Islam, the Qur'Zn and the Sunaah, as the primary sources of understanding 

Islam; second, the role of reason in deriving the content of these sources, and; 

third, the translation of religious understanding into concrete reality. 

IL 1.4.2. Ijtihâd and TM& 

Assigning such an important position to reason, as outlined above, may be 

seen as an encouragement to the effort of i'$i&d. According to Mdpmmadiyah 

doctrine, ijrihâd could be performed individuaily or collectively, at least by those 

88Ibid., pp. 12-13. 

89Ibid., p. 13. 

WIbid., p. 10. 



who were capable of it. Those who were not able to do so. according to the 

MuipnmadIyah's sources, had to choose ittibac which, in this technical sense 

meant accepting or following the religious fatwa of another person, on the 

condition of knowing the pnnciple on which the fatwa was based.91 In other 

words, everyone who foliowed the idea or fatwa of an Calirn was required to 

understand the meaning and the position of the refigious argument justifying its 

decision. To assist people in achieving this understanding, the Council of Opinions 

(Majlis Ta@) was established on the basis of a decree issued by the 16th congress 

of the Muhammadiyah at Pekalongan in 1927.92 And, although it played an 

important role in solving the religious problems of Muslims, its establishment was 

seen as only being part of the answer; the rest was to be supplied by ijtihad. 

The foundation of the Majlis Tarja was implicitly intended to provide a 

forum for experts to work together on a given problem. It also represented a 

revival of a form of consultation known as mushZwarah, an institution designed to 

avoid conflict over differences of views. Moreover, it provided a forum in which 

mutual understanding could be achieved in grappling with certain religious and 

social problems.93 Aithough the council was established only after the death of the 

founder of the movement, its ideas and insights were unquestionably denved from 

him. The foundation of the council, however, did not mean that the 

Muhammadiyah had decided to restrict itself to ijtihgd jarnaci in handling its 

91 "Sistemaîika dan Pedoman," p. 9; Tamimy, "Agama Islam," p. 75. 

92Surono W, "Peristiwa-peristiwa Bersejarah dalam Muhammadiyah," 
Almanak Mubammadiyah (1 394/1974), p. 20. 

gs~eringatan Congres Moehammadijah ke-21 (Djokjakarta: Hoofdbestuur 
Moeharnmadijah &dia Timoer, 1932), p. 49. 



religious and social solutions.94 On the contrary, before the existence of the 

council, ijtihgd was also performed individudy by recognized scholan within the 

movement. Their involvement in solving various religious as well as social 

problems went hand in hand with their participation in the movement. Ahmad 

DaMan himself was involved in various kinds of problem-solving endeavors 

before and after the Muhammadïyah was established. However, the official 

formulation of the movement's ideology did not occur in the perîod of Ahmad 

Dahlan but rather began to take shape at the hands of his successors. Moreover, 

this process reached its greatest momentum under the leadership of Haji Mas 

Mansoer, who prioritized it through his Langkah M&aRZrnadiyah 1938-1940 (The 

Steps of the Muhammadiyah 1938-1940) program, which consisted of 12 

important points. This program discussed ïuzàù, religious understanding, W Z q ,  

self-discipline, unity, justice, and the improvement of the role of the organization 

in order for it to fulfill its rnission.95 The fust seven points are elaborative and 

therefore give a clear insight into the normative bases of religion, while the rest are 

more technical in nature. As emphasized by Mas Mansoer, the program was 

intended to facüitate the implementation of the movement's mission.96 

The Majlis Taj. was an institutional boCy charged with the formulation of 

the theological bases of the Muhammadïyah's ideology. Its role was to interpret or 

repudiate alternative ideological fiames of reference. Any idea or theory that was 

approved by this body, therefore, could serve as a logical or philosophical 

94A recent doctoral dissertation concentrating on the ijtihgd of the 
bfaammadiyah on contemporary fiqh problems, argued that the Muhammadïy ah 
practices collective ijtihzd only . See Fathurrahman Dj amil, "Ij tihad 

. Muhammadiyah," p. 100. 

95Mas Mansoer, 12 Tafsir Laagkah Muhammadiyah, pp. 7-48. 



justification for the programs and goals of the movement. As theoretical 

formulations, the elements of Muhammadiyah's ideology could be modified in 

accordance with the dynamics of change and progress. This then was the 

fiamework through which the council dealt with the re-evduation and ie- 

formulation of the ideological orientation of the movement, and by so doing 

ensured its continuing evolution. The establishment of the council four years after 

the death of Ahmad Dahlan may be an indication of the extent to which he 

contributed to keeping the organization's ideoloogy in step with the times. And 

dthough this council was intended to provide new concepts, in reality much of its 

attention was taken up with discussing trivial religious disputes.97 It was a time 

when people needed a solid theological foundation upon which to model their 

socio-religious behavior. This need was also stimulated by the growing reaction to 

the movementg8 and the existing religious controversies raging within the Muslim 

community in general, which the supporters feared would infiltrate the 

Membership of the M a j k  A knowledge of the membership of the Majlis 

Tarj- is important for an understanding of the character of collective ijtihzd 

(ijtihgd jamaCQ. The Muhammadiyah restricted membership in the Majlis to 

 cula ami^ (male or female) who had the capabiliq of weighing, choosing or solving 

97Pe~gafan  Congres Moetrammadijah ke-21, pp. 49-50. 

%ya£iq A. Mughni, "Muhammadiyah dan Pemikiran Keagamaan: Reorientasi 
Wawasan dan Implementasinya untuk Aksi," Benta Resmi Muhammadiyah 24 
(May 1995), pp. 16-17. 

99"Penerangan Tentang Hal Tardjih," in Empunan Putusan Majlis Tajih 
Muhantmadiyah (Yogy akarta: Pimpinan Pusat Muharnmadiyah, n.d.) , p. 37 1. 



problems, through valid argument-"100 The council was composed of a group of 

individuals who had different areas of expertise enabling them to guide their 

communities in understanding and benefiting fiom the mercy of God. Moreover, 

they were leaders who were concerned with the problems facing their comunity.  

Therefore, they required not o d y  spintual knowledge but also practical s u s ,  

foresight and long-term c ~ m m i t r n e n t . ~ ~ ~  Conventionally, ijtihad had been 

performed on the bais  of requirements that were suitable for the medieval period. 

If these requirements were to be applied in the present, it was doubtful whether 

ijtihad would be able to offer new insights into the role of religio~ in the context of 

modem developments. To implement gtLhZd in the twentieth century, various 

situational requirements such as the Indonesian language, local and national laws, 

and the various d e s  of the Indonesian govenunent had to be taken into 

consideration. Meanwhüe, the accumulation of al1 these requirements in a single 

individual was an unrealistic expectation. Io2 Therefore, the gathenng of people 

from various backgrounds in the Majlis Tarja represented a collective miment 

of the requirements of ijtüzad. 

Decisions of the Majlis: Although the decisions of the council were to be 

regarded as guidelines for the leaders and members of the Muhammadiyah, the 

movement did not prohibit its schools or madrasahs fiom studying reLigious issues 

which had no t been discussed by its Majlis Tarja. 103 Moreover, in formulating its 

decisions the council avoided showing hostility towards other opinions, i.e. it did 

lm Qaidah Lajnah Tarjih Muhammadiyah (Y ogy akarta: Pimp inan Pusat 
Muhammadiyah, Majlis Tajih, 1971), p. 3. 

'01 Boestami Ibrahim, Modemisasi, pp. 13,lS. 

lo21bid., p. 15. 

1m"Penerangan Tentang Hal Tarjih," p. 372. 



not challenge or denounce those opinions which were not approved by the 

cowicil.'04 It was understood that the decisions reached took into consideration the 

preservation of Muhammadiyah unity in particular and of Muslims in general. 

Furthemore, the Majlis Taj- did not consider itself the sole rightful guide in 

religious matters. On the contrary, it recognized its own weaknesses and invited 

other CulamP to correct its decisions.lo5 This was a reflection of the tolerant 

character of the Muhammadiyah in dealuig with other opinions. Moreover, the 

council was able to provide people with another alternative to taqlïd, namely, 

inibiic which helped those unable to perform ijtihzd to avoid blindly adopting the 

opinions of others. This was in keeping with the position of the MaammadTyah on 

the issue of madhhab and its caution against blind acceptance of all the opinions of 

one school to the exclusion of the opinions and rationale of others. Nevertheless, 

some people feared that the creation of this council might lead to the establishment 

of a new madhhab, when in fact it had been created for the opposite purpose, i.e. to 

end the madhhab 's hegemony over the Muslims .Io6 Fominately, this fear was soon 

dissipated by the Majlis's insistence on giving its members the freedom to choose 

how they wished to understand their own religion. In addition, this council enabled 

the layman to fmd out the basis for each of his religious duties on his own, so that 

he could perceive the purpose behind them and not just implement them blindly. 

Thus, it was hoped, Muslims would be encouraged to liberate themselves from the 

shackles of taqfid. 

l" Boeah Congres 26, p. 3 1. 

laIbid., pp. 3 1-32. 

losThis domination was criticized by Ahmad Dahlan as a factor in keeping 
Muslims in a state of ignorance of their religion. Ahmad Dahlan, "Pelajaran 
Keenam," in Falsafàh Ajaran, p. 17. 



In keeping with its role, the council tended to deal with practical religious 

rnatters and to formulate fatwas conceming them. In fact, at least up to the end of 

the Dutch colonial era in 1942, the Majlis TarjIh directed its agenda towards 

matters of Cibadah alone, such as ritual cleanness (phaiah), mi?&, sala, zakah, 

hajj, and religious endowment ( waqf). '07 The intention was to provide members 

with guidelines demonstrating the proper way of performing their cibadah. 

Moreover, it was hoped that an emphasis on such matters would lead to increasing 

religious awareness, and perhaps towards greater adherence to the basics of Islam. 

-ce one could detect a slight shift in the movement at that tirne, consisting of a 

transformation of its educational and social agenda to one more concemed with 

religious guidance and the behavior of its members. Io* And, even though its social 

activities developed rapidly through the agency of existing educational and social 

welfare institutions, the movernent did not create any new social institutions. 

Furthemore, their developrnent was parallel to the spread of the organization 

throughout the country. Consequently, the practical religious and social programs 

of the Muhanimadiyah were interchangeable facets of its agenda, one taking 

priority over the other whenever the actual state of affairs in the country dictated 

this to be necessary. Therefore by understanding properly the dynamics of this 

shift in emphasis (from social to religious affaïrs and vice versa), it did not signiS 

a change in its ideological orientation,log but rather, a change in the ernphasis that 

1~"Muktamar Khususi Tarjih dan Putusan-Putusannya," in Hhpunan Puîusan 
MajLk TlqGh, p. 373- 

laHamka, "K.H.A. Dahlan," Kitab Peringatan 40 Tahun Muhammadijah: 
Sedjarah Pemimbuhan dan Benruk Organisasi (Djakarta: Panitia Pusat Perajaan 40 
Tahun Berdirinja Perserikatan Muhammadijah, 1952), p. 32. 

1"A recent view concluding that the debate over theological issues led the 
Mulpmmadïyah develop into a movement of thought (Mughni, "Muhamrnadiyah," 



it placed on certain affairs at certain tirnes. In other words, if the movement was 

constantly moving fiom the field of religion to that of education and vice versa, 

these moves were not changes in its ideology, but in the ways of helping Muslims 

in any way that it could. Nevertheless, the Mt&ammadiyah remained steadfast in 

its cornmitment to real action, and not to theoretical or theological debate, u n d  

independence in 1945. 

The przctical religious orientation reflected the move towards purification 

that the movement strove for. Moreover, the intention to preserve the authenticity 

of certain religious beliefs and practices, based on the example of early Islarnic 

history, was nothing more than enlightened conservatism, aiming for a purified 

form of the religion similar to that established by the Prophet Muhammad. For the 

Muhammadiyah, the cal1 for a return to the basic principal teachings of Islam 

concentrated on the daily ritual activities that Muslims were required to perform. It 

also campaigned for the presenration of a certain religious outlook and worldview 

that encouraged social responsibility according to the contemporary situation and 

needs. 

IL2. The Phüosophy of ûpemess, Tolerance, and Plurdity 

The position of the Muhammadiyah Culamàa in understanding Islam was 

that the essence of Islam is God's revelation, which contains the principles 

underlying the social and spiritual life of human beings in this world and the 

hereafter. They were also convinced that worldly and religious matters are 

provided for in Islam, on the basis of the QurF&ic verse declaring: "But seek, by 

pp. 16-17) is incorrect, for the Muhammadïyah was and is still a movement 
concentrathg on practical aspects of religious and social problems rather than 
purely a movement of thought. 



means of that which God has given you, to attain the abode of the hereafier. Do not 

forget your share in this wodd ...". I l0  They also believed that the real tnith of Islam 

is set d o m  in the Qur'Zn and the Sunoah. And, realizing that Islam is interpretable, 

they were aware that different interpretations must be tolerated. Hence, the 

following section will discuss the principle of relativism in understanding religion, 

and how far such an attitude encouraged openness in dealing with other ideas, as 

well as engendering the movement's approach to change. 

lI.2.1. Relativism in ReIigious Understanding: Dahian 's Vie ws 

The relativity of religious views was fust discussed by Ahmad Dahlan and 

then later by Haji Mas Mansoer. Ahmad Dahlan laid down the basic principles for 

the movement, while Mansoer expanded thern Iater on. Ahmad Dahlan cnticized 

the general tendency of the Muslims of his day to regard themselves as having a 

monopoly on the truth. Furthemore, he declared that such claims were erroneous 

because they were based on the group's own perception and their aversion towards 

and rejection of others' ideas.lll He thus suggested that it was important to l e m  

from others, because from hem other fragments of the Tmth rnay be gained.H2 

One of his pupils, Haanie, criticized those Culam@ who forbade Muslims from 

studying the Books of other faiths because Islamic writings provide ample 

"'He similarly pointed out that this phenomenon also occurred within the 
Jewish, Christian, and even secular comrnunities. Ahmad Dahlan, "Pelajaran 
Kedua," in Falsdàh Ajaran, p. 10. 



information. Rather, he proclairned that Islam encourages people to learn from 

each other. l3 

For Ahmad Dahlan, that whîch is good and true should be sought for, not 

bhd ly  accepted, because the former encourages a spirit of activity and creativity, 

whereas the latter causes a passive attitude that is inducive to ignorance. 114 Stating 

that "men generally hate what they do not kuow," he explained the exclusiveness 

of religions as being caused by the fact that men are bom in their own traditions. 

Muslims are born as Muslixns, Christians as Christians, and Jews as Jews. Each of 

them grows up in his own environment, and accepts as tnie onIy that which is 

handed down from his own ancestors. Thus, each group believes that they hold the 

only mth; anything different is wrong. Ahmad Dahlan however suggested that 

such an attitude should be rejected by the man of faith.lls Exhorting Muslims to 

develop wider insight, he encouraged them to study other religions and ideas. He 

was convinced that the truth, based on this wider insight, would provide greater 

support for the implementation of religion in anyone's life. In addition, he declared 

that studying ideas different from one's own does not mean that one will 

automatically accept them. M e r  all, one who knows how to steal does not become 

a thief until he translates such knowledge into action.116 Dialogue and the 

exchange of ideas are elements that are believed to cultivate a "selective and open- 

minded attitude about others. Hence, Ahmad Dahlan not only emphasized this in 

his lectures but dernonstrated it by engaging in fnendly dialogue with his fellow 

Muslims as well as his Christian counterparts. 

113 Haanie, Isl-sme, pp. 65-66. 

WUunad Dahlan, "Pelajaran Ketiga," in Fdsafah Ajaran, p. 12. 

lisbid., pp. 12-13. 

Wbid., p. 14. 



His involvement in religious discussions with other CulamZa holding 

different opinions from his own indicates his confidence in dialogue as a means of 

achieving the tnith. In 1898, for example, he invited the culamii~ from Yogyakarta 

and its surrounding area to discuss the problem of the direction to which Muslims 

tum when praying (qiblab). This idea was motivated by the fact that, according to 

Ahmad Dahlan, the position of the qiblah in the mosques of Yogyakarta was not 

right. And, dthough the meeting itself did not bring about any agreement, the 

atmosphere of the discussion was nevertheless reported to have been dynamic 

because of the presence of numerous, different opinions.117 Soedjac tells us that 

one day, after a representative of Sarekat Islam gave a speech at an open meeting - 

of Aisyiyah, Mu~ammadiyah's women's movernent, Ahmad Dahlan approved the 

request of the leaders of the Indisch Sociaal Democratische Partij (1.S .D.V.) 118 to 

speak before the members of the Muhammadiyah. Consequently, Darsono and 

Semaun, the leaders of the I.S.D.V., were allowed to speak out against the 

repressive policy of the Dutch govenunent and to campaign for the idea of 

socialism, re~~ectively.119 

117 Soedj ac, Muhammadiyah , p. 9. 

l1gThe I.S.D.V. was established in Semarang in 1914. It then developed into a 
communist party after the Russian revolution. 

lisThe meeting was reported to have been attended by govemment officials 
and foreign authorities, officials of local regents, and representatives of the priyayi 
class. The impact of the meeting caused many protest letters to be sent to the 
Muhammadiyah. They came from the local officials and priyayi, and some of them 
proposed cancelling their membership in the Muhammadiyah. They accused the 
movernent of supporting the I.S.D.V. And, dthough the cadres of the 
Mu~ammadïyah might have benefited from the meeting, they affirmed that their 
Islamic ideology was a better choice for the stmggle for independence compared to 
the communism of the I.S.D.V. Ibid., pp. 6 1-62. 



Such experiences convinced Ahmad Dahlan that no matter where the tmth 

lay, it should be listened to and accepted.i20 Accordingly, he responded positively 

to the suggestion of his students to establish an organization to manage the school 

that he had founded, since this would ensure its continuation.121 His meetings with 

Catholic and Protestant priests in Yogyakarta122 showed his willingness to 

communicate with other religious leaders, a practice which, in fact, had been 

IargeIy avoided by Muslim in the early twentieth century.123 This activity was also 

carried on by his students. And, although this dialogue admittedly formed part of 

the dacwah 1nission,l2~ it was also rneant as a way to seek for similarities and 

differences between divergent ideas and faiths. Both approaches were needed ic 

order to find a way of working together and encourage tolerance amongst 

l%.hmad Dahlan, "Pelajaran Ketig%" in Falsafah Ajaran, p. 14. 

121 Soedjac, Muhammadiyah, p. 17. 

lusorne of Ahmad Dahlan's biographers cite examples of this dialogue. 
Among them are Djaniawi Hadikusuma, D a i  Jamaluddin Al-Afghani Sampai 
K.H. Ahmad Dahlan (Yogyakarta: Persatuan, ad.), pp. 1 12- 1 13; Solichin Salam, 
K.H. Achmad DaMan: Refomer Islam hdmesia (Djakarta: Djajamurni, 1963), 
pp. 55-57. In these sessions, Ahmad Dahlan was sometimes accompanied by his 
colleagues. When he discussed some religious issues with dominee (minister) 
Bakker, he asked Ki Bagus Hadikusumo and Soedjac to corne wiîh him. "Ki Bagus 
Hadikusumo (1 890- 19 54)," Suluh Pendidikan Muhammadijah 1, 3 (September 
1954), p. 4. 

1BPrior to the establishment of the Muhammadiyah in Pekajangan, 
Pekalongan, in 1922, the local people considered the movement to be "a Christian 
organization" inasquerading as an Islarnic movement. Such an assumption was 
based on the story that the founder of the organization, Ahmad Dahlan, often 
contacted Christian pnests; and that the way this movement conducted its tabLrgh 
mission resembled that of the Christian missionaries. See Solichin Salam, 
Mubanvnadijah di Pekadjangan (Djakarta: Iqbal, 1968), pp. 12- 1 3. 

124The strategic value of dacwah through this dialogue, lay in the fact that the 
common people were able to judge the truth for themselves because the dialogues 
were often conducted in public gatherings. In certain cases, the dialogue took place 
in order to correct some of the aspersions that certain priests had cast upon Islam. 
Ibid., p. 56. 



followers of al1 beliefs. Nor was Ahmad Dahlan alone in his efforts; Haji 

Fachrodin, one of the fmt  generation of the Muhammadiyah leaders, suggested to 

the Budi Utomo (Noble E n d e a ~ o r ) , ' ~ ~  that it establish a forum for religious 

dialogue amongst its members.126 

E.2.2. The Phüosophy of Tolemnce 

In declaring that no one group or ideology c m  claim "to be the only mith," 

the Muhammadiyah leaders took the attitude, when issuing an opinion, that " this 

opinion is the view of the Muharnrnadiyah" instead of claiming that " the 

MulpmmadTyahls view is the only valid tmth." In addition, they even invited 

~ularnâa £rom other organizations to comment on their own oritlook; this was also 

paaly done to demonstrate the MuhammadIyah's appreciation of other Culam@. 1" 

It was acknowledged that different groups of people may have divergent 

viewpoints because of differences in place, time, and ability in understanding 

Islam. This approach dso  enabled the movement to change certain decisions which 

at one point in time seemed like the nght one but which at a later tirne did not. 

luThis nationalist organization was not based on religion, and its members 
included Muslims, Christians, and Buddhists. 

126M. Junus Anies, Riwajat Hidup H. Facbrodin (Jogjakarta: Persatuan, 1969), 
p. 17. Besides Ahmad Dahlan, there were other Muhammadiyah activists such as 
Haji Fachrodin, Haji Soedjac, Haji Tamim, Haji Hisjam, Haji Sarkawi and Haji 
Abduigani who joined Budi Utomo, some having even been active in it pnor to the 
establishment of the Muhammadiyah. Akira Nagazumi, "The Origin and the 
Earlier Years of the Budi Utomo, 19084918" (Ph.D. dissertation, Corne11 
University, 1976), pp. 134-135. 

127Ahmad Dahlan, "Pelajaran Kedua," in Falsafah Ajaran, p. 1 1 ; Djindar 
Tamimy, "Agama Islam Menurut," pp. 70-7 1. 

1213 Boeali Congres 26, p, 32. 



Quoting two hadiths, Mas Mansoer addressed the issue of the relativism of 

religious views in his Lan@cah Moehammadiyah ke-1938-1940 program, under 

the heading "Memperluas Faham Agama" (the expansion of religious views). He 

said that Islam is not diKicult to implernent for two reasons. First, one of the 

characteristics of its law is its aowance for change on the basis of the situation or 

environment of the person seeking to implement Islam. Some of the religious 

injunctions of CibiTdat aI-kbZi&, whose forms have been finnly deterrnined by the 

Qur'a and the Sunna&, and which therefore cannot be changed or re-interpreted, 

allow people to dispense with them under certain conditions, such as sickness or 

travelling. For example, those travelling are not required to pray in the standard 

manner. The sick, for their part, may pray in any way they are able to. 

Furthemore, while Islam requires every Muslim to fast, those who are sick or 

travelling are allowed to eat provided that they later make up for the lost day(s). 

This aliows not only for the easy implementation of Islam, but also for a measure 

of flexibility in the interpretation of religious duties.129 This notion acquires 

greater significance in its social applications, where the role of reason takes on 

greater impomce. 

Second, Islam does not restrict itself to a certain point of view. 130 Pointing 

out the explicit and implicit texts of the Qur'iin, Mas Mansoer rnaintained that the 

latter may provide a wide possibility for the expansion of religious views.131 This 

1ÛMa.s Mansoer, 12 Tafsir Langkah M&ammadiyah, pp. 18- 19. 

131Arguing that religion (Islam) is perfect, Mas Mansoer said that it cannot be 
contracted or expanded. The possibility of change is limited to religious 
interpretations or views, and does not apply to the religion itself. Ibid., p. 19. In the 
words of his contemporary, Boestami Ibrahim, "this change does not mean to 
make a new religion, but rather to renew religious understanding with a new 
interpretation." Boestami Ibrahùn, Modemisasi, p. 15. 



possibility is determined by the quality of human interpretation. The more 

knowledge one applies in interpreting the teachings of scripture the easier one will 

understand it. Those who have difficulty in obeying religious injunctions shodd 

not athibute this difficulty to the religion, but to themselves,~32 and to their narrow 

insight in interpreting religious injunctions. To demonstrate this narrowness, Mas 

Mansoer explained that there were Muslims who were always aMicted by doubt 

when doing something. For example, when buying meat, some Muslims did not 

eat it before its status was clear, Le. whether it was slaughtered or not, and if it was 

slaughtered whether it was slaughtered in the name of God or not. For Mas 

Mansoer, this approach was not good and was an example of how such narrowness 

actually came from one's own insights and not fiom Islam, since Islam does not 

force its followers to be so narrow-minded. In another example, he also criticized 

Musiims who forbade the wearing of clothes resembling those of non-Muslims, 

based on a weak hadith. 133 For hun, Islamic noms do not regulate the format of 

one's dress, but allow Muslims to dress as they see f i t  In this case, religion only 

emphasizes the c o v e ~ g  of one's body or Caurat 134 

132This is a slogan commonly used by modernist Muslims. It was origindy 
derived from CAbduh, and was popularized by Ahmad Dahlan. See "Pelajaran 
Kelima," in Fdsafah Ajaran, p. 16; Ahmad Dahlan, "Ajaran dan Mutiara Kata," in 
Salam, Riwajat Hidup, p. 51; Soeara Moehammadijah 12, 30 (10 March, 1931), p. 
679. 

133The hadith says: "man tashabbaha biqawmn fduwa miohum (whoever 
resernbles a group of people, he/she is among them)." Mas Mansoer, 12 Tafsir 
Langkah, p. 20. 

IMIbid., pp. 19-20. Mas Mansoer's answer was given in response to the 
established opinion of the time on the subject. For certain Muslims, the issue of 
clothes was not a cultural but a religious one. At the second Muktarnar of the 
Nahdat al-cUlama= in Surabaya in 1927, for example, it was decided that anyone 
wearing pants, shoes, a tie, or a hat which intentionally resembled those of non- 
Muslims, was the same as them (kafir); and that if one intentionally wore them to 
celebrate hlamic festivals without r e m e m b e ~ g  the infdelity, it was sinful. But if 
one wore them unintentionally, he would not be committing a forbidden but a 



The principie of relativism in understanding religion creates in the first 

place an attitude which appreciates other ideas, since it is acknowledged that one 

cannot achieve a perfect understanding of religion with one's own limited 

knowledge. This relativity subsequeztIy encourages r ïq  kk id t i a l  to be open to 

new ideas. Moreover, the disposition to accept new ideas w u  produce a readiness 

for new experiences, which, in hirn, may express itself in a variety of forms or 

contexts. This general attitude was reflected in the M&ammadiyah's willingness to 

accept some social institutions from the West, and to adopt a new system of 

education. At the 21st congress in 1932, Hadikusumo argued that the acceptance of 

these cultural forms was based on firm religious considerations, not on the spirit of 

îmitation.135 This disposition was also motivated by the consideration that the 

adoption of such ideas might benefit the movement by preparing it for new 

challenges. This process wodd  also subsequently lead to the accomodation of 

change.136 For the M~ammadiyah leaders, change had its roots in a corrective 

attitude, a disposition which was never satisfied with looking at things as they 

were, but rather at how to make them better.137 Ahmad Dahlan said that a key 

aspect of this attitude was actually the process of sustained growth and change, 

m m  (hateful) act. See Pengums Besar "Nahdlatul CUlama," Kumpulan 
Masalah-masalah Diniyah Daim Mulcramar N. U. ke-1 s/d ke-7 (Djakarta: El- 
Hamidyah, 1960), pp. 25-26. 

135Peringatan Congres Moehammadijah ke-21, p. 57. In his observation of 
educational reforms in Sumatra and- Java, Pijper acknowledged that the 
Mu~ammadZyah's religious ideology provided the impenis to the acceptance of 
new ideas from many culturd backgrounds. G.E. Pijper, Nederland en de Islam 
(Leiden: E.J. Brill, 1955). p. 19. 

136Criticizing the tendency of his contemporaries, who always rejected 
whatever was new or different, Ahmad Dahlan declared that there was no 
objection to adopting new ideas or things as long as they entailed benefits for 
human life. Ahmad Dahlan, "Kesahian Hidup," p. 9. 

137Kepribadia.n Muhammadijah (Jogjakarta: Pimpinan Pusat Muhammadijah, 
n.d.), p. 29. 



which itself developed out of a socio-cultural attitude which generated a critical 

attitude towards ineffective or harmful traditions. 138 This capability may manifest 

itself in the most balanced form of ijtihad, one which simultaneously requires an 

open and critical attitude. It bespeaks a readiness to consider the developrnent of 

universal values and to direct such values towards achieving the ideais of Islam. 

From the sociological perspective, the ability to adapt to new socio-cultural 

systems is recognized as one of the detemilliant aspects of modemization. 

II.2.3. Religious lbterpretation is Not Absolute 

According to Ahmad Dahlan, although religion is from God and is as such 

absolute, nevertheless, in order to be understood, it has to pass through the medium 

of human interpretation operating in the complex setting of the social 

environment.139 It is in this process of being understood and being put into 

practice that religion becomes incomplete, and loses its absoluteness. As a result, 

one cannot infer the eternal character of religion because of man's limited and 

incomplete understanding of it. Hence, it is a great mistake to attribute 

absoluteness to any interpretation of religion because the absoluteness of a religion 

is in religion itself. No understanding of religion is ever absolutely right. 

Therefore, the Islamic teaching that had been fomulated by the CularnZP could not 

be held up as the absolute tnith, since no single interpretation is absolute. It is not 

fxed for a l l  time or for all places. '40 

139Ahmad Dahlan, "Pelajaran Keempat," in Falsafah Ajaran, p. 15; 
Kesimpoelan Djawaban, pp. 13- 15. 

140Ahmad Dahlan, "Pelajaran Kelima," in Falsafali Ajaran, p. 16; Mas 
Mansoer, "Sebab-Sebab Kemunduran Ummat Islam," Kumpulan Karangm, p. 



The fact that the M~ammadïyah sometimes changed its views on certain 

religious issues, is fixther proof of its willingness to reinterpret. For example, the 

movement had formerly allowed the practice of qunÜt,l41 but later banned it after 

realizing that the hadith in support of this practice was weak Similady, fearing the 

idolization of Ahmad Dahlan, the sources of MulpmmadIyah literature originally 

forbade the display of his picture on walls; however this decision was later 

revoked, and people were allowed to hang his picture as a decoration.142 Every 

Muslim, abiding by the d e s  of systematic and methodical enqujr, may have the 

right to interpret Islamic teaching, but no one c m  claim to be the only one whose 

interpretation is correct. A proper understanding of the social aspects of Islam is 

contingent upon the pursuit of a rational and methodical inquiry. This rational 

process of inquiry, aimed specifically at reading the tnie meaning of the text of the 

Qur'En and the Sumab, always takes place within the broader context of human 

inqujr concerning the world in general. 

In principle, the Muhammadiyah leaders were convinced that to understand 

Islam one needs to draw upon a broad range of knowledge. This was not intended 

to compartmentalize religious knowledge; rather, it placed it within the context of 

all scientific the0ries.1~~ Prior to any attempt at understanding Islam, the 

- - 

145; S. Sis (pseudonym), "Inilah Sebabnja ! Maka Itoe," Soeara Moehammadijah 
12, 30 (10 March, 19311, p. 679; idem, "Toentoetlah Igarnamoe Islam," Soem 
Moehammadijah 12, 22-23 (22-3 1 December, 1930); Boestami Ibrahim, AI- 
Hidajah, p. 20; Djindar Tamimy, "Agama Islam Menurut", p. 72. 

141This consists of standing momentarily, during the dawn prayer, after ruk!ïc 
(bending of the body) in the second rakcah, to recite a certain prayer. 

'"For these changes, see Himpunan Putusan Tajih, pp. 28 1, 3 13; Djiodar 
Tamimy, "Agama Islam Menut,"  pp. 7 1-72. 

143Ahmad DahIan, "Watawa Shau Bii Haqqi," in 17 Kelompok, p. 49; Mas 
Mansoer explained that a broader range of scientific disciplines would be able to 
reveal the secrets of Islam. Widi them, the Muslims wiil know that Islam inspires 
the emergence of progress and prosperity, and the development of sciences. Mas 



framework of these theories should exist, and any understanding of Islamic 

doctrine shodd always be in the light of such theones; hence the understanding of 

Islam is bound to be coherent withùi such a framework. This framework may be 

broad or it mzy be narrow. The broader it is, the more expanded the horizon for the 

understanding of.Islarn; the more constrained the framework, on the other hand, 

the narrower the understanding of Islamic teachings.1" This idea gained 

rnomentum in the application of ijtihgd jamZcï which was embodied in the 

movement's Majlis Tarj.. AIthough this religious institution, as previously stated, 

was at fust much concemed with solving controversial religious matters, in its 

later development it also discussed more contemporary matters, whether of a 

religious or socio-econornic nature. 

Religious PluxaLism: Another consequence of the principle of relativiîy in 

understanding religion developed by the founders of the Muhammadiyah was its 

encouragement of a pIuralist attitude within Muslim society. This idea maintaùied 

that the ideologicaland cultural differences within a society should be retained 

insofar as these differences did not confiict with the basic values and norms held 

by that society. It also held that culturally diverse groups could live in harrnony 

and that mutual understanding rather than assimilation should be the goal of au. In 

the 1930s, after the death of Ahmad Dahlan, Mas Mansoer had a strong difference 

of opinion on various religious matters with Haji Moechtar, the secretary of the 

Muhai~lf~ladïyah. But they s t i l l  sat together on the leadership board and carried out 

- 

Mansoer, "Bagaimana Kaoem Moeslimin Dapat Bangoen Kembali," Ahmak 
Muhammadijah (136111942-1943). p. 189; Pandji Masjarakat 1, 5 (15 August, 
1959), p. 21. 

i"Tt,rahim, Modemkasi, pp. 16- 17. 



the programs to which they were committed. It was an example of how different 

views did not affect the movement's endeavord45 

This idea of pluraLism so much impressed Sugardo Purbakawatja, one of 

Ahmad Dahlan's students at the Couege of Education (Kweekschool) in Jetis, 

Yogyakarta during years 1914-1918, that together with the founder of the 

movement, he managed to establish certain contacts with the leaders of other 

religions. By the same token, Ahmad Dahlan did not hesitate to go to church 

wearing his Islamic hajj ~ b t h e s . ~ ~ ~  Such an attitude made the Dutch think very 

highly of Ahmad Dahlan,147 and even the Catholic missionary, Bakker, said that- 

Ahmad DahIan was a man of tolerance towards the Chnstians.148 For this reason, 

the Dutch colonid gove rnen t  felt no threat from the emergence of the 

Muhammadiyah, since they thought that it avoided the tactics of other political 

movements striving for independence.149 Despite the general fears of the 

revolutionary poten tial of any Islamic movement, the Dutch government permitted 

the Muhammadiyah to function so long as it concentrated on its original 

1 6  "Pendapat Tokoh-Toko h Nasional, " in Muhammadijah Setengah A bad, 
1912-1962 (Djakarta: Departemen Penerangan R.I., 1963), p. 2 13. 

147Mailrapport 195x122, 1922. 

IaJames L. Peacock, "Dahlan and Rasul: Indonesian Muslim Reformers," in 
A.L. Becker and Aram A. Yengoyan, eds., The linagination of Reality: Essays Ui 
Southeast Asiao Coherence System (Norwood, N.J.: Ablex Publishing 
Corporation, 1979), p. 256. 

149Mailrapport 1782x114, 19 14. 



missionary and educational objectives.150 Thus, the Dutch govemment considered 

the Mdpmmadiyah not only to be loyal but also "the representative of  islam."^^^ 

Ahmad DaHan's views also led to a harmonious relationship with the other 

contemporary Muslim organizations. With al-Irshgd and Persatuan Islam, for 

instance, the relationship was chiefly based on ideological affinity through which 

the M~ammadïyah received support for its own religious ideology and facilitated 

the training of its preachers.152 With the Sarekat Islam, the Muhammadiyah 

members were able to channel their practical political aspirations. 

In sum, openness, tolerance, and pluralism were traits that the- 

M~ammadïyah leaders of the first half of this century attempted to cultivate in the 

minds of Muslims, in the h o p  that a spint of fairness would be the result. Muslims 

would come to realize that wrong is wrong though it comes fkom one's own self, 

just as tnrth is tnith though it comes £iom others. Moreover, they warned Muslims 

not to seek the faults of others and blindly neglect their own.153 These 

characteristics were also regarded as the ideal framework on which to build 

Muslim unity, and the unity of a l l  people. This ideal was expressed at the 24th 

1mMailrapport 195x/22, 1922; also Peacock, "DahIan and Rasul," p. 256. 

151 Mailrapport 524x/27, 1927. An example of the Dutch government's attitude 
towards the Mdpmmadiyah was reflected in the instruction issued by the central 
govemment to the local Residents to demonstrate a more sympathetic attitude 
towards the organization. It started when Haji Fachrodin, the vice-president, was 
about to visit Minangkabau in 1927. See Taufik Abdullah, Schools and Politics: 
the Kaum Muda Movement ut West Sumatra (1927-1933) (Ithaca, N.Y.: Comell 
Modem Indonesia Project, Comell University, 197 l), pp. 86-88. 

152In Adil of 2 September, 1939, the Muhammadiyah claimed al-Irshâd as its 
teacher. But in its edition of October 7, 1939, this daily clarified that this 
relationship was not Iike the relationship between teacher and pupil, but was more 
functional in nature because in fact the Muhammadiyah was older than al-IrshZd. 
Add 8, 1 (7 October, 1939), p. 10. 



congress of 1935, and was aimed at creating a climate which would d o w  the 

progress of human life without restricting it with ethnic, religious, and cuittual 

considerations.154 These attitudes d so  Ied the movement to declare its social 

programs to be non-sectarian.155 Indeed, when the 21st congress of the 

M~ammadiyah  decided in 1932 to publish a daily newspaper, it stated that the 

newspaper would be a fomm for the expression of news and ideas irrespective of 

tbeir source.156 

The idea of relativity in understanding religion has produced certain 

characteristics which, from a socio-psychological perspective, indicate a process of 

change in the ways of perceiving, expressing, and valuing. These characteristics 

are defined as modes of individual functioning, and a set of dispositions to act in 

certain ways. 1" They culminate in an "ethos" in the sense in which Weber speaks 

of "the spirit of Cap i t a l i~ rn , "~~  or a kind of mentality.159 As a spiritual 

YStatuten dan Qacidab, p. 68. 

155 P e ~ g a t a n  Congres, p. 56. 

ls6Ibid., p. 102. This daily was Adil, founded in Solo in 1932. See Almanak 
Muhammadijah 10 (135211933-1934), p. 125. Some examples of this openness 
may be seen in Soekarno's criticisrns of the Maammadiyah's slowness in handluig 
changes on certain issues, such as the elimination of the screen which divided 
wornen and men sections in public gatherings; his criticisms of the ways how 
Muslims practiced their religion and his ideas on the separation between religion 
and state. AU of these were pubfished in Adil 8,35 (1 June, 1940), pp. 5-6; 8,36 (8 
June, 1940), pp. 3,7; 8,37 (15 June, 1940), pp. 5-6; 8,38 (22 June, 1940), pp. 1-2; 
8, 39 (29 June, 1940), pp. 8-9; 8,46 (17 August, 1940), pp. 3-4; 8,48 (3 1 August, 
1940), pp. 1,3-4; and 8,51 (21 September, 1940). p. 4. 

157Alex Meles and David H. Smith, Becoming Modem: Individual Change in 
Six Developing Counicies (Cambridge, Mass.: Harvard University Press, 1 974), p. 
16. 

15% this instance Weber dealt with the comection between the influence of 
certain religious ideas and the rational ethics of ascetic Protestanisrn on the 
development of the spint of modem economic life. Max Weber, The Protestant 



phenornenon, such an "ethos" can be derived from Islam, a religion which daims 

to regulate all aspects of worldly Me. Thus, one of the M~ammadiyah leaders 

suggested that if modemization is stimulated by this "ethos," then Islam must be 

said to contain within itself the character of modernity, or, at least cannot be 

accused of harboring any factor which restrains the process of rnodernization.im 

Ethic and the S p S t  of CapitaLism (New York: Charles Scribner's Sons, 1958), p. 
27. 

'"Robert N. Bellah, "Meaning and Modemization," Religious Snidies 4 
(1968), p. 39. 

1mBoestami Ibrahim, Moàemhsi, pp. 5-6. 



CHAETERrII 

INTERPRETATION OF ISLAMIC DûCIXNE FOR SOCliAL REFOIRM 

This chapter focuses on the philosophy of the Muhammadïyah and in 

particular its views concerning the relationship between the basic tenets of the 

Muslirn faith and socid responsibility, a relationship based on deriving the 

p ~ c i p l e s  enunciated by the Qur'a and the Sunnah regarding social reform. 

Hence, the chapter discusses: 1) the socio-economic conditions that prevailed in 

Indonesian society when the Mu.ammadiyah f i s t  introduced its social programs; 

2) the connection between various social ideas and the basic principles of Islam, 

such as Iman, sa[ah, cmal al-sa-, b k ,  as weU as the interpretation of certain 

Qur'anic verses and hadiths which directly relate to social responsibility, such as 

the injunction on taking care of orphans, and almsgiving; and 3) certain slogans, 

such as al-amr bi al-macriif wa al-nahy al-munkar and fa-stabiqü al-khayr*, 

which became the mottoes of the movement, and which had important implications 

for the Mulpm.madiyah's social agenda. 

III. 1.1. l7ie Colonial Economic Policies 

Numerous factors lay behind the poor economic conditions affecting the 

indigenous peoples of Indonesia during the colonial era. In tracing this 

deterioration, Baardewijk shows that the Cdtivation Systeml was a major factor in 

IBetween 1830 and 1880 Java was subject to a system of administration known 
as the Cultuurstelsel or Cultivation System. It was enforced by the Dutch colonial 



destroying the economic potentid of rural Javanese society. Indeed, the impact of 

this system ushered in a period of sustained stagnation in rural Java? In addition, 

the Dutch also imposed the Land Rent (Landrente) System, which required 

indigenous farmers to pay a monetary tax that was formally linked to the yield of 

fields planted with food ~ r o p s . ~  The two systems existed side by side from 1830 to 

1880 and though each created its own frame of reference, both systems were 

actually different forms of commercial e~ploitation.~ 

Moreover, the economic policy aimed at making Java profitable to the 

Netherlands also encouraged the Dutch colonial govemment to impose a variety of 

taxes on the outer islands. In 1908, for instance, the colonial government passed 

government and obliged farmers to reserve part of their land for the production of 
certain crops specified by the government. 

2The Cultivation System was essentially a system of state exploitation- a 
cornplex whole of statute labor, monetary taxation and taxation in End that was 
introduced in order to counter the problems of the colony's finances and the trading 
relationship with the mother country (the Netherlands). Frans van Baardewijk, The 
Ciiltivation System, Java 1834-1 880 (Amsterdam: Royal Tropical Institute, 1993)- 
p. 10. In these terms, it was an outstanding success, producing large quantities of 
tropical export goods whose sale in Europe provided greater sums of money to 
help solve Holland's financial problems. R.E. Elson, "Peasant Poverty and 
Prosperity Under the Cultivation System in Java?" in Anne Booth, W.J. OIMalley, 
and Anna Weidemann, eds., Indonesian Economic History in the Durch Colonial 
Em (New Haven, Connecticut: Yale University Southeast Asia Studies, 1990), p. 
26; for the financial results of the Cultivation System, 1840-1859, see his table 
2.1 ., p. 26. 

3Under the Land Rent System, farmers were free to decide which crops to 
cultivate in order to eam the money to pay their taxes. Ibid., pp. 18-20. The Land 
Rent System was first enforced in Java in the Residencies of Banten (West Java) 
and Kedu (Central Java) in 18 12. It was then extended to the rest of Java in 1873, 
with the exception of the vorstenlanden (princeIy States of Central Java) and the 
padcuüere landen (pnvate estates). W.R. Hugenholtz, "The Land Rent Question 
and its Solution 1850-1920," in Robert Cnbb, ed., The Late Colonial State in 
Indonesia: PoLitical and Economic Foundations of the Netherlands hdies 1880- 
1942 (Leiden: KITLV Pressi 1994), p. 140. 

4It was "a classic piece of colonial exploitation," whose guiding principle was 
that of forcibly increasing the productive capacities of Javanese agriculture for the 
benefit of the Dutch treasury. Elson, "Peasant Poverty," p. 26. 



laws introducing taxation to West Sumatra. The new laws introduced the 

unwelcome burdens of personal taxation, which in turn led to a major public revolt 

and dissatisfaction.5 Although in Java the Cultivation System and the Land Rent 

System were in fact potentid sources of taxation, nevertheless, the taxes on 

revenue farrns, markets (pasar) and pawnshops were the severest and most 

oppressive.6 The Chinese minority played a major role in collecting these tax 

revenues for the govemment. They even made use of revenue farms for their own 

purposes at the expense of the indigenous people. It was reported that the Chinese 

collected large amounts of money from taxpayers and paid only a fiaction of it to 

the govemment. Consequently, there were fiequent cornplaints about the excessive 

taxes imposed by the C h i n e ~ e . ~  In fact, it has been shown that the chief 

beneficiaries of the Cultivation System were a small number of Chinese 

entrepreneurs.8 Not surprishgly, the opposition of the indigenous people to the tax 

system was not only directed at the revenue system itself, which the Dutch colonial 

govemment promulgated, but also at the Chinese who exploited the people through 

the system. 

sThe new laws replaced the Forced Delivery System, under which the f a m e s  
in the temtory were obliged to cultivate and deliver coffee at low, fmed prices to 
govemment warehouses. Ken Young, Islbc Peasants m d  the State: The 1908 
An ti-Tax RebeLlion in West Sumatra (New Haven, Connecticut: Y ale University 
Southeast Asia Studies, 1994), pp. 1,33. 

6L. Vitalis, "Effect of the Revenue Fanning System," in M.R. Fernando and 
David Bulbeck, eds., C6inese Economic Activity in Netherlands India: Selected 
Translations from the Dutch (Singapore: Institute of Southeast Asian Studies, 
1992), p. 26. 

7Anonymous contrïbutors,"Chinese Control over the Rural Trade in Java in the 
Mid-Nineteenth Century," in Fernando and Bulbeck, eds., Chinese Economic 
Activityin NetherImds India, p. 19; Vitalis, "Effect of the Revenues," pp. 28-42. 

8M.C. RickIefs, A Hstoqy of Modem hdonesia (London: Macmillan, 1981), 
pp. 116-117. 



The position of the Chinese community in the colonial economic system 

led to a "three-tiered" structure in which the upper level of business was dominated 

by the Europeans, and the middle level by the Chinese, while the indigenous 

population was restrïcted to the margins of petty trade.9 Any effort exerted by 

indigenous traders for the sake of entrepreneurid advancernent was f d y  

discouraged by the workings of the system Moreover, adapting themselves to the 

colonial economic policy, the Chinese made use of certain economic opportunities 

to strengthen their economic position, with the result of M e r  increasing the gap 

between them and the indigenous pe0ple.~0 The mutually beneficial relationship 

between the Dutch and the Chinese made the k t  tolerate whatever the second did 

in the collection of taxes.ll This situation led to the emergence of certain patterns 

of business behavior by the Chinese which incited the wrath of indigenous 

entrepreneurs. Furthemore, their privileged status in the economic sector, for over 

a century of Dutch colonial nile, helped the Chinese to obtain an almost 

9Ruth McVey, "The Materialization of the Southeast Asian Entrepreneur," in 
her Soutbeast Asian Capitalists (Ithaca, N.Y.: Southeast Asia Program, CorneU 
University, 1992), p. 19. 

1oThe Chinese economic activities were historically formed by business- 
political relations. In the last decades of the twentieth century this relationship, 
which McVey discussed in her Soufheast Asian Capitalissts, has consisted of two 
principal components: the state (that is, the bureaucracy and political 
powerholders) and the Chinese groups. In it, the Chinese entrepreneurs depended 
on the bureaucrats for political protection while being economically bled by state 
officiais. Ibid., pp. 15-19. 

IlThis situatian can be illustrated by a nineteenth-century case, which was 
described in Tïjdschriff voor Nederlandsch Indie in the 1850s. As traders and 
money-Ienders, the Chinese penetrated deep into the villages despite official 
restrictions and gathered agricultural products both for sale in the coastal towns 
and for export. The means by which the Chinese traders acquired such products 
were often detrimental to the interests of the indigenous farmers who succumbed 
to small temptations. Nevertheless, the Dutch colonial administration hinied a 
blind eye to such malpractices, because the Chinese were indispensable for 
revenue fannirig. See Anonymous contributors, "Chinese Control," p. 19. 
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monopolistic position in trade and distribution to the exclusion of native 

Zndonesians.12 Indeed, the establishment of Sarekat Islam was, among other 

reasons, stimulated by the monoply of the Chinese traders over certain ingredients 

of bat& manufacture. Their economic domination over the course of tirne created 

much anti-Chinese sentiment, which in 1918 flamed the social riot in Kudus.13 

The impact of the Cultivation System on the peasantry's standard of 

living14 contributed to the process of urbanization. There are two forces, according 

to Broek's analysis, involved in the urbanization process: the "pull" towards the 

new place and the "push" from the original one. In other words, there is a 

connection and a cornparison between the conditions under which one lives in 

one's original village and the improvement which one expects from moving to a 

12Selosoemardjan, Social Changes in Jo~akarta (Ithaca, N.Y .: Corne11 
University Press, 1962), p. 39. 

13Initiated by the indigenous populace, most of which was Muslim, the cause 
of the riot seems to have been the humiliation of a Muslim by a Chinese. However, 
the Chinese sources mentioned that the riot was caused by business competition 
between Chinese and Muslim traders. This source said that since 1912, the 
economic fortunes of the Muslims were on the decline. Many Muslims were 
defeated in business competition and many of the laborers who had formerly 
worked in Muslim factories moved to Chinese-owned ones. Hence, it was the issue 
of labor desertion that made some h 3 s  provoke the people against the Chinese. 
Tan Boen Kim, Peroesoehan di Koedoes: Soeatoe Tjerita jaog Betoel telah 
Terdjadi di Djawa Tenga pada W&oe jang belon Sabrapa Lama (Batavia: 
Drukkerij Goan Hong & Co, 1920), pp. 4-27. See aIso De Locomotief (1 
November 19 18), pp. 1-2; Sartono Kartodirdjo, S m k a t  Islam Lokal, Penerbitan 
Sumber-Sumber Sejarah no. 7 (Jakarta: Arsip Nasional Republik Indonesia, 1975), 
pp. 20-22. 

14G.H. van Soest, a Liberal opponent of the Cultivation System had said that 
"instead of promoting the prospenty of the Javanese, the Cultivation System 
unfailingly brought them to ruin; after twenty years of operation, it presented a 
scene of unparalleled wretchedness and misery on the beautiful island of Java." 
G.H. van Soest, Geschiedenis van het Kultuurstelsel, vol. 3 (Rotterdam: Nijgh, 
1869-1871), p. 223. 



new town. 15 Van Niel demonstrates that in the penod 1837-1 85 1, there were 

substantial population movements as villagers attempted to avoid labor burdens 

and a lack of profit by moving away fiom agricultural lands into towns and larger 

cities, and out of the interior towards the coast.16 This movement witnessed an 

increase fkom the 1870s onwards, especidy in central and east Java where the 

land fiontier was rapidly closhg, landlessness increasing and many peasants being 

forced to seek wage labor away nom the land.17 Many migrants came for only a 

few months of the year, paricularly in the months preceding the annual harvest 

when food and cash resources in the rural areas were often at desperately low 

levels. Others sought work in the towns in order to pay land taxes or settle debti  

with local traders and moneylenders.I8 Overail, people left their villages with the 

aim of living a s  cheaply as possible in the towns, and taking whatever work they 

1sJan O.M. Broek, Economic Development of the Netherlands Indies (New 
York: Russell & Russell, 1971), p. 19. Javanese towns such as Batavia in West 
Java, Yogyakarta, Surakarta and Semarang in Central Java and Surabaya in East 
Java undenvent considerable changes fiom the 1830s onwards as Dutch colonial 
interests extended their control over the land and people. These towns were 
predominantly commercial and administrative centers coping with growing 
industrialization. John Ingelson, Iii Search of Justice: Workers and Unions in 
CoIom'al Java, 1908-1926 (Singapore: Oxford University Press, l986), pp. 13,15. 

16Robert van Niel, "Measurement of Change Under the Cdtivation System in 
Java, 1837-1 85 1," Iodonesia 14 (October 1972), pp. 102- 104. The deteriorating 
economic situation afflicting Java in that penod was also characterized by the 
beginning of emigration, both temporary and permanent, of the'desperate Javanese 
to Malaya, Suriname and New Caledonia, as well as British North Bomeo, 
Serawak and Kucing. Craig A. Lockard, "The Javanese as Emigrant: Observations 
on the Development of Javanese Settlements Overseas," Indonesia 11 (1971), p. 
45. For detailed information on Javanese laborers in British North Bomeo, 
Serawak and Kucing, see KG. Tregonning, Under Chartered Company Rule 
(Singapore: University of Malaya, 1958), pp. 142- 154. 

17The Siauw Giap, "Urbanisatieproblemen in Indonesie," Bijdragen Tot de 
Taal-,Land- en VoIkenkunde 1 15 (1959), pp. 249-276. 

180nderzoek naar de Mindere Welvaart der hImdsche Bevolking op Java en 
Madoen, part 6d (Batavia, 19 12), pp. 1-17. See also Ingleson, h Search of Justice, 
p. 16. 



could fmd util they had gained what they had set out to earn. The growing 

industrial and commercial sectors in the colonial cities in Java, which engaged 

wage-labor, were expected to answer their needs.19 Most of these people obtained 

jobs which required only limited skills and paid low daily or hourly wages with no 

expectation of more than a few days' work at a AU of this clearly indicates 

that people who moved to the towns on a seasonal basis or as permanent migrants 

lacked the skills which would have enabled them to take any but the lowest paid 

labor jobs, or none at d. 

In the early twentieth century, the economic conditions were not much 

different from the preceding decades. Moreover, these conditions were 

exacerbated by the economic consequences of the First World War.21 Some 

Muslim leaders put the economic consequences of the war on the same plane as 

IgSome of these enterprises were state-owned, while most were under private- 
foreign ownership, and all were managed by Europeans. Some others were in the 
hand of indigenous people, as was mostly case with the batik industry in Central 
Java, and were Chinese-owned, such as the cigarette industry, much of the 
funiture-manufacturing, and some other consumer industries. Ibid., pp. 17- 18. 

20Skilled workers such as clerical and administrative personnel, teachers, 
mechanics, carpenters, engine drivers and train conductors, were only a minority 
of the urban wage-labor force. They were the better paid and had the most job 
security, often with permanent employment. Only those who possessed the nght 
lineage (through being bom into a family with some claim to p-yi statu) or 
family connections (with enough money or access to patronage to be able to afford 
the Dutch language schools) were able to obtain these prestigious posts. This was a 
small, exclusive group, which in 1930 numbered only 43,512, or 0.13 per cent of 
the native population in Java and Madura. Ibid., pp. 18,20. 

2lThe Indonesian population expenenced the ups and downs of the Western 
economic sector in the Netherlands Indies, as well as the fluctuations in the world 
economy. During the First World War, for example, govemment expenditures for 
the armed forces put a severe shah on the colonial budget. Kees van Dijk, "The 
Threefold Suppression of the Javanese: The Fight Against Capitalism, the Colonial 
State, and the Traditional Rulers," in Robert Cribb, ed., The Late Colonid State, 
p. 267. 



those following natural disasters, such as the plague, earthquakes and floods.22 

Oddly, people attributed even these disasters to Dutch colonialism, which was 

blamed for the disruption of a peaceful, prosperous socicty, where life had once 

been pleasant and easy-going. The cornparison between the periods before and 

after the Dutch invasion was expressed in the Muslim nationalist organ, Islam 

Berger& which hotly dedared that only a century before, Indonesia had been a 

high-ranking society, whereas now its people were suffering and had become 

infirios in their own country.24 They were treated as less than human and were 

constantly humiliated and abused. This issue was also discussed by the 

Muhammadïyah in the later years of the 1920s. Regretting the poor social 

conditions endured by the Indonesian people, the movement asserted that in order 

to restore them to full and "normal human beings," access to knowledge had to be 

provided. 2s 

Another consequence of the war was that international sea traffic had been 

dismpted, imports had become more expensive and exports had fallen drastically. 

Dut& plantations and companies reacted to the latter by reducing wages and 

lowering the compensation for the lands they used.26 Thus, the living conditions of 

22Islam Bergerak (20 May 19 1 8). 

ZKslam Bergerak, issued three times a month, was founded in Solo in 1916 by 
Sarekat Islam. Among its editors were Haji Misbach and Haji Fachrodin. In late 
1922, when Haji Misbach was released from jail, Haji Fachrodin together with 
some other editors, who held joint membership in the Mdpmmadiyah and the SI, 
left the editorial board of the magazine as a result of a dispute with Haji Misbach. 
M. funus Anies, H. Fachrodin (Jogjakarta: Persatuan, 1969), pp. 18-19. 

241sla.m Bergerak (20 November 1918). Van Dijk, "The Threefold 
Suppression," pp. 27 1-272. 

EPanggoegahiog Islam (S oerakarta: Pirnpinan Moehammadijah Soerakarta, 
Bagian Taman Poestaka, 1928), pp. 3-5. 

26Van Dijk, "The Threefold Suppression," p. 267. 



most urban Indonesians declined sharply during and immediately after the war, as 

wages failed to keep Pace with the huge increase in the cost of living between 

1918 and 1920. This overd Mation was compounded by massive rise in the price 

of rice in 1919 and 1920.27 The end of the war did not bring an end to the 

economic problems of the Indonesian populace. Rather, these problems were 

worsened by a rapidly multiplying population.28 The enormous increase in the 

population affected the welfare problem. In a society where no welfare safety net 

was provided by the state, the only social security for the majority of people was to 

be found in their own hands.29 And although this deteriorating social condition 

was due to the systematic colonial exploitation of the people, the traditional 

Javanese rders were depicted as participants in this lamentable status quo. Io fact, 

uThe index price of nce jumped from 140.5 in 1919 to 228.2 in 1920 (on a 
base of 100 in 19 13) and remained at the high level of 19 1.6 throughout 192 1. 
W.M.F. Mansvelt and P. Creutzsberg, "Rice Price," Changing Economy in 
Iodonesia, vol. 4 (The Hague: Martinus Nijhoff, 1978), pp. 45-46. This sudden 
surge in the price of rice had a disastrous impact on urban wage earners who had to 
buy their rice in the markets and who were already suffering from the impact of 
post-war inflation. For many decades, Java had been dependent on rice imports for 
feeding its expanding population. Thus, when crops in the major rice exporting 
countries of Burma and Thailand failed in 1919 and 1920, the shortage of rice in 
Java became severe. Ingleson, h Search oflustice, p. 95. 

28The 1845 census of Java estimated that the island held 9.5 million 
inhabitants. Later, the Netherlands Indies annual statistical reports began showing 
a rapid increase from 1860 onwards. Even at that time, Java's indigenous 
population was 12.5 W o n ;  by 1930 it had increased to almost 41 million, while 
in 1940, it was estirnated at 46 million. J.H. Boeke, Economics and Economic 
Policy of Dual Societies: as Exemplified by Indonesia (New York: Institute of 
Pacifïc Relztions, 1953), p. 170. 

29In the case of immigrants h m  villages to towns in early twentieth century 
Indonesig IngIeson shows that ethnic and kinship ties, mutual benefit associations 
and the sense of community in the kampungs (villages) where they lived, formed 
the o d y  social security network for the urban majority. Ingleson, In Search of 
Justice, p. 17. 



these niles were unable to do anything to reduce the burden of the people.30 This 

is the reason that people believed that the creation of a better life for the natives 

was not to be expected from either the colonial govenunent or the traditional 

indigenous miers. 

III. 1.2. The Response of Sarekat Islam and the M~ammadiyah. 

There were, indeed, other factors which gave nse to a plethora of crucial 

social problems; these were not only due to the economic oppression of the poor 

but also to the peopIels lack of education, which had contributed greatly to their 

subordhate position in society. This situation may be regarded as the crucible out 

of which emerged the various forms of organized activity such as social and 

reform movements, revolutions, and calls for a new moral order. The 

establishment of organized movements such as Sarekat Islam and the 

M~ammadïyah in the early twentieth century was one of the alternatives through 

which people expressed their concem about their plight. 

These two movements might be regarded as having had two different 

methods of expressing their socio-economic ideas: the "revolutionary" strategies of 

Sarekat Islam and the "reformist" ones of the Muhammadïyah. Thus, during the 

1910s and 1920s Sarekat Islam emerged as the loudest voice of resistance to the 

repressive Dutch regime. The movement demanded an end to the social and 

economic oppression of the Dutch and declared the revitalization of Islam as a 

political power to be the key to achieving this purpose. This, in mm, led Sarekat 

3oIney even contributed to the misery of the common people by adding their 
own demands for money and labor in order to fùl the Javanese treasury. Islam 
Bergerak (1 October, 19 18); van Dijk, "The Threefold Suppression," p. 272. 



Islam, after its congress in 19 17, to express a more revolutionary tenden~y,~ '  

emphatically proclaiming war against the political and economic domination of the 

West32 Rallies and strikes became common means of expressing the discontent of 

the movement with the govemxnentts handling of economic poiicy,33 and therefore 

soon became the most characteristic feature of the Sarekat Islam movement. In late 

1918 and all through the following year, the "economic stniggle" - the 

organization of workers into m d e  unions and the launching of strikes - was aimed 

at protecting native workers, who were becoming increasingly restless because of 

innation and declining wages while Dutch businesses were making huge pr0fits.3~ 

Furthemore, the radical rnethod endorsed by Sarekat Islam during this period. 

reflected an "uncompromising" policy not only towards the Dutch but also towards 

its own allies, who did not agree with its policy.35 

31At its fnst congress in 1913, Tjoicroaminoto was reported to have said that 
Sarekat Islam was loyal to and satisfied with the Netherlands. I. Th. Petms 
Blumberger, De Nationaüstische Beweging in Nederhdsch-hdie (Haarlem: H.D. 
Tjeenk Willink & &on, 193 l), p. 59. 

32At its third congress in 1918, Sarekat Islam showed its M&st and socialist 
tendency, and singled out capitalism as the common and supreme enemy of the 
people. In addition, it declared that the Dutch colonial govemment and capitalism 
were one and the sarne. P.S.I.I. Dari Tahun ke Tahun (Djakarta: Departemen 
Penerangan t Propaganda P.S.I.I., 1952), pp. 4-5; Amry Vandenbosch, The Dutch 
East Indies: Its Government, Problems, and Politics (Berkeley: University of 
California Press, 1942), p. 3 18. 

33It was believed that strikes were also inspired by the religious obligation to 
fight oppression. They were the only weapon the laborers and poor farmers had to 
protest against the treatment they received, and to end a situation in which they 
were exploited. Islam Bergerak (1 September, 19 18). 

34Takashi Shiraishi, An Age in Motion: Popular RadicaLism in Java, 1912- 
1926flthaca and London: Cornell University Press, 1990), pp. 49, 109. 

3sSome radical SI leaders accused the M@ammadIyah of manipulating Islamic 
teachings to preach servitude to feliow humans who did not like Islam, and that it 
did not feel the need to organize agaînst enemies who hindered the progress of 
Islam. Haji Misbach even calied the Muhammadiyah "the Javanese capitalists", 



Although Sarekat Islam and the Muhammadïyah confionted contemporary 

problems in Werent ways, both maintahed a deep conviction that the teachings 

of Islam exhort Muslims to improve their lot through action. This similarity 

encowageci some p r o d e n t  leaders of the MulpmmadIyah to join Sarekat Islam.36 

Ahmad Dahlan himself, even while s e d g  as the president of the M&ammadIyah 

in 1913, sat as one of the commissioners of the Central Cornmittee of Sarekat 

Islam. Furthemore, during the period 19 14-19 17 he wa the sole adviser to the 

movement. Later, after a major reshuffling of SI's central committee following the 

latter organization's 1919 congres, Ahmad Dahian held the same position as 

adviser together with Djojosoediro (an cditor of Neratja in Batavia)? Like Ahmad - 

Dahlan, another prominent leader of the M~ammadïyah, Haji Fachrodin, was also 

active in Sarekat Islam since the early days of its establishment. The latter was in 

charge of helping those faced with lawsuits, and campaigned for the elimination of 

and munafiq (hypocrite). In the eyes of the radicalists, both terms denoted 
dangerous enemies, the latter being regarded as worse and more dangerous than 
the fust. Islam Bergerak (10 and 20 March 1922), (10 April 1922), and (20 
November 1922). Based on these accusations Haji Ahmad Dahlan, Haji Fachrodin, 
and Haji SoedjaC (of the Muhammadïyah's central leadership in Yogyakarta), 
Harsosoemekso and Moechtar Boechori (of the MulpmadIyah's branch in 
Soerakarta) resigned from the membership of Blam Bergerak and Medan 
Moeslimin. See Islam Bergerak (10 November, 1922); Anies, H. Fachrod., pp. 
18- 19; Shiraishi, An Age in Motion, pp. 259-260. 

36Ahmad Dahlan even asked his followers to join every possible association 
that couid provide hem with experience and help them to fuid solutions to the 
problems of their people. Anies, H. Fachrodio, p. 17. Besides Ahmad Dahlan, 
there were other leaders of the fust generation who were active in Sarekat Islam 
and who later led the M~ammadïyah, such as Haji Fachrodin, a member of the 
central leadership of the Muhammadiyah from 19 15-1929; Haji Mas Mansoer who 
was active in SI since 1915 and leader of the Muhammadiyah from 1937-1943; 
and Ki Bagus Hadikusumo who was one of the leaders of SI Yogyakarta in 19 13 
and who led the Muhammadiyah from 1944-1952. See Orang Indonesia Iang 
Terkemoeka di Djawa (Gunseikanbu, 2604/1944), pp. 435, 438; "Ki Bagus 
Hadikusumo (1 890- 1954)," Suluh Pendidikan Muhammadijah 1, 3 (Sep tember 
El%), p. 5; Junus Anies, Kenalilah Pemimpin Anda (Yogyakarta: P.P. 
Muhammadiyah, Majlis Pustaka, n.d.), pp. 5-28; idem, H. Fachodui. pp. 17-25. 

37Shiraishi, An Age in Motion, pp. 51,75, and 114-1 15. 



oppression? Together with some other leaders of the Muhammadiyah, he  

expressed his ideas on the social and religious problems of the time in the joumals 

Islam Bergerak and Medan Moeslimio.39 Islam Bergerak O ften featured articles 

speaking of the absolute necessity of education for Muslims, a major concern of 

the Muhammadïyah. It was only in an educational institution that the tnie meaning 

of Islam, a matter that had been neglected thus far by most Islarnic leaders, could 

be rendered, it declared. Education was therefore the most important means of 

making people realize that Islam was a dynamic religion.40 However, except for 

some religious gatherings or tablrgb, Sarekat Islam did not promote the cause of 

education. 41 

3*He, for example, cnticized the improper way of planting sugar cane, which 
caused great suffering to the peasants. This critique was published in a socio- 
political journal, Srie Diponegoro, in 1919. As a result of this, he was accused of 
inciting people to revolt against the govemment and was punished with three 
months in jail or a £ 300 fine. He chose to pay the fme. Anies, & Fachrodin, pp. 
17-18. 

3gMedan Moeslimin (founded in 19 15 in Solo), and Islam Bergerak were 
affiiiated with Sarekat Islam Islam Berger* was a medium through which Islam 
was widely discussed, while Medm Moeslimin served to voice the political 
concems of Muslims throughout the Dutch East Indies. Iùid., p. 18. 

40Some matters illustrated in the journal have a certain resemblance to ideas 
propagated by the Muhammadïyah. The journal also emphasized the importance of 
using reason instead of taqlid in understanding Islamic teachings. These 
similarities were due to the presence of editorial members who, before 1922, were 
mostly MuhZmmadiyah rnembers. They virtually dominated the editorid board. 
Islam Bergerak (1 O May, 19 18); Anies, H. Fachrocfin, p. 19. 

41As an organization, Sarekat Islam was divided into central and local 
leadership units. At the first SI congress in 1913, the central committee of the SI 
was seated in Surakarta Under its command came three committees representing 
the departments of East, Central, and West Java. AU SI branches were fo rmdy 
under the command of one of these three committees. However, at the second 
congress in 1914, the three committees for the departments of East, Central, and 
West Java were abolished and a l l  the local SIS came under the direct command of 
the Centraal Sarekat Islam or Centre of Sarekat Islam (CSI). Shiraishi, An Age in 
Motion, pp. 50, and 73; P S I 1  Dari Tahun ke Tahun, p. 2. As the central board of 
leadership, the CS1 did not concern itself with the membership but directed its 



The cooperation between Central Sarekat Islam (CSI) and the 

Mubammadiyah's central leadership reached its peak with the pact of 1920, in 

which the CS1 committed itself to politics while the Mdpmmadiyah chose to 

concentrate on the religious, educational, and social fields.42 For the 

Muhammadiyah, this division of duties confumed its cornmitment to the socio- 

economic welfare of the people, while preserving its cooperation with CS1 as a 

means of expressing its religious and political concems. The intention to remove 

the social and economic burdens of the people occupied a central place in both CS1 

and M~ammadiyah ideology; however, it was undeniable that, from the religious 

point of view, the Muhammadiyah had to confiont the ideas of certain groups 

within the CS1 who had a different ideological orientation and a different approach 

towards alleviating social and economic hardships.43 In the meantirne, an 

ideological feud between Islarnism and communism was growing within the CSI. 

In this feud, the M&ammadïyah soon emerged as a strong, Islamic force capable 

of dislodging the communists fiom the CSI's ranks. This was eventually achieved 

efforts towards solving national issues with the colonial government through 
parliamentary action, and encouraging the economic development of Indonesians. 
On the other hand, the local SIS, which became a place for the masses, established 
cooperatives for various economic functions, and organized activities to protect the 
people from the unjust treatment of local government oficials, who were often on 
the side of interest groups benefiting from colonial policies. Kartodirdjo, Sackat 
Islam Lokal, p. 10; William A. Oates, "The Afdeeling B: An Indonesian Case 
Study," Journal of Southeast Asian fistory 9, 1 (1968), p. 109. 

42The CSEMuhammadïyah pact was discussed in Bhtang Islam (10 June, 
1927). 

43The Red-SI, which advocated revolutionary means for liberating people nom 
colonialism, impenalism, and capitalism, strongly opposed the policy adopted by 
the Muhammadiyah. The former in fact accused the Muhammadiyah of being 
foreign agents and the right-hand of the enemies of Indonesian nationalist 
movements. Boeab Congres Moehammadijah Seperempat Abad Pjokjakarta: 
Hoofdbestuur Moehsmmadijah, l936), p. 40. 



at the latter organization's congress of 1 9 2 3 9  The Maammadiyah then began to 

expand its activities outside the residency of Yogyakarta.45 Soon afterward 

branches were established in Surabaya, Madiun, Garut, and elsewhere- 

Furthemore, in some places such as Kepanjen, Kediri, and Pekalongan, the 

Mulpmmadiya. was portrayed as "the bulwark of the SI," as it ofien organized 

rallies together with local SI 1nembers.~6 The Mu&immadIyah also contuiued to 

support the CS1 in its carnpaign against "Red" SI members, at a time when some 

other religious officiais, culamZ3, and kiyai either stayed away fiom the CS1 or 

joined other organizations. When the CS1 began to decline in the rniddle of 1924, it 

received financial and organizational support from the Muhammadïyah.47 

4% 1923, the CS1 congress was held in Madiun where two important decisions 
were taken: f ~ s t ,  the SI was to become Partai Sarekat Islam (PSI) of Hindia 
Timoer (East India), and second, " p w  discipline" was approved after having been 
debated since 1921. This party discipline was aimed at ebinating the comUIList 
element in the CSI. P.S.LL dan' Tahun ke Tahun, pp. 6-7; Amelz, H0.S. 
Tjokoaminoto Hidup d m  Perdjuangannja (Djakarta: Bdan Bintang, 1952), pp. 
129- 134. 

45The M u m a d i y a h  revised its statutes and expanded its activities bey ond 
the residency of Yogyakarta after having won a concession fmm the government 
to do so. The government's decision was announced in the Gouvernement 
Besluiten no. 40, 16 August 1920, allowing the Mulprnmadiyah to expand to all of 
Java, and no. 38, 2 September 1921 to the rest of Indonesia. See Statuten dan 
QaCidah Moebammadijah (Djokjakarta: Hoofdcomite Congres Moehammadijah, 
19351, pp. 10, 18-19. 

461slam Bergerak (10 December, 1921 j; Soewara Moehammadijah 3, 1 (1 
January, 1922), pp. 15-16. 

"During 1924, the CS1 had no organization, no news organ, no administration, 
and no office. Its leader, Tjokroaminoto, had to close his headquarters in 
Kedungjati by the end of 1923 due to his fmancid situation. He eventually settled 
down in Kauman, Yogyakarta, by the middle of 1924. As such, PSI became almost 
totally dependent on the Muhammadiyah for its survival. Thus, the CS1 had 
virtually rransformed itself into a political arm of the Muhammadiyah. Shiraishi, 
An Age in Motion, pp. 243-244. 



However, the decision of "non-cooperation" with the Dutch colonial 

govemment, which was issued at the Partai Sarekat Islam (PSI) congess of 

1924,4* affected the relationship of the MuhammadIyah with the SI. At fxst, the 

"non-cooperation" stance was limited to opposing any political council created by 

the Dutch as a representative institution, but it gradually began to oppose al1 

aspects of colonial culture.49 This attitude divided the organization. Those who 

were in favor of cooperation with the govemment were expelled from the PSI. 

Consequently, at the PSI congress of 1926 in Pekalongan, which again resorted to 

a second "party discipline" initiative, Muhamrnadïyah members were forced out of 

the organization. Haji Fachrodin, who was also active in the PSI, Ieft this 

organization for the M~ammadiyah.So Responding to the " p w  discipline" of the 

PSI, the Muhammadiyah stated that the real problem was not "cooperation" or 

"non-cooperation," but rather the sense of responsibility amongst the existing 

organizations. Each socio-political organization should focus on improving the 

48P.S.I.I. daci Tahzm ke Tahun, p. 8. 

49This stance was expressed in the H7jra.h attitude, a policy of self-help and 
non-cooperation towards the govemment. The policy was made known in the f o m  
of a public announcement, issued in 1930. Harsono Tjokroaminoto, P.S.I.I. 
Bergerak Terus (Jokjakarta: Partai Sjarekat Islam Indonesia, Departemen 
PeneranganFropaganda, 1950), pp. 28-32; Timur Jaylani, "The Sarekat Islam 
Movernent: Its Contribution to Indonesian Nationalism" (M.A. thesis, Institute of 
Islamic Studies, McGill University, 1959), p. 124. 

s q h e  issue of whether to adopt "cooperation" or "non-cooperation" became a 
subject of unending debate among the members of the PSI. After the 
M~ammadiyah withdrew nom this organization, a new conflict arose between the 
factions defending the political "non-cooperation", led by Abikusno, and the 
"cooperation" stance, led by Haji Agoes Salim. This dispute led to Haji Agoes 
Salim's decision to leave the Party. P. S.11 dan' Tahun ke Tahun, p. 1 1; Anies, Haji 
Fachrodio, p. 20; idem, Pemandangan Agama Islam dan Kaoem Moeslimin 
(Djokjakarta: P.B . Moehammadijah, Bahagian Taman Poestaka, 1928), p. 53. The 
split between the PSI and the Muhammadïyah was seen by some people as the 
result of the "infiltration" of the colonial government into the PSI. Amelz, H.O.S. 
Tjohoaminoto, p. 118. 



socio-economic conditions of Indonesians, it declared, instead of indulging in 

internal squabbles. Thus, even though the MaammadIyah appreciated the 

movements favoring political "non-cooperation," it considered an active social 

development program no less important, even though it was less political. In fact, 

for it, the deviation of misery and suffenng was on a higher plane than political 

activism. as it fulfilled some of the basic reLigious duties incumbent upon 

Muslims. 

m. klsimic Docûhe and Social Refonns 

The Muhammadiyah ideology was greatly innuenced by the discourse and 

actions of its leaders, as well as by the socio-economic and political contexts in 

which it operated. Its ideological orientation was principally derived h m  religious 

doctrines justiwing its social objectives. Subsequently, it created a set of 

alternatives dealing with the policies and practical operation of the movement. The 

role of Ahmad Dahlan was undeniably crucial in forming the Muhammadiyah's 

social ideology. 

Ahmad Dahlan explored many areas of religious thought in order to 

provide a theological basis for social reform and welfare. In 17 Kelompok Ayat- 

Ayat AI-Qur'a A j m  K.H.A. Dahlaa (Teaching of Ahmad Dahlan on 17 gmups 

of Qur'anic Verses),s2 we find his principal ideas on social reform. In this work the 

elements of social responsibility are descnbed alongside the basic aspects of 

slBoeah Congres Moehammadijah Seperempat Abad. p. 42. 

SzThese selected verses of the Qu'an were edited by one of his students, 
Hadjid. The editor argued that these verses were the rnost important parts of the 
Qur'àn, and ought to be taught and irnplemented. Hadjid, ed., 17 Kelompok Ayat- 
Ayar AI-Qur'an A j m  K.H.A. Dahlm, p. 2. 



Islamic teachings. The former are identified as the indicators of tmait, the 

manifestations of pli%, and the core of the a l - g m . 5 3  By equating social 

responsibility with religious duty, Ahmad Dahlan emphasized the human values 

underlying the basic beiiefs and ntuals in Islam. Some of his pupils later translated 

these ideas into action in the various branches of the Muhammadlyah, as well as 

disseminating them in official publications? 

Wbid., pp. 20-2 1,32. 

54Haj i Hadj id, Hadji Soedj ac, Hadj i Fachrodin, and Ki B agus Hadikusurno 
were among those who had direct contact with Ahmad Dahlan, and who published 
his ideas. Hadjid compiled these into two important volumes, Falsaf,, Ajaran 
K.H. Ahmad Dahlan and 17 Kelompok Ayat-Ayaf Al-Qur3an: Ajaran KHA 
Dablan. Moreover, SoedjaC expressed ideas akin to Ahmad Dahlan's in the official 
publications of the movement, and in his Muhammadiyah dan Penditinya, which 
was recently (1989) published by the central leadership of the Maarnmadiyah. 
Fachrodin, whosc prolific writings were compared to Mas Mansoer's before 
independence, wrote in various newspapers, mostly in editonals, when he and 
Dahlan were active in Sarekat Islam. Furthemore, his Tafsir Surat IcHas seemed 
to provide principles of social responsibilty. Hadikusumo was also a prolific 
author. His Poestaka Bsaa discussed the social ethics which should be held by 
leaders. Ail of his works were published during the penod 1924-1939. And, 
although Mas Mansoer did not have the same experience as these four leaders of 
the M@ammadiyah in their intekctual relationship with Ahmad Dahlan, he often 
àiscussed ideas with him. Both Dahlan and Mansoer provided a stable foundation 
for the organizational orientation of the M@îamma&yah during the periods 19 12- 
1923 and 1937-1943 respectively, and directed the movement's efforts towards the 
socio-religious field. 'ïkere was a sharpening of objectives, in which the leaders 
took on the role of "refonnersff who wanted the movement to be govemed by des, 
policies, and tactics. In this sense, the ideas of Ahmad Dahlan and some other 
leaders of the Muhammadiyah reflected the needs of the movement, and were 
acceptable to the organization, and their thinking ultimately became synonymous 
with the Muhammadiyah's thinking, at l e s t  during their periods of leadership. 
Herbert Blumer, "Social Movements," in Alfred McClung Lee, ed., P ~ c i p l e s  of 
Sociology (New York: Bames & Noble, Inc., 1955), p. 203. For examples of the 
ideas published by those leaders, see Soeara Moehammadijah 12, 22-23 (22-3 1 
December 1930), pp. 587-590; Adil 1,26 (31 October 1932), 1, 27 (1 November 
19321, 1, 32 (7 .November 1932), 1,33 (8 November 1932), 1,42 (18 November 
1932), and 1, 43 (19 November 1932); 0 r . g  Indonesia Jang Terkemoeka, pp. 
434, 438; Anies, Kenalilah Pemimpin Anda, pp. 6-8, 14-28; idem, H. Fachrodin, 
pp. 14-43. "Ki Bagus Hadikus~rno,~~ pp. 4-5. 



m.2.1. fman and Social Responsibility 

- Ahmad Dahlan defined &nAh as devoting one's soul, emotions and 

properties to the way of God. This was what Dahlan memt by being "put to the 

test."55 Interpethg verse 9:44 of the Q u i a ,  he declared that ~~ should create 

emotions, ideas, wishes, good behavior, and any other virtue which might 

encourage a believer to act rightly. Indeed, such was the faith that was planted in 

the hearts of the Prophet a d  his Cornpanions that they collectively sought to 

establish a new social order. Ahmad Dahlan began calling upon people to take this 

true faith as an example, because he was convinced that the faith of his day needed 

much irnprovement. Cornparison between the two indicated to him that the faith of 

the Prophet's era was perfect (kihd), whereas that of his own period was G e d e c t  

(n~qi~).56 The social aspect of faith was, therefore, closely related to the meaning 

of Cmd al-$Z!& b k ,  khayr, a relationship which was clearly expressed in the 

formulas al-amr bi al-macMf wa al-nahy al-munkar, and fastabiqù al-khayraf. 

Spending one's wealth in the way of Allah: The correlation between faith 

and good action culminates in the endeavor of spending one's property in the way 

of God.57 For the Muhammadiyah leaders, this consisted of directing resources 

towards improving the social welfare of the people, many of whom were poor and 

lacking in the basic necessities of iife. The socio-econornic deterioration of the 

Indonesian populace in general and Indonesian Muslims in particular was 

especially conspicuous in the early twentieth century.58 Mas Mansoer said that 

%Ahmad Dahlan, "han," in 17 Kelompok Ayat, p. 36. 

s6Ibid., pp. 37-39. 

57Mas Mansoer, 12 Tafsir Lazgkah, p. 13. 

58The conditions were described by Mas Mansoer as having been foretold of 
the Muslim people in a prophetic tradition. He quoted the Prophet: "There w u  be 



within the M u s h  community, this deterioratian was caused by weak &, 

ignorance, selfish leadership, and poor facilities, all of which prevented Muslirrs 

from improving their religious practices and kn0wledge.~9 These conditions not 

only encouraged outsiders to show contempt for Islam60 but also compelled 

Muslims to accept their miserable living conditions; an act which is actually 

forbidden by their religion.6i Thus, to esczpe from this undesirable situation, 

according to Mas Mansoer, Muslims had to return to the true spirit of Qur'anic 

injunctions, implement them in their daily lives, utilize material wealth for  the 

public welfare, and encourage cooperation between CulamZ3 and intellectuals for 

the benefit of religion, community and nation.62 

people from al1 of directions circling you like people gathering before their food. 
The Cornpanions asked: Oh Rophet, will we be in the minority at the time ? He 
said: at the time you will be many but weak like foam, ..... ." Originally, this hadith 
was printed in Almanak Muhammadijah (1361/1942-1943). Mas Mansoer, 
"Bagahana Kaum Muslimin Dapat Bangun Kembali," Paodji Masjarakat 1 , 5  (15 
August, 1959), pp. 7,21. 

s9Ma.s Mansoer, " Sebab-sebab kemunduran ummat Islam, " in his Kumpulan 
K m g a n  Tersebar (Yogyakarta: Persatuan, 1992), pp. 145- 146. 

60The fortnightly magazine of the Muhammadiyah branch at Betawi issued a 
communique to protest Sitti Soemandari's articles published in the Dutch monthly 
Bangoen, nos. 8 and 9 (15 October and 1 November 1937), which undermined the 
Prophet M~ammad.  The articles were issued to support the ~uwehijksordo~antk 
(mamiage ordinance) decreed by the colonial govemment. Pantjaran Amal 2,22 
(25 November 1937), pp. 491-492. In the sarne year, a "Motie dari Badan 
Pertahanan Islam (motion fiom the committee of Islamic defense) was launched 
in Medan, Sumatra, to protest against Rombach's book, Landen en Volken der 
Vreemde Werelddeeleo in Woord en Beeld, which descnbed the Prophet as an 
unjust king of the Middle Ages. Pantjaran Amal 2,20 (25 October 1937), pp. 4-48 - 
449. Early in 1918, the Muhammadiyah was involved in establishing "Tentara 
Kandjeng Nabi Muhammad" (Army of the Prophet Muhammad) in reaction to an 
article in Djawi Hisworo, a Javanese daily published in Solo, which insulted the 
Prophet by calling him a "dnxnkard" and an "opium smoker". Neraija (13 
February, 1918). 

61Mas Mansoer, "Sebab-sebab kemiskinan racjat Islam Indonesia," Adil 8, 32 
(1 1 May, 1940), p.4. 

62Mas Mansoer, "B agaimana Kaum Muslimin," pp. 7 ,2 1. 



CIbâdah is intertwined with the ma@&& of the Commiinity: In addition, 

Mas Mansoer was convinced that the Muhammadiyah should base its efforts at 

social reform on the principle that every Muslim should love his fellow human 

beings as much as he loves himself.63 The rationality of religiosity, which was a 

major characteristic of the movement, entailed that the fulfilment of the 

requirements of cibadah should not only depend on their implementation, but also 

on their purpose being fully understood by the believer. One of the rnovement's 

leaders, Boestami Ibrahim, believed that Cibgdah in Islam has to fulfül a certain 

purpose and must benefit the people, and that no Cib3dah which fails to do so can 

ever be complete. This was an essential point which had been neglected by many 

Muslimç.64 Zakab, for example, which has a strong social reason behind its 

implementation, should also be understood as having two important purposes: first, 

encouragement of a spirit of generosity towards other people, through charity 

(sadaqah) and expense or outlay (infaq); and, second, the welfare of people in 

general.65 

Chan'ty: Hence, religious obligations towards others should not only be 

considered as sacred injunctions, but should aiso achieve the social purpose for 

which they were expLicitIy designed, namely, alleviating the misery of the poor 

and improving the social welfare of people. The Mt&ammadiyah social program 

tried to coordinate the collection and distribution of charity funds in order to 

accomplish their social purpose. This idea was a response to a general tendency 

63Mas Mansoer, 12 Tafsir Langkah, pp. 10- 1 1. 

64M. B oes tami Ibrahim, tUtUHidajah: Meren tjanakan Ke bangoenan Doenia 
Islam dan Pergerakan Moehammadijah (Medan: Pimpinan Tjabang 
Moehammadijah, Bagian Taman Poestaka, 1939), pp. 16-17. 

65Mas Mansoer, "Tjara Mendjalankan Roekoen Islam," Soeara M.I.A.I. 2, 2 
(19 Moeharram 1363/15 January 2604/1944), p. 6. 



amongst Indonesian Muslims in the early decades of this century to pay little 

attention to the underlying purpose of ch-; it was even the custom at one time 

to hand out collected amounts of zakah, gadaqah, and iofaq to a single person.66 

Thus, to fidfill their social objectives, the rnovement's leaders proposed a nurnber 

of solutions, such as transfemng z&ah property to other areas and capitalizing it 

for productive endeavord7 They believed that the invesûnent of zakah funds in 

joint economic ventures could yield even more money, which could then be given 

to those who deserved them. This would be more beneficial than the purely 

consumptive approach, which had been practiced till then, the movement 

declared. 

The Mt&ammadIyah and its various social and religious endeavors might 

respectively act as %md 69 and fi-sabllillah of those who deserve to receive zakàb 

(must&.iqqIn). As an Camil, the movement was allowed to utilize the proceeds of 

d a h  to undertake business ventures, with the permission of the rnu~i@qqïn.7* 

Practically speaking, the must&iqqïn may autornatically be defmed as share- 

66M. Boestami Ibrahim, Modemisasi dalam Islam (Medan: Madju, 1952), pp. 
55-57; Those who deserve to receive zakzh are divided into eight categories 
(agnâf) : faq* (poverty-stricken), mish-n (poor), c-1 (w orker, agent) mu Wlaf 
(new convert), n'qab (slave), g h a m  (debtor), fi sabïLiIIah (for the cause of God), 
and ibn al-sabil (wayfarer). See Kitab Zakat (Djokjakarta: Pengurus Besar 
Muharnmadijah, 1942), p. 9. 

67For a detailed explmation of the transfer of zakàh, see Himpunan hitusan 
Tajih (Yogyakarta: Pimpinan Pusat Muhammadiyah, 1967), pp. 362-363. 

6gUsually the movement delegated the function of the tamil to an appointed 
cornmittee in charge of collecting and distributing &ah. 

7% the process of transferrhg the sums of zaka to a productive business, an 
C a m i I  may act as a second party representing the mustaqqk, i.e. those who agree 
on their shares of z&âh being utilized for a productive business. The most 
important matter in this transaction is nonetheless their consent to the transfer. 
Eiimpunan Putusan T m ,  p. 363; 
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holders of the companies which are fmanced fkom zakab. In the 1920s and 1930s 

this idea was translated into the establishment of cooperatives, founded by local 

branches of the movement. As for the economic advancement of the people, the 

congress of 1932 requested that the central board of leadership encourage the 

foundation of cooperatives in the local branches, based on the success of the one in 

Yogyakarta. The proposal itself was not discussed further, and the central 

leadership board handed over responsibility for the establishment of cooperatives 

to the branches thern~elves.~~ In many other places, the general tendency was to 

use zakab, sadaqah, and inEq funds to cover the operational costs of social 

programs. This tendency encouraged the establishment of social-welfare 

institutions which in turn helped to fulfill the social purpose of cibZdah.72 

7 l P e ~ g a t a n  Congres Moehammadijah ke XX, pp. 46-47. In Pekajangan, for 
example, the Koperasi Fersatuan Dagang (Trading Alliance Cooperative), founded 
in 1937, reflected the economic efforts of the Muhammadïyah in that region. The 
Koperasi divided its activities dong two major lines, one, looking after the shop 
for dyes and raw materials, and the other engaging in business activities in both 
agriculture and textile production, such as batik-making, clothes-making, and 
renting lands for plantation. Its profit-making capacity is illustrated in its shop 
section, which eamed four huncired guiIders per month. In 1937 the profits were 
divided as follows: 10 % for reserve funds, 10 % for the directors, 10 % to the 
Muhammadiyah treasury, 5 % for the mnning of shop, and 65 % for 
aandeelhouders (shareholders), who consisted of the members of the 
M~ammadiyah. Two years later the division changed, to 25 % for Reserve funds, 
10 % went to Directors, 10 % to the Muhammadiyah treasury, 5 % for the running 
shop, 25 % for shareholders, and 25 % for customers, most of whom were 
shareholders. Solichin Salam, Muhammadijah di Pekadjangan (Djakarta: Iqbal, 
1968), pp. 17-18. Compare this to the breakdown reported by S.K. Price, who 
declared that shareholders got 50 % without mentioning the share of the 
customers. Susanna Kitty Price, "Pekajangan: Religion, Textile production and 
Social Organization in a Javanese Village" (h4.A- thesis, Australian National 
University, 1977), p. 54. 

72"Statuten Moehammadijah" in Statuten dao Qacidah Moehammadijah 
(Djokjakarta: Hoofdcomité Congres Moehammadijah, 1935), pp. 21-22; "Notulen 
Hoofdbestuur Vergadering Moehammadijah" no. 2 1 (14 My,  1923); Muhammad 
Soedjac, Muhammadiyah dan Pendirinya (Yogyakarta: Pimpinan Pusat 
Muhammadiyah, Majlis Pustaka, 1989), p. 3 1. 



Constniction of the Socid WeUm hstitutions: The spirit of fmding new 

means of helping the community was not only limiteci to the collection and 

quitable distribution of financial resources; the Muhammadiyah also established 

various institutions to resolve new social problems. The building of orphanages 

reflected a shift towards more organized and integrated solutions. In this system, 

the poor and the orphans not only received food and cIothing but dso education. In 

caring for orphans, the Muhammadiyah divided them into two age groups, 1 to 6 

and 6 to 19 years of age. The movement however continued to take care of orphans 

who, upon reaching the normal age limit were unable to Iive independently 

because of physical disability or other reasons.73 They usualiy stayed in the. 

orphmage or poorhouse and devoted themselves to working for other social 

institutions run by the movement. 

Not surprisingly, education was crucial to the success of this endeavor. 

Everyone was dowed to pursue hisher education elsewhere if the local branch of 

the movement did not provide the type of education helshe needed. The movement 

also sent the students to a suitable Muhammadiyah school or supported their 

training in other educational institutions. Cooperation with other institutions 

facilitated the realization of this effort. A special fund was also set up to finance 

those chosen by the movement to pursue advanced study in the Islamic sciences in 

other Muslim countnes such as Saudi Arabia, Egypt, and India." It was reported 

73 Verslag Moehammadjah di Hiodia Tinoer (Djokjakarta: Pengoeroes Besar 
Moehammadijah, 1923), p. 68; Konperensi P.K. U. Muhêmmadijah Selumh 
hdonesia (Djakarta: Pimpinan Pusat Muhammadijah, Madjlis P.K.U., 196 l), p. 
1 Sa. 

74The frst fund was the Dahlan Fonds, established shortly after the death of 
Ahmad DaMan in 1923. Later, this effort was continued under different names, 
such as "Studiefonds." Verslag Moehammadijah, pp. 43, 46; Mu 3tamar 
Mu6ammadijah ke-I (Djokjakarta: Penpms Besar Muhammadijah, l95O), p. 4; 
The "Studiefonds" consisted of a cornmittee and members who carnpaigned for 



that in 1923 there were some Indonesian students at the Deoband school, among 

the Npnadiyah of Lahore and at Calcutta,75 al l  of whom were sent under the 

auspices of the movement? 

Social w e k e  - a collective Responsibifity: The shift from individual to 

institutional or collective effort in undertaking projects of social welfare required 

greater financial support. Many of the members of the Muhammadiyah could not 

believe it when Muhammad SoedjaC proposed the building of a hospital, a 

poorhouse (ambuis), and an orphanage (weesbuis) in 1920.77 They thought that 

social welfare was the colonial govemrnent's responsibility, not the 

Muhammadiyah's. Indeed, such were the costs that only the govemment was 

thought capable of meeting t h e ~ n . ~ ~  SoedjaC however argued that the projects were 

urgently needed, and that while the expenses could never be borne individually, 

fmancial donations. In 193% 1938, the Muhammadiyah planned to establish a 
"Studiefonds" in every regional branch. Boeah Congres Moehammadijah 
Seperempat Abad (Djokjakarta: Hoofdcomite Congres Moehammadijah, 1936), p. 
24. 

7sThere is no specific information about the educational institutions in Lahore 
and Calcutta. Paotjaran Amal 2, 18 (25 September, 1937), pp. 386-387. One of the 
students was concurrently a reporter on the journal of Pantjaran Amal, and 
reported on the issues developing in the Subcontinent. Among his writings were a 
series of articles on Islamic education in India published in the journal. See also 
Paotjaran Amal 2, 20 (25 October, 1937), pp. 438-439; 2, 21 (10 November, 
1937), pp. 461-462; and 2,23 (10 December, 1937), pp. 522-524. 

76Those who were at the Deoband school were in the end transferred to the 
Ahmadiyah school at Lahore. "Notulen Hoofdbestuur Vergadering 
Moehammadijah," no. 30 (15-16 December, 1923), and no. 32 (29-30 December, 
1923). 

77These were the plans proposed by Muhammad SoedjaC when he was 
oficially appointed to head the department of Penoloog Kesengsaraan Oemoem, 
P.K.0. (Assistance for the Relief of Public Sufferings) in a special meeting of the 
Mdpmmadïyah. Soedj ac, Muhammadiyah, pp. 3 1-34. 



coI3ectively they were indeed aBordable.79 In 1921, a poorhouse was built in 

Yogyakarta, one week after the official opening of a teacher training school 

(kweeks~hool ) .~~  These efforts were soon imitated by branches of the 

Muhammadïyah at Betawi (Jakarta), Lumajang (East Java), and Punvokerto 

(Central Java). g1 In February 1923, the first c h i c  and polyclinic were officially 

opened to the Given Islam's great concem with human welfare, such 

social endeavors not only satisfied religious demands but also met the needs of 

other Indonesians. This appreciation of the human spirit was one of the tme 

charactenstics of Islam, asserted the M~ammadïyah leadership.83 

A ï%eoIogical hsue: The Muharnmadïyah was faced with a problern which 

went beyond the impIementation of its religious concepts; it had also to deal with 

the theological issue of whether the organization was right to imitate the Dutch in 

building social-welfare institutions. The general perception in the early part of this 

century was that imitating the behavior and manners of non-Muslims was 

forbidden. This perception was based on a hadith stating: "whoever imitates people 

(in something), he is a part of them," which was used to justify non-cooperation 

8oIt was reported that this poorhouse had 16 rooms and had cost £ 15, 000 to 
build. Soewara Moehammadijah 3, 2 (1 February, 1922), p. 12. For detailed 
information on the establishment of the Kweeksctiool, see Soewara 
Moehammadijah 3, 1 (1 January, 1922), pp. 10, 13-14. After the establishment of 
the poorhouse, the task of alleviahg some of the burdens of the poor, such as 
providing them with d d y  meds, was trmsferred to this social institution. Those 
who already had a house were allowed to take their meal twice a day from the 
poorhouse. Versiag Moehammadijah di &dia-Timoer, p. 69. 

82 Venlag Moehammadijah, p. 66. 

83Mas Mansoer, "Oekoeran Kebenaran Sesoeatoe Agama," Adil 8,40 (6 July, 
1940), p. 6.  



with the Dutch colonial government. Those who advocated this stance extended 

their non-cooperative attitude to the cultural aspects of Dutch life as well. Their 

reason was that since the Dutch were unbelievers (kiltkîin), whoever emulated 

them was of the same status. This led =.ai Haji Muhammad Saleh, an C â i i m  of 

Semarang, to issue a fatwZ forbidding every Muslim from wearing the same 

clothes as the ~ u t c h . 8 ~  Nevertheless, the reformists believed that, if the hadith 

quoted above was valid, then the word "resemble" in the text should be interpreted 

to mean resemblance in matters of the principles of faith (ictiqad). Some of them 

even said that the hadith was weak and could not therefore be used to decide a 

legal matter. 85 

Such theological arguments did not inhibit the Muhammadiyah from 

building schools, orphanages, and hospitals dong Western lines. It took the 

position that the consmiction of these institutions was not stimulated by the spirit 

of imitation but by Islam.86 However, the cultural cost was potentially a high one, 

since this process involved changes to the old patterns that had been practiced for a 

long time. Muslims have, after all, cared for the poor, the sick and orphans on an 

individual bais  ever since the lifetime of the Prophet. Nevertheless, hopes of 

84The fatwzapplied the legal status of ha- (forbidden) io those who "wear 
coats, pants, hat, tie, and hair styles (which resemble the Dutch)." Quoted from 
Amir Hamzah Wirjosukarto, Pembaharuan Pendidikaa dan Pengadjaran Islam 
(Yogyakarta: Pembahanian Pendidikaflengadjaran islam, 1962), p. 65. This issue 
was also discussed in the second Muktamar of Nahdat al-CUlamZ' in Surabaya in 
1927. For details on the legal decision, see chapter two, pp. 11 1-1 12, note 134. The 
cultural non-cooperative attitude also reflects the way people regarded the Dutch at 
the time. This was due to the fact that the resistance movement did not have 
enough rnilitary might. Therefore, the non-cooperative attitude was directed at 
both political and cultural issues. In this cultural opposition some Muslims used 
religious reasons as the bais  of their argument. 

*%id., p. 66; Mas Mansoer considered this hadith weak. Mas Mansoer, 12 
Tafsir Langkah, p. 20. 

86Peruigatan Congres Moehammadijah ke-21, p. 57. 



achieving even better results justified breaking away from traditional precedents, 

the M~ammadiyah argued. Besides, the introduction of new social institutions did 

not always mean the eradication of old ones; in fact individual care of the poor and 

the orphaned was still undertaken by many members of the M~ammadïyah. 

Rather, the Muhammadiyah's effort was for a major organizationd purpose. The 

mandate of the Muhammadiyah was to solve social problems by carrying out 

religious injunctions in a collective manner. This "rationalization of action,"87 was 

for the achievement of a purposehl cooperative endeavor.88 The emphasis on 

organization and action accorded well with the saying: "a good action which is not 

organized may be defeated by an organized criminal one."89 

m.2.2. SaliTh and Social ResponsibiLity 

The spending of one's wealth in an attempt to realize the tenets of Unan 

was also discussed in relation to another principal ritual in Islam, @ïb. In making 

the connection, Ahmad Dahlan based himself on the Qur'iin, 107:l-7,90 wherein 

87See chapter one, p. 37, note 66. 

88E. Wight Bakke, "Concept of the Social Organization," in Mason Haire, ed., 
Modem Organization Theory (New York: John Wiley & Sons, Inc., 1959), p. 18. 

8gMas Mansoer, "Adab Bermusyawarah," Kumpuian Karangan, p. 116. 

goAhmad Dahlan's contemporaries noted that Muhammad CAbduh's 
interpretation of siirat al-mSCiin inspired Ahmad Dahlan to discuss the relation 
between gala3t and charity. Among them were those who had had direct contact 
with Dahlan through his Iessons in pengajian or discussion. See M. Junus Anies, 
KenaWah Pemimpin Aada (Yogyakarta: Pimpinan Muhammadiyah, Majlis 
Pustaka, ad.), p. 8 ; idem, Riwajat Hidup H. Fachrodin (Jogjakarta: Persatuan, 
1969), p. 23; Hadjid, Falsafàh A j m  K.H. Ahmad Da61an (Yogyakarta: Siaran, 
n.d.), p. 5. The influence was also reported by some biographers of Ahmad 
Dahlan, such as Djarnawi Hadikusuma, Dai  Jamduddùl al-Afghani s a p a i  R H .  
Ahmad Dahlm (Yogyakarta: Persatuan, n.d.), p. 75; Solichin Salam, Riwajat 
Hidup ICH.A. Dahlan: Amal dan Perdjoangamja (Djakarta: Depot Pengdjaran 



the characteristics of those who are fake to their religion are identifïed as being 

uncharitable towards the poor and as encouraging others to be likewise.91 

Conversely, those who are faithful to their religion take care of and do their best 

for others.92 This interpretation was convincing the Muhammadiyah's members to 

donate funds in support of its expanding social programs. This, in addition to 

loyaky to the organization and its goals, was a major incentive to those who gave 

To reinforce the message, Ahmad Dahlan warned that those who were - 

miserly with their money and neglected the needs of the weak would receive no 

benefit fkom their prayer, for they were false to their religion. Those who had faith 

in their religion should realize that their prayers were an indication of their 

obedience to the Most Powerhil Being, who obliges the strong to take care of and 

do justice to the weak. Those who were not reminded by prayer of this obligation 

were not only dishonest in a l l  they did, but were arrogant; hence they would lose 

God's favor.93 Such people destroy human life in the world, and will be punished 

Muhammadijah, 1968), p. 8; Hamka, Pengamh Muhammad A bduh di Indonesia 
(Djakarta: Tintamas, 196 l), pp. 17-24. 

9 M m a d  Dahlan, "Orang Yang Mendustakan Agama," in 17 Kelompok Ayat, 
pp. 20-21. In other words, those who betray their religion are described as those 
who do not appreciate the rights of other people. CAbduh held a simila. view to the 
effect that anyone who destroys the rights of orphans and the poor is not faithfül to 
his religion. Muhammad CAbduh, Tafsrr al-Qur'Iin al-KaHm: Juza CAmma (al- 
Matbacah al-AmInyah, 1322 H), p. 162. 

92Ahmad Dahlan, "Orang Yang Mendustakan Agama," p. 21. According to 
CAbduh, this verse should also be understood as a form of kinzya (indirect 
expression), suggesting that people should call upon their fellows to help the poor 
if they themselves have no money to spend. This can be done through collecting 
donations fkom other people. CAbduh, Tafsir al-Qurli&, p. 163. 

93Ibid., pp. 162- 163; Dahlan, "Orang Yang Mendustakan Agama, " pp. 20-2 1. 



in hell for their deeds.g4 Consequenfly, Ahmad Dahlan's understanding of the 

siirah led him, in a routine pengajim, to encourage his santnk to apply this verse in 

reality.95 The dationship between the commands to perfonn galah and to take care 

of the poor and orphans suggested that the latter was of equal legal force to the 

former, and therefore could not be treated any differently. The implementation of 

real salah should be manifested in the spending of one's wealth for humane 

purposes. and vice versa It was further explained that there were two components 

to the above injunction for Muslims: fmt, to spend their own money, and7 second, 

to persuade other people to do so, in order to help theù fellow human beings who 

needed it. Although spending wealth on helping others was an obligation for those- 

who had money and the act of convincing others to give was an obligation for 

those who did not, yet in practice the two were seen as going hand in hand. 

Coordinathg the collection of donations for certain projects and events and 

then spending the money thus raised were tasks familiar to the M~ammadTyah. 

The cultivation of this ethos became a major feature of the movement and has had 

a significant impact on its members. There was a correlation between the 

movement's social mission and its world view, which encouraged people to be 

successfd in worldly affairs dong with attempting to fulWi their religious duties. 

The spirit of this teaching formed the minds of the first generation of the 

movement, who endowed it with their monetary resources as well as their ideas 

and actions, thus providing the basis for the M~ammadïyah's social welfare 

94The Muhamrnadiyah's interpretation was that wealth should not be 
monopolized by certain people. Those who had property had a responsibility to use 
it to deviate the misery of the people. hullshment awaited those who neglected to 
fulfii this duty. Peringatan Congres Moehammadijah ke-21 (Djokjakarta: 
Hwfdbestuur Moehammadijah f i d i a  Timoer, 1932), p. 55. 

95Tbis issue wiU be discussed in chaper four, below. 



activities.96 These activities demanded so much money that the movement had tu 

fmd various means of covering such costs.97 The most notable effort during this 

period was the Post-paid Endeavor of the Muhammadiyah (Franco %mal 

~ o ~ , h a m m a d i j a h ) , ~ *  which was a concession given by the Dutch colonial 

goveniment for the sale of postage stamps between 22 September and 31 October 

1941 throughout I n d o n e ~ i a - ~ ~  In view of the success of this endeavor, the 

movernent encouraged other Islamic organizations that they do the same in order 

to fmance their own social programs. The Muhammadiyah even asked the Jawiyat 

al-Wasllyah and the Nahdat al-cUIamâ3 to establish the Islamic Social Bureau 

(Sociaal Bureau Islam). This bureau's purpose was to denve solutions for the 

excessive social problems facing the Muslim community.100 And, although the 

96Ahmad Dahlan himself auctioned his propew to support the running of the 
Muhammadiyah school. Soedj ac, Muhammadiyah, p. 56; Peringatan Congres, p. 
43; Salam, Riwajat Hidup, pp. 65-66. 

97Besides routine donations from its members, the movement obtained funds 
nom the donation boxes placed in restaurants and at some public meetings, from 
brokers of commercial transactions, and from certain public occasions, such as 
sport events. In 1922, for example, the M@ammadiyah's Boy Scout movement, 
mzb ai-Watan (the Troop of the Homeland) held a football cornpetition for two 
weeks, the profits of which went to the social endeavors of the movernent. For 
details of the distribution of the profits, see "Notulen Hoofdbestuur Vergadering 
Moehammadijah" no. 21 (24 August, 1922), and no. 14 (15f16 April, 1923); 
Soewara Moehammadijah 4, 3 (1 March, 1922), p. 15. 

98"Post-paid endeavor" was a special project where an organization printed and 
sold stmps in post oBces; the resulting profit was then given to that organization. 

99The starnp itself was valid from 22 Septernber 1941 to 31 July 1942. There 
were 5 kinds of stamps each valued 2, 3 112, 7112, 10, and 15 cents which were 
respectively sold for 3, 5, 10, 12112, and 20 cents. Soeara Moehammadjah 23, 7 
(15 August, 1941), pp. 141, 150. 

1WAdil 8 , 12 (23 December, 1939), p. 3. In an article entitled "Postzegel-actie 
dan Kaoem Moeslimien" it was made public that the Christian communities were 
allowed several times to coilect their social fun& from such endeavors. Perhaps 
this was among the reasons which encouraged the movement to propose such a 
measure. Adil 8, 10 (9 December, 1939), pp. 1-2. 



funding and donations derïved in part from the general population and the colonial 

govemrnent,lol the rnajority of the contribution carne from the endowments and 

charitable donations provided by the members of the movement. 

III.Z.3. CAmd al-Sd.@ and Social Responsibility 

Social responsibility also has its theological roots in the concept of camal 

al-@@. The Muhammadiyah ieaders beiieved that %mai a l - s m  is a duty 

incumbent on every Muslim. 1" Consequently, Ahmad Dahlan said, anyone who 

claims to be a Muslim but does not practice Camd al-@ij~ is not a true believer.103 

CAmd aI-sZZ@ consists in the ethicd principles acknowledged by people in general 

as being in their own interest, and something done for the good of society as a 

whole. 1t is manifested in the f o m  of religious rituals, social responsibility, justice, 

honcsty and sinccrity. Clcarly, ~hcrcforc, Crimal al-$ïli!i coiisisls or bot11 piiysicaI 

101 In 1923, Muhammad Soedjac was in charge of coordinating the fund-raising 
drive among the Chinese community in Yogyakarta. The Muhammadiyah's 
relations with this particular community were good and they were always invited 
to corne to the annual meeting of the movernent. With regard to the subsidies 
obtained from the government, the movement delegated this job to its branch at 
Betawi (Jakarta) for processing it. "Notulen Hoofdbestuur Vergadering a 

Moehammadijah" no. 19 (7 June, 1923), and no. 69, 71 (23 September, 1923); 
Soewara Moehammadi~ah 3, 3 (1 March, 1922), p. 15. The Muhammadiyah felt 
that it was the duty of the government to subsidize their social welfare project, 
which was actually the right of al1 Indonesians. The subsidy received by the 
Muslims, however, was far less than that of the other religious communities, 
namely, the Protestant and Catholic communities. Peringatm Congres, p. 45; 
Hamka, "Agama Islam dan Pemerintah Belanda," Adil 1, 19 (22 October, 1932), p. 
2; Junus Anies, "K.H. Hisyam," in Kenalilah Pemimpin Anda, p. 12. 

ImPropaganda Moehammadijah Bagean Penjiaran Igama (Soerabaja: Pimpinan 
Moehammadijah Tjabang Soerabaja, n-d.), p. 1. 

1~~Ahmad Dahlan, "Amal Sholeh," 17 KeIompok Ayat, p. 50. 



( b a d a n w )  and spiritual (rü&hïïyah) actions.lo4 It stresses good endeavors which 

c m  promote sound relations among human beings. Consequently, it creates social 

fraternity and peaceful re la t i~nships .~~~ This interpretation underlines the fact that 

%mal al-@.@ is based on principles which can be accepted by human beings in 

general. 

In his discussion of this issue, Ahmad Dahlan comected good action with 

the concepts of imlïn, IslZin, and beneficence ( a s f i ) .  From these three principal 

areas ernerged the obligation to perform outward actions (%mal zahir) for the sake 

of one's relationship with God and one's fellow human beings, such as neighbors,. 

society, etc. In setting the pnonties of good action, he declared that spending 

money for the sake of God was at the top of the Est. That endeavor was a reflection 

of real ï . &  and of obedience to God.lo6 The obligation to spend money was 

reinforced by the reality of the poverty afflicting Indonesian people. For Ahmad 

DaMan, theological and practical considerations should not give rise to 

cornplicated debates, which lead to nothing, but should rnotivate people to 

undertake concrete actions. However, such actions should also be sincere, because 

only with a sincere motivation can any endeavor be accepted by God.107 

Ahmad DahIan also discussed the concept of Camal al-@!@ in connection 

with real truth and wiîh the quality of patience needed in order to realize this tmth. 

He argued that tnith was not an abstract concept but a concrete one. It was a 

manifestation of any action which accorded with the reality of human needs. Thus, 

1WMuhammad cAbduh, T d s e  Sürat al-cA~r, Indonesian tram. (Bandung: 
Ahnacarif, 1960), pp. 16-17. 

1os"Ki Bagus Hadikusumo," p. 4. 

losAhmad Dahlan, "Amal Sholeh," in 17KeIompokAyat, pp. 3940. 

lo7Ibid., pp. 41-42. 



he drew h m  that meaning cerrain human emotions such as feelings of pity, and 

love for one's fellow beings.lO* In the early twentieth century, these feeiings were 

manifested in various endeavors aimed at easing the social burdens of people.109 

Ahmad Dahlan realized that the path towards resolving such problems was hard 

and difncult"0 Yet, convinced that his decision was a correct one, he patiently 

directed the Muhammadiyah's every effort towards obtaining its goals.111 

However, the Muhammadiyah leadership also realized that there were a number of 

groups who disagreed with the endeavors of the m0vement.1~~ Responding to their 

criticism, the movement tried to reduce tension by asking its members to ignore 

these attacks and to keep working hard for the sake of the people's welfare, one of' 

the explicitly stated goals of the organization.113 An official decision was thus 

1BFor more information on the background of the Muhammadiyah's social 
endeavon, see Soedjac, Muhammadiyah, pp. 29,41; Adil 1,26 (3 1 October 1932), 
p. 2; 1, 27 (1 November 1932), p. 2; 1, 32 (7 November 1932), p. 3; 1, 33 (8 
November 1932), p. 2; 1, 42 (18 November 1932), p. 2; 1, 43 (19 November 
1932), p. 2. 

1loAhrnad Dahlan, "Amal Sholeh," p. 5 1. 

111As an ethical value, patience (sabr) is an indication of maturity, which 
integrates both mind and body and is expressed in behavior. In contrast to childish 
behavior, patience does not give way to desperation in the face of problems. 
Pmggoegahing Islam, p. 2 1. 

112Certain accusations were directed at the Muhammadiyah, accusing it of 
breaking away from mainstream Islam, of being a slave of the capitalists and of 
being anti-political. These accusations were clearly expressed in a communique 
from one of the branches of the SI, which expressed the emotions felt by some SI 
leaders towards the Muhammadiyah. This communique was nevertheless 
disavowed by the Central Leadership of the SI in Surabaya, which declared that it 
had been issued by an irresponsible S I  leader. However, the relations between the 
SI and the Muhammadiyah became uncongeniai from that time on. Soem 
Moehammadijah 8, 3 (1345/1926), pp. 70-74; Suara Muhammadijah 28, 27 
(November, 1952), p. 367. 



taken not to respond to published criticism, hoping that those who had launched 

false accusations would later take the side of the M~ammadïyah."4 Nevertheless, 

the representatives of the movement needed to clariQ certain issues in order to 

maintain unity among M ~ s l i m s . ~ *  This refusal to respond to every attack on its 

views did not mean that the M&ammadIyah had buried its head in the sand; 

rather, the movement adopted the attitude of "less talk more work" (sedikit bicra 

banyak keja) while accepting constructive criticism in whatever areas it felt it was 

lacking.116 

From a sociological perspective, in nearly every process of change there 

usually emerges a negative attitude in response to the positive one underlying this 

process - that is, resistance to changing situations and their possibilities. 117 Ahmad 

Dahlan argued that such a reaction was understandable when it derived from the 

general tendency of people to hate what they did not know.ll* Although a patient 

114Muharnmad Junus Anies, Pemandangan Agama Islam dan Kaoem 
Moeslimin (Djokjakarta: Pengoeroes Besar Moehammadijah, Bahagian Taman 
Poestaka, 1928), p. 53- 

1IsAt the al-Islam Congress held in October 1922 in Cirebon (West Java), the 
MuhamrnadIyah explained its religious outlook which had been until then 
misunderstood by many Culamai. In responding to the accusation of Kiyai Asnawi 
of Kudus that the Muhammadïyah had adopted the ideas of the Wahabis, 
Muctazilites, and even the Christians, Haji Fachrodin, one of the movement's 
representative at the congress, stated that the Muhammadiyah was an open 
organization which enabled everyone to share his ideas. Although they still 
disagreed with each other on some religious views, the Congres nevertheless 
accepted the proposal presented by the M-ammadïyah calling for the rejection of 
the colonial policy, which restricted the freedom of religious life. Soem 
Moehammadijah 3, 12 (1 December, 1922), pp. 25-26. 

Verslag Moehammadijah, p. 1 1. 

117s .N. Eisenstadt, Tradition, Change, and Modemity (New York: JO hn Wile y 
& Sons, 1973), p. 329. 

118 Ahmad Dahlan, "Pelajarau Ketiga," in Falsafah Ajaran, p. 13. 



attitude may be cultivated from this common reactive experience, the purposive 

orientation of every endeavor may also result in entrenching negative feeling. 

Hence, being patience and care were crucial to achieving the movement's goals. 

Mas Mansoer argued that the important consideration was not the speed with 

which something rnay be accomplished but the way in which it was achieved, no 

matter how much tirne it took.llg This idea accorded wiîh the notion tbat in 

implementing religious injunctions one should not concentrate on their outward 

form but rather on their purpose. Indeed, that p ~ c i p l e  was so well-received that it 

inspired the movement to commit itself to an evolutionary rather than a 

revolutionary approach in handling dl its social programs.120 Long-temi 

endeavors such as hospitals, schools, orphmages and other social institutions in 

which the movement had concentrated its energies since the early period, show 

how this pnnciple was applied in reality. It influenced the Muhammadïyah's 

decision to tum down many persuasive offers to tlansform its social mission into a 

practical political movement.121 In the evolutionary approach the improvement of 

hurnan resources and welfare was seen as being chief importance, but as only 

obtainable through long-term effort. 

The normative value of a[-sZil@ should form the tnith in the empirical 

expenence as weU as engender ethical values in human life. Ahmad Dahlan clearly 

stated his conviction that al l  of these were manifestations of ïmàù. Refeming to 

sûrat a b c a p  (103), he concluded that true iman will automatically create good 

I'gMas Mansoer, "Filsafat Wakhi," in Kumpulan Karangan, pp. 75-76. 

~ % U m a d  Dahlan, "Pelajaran Ketujuh," Falsafah Ajaran, p. 17. 

121 At the annual meeting of the Muhammadiyah in 1923, Haji Misbach of (red) 
Sarekat Islam asked the movement to become involved in practical political 
affairs. But when the proposal was submitted for discussion, the meeting decided 
not to accept it. Verslag Moehammadijah, p. 10. 



actions, particularly in the form of spending property in defence of one's belief. 

This was the tmth which led to the emergence of a mechanism of mutual 

encouragement to do what was nght and to be patient in the effort.122 Anyone who 

held to such a commitment might feel an obligation to become involved in 

humanitarian efforts and to work for the benefit of the needy . So urgent was the 

need for action that the irnplementation of good deeds could not be restricted to 

certain times or periods. Referring again to al-casr (103) Ahmad Dahlan 

emphasized that there was no specific tirne at which good or even bad deeds 

should be done. Since human beings control their own schedule they should be 

able to manage it for beneficial puposes. Time is God-given, and human beings 

should fa it with good endea~0rs . l~~  So important was the meaning of this verse 

that certain scholars considered it to contain al l  of God's pidance and therefore 

regarded the siuah as the most representative verse of the entire Qur'Zn.124 It 

explains in concise fashion the most important elements of Islam, among them 

fmâh, Cmal al-@ih, and the need to abide by the tmth and to be patient. 125 

However, considering the beginning and ending of the surah, which respectively 

emphasize the importance of time and of being patient, it could also be understood 

1"Ahmad Dahlan, " Watawa-shau Bishshobri," in I 7 Kelompok Ayat, p. 52. 

123 When sùrat al-. was revealed there was a strong belief at the t h e  that the 
afternoon was unlucky and a bad time for people to do good things. Nevertheless, 
God swore by the afternoon time (casr) saying that it was not a bad one. 
Essentially, the ment of time depends on how human beings manage it. If anyone 
does a good thing during w, he will surely achieve good results with his action, 
and vice versa. Ahmad Dahlan, "Suratul cAshri," and "Watawa Shau Bi1 Haqqi," in 
17 Kelompok Ayat, pp. 30-3 1,50; CAbduh, Taf& Siirat al-CAsr, pp. 20-21. 

i24This notion is based on the remark of al-ShaficI that if the Qur'm had not 
been revealed as a whole, but confiied to a single chapter, then sürat aI-Cer would 
have been an excellent guide to people. Ibid., p. 4; Ahmad Dahlan, "Suratul 
CAshri," in 17 Kelompok Ayat, p. 30. 

l%!.hmad Dahlan, "Watawa-shau Bishshobri," in 17 Kelompok Ayat, p. 52; 
Soeara Moetammacüjah 8,  1 (1345/1926), pp. 308-3 12. 



to convey ethical values of social responsibility. These values proposed a strategy 

for an enduring social change. As such, long t e m  targets, patiently canied out, 

characterized most of the Mu&mmadiyah's programs. 

Ahmad Dahlan himself was reported to have been so deeply impressed by 

this s W  that over the course of a seven month penod ail of his pengajians 

touched on its contents. 126 As had been the case with the verses from siïrat al- 

maciin, which provided the practicd foundation for understanding Islamic 

teachings, the time that he spent in discussing the verses from surat a[-% may 

point to the gradua1 evolution in Ahmad Dahlan's rnind of the Muhammadiyah's- 

social ideology. This ideology derived the essence of religious experience from 

loyalty to ethical attitudes and social values. Its strategy was built on the 

developmental or evolutionary philosophy of a gradually emerging ideal 

society.127 The Muhammadiyah members believed that social progress was best 

secured through a change in the social environment. Hence, the Muhammadiyah's 

reform strategy avoided the use of violence, prefemng the transformation of 

morality as its basic instrument of change. 

126Ahmad Dahlan, "Suratul CAshri" and "Watawa Shau Bishshobri," in 17 
Kelompok Ayat, pp. 30,52-53. 

127Carl Henry has discussed die meaning of social reform at length, d e f ~ g  it 
as a largely humanistic concern, seeking to advance new structures and not to 
redeem a fallen order. Carl F.H. Henry, Aspects of Chn'stian Social Ethics (Grand 
Rapids, MI.: William B. Eerdmans Publishing Company, 1964), pp. 18-20. 



IIL2.4. Bin and Social Responsibility 

In Ahmad DaHan's view, the formation of social responsibility in Islam 

had its foundation in the concept of b h .  He based his discussion of the topic on 

the Qur'a, 2: 177, which according to him included all of the elements of hzàix 

The meaning of Islam and the concept of C a m d  d-sid.@ are intertwined with tmth 

and taqwz ( fez  of God). One's obedience to God could be demonstrated by 

spending one's wealth for the poor, or, at other times, by showing patience in the 

face of poverty and straitened circumstances. 128 In such a way bizr is connected to 

certain signs of obedience to God, such as commining oneself to doing good or 

giving charity to those in need. It also implies honoring one's parents, being honest 

and tnithful (in givhg swom statements), and keeping one's promises. The ethics 

of the members of the community, therefore, must be grounded in birr and 

rigorously applied in the life of the community. And, although an individual may 

be committed to some sort of birr, yet his actions canot be tnie birrunless they 

are practically expressed through the above-mentioned behavior. 129 

In the above-cited verse of the Qurl&, birr is linked to the concept of 

taqwê It is stated that birr includes social as well as religious duties, and that 

those who fulfil a l l  of these duties deserve to be called tmly righteous people 

l%Umad Dahtan, " Al-Birru," in 1 7 Kelompok, p. 8 1 ."It is not righteousness 
that ye tum your faces towards East or West; but it is righteousness to believe in 
God and the Last Day, and the Angels, and the Book, and the Messengers; to 
spend of your substance, out of love for Him, for your kin, for orphans, for the 
needy, for the wayfarer, for those who ask, and for the ransom of slaves; to be 
steadfast in prayer, and practice regular charity; to fulfil the contracts which ye 
have made." Abdullah Yusuf Ali, The Holy Qur'm (McGregor & Werner, 1946), 
p. 69. 

129Ahmad Dahian referred to these characteristics by citing the example of the 
Anpr who treated the MuhqSn with kindness in the early days of Islam. Ahmad 
Dahlan, "Al-binu," pp. 82-88. 



(muttaqin). The element of f e u  conveyed by the term taqwz denotes "the fear of 

responsibility" which is very different fkom the fear someone rnight have, Say, for 

a wolf, or the fear that a gu'lty person might have of the poIice.130 In a similar 

way, Ahmad Dahlan stated that the most important element of bim was obedience 

to God. It consisted of resolving to carry out His injunctions and avoid His 

prohibitions, on the basis of a sincere regard for Him. All of these were 

manifestations of iman, which together forrned the identity of a "Godfearing" 

person. 131 Taking these characteristics to be the main constituents of birr, Ahmad 

Dahlan tried to set this term within the general h e w o r k  of Qur'iinic teaching. He 

thus referred to birr as expending something that one cherished (3: 92), and- 

helping one another in what is good and pious, not in what is wicked and sinful(5: 

3). He also maintained that dl of these should be carried out on the basis of 

favoring other people above oneself and not hoping for any reward in return. 132 

Since the QurlZn placed significaot emphasis on justice Ad social love, birr should 

be manifested in various good works, which in turn should be motivated by the 

will to practice justice and show love towards others. 

It should be noted that while the most important element of b in  was 

primarily identified with expending property for humanitarian concems, another 

priority was the emphasis on how birr should be implemented. In the QurlZn, 3: 

133-134, it is stated that God ordered people to vie with each other in eaniing the 

13oSee Fazlur Rahman, "Some Key Ethicai Concepts of the Qur'iin," Journal of 
Religious Ethics 11 (1983), p. 176; also Toshihiko Izutsu, Ethico-Religious 
Concepts in the Qu''an (Montreal: McGill University Press, l966), p. 208. 

13lAhmad Dahlan, "Al-Birru," in 17 Kelompok, p. 83; idem, "Iman," in 17 
Kelompok, p. 37. See also KembaLi Ke Ialan Lums (Yogyakarta: Pimpinan Pusat 
Muhamrnadiyah, Majlis Tabligh, 1988), pp. 17- 18. 

132Ahmad Dahlan, "Al-Bim," in 17 Kelompok, pp. 83-87. 



forgiveness of their Lord, in giving alms in both prospenty and adversity, and in 

curbing their anger and forgiving their fellow men (God loves the charitable). 

Furthermore, the Qur'Zn, 9: 44, which refers to expending money in the cause of 

stniggle for the faith (jihad ), states: "Those who believe in God and the Last Day 

will not beg you to exempt them from fighting with their wealth and with their 

pers0ns".l3~ Referring to these Qur'Enic verses, which explained the most crucial 

elements of birr, the Muhammadiyah leaders declared that: first, the 

implementation of birr was absolutely urgent, and should be undertaken without 

delay; second, so urgent was this task that its irnplementation should be undertaken 

without consideration of whether it could be afforded or not; and third, such a 

sacrifice would ultimately create an attitude of ikhlâs, which becarne one of the 

important characteristics of being a "Godfearing" pers0n.13~ 

Thus, according to the Qur'àn, there is a correlation between ïmàn, jihad, 

and taqwK Ahmad Dahlan explained that -Zn foms the ba i s  of taqwz, while 

jihad is one of its indications. Indeed, kuüi and jihgd should be understood as part 

and parce1 of taqwii?sIn an official document, some younger leaders of the 

MukyrmadIyahl36 connected jihad with al-s&!@ and stated that they were 

133 Ahmad DaHan, " &Djihad," in 17 Kelompok, p. 55. 

WIadjid, Faisafah Ajaran K.H. Ahmad Dahlan (Yogyakarta: Siaran, n.d.), p. 
7. 

135Ahmad DaHan, "Iman," in 1 7 Kelompok, p. 37. 

l3%nong them were Faqih Usman (1904-1868), M. Junus Anies @. 1903), 
and M. Faried Macruf, who were active in the central leadership of the 
MuhammadIyah in the 1930s. Faqih Usman compiled the ideas of the early leaders 
of the Muhammadfyah on the subject of Kepribadian Muhammad-yah (the 
personality of the MuhammadIyah), a collection which was then perfected by, 
among others, Junus Anies and Faried Macruf, and published under the title 
Kepdbadian Muhammadijah (Jogjakarta: Pimpinan Pusat Muhammadijah, a d . )  
(see especially p. 12 of the latter work); Junus Anies, Kenalilair Pefnimpin Anda, 
pp. 41-45; Ehzpunan Keputusm-2, pp. 17-19. 



one and the same thing, i.e. that they were equivalent, since jihad consists of 

giving one's belongings or  property for the welfare of others, out of sincere 

devotion to God. Kindness and welfare are therefore the goals of jihad, and are 

principally manifested in three Ends of efforts: to establish the religion of God, to 

maintain justice and, to encourage social endeavors for the well-being of others. 137 

And, although the scope of jihad covers a wide area in terms of expenditure of 

resources, energy, ideas, oppominities, and even one's own physical well-being, as 

is clear from the pertinent Qur'anic verses, the movement emphasized the necessity 

of spending wealth.138 

In addition to these meanings, Ahmad Dahlan added hard work :O the 

Est. 139 He considered it to be an important means of gaining worldly happiness. 140 

Mas Mansoer explained that since everybody must work to fulfil his material 

needs, he must engage in economic pursuits and enter into relationships with 

others. In dealing with the mernbers of one's family and even society at large, 

everyone was encouraged to use his abilities for the good of others.141 

Accordingly, work became a way-station of religious injunction and service, a 

bridge between theology and social ethics. In other words, work for the Muslim 

was a stewardship because of his religious responsibility. Man's labors thus 

became "good works" that radiated from a reiigiously dedicated life. 

137 Kepnbadian Muhammadijah, pp. 4-5. 

L3*Ibid., pp. 6-7. 

139 Ahmad Dahlan, " Al-Jihad," in 17 Kelompok Ayat, pp. 55-56. 

141 Mas Mansoer, "Menghidupkan Semangat Pe rjuangan," in his Kumpulan 
K m g a ~ ,  pp. 142-144. 



EL3. Religious Ebcepts and their Social Signiscance 

There are two important precepts which continue to inspire the social 

endeavors of the MuhammadIyah: al-amr bi al-macrùf wa al-nahy Cari al-munkar 

and fa-stabiqü al-khayrat Both give theologicd insights into how the movement 

formulated its social orientation, and, as will be discussed in chapter four, they also 

provided the theologicd basis for the practical orientation of the movement. 

Likewise, the MuhammadIyah's cornmitment to spreading lslamic values 

throughout Indonesian society meant that these precepts became the main themes 

of its dacwah. 142 Like the terms described above, these precepts had an important 

role in shaping the movement's social endeavors. 

m. 3.1. Ai-amr bi al-ma CNf wa al-nahy al-m unkar 

This well-known phrase is often identified with the Muhammadiyah 

movement. It is derived from the Qur'm, 3: 104 "Let there become of you a group 

of people that shall call for righteousness, enjoin the good and forbid the wrong. 

Such men will surely triumph."l43 This statement, interpreted by the leaders of the 

Muhammadiyah to refer to the Muslim's duty to fulfiI the commandments of God 

and to follow the Traditions of the Prophet Muhammad, provided the inspiration 

142Statuten dan Qacidah, p. 66; Anggaran Dasar, dan Anggaran Rumah 
Timgga, Qacidah-qacidab, dan Sebagainja (Jogjakarta: P.B . Muhammadij ah, 1 9 SU), 
p. 4. 

143 Statuten dan Qacidah, p. 45. 



for the establishment of the Muhammadïyah. '4.4 Both duties were necessary, 

argued Hadikusumo in his preamble of the Muhammadiyah's statutes,l45 in order 

to achieve God's benevolence and grace in this world and the hereafter, and in 

order to produce a peaceful and prosperous society, blessed by the boundless 

beneficence and rnercy of God. This ideal society was later described as 

constituting an "ideal, magnificent, pure, unblemished and prosperous state under 

the protection of God the MercifÙl."146 The nature of this society should thus 

reflect justice, honesty. brotherhood, and mutual cooperation based on the laws of 

God. The Muhammadiyah described such a society as the "tme Islamic society, 

which wholly guaranteed the implementation of justice, equality, safety, and 

fieedom for al1 members of society." 147 

There are two important elements derived from the verse of the sllrah, 

which soon became the staples of the Muhammadiyah's outlook. These were 

dacwah and al-amr bi al-maWf wa al-nahy (an al-munkar. The close relationship 

between the two was clearly reflected in the movernent's endeavors. 

Muhammadiyah leaders maintained for instance that the main purpose of its 

dacwab was to spread the precept ai-amr bi ai-macrüf wa al-nahy al-munkar. 

1"Soeara Moehammadijah 12,22-23 (22-3 1 December, 1930), p. 573; 12, 30 
(10 March, 193 l), p. 679; Propaganda Moehammad~ah, p. 11. 

145Ki Bagus Hadikusumo (1890-1954) formulated a preamble (muqaddimah) 
to the Muhammadïyah's statutes in 1945. He based this formulation on the ideas of 
A b a d  D a Z n  and on the situation faced by the movement in the transitional 
period of Indonesia's struggle for independence. M. Djindar Tarnimy, Risalah 
Pendjelasan Muqoddimah Anggaran Dasar Muhammadijah (Jogjakarta: Pirnpinan 
Pusat Muhammadijah, 1970), p. 2. 

IJsMuqaddimah, Anggaran Dasar, dan Anggazan Rumah Tangga 
Muhammadiyah (Yogyakarta: Pimpinan Pusat Muhammadiyah, 1990). p. 5. 

'"Ibid.; Mas Mansoer, " Menegakkan Keadilan, " in his Kumpulan Karangan, 
pp. 170-173; Tamimy, Risalah Pendjelasan Muqoddimah, pp. 34-35. 



Accordingly, it summoned people to Islam by enjoining what was religiously 

acknowledged as good (macnif) and forbidding what was religiously wrong, in all 

aspects of life.148 Since the goal of daCwah was the formation of individual 

character, dacwah featuring al-amr bi al-macrüf wa al-nahy al-munkar had two 

important goals. First, at the individual level, it aimed at increasing the religious 

insight and knowledge of Muslims, and at sumrnoning non-Muslims to embrace 

Islam. Second, on the social level, it concentrated on the improvement of social 

life, based on mushawarah and taqwZ. This dacwah was used as a vehicle for 

delivering glad news (tabshïr), renewal (tajdid), and reform (i&Lh). 149 These 

objectives of daCwah reflected, on the one hand, a continuing Islarnization process 

that had been in place for a considerable length of time and, on the other, the 

Muhammadiyah's concern for the dissemination of Islamic values within 

Indonesian society. Its commitrnent to ai-amr bi' al-macfif wa al-nahy al- 

muakar illustrates its strong wish to implement Islamic values and hrther its 

impact on the religious and social life of Indonesians. 

Although the obligation to undertake this dacwah was not the duty of al1 

Muslims, lS0 Hadikusumo nonetheless obliged the members of the Muhamrnadïyah 

to perform it. The reason for this was that every member of the Muharnmadïyah 

148 Propaganda Moehammadijah, pp. 2 ,  1 1 ; Tamimy , Risaïah Pendjelasan 
Muqoddimah, pp. 27-28. 

149Boestam.ï Ibrahim, Modernisasi, p. 11; Kepribadian Muhammadijah, p. 18; 
Faxied Macruf, " AnaIisa Achlaq dalam Perkembangan Muhamrnadijah," p. 12. 

1soInterpreting the QurlZn, 3: 104, Ibn Taymiyah, for example, explains that the 
dacwah of amr bi al-rnacfif wa al-nahy al-munkar is a far(i kifayah (collective 
duty) and not a fi@ Cain (individual duty). Therefore, when some people perform 
this duty, others are exempt from this obligation. Ibn Taymiyah, AI-Amr bi al- 
m a c ' f  wa al-nahy al-munkar (Jedda: Maktabah Da al-Mujrnata), n.d.), p. 22. 



was considered to be a part of a single community, to which the QurlZn referred. 15' 

This claim was related to another verse which referred to a community which 

believed in God, which was committed to enjoining the good and forbidding the 

wrong and which for this reason was described as the best people that had ever 

been raised amongst mankind.152 Here, the predicate "best people" was related to 

the special duty of doing good things, and was used to remind Muslims that they 

should be deserving of such a predicate, which by its very implementation 

demonstrated one's essence as a human being.153 Refemng to the word khayr in 

this verse, which may be extended to mean beneficence, value, usefulness, wealth, 

and property,l54 it was reasonable to Say that what was meant by good was 

anything which benefited ail people, and which in application was directed to the 

promotion of human welfare. 155 Furthemore, the public welfare, or the good of 

the many, was to be valued above that of the individual. Every Muslim therefore 

was bound to do d l  the good he could for others, which could only be achieved by 

hard work. Since Man is a social creature, he must work for the good of the society 

to which he belongs, and of which he forms only a minuscule part. These 

principles shaped the movement's endeavors, which were based on tawwd, 

GbZdah, and obedience (tacah) to God. 156 And, since the essence of taw.d was a 

lS1 Muqaddimah Anggaran Dasar, p. 5. 

153 Panggoegahing Islam, pp. 4-5,9. 

'"The semantic scope of the concept of khair in the Qur'zn, according to 
Izutsu, covers both worldly affairs and religious beliefs. See his Ethico-Religious 
Concepts, pp. 2 17-220. 

IsH. Moechtar, "Moehammadijah dan Cooperatie," Soeara Moehammadijah 
12,30 (10 March 193 1), pp. 689-690. 



belief in one God and Cibadah the overt and concrete working out of God's 

injunctions, pCah was therefore a cornrnitment which referred to bath belief and 

overt acts, 

m.3 -2. Fa-s ta biw al-kha yrgt 

The principal doctrines of social responsibility are also to be discemed in 

the precept of fa-stabiqü al-khayrzt, which became the motto of the 

MuhammadTyah's youth organization, mzb al-Watan, founded in 19 1 8.1s7 This. 

phrase is taken from the QurlZin, 2: 148 and 5: 48, in which people are encouraged 

to vie with each other in doing good works. Both verses begin with by observing 

the plurality of religion and belief, followed by a reference to the various 

communities. In the second verse, it is categorically stated that God could have 

made al1 the peoples one nation, but He wished to test them, by making them vie 

with each other in doing good works for the sake of hurnanity. This accords well 

with the idea that the best individual is he who benefits his fellow hurnands8 

Thus, the purpose of the creation of various nations and tribes and in making them 

know each otherl59 was to encourage them to help one another in what is good and 

l9 Buku Peraturan Hizbul- Wathan (Jogjakarta: Pusat Pimpinan 
Muhamrnadijah, Madjlis Hizbul Wathan, 1954), p. 26; Surono W., "Peristiwa- 
peristiwa Bersejarah dalam Muhammadiyah," Almanak Muharnmadijah 
(1394/1974-1975), p. 19. 

158Soedja~, Muhammadiyah,  p. 21; Ahmad Azhar Basyir, Ilitisi 
Muhammadiyah Sebagai Gerakan Islam (Yogyakarta: Pimpinan Pusat 
Muhammadiyah, 1987), p. 20. 

159 M.A. Mahfoeld, "Islam dan Politiek Peperintahan Negeri," Almanak 
Muhammad~ah 10 ( l3Wl933- W4), p. 125; Moechtar, "Moehammadijah dan 
Cooperatie," Soeara Moehammadijah 12,30 ( I O  March, 193 I), p. 689. 



pious, not in what is wicked and sinful.160 This meaning is parallel to the principal 

values of al-amr bi al-macrüf wa al-nahy Cari al-mdar, which consist of goodness 

recognized by d l  religions, hurnan values, and national laws.161 Moreover, it 

accords with the movement's principle of reiativity in understanding religious 

belief, which recognizes that no single people or faith has a monopoly on the truth. 

Mas Mansoer argued that different religions, cultures, and national backgrounds 

are not the best standards for measuring the nobility of people; rather, one should 

measure it by their concem to do "good things." "Coud things" in this perspective 

is basically a term refemng to achievements which are useful and profitable in 

worldly life, and which also demand participation in worldly affairs, not 

withdrawal from them through a flight to the monastery. l62 This is defined in the 

Qur'm, 35: 32, 163 as the supreme virtue, which the Muhammadiyah leaders 

equated with charitable works. Hence, the movement's manifesto stated that if 

Muslims are to realize this virtue, however, they must work hard to achieve it, and 

not depend solely on the mercy of God.1" This should guide the actions of every 

Muslim who seeks to realize the good and the meritorious life. 165 

Both al-amr bi al-macriif wa al-nahy Can al-munkar and fa-stabiqû al- 

MayM fomed the mainspnngs of the dacwah mission of the Muharnrnadiyah 

'(j2Mas Mansoer, "Sebab-sebab kemiskinan," pp. 2-3. 

163"We have bestowed the Book on those of Our servants whom We have 
chosen. Some sin against their souls, some follow a middle course, and some, by 
God's leave, vie with each other in charitable works; this is the supreme virtue." 

Panggoegahing Islam, pp. 9 - 1 1. 

165 Soeara Moehammadijah 12,3 1 (20 March 193 l), pp. 700-70 1. 



movement. The duty of constancy in carrying out this mission was justified by al l  

the fundamental beliefs and rituals, and was expressed through good works. The 

familiar call to return to the principal teachings of Islam, the important meanings 

of ùnZn, Cibadah, b k ,  rnacnYE and khayr, aU connvibted to the basic motivations 

of socid improvement. In theologicd terms, every Muslim was expected to exert 

his influence on socieîy through his own family, in relations with his neighbors, in 

daily life, and in the fulfilment of hîs religious duties. 

Finaliy, the reformist ideas of the Muhammadiyah leadership stressed the 

appropriateness of the principles of Islam for improving socieq. These principles- 

measured Muslim vitality simply by the depth of individual detennination to 

realize social goals, especially since religious reform considered spiritual 

phenornena to be instruments congenial to social change. They atternpted to 

energize those moral attitudes in Islam that were widely accessible, not peculiar to 

certain aspects of its teachings. 



CHAPI'ERN 
TIHE PRACTICAL DIMENSION OF ISLAMIC TEACHINGS 

An important aspect of the Muhammadiyah's ideology during its formative 

penod was its insistence that the implementation of religious teachings in practical 

life was the final objective of the spirit of religion. It perceived Islam as being 

essentidy a practical rather than a theoretical faith. It discussed the religious 

principles underlying action, and analysed how these principles motivated the 

performance of such actions. This chapter highlights the interplay of religious 

teachings and social realities which provided the movement with an ideological 

foundation and an opportunity to put that ideology into practice. 

IV. 1. The Principles of Real Action 

Hadikusiimo believed that the Islamic teahings which regulate human Life 

were not only written down on paper but were to be found in everyday 

experience.1 The relationship was one of text and context - the text being the 

theoretical teaching of the Qur'Zn, and the context the practical one of 

Muhammad's exarnple.2 During the lifetime of the Prophet Muhammad, the role of 

interpreter was played by the Prophet himself; thus his Sunnah represented a 

'"Ki Bagus Hadikusumo (1890-1954)," Suluh Pendidikan Muhammadijah t , 3  
(September 1954), p. 4. 

2Panggoegabing Islam (Soerakarta: Pirnpinan Moehammadijah Soerakarta, 
Bagian Taman Poestaka, 1928), p. 18. 



record of his practical interpretation of the Qur'Zn.3 These two dimensions of the 

religious outlook rnay be called noLimative and historical, and cannot be separated 

from each other. The normative outlook seeks to achieve a religious purpose while 

empirical historical experience lends a nuance to religious Life. Dialectically, the 

historical experience is a reflection of the implementation of normative 

injunctions, whose formulation may be changed on the basis of new experiences, 

just as experience should always be rnodified on the basis of the changing 

normative formulation. Haji Fachrodin and Junus Anies, for example, were 

engaged in the discussion of the normative outlook of Islam and historical 

expenence through its implementation. Fachrodin emphasized that both nomative 

rules and empirical experience should be the same. Pointing to the case of the 

MaammadIyah, he drew an analogy between a normative outlook with a program 

or organizational d e s  and empirical experience with real action.4 

Ahmad Dahlan's Vkws: Quoting certain verses of the Qur'Zïn, Ahmad 

Dahlan cornmented that however good the program might be, it wodd not achieve 

any purpose unless it was put into practice. He did not expend t h e  elaborating on 

these verses, but encouraged their implementation. It was the concern of many 

Muslims at the t h e  to set an exarnple in applying 1slam.s That idea was based on 

Ahmad Dahlan's interpretation of iman as having a very practical orientation. For 

3The two in fact go together, for the Qur'àn without the Suonah of the Prophet 
would be ineffective as a source for correct ritual practice, just as the Sunnah 
without the Qur'ib would be like a collection of actions without transcendent 
principles to back them up. Victor Damer, "Religious Revivalism in Islam: Past 
and Present," in Cyriac K. Pullapilly, Islam in rhe Contemporary World (Notre 
Dame, Indiana: Cross Roads Books, 1980), p. 33. 

4Muhammad Junus Anies, H. Fachrodin (Jogjakarta: Persatuan, 1969), p. 28. 

SAhmad Dahlan, "Surat Shaf," in Hadjid, ed., 17 Kelompok Ayat-Ayat AI- 
Qur'Zn Ajaran K.H.A. Dahlan, p. 98. 



him anyone who claimed to be mu3min without practicing what had been 

commanded by God and His Prophet, was not a believer but a hypocrite 

(muoatiq),6 a status which should be avoided by al1 Muslims. Elsewhere he 

pointed to various Qur'ànic verses in order to draw attention to the sanctions 

imposed on believers who did not practice what they believed in, and who asked 

people to do good things while they themselves neglected them. God hated such 

people and categorized them as foolish, imperfect and of poor character.7 One 

hadith dso referred to the sort of people who always insisted that others avoid bad 

conduct while indulging in such conduct themselves, and spoke of their 

unavoidable sanction in the hereafter.8 In keeping with the teachings of its founder, 

the MuhammadIyah leadership was convinced that the comrnitment to practice 

Islamic teachings in reality found strong foundations in the basic principles of 

Islam. It refened to the Qur'àh, 9: 105: "...Do as you will. God will behold your 

works, and so will His apostle and the faithful; then you shall return to Him who 

knows alike the unknown and manifest, and He will declare to you al1 that you 

have done? According to the movement, the message of Islam is a practical, and 

ethical life, a way of being and acting. It may be partially articulated in 

propositions, but it is essentially the establishment of a practical way of life. 

6Ahrnad Dahian, "Irnan/Kepercayaan," in 17 Kelompok Ayat-Ayat Al-Qur'ân, 
p. 36. 

'Ibid., pp. 96-97; see also the Qur'an, 61: 3-4; and 2: 44. The discussion of the 
relation between faith and real action can dso be found in the ideas of CAbduh, to 
whom Ahmad Dahlan often refers when dealing with his explanation of social 
aspects. Muhammad Rashid Rida, TZkÏkh al-UstZdh al-Imam al-Shaykh 
Muhammad CAbduh, vol. 2 (Cairo: Matbacat al-Mana, 193 l), pp. 1 12- 1 17. 

s e a d  Dahlan, "Surat Shaf," in 17 Kelompok Ayat, p. 98. 

9 Verslag Moehammadijah di Hindia-Timoer (Djokjakarta: Pengoeroes Besar 
Moehammadijah, 1923), p. 4. 

l0Soeara Moehammadijah 12,22-23 (22-3 1 December, 1 WO), p. 575. 



Consistency between theory and practice, another important aspect of 

Kn21, should become the individual ethic of every single Muslim, exclaimed Mas 

Mansod l  This may result in engaging Muslims in a multiplicity of socio- 

religious practices. Their I m a ,  with the paaicular vision that flows from it, should 

resuit in questions about the theoreticai and practical implications of their faith 

concerning the socio-religious Iife. l 2  The interface between faith (theory) and 

conditions of life (practice), realized through the medium of actual endeavors, 

safeguarded faith, to use Clodovis Boffs expression, from the ernpty "theorism" 

that ignored the problemç of human life.13 If the conditions in which the majority 

of Muslims lived did not become the starting-point for intemal change, then 

religion could not relate meaningfully to real situations. 

Ahmad Dahlan and the WlamZ3: Ahmad Dahlan considered Muslim 

leaders and CulamP to be the ones responsible for changing these conditions. He 

criticised the cularna, for not utilizing their knowledge for the benefit of people, 

and for not setting an example by doing things of practical importance; according 

to him, they only cared about their own group and not about the welfare of people 

in general. 14 The leaders of the Muhammadiyah feit justified in criticizing the 

cuIam2~. They based this feeling on the assurnption that after Muhammad's 

l lMas Mansoer, 12 Tafsr Laagkah Muhammadiyah (Yogyakarta: Pimpinan 
Pusat Muhammadiyah, Majlis Tabligh, n.d.), p. 24; M. Faried Macruf, "Analisa 
Achlaq dalam Perkembangan Muhammadijah," Almanak Muhammadijah 22 
(196lf l962), pp. 17-18. 

12See the first part of chapter three, pp. 120-136. 

13Clodovis Boff, Theology and Praxis: Epistemological Foundations 
(Maryknoll, N.Y.: Orbis Books, 1987), p. 239. 

14Ahmad Dahlan, "Pelajaran Pertama," in Hadjid, ed., Falsafah Ajaran K.H. 
Ahmad Dahlm (Yogyakarta: Siaran, n.d.), p. 7; idem, "Kesatuan Hidup Manusia," 
in Abdul Munir Mulkhan, ed., Pesan-pesan Dua Pemimpin Besar Islam hdonesia 
(Yogyakarta: s.n., 1986), p. 8. 



function as Prophet came to an end, the role of Muslims themselves in interpreting 

and understanding the basic sources thereupon became a necessity. Out of this 

situation there grew a body of learned men (CuIamk) whose role became 

increasingly important in preserving the dynarnics of Islam. This was no 

exaggeration in their view, for one hadith mentions that "the CulamP are the heirs 

of the Prophets".Is It was from the ranks of the CulamZ' that Islamic reformers 

(mujaddidün) originally emerged, and, therefore, it was logical to Say that the 

continuity of revealed guidance extended from Adam to Muhammad through the 

prophets, and from Muhammad onwards through the reformist cula~23.i6 In 

theory, this idea should have been expressed institutionally in a variety of 

movements. The more religious organizations that were established, the more the 

endeavors would be undertaken; the stronger these organizations, the easier for 

them to coordînate joint endeavors (amal bersama). l7 

So important was the role of the Culam@ that at its congress of 1936, 

Muhammadiyah leaders pleaded with them to take the examples of the Prophet and 

his Cornpanions in guiding people from confusion and darkness. They also asked 

them to priontize the most urgent tasks, at the head of which they placed 

elimination of the ignorance of the people. The Culamâ3, they added, should not be 

I5H.M. Boestami Ibrahim, Modemisasi dalam Islam (Medan: Madju, 1952), p. 
16; see also AbU DZwüd al-Sijist-nï. Sunan Abï DEwüd, vol. 3 (Beyrüt: al- 
Maktabah al-CAsriyah, n.d.), p. 317, in the section "Kitab al-cnrn." 

16Boestami Ibrahim, Modemisasi, pp. 10-1 1, 15; Ella Landau-Tasseron, "The 
'CycIicaI Reform': A S tudy of the Mujaddid Tradition," Studia Islamica 70 (1 989), 
p. 83. 

1% his evaluation of the situation of early twentieth century Indonesia, one 
leader of the Muhammadiyah said that it was very ironic that in spite of the 
increasing number of Islamic organizations, cooperation between them seemed to 
be non-existent. Some organizations even claimed that only their interpretation 
was the correct one. Boestami Ibrahim, Modernisasi, p. 23. 



concentrating on fine-tuning their own knowledge while allowing the ummah to 

linger in darkness-18 The movement's leaders criticized those Culamk who blamed 

the Muslims who converted to Christianity without considenng their reasons for 

doing so. Likewise, it also argued that the CulamZ3 should not blame Muslims who 

indulged in forbidden practices when it was they who were at fault for not 

expIaining the status of these practices in the fust place.19 The culam33 were held 

to be the ones most responsible for guiding the ummah, for helping it cope with the 

mounting challenges of modem society, and for promoting equality among the 

people of Asia (poetera Asia) who were now struggfing for prosperity and unity in 

Great Asia (Asia Raya). For t h i s  purpose, action on the part of the CulamP was 

irnperative.20 

What i t  is to be a M u s h  ?: Although the elements of religious knowledge 

and insight occupied an important position in the Muhammadiyah's religious 

outlook, their implementation as real actions was regarded as more crucial. This 

idea had its basis in the principal doctrines of the Islamic faith, which were 

18Boeah Congres Moehammadijah Seperempat Abad (Djokjakarta: 
Hoofdcomité Congres Moehammadijah, 1 B6) ,  pp. 10- 1 1. 

Ig Ibrahim, Modernisai, p. 17. 

20K.H. Mas Mansoer, "Bimbingan," Soeara M.LA.1. 2, 3 (6 Safar 136311 
February 26041 l944), p. 4; H.M. Moechtar, "Menoedjoe Kemenangzn Achir dan 
Kesedjahteraan Achirat," Soeara M.I.A.T. 2, 5 (6 RabiC al-Awwal 1363/ 1 March 
2604/1944), p. 1. The campaign of action picked up its momentum in the penod of 
the Japanese occupation. Many other articles were wntten explaining the 
importance of working hard to achieve the prosperity of Great Asia, in Masjoemi's 
organ. See also K.H. Mas Mansoer, "Angkatlah Tjangkoelmoe," Soeara M.I.A.I. 
2, 1 (5 Muharrarn 1363/1 January 260411944), 1; K.H.M. Hasjim Asjcarie, 
"Keoetamaan Bertjotjok Tanam dan Bertani," Soeara M.1A.L 2 , 2  (19 Muharram 
1363/15 January 2604/1944), p. 4; Abdoel Halim, "Masjarakat Hidoep dan 
Semangat Bekerdja," Soeara M.I.A.I. 2 , 3  (6 Safar 1363/1 Febmary 260411944), p. 
5. 



undentood to include real endeavor as an important component of its meaning.21 

Therefore, Ahmad Dahlan argued that one's practical orientation was what defined 

one as a Muslim. He further said that one could not claim to be a Muslim unless 

helshe practiced Islamic teachings.22 The Muslim creed (shahadah), for instance, 

which consists of an oath to implement these teachings, givzs iegitimacy to the 

importance of this cornmitment? Besides confirniing belief, according to 

Boestami Ibrahim, the shahadah implies witnessing through real actions24 and 

reflects the ethical value of ikh. in making a practical cornmitment to one's 

faith.25 This is reflected in the Muhammadiyah's statutes, where the organization 

was defined as being an Islamic dacwah movement, bound to realize its purpose 

through circumstantial expression (ha), speech (lisan), and knowledge ( ~ilm).~~ 

Individual and Society: The Muhammadiyah prograrns were applied with a 

view towards transforming society on the b a i s  of "theological practice." This 

2%hs Mansoer, 12 T'.sir Langkah M u h m a d i y a h ,  pp. 8,  10. 

22Ahmad Dahlan, "Watawa Shau Bi1 Haqqi," in 17 Kelompok Ayat-Aya:, p. 
50. 

"Ahmad Dahlan, " Apakah Artinya Agama Itu ?," in I 7 Kelompok Ayat-Ayat, 
p. 23. 

24B oestami Ibrahim, Modernisasi, p. 49. 

=K.H. Mas Mansoer, "Tjara Mendjalankan Roekoen Islam," Soeara M.LA.I.2, 
2 (19 Moehmam 1363/15 January 2604/1944), p. 6. 

26Article 3 of the "Statuten Moeharnmadijah" in Statuten dan QaCidah 
Moehammadijah (Djokjakarta: Hoofdcomité Congres Moehammadijah, 1935), pp. 
2 1-22; Statuten Lan  Pranatan Tjilik Oemoem Toemrap Pakoempoelan 
Moebammadijah Elindia Wetm (Ngajogjakarta: Pangreh Gede Moehammadijah, 
1928), pp. 10-11; Mohammad Jazman Alkindi, "Gagasan dan Fikiran Ahmad 
Dahlan Yang Menjadi Dasar dan Amalan Muhammadiyah," h a n &  
Muhammadiyah (1416/1995), p. 217. In a later version of its statutes this 
cornmitment is formulated somewhat differently, with social programs at the top of 
its agenda. Tafsir Anggaran Dasar Muhammadijah (Jogjakarta: Pusat Pimpinan 
Muhammadijah, 1954), pp. 17-24. 



required a purely individual involvement. Any effort to mobilize people to do good 

would not succeed unless the individual, who invited others to participate in such 

an effort, committed himseIf to do the same. Islam does indeed encourage 

collective improvement, but this cannot be achieved by individuals who 

themselves need to be improved.27 This view was further discussed in relation to 

the concept of religious duty in Islam. The Muhammadiyah leaders argued that 

both duty and right are inseparable, although the former should take prionty. In the 

context of social life, duties and rights c m  be manifested in the form of mutual 

cooperation and assistance: the scholar shares his knowIedge with the seeker; the 

stronger protects the weaker; and the rich helps the poor.28 In each case it is a 

question of a duty for the former and a right for the latter." They are a l l  aspects of 

social responsibility, which are part of the Sunnah of the Pr~phet.~O 

Ahmad Dahlan did not restrict this practical dimension to social affairs, but 

expanded it to cover daily rihial practice as well. For instance, he did not hesitate 

to allow his students to use the Javanese language in prayer before acquiring some 

knowledge of Arabic.31 This was in keeping with the Muhammadiyah approach to 

27TafsU- Anggaran Dasar, p. 22. In the context of change, the individual takes 
priority over the community. The Qur'iin, 13: 11, says that "God wiU not change 
the condition of the community unless the individuals in this community change 
themselves." Soeara Moehammadi~ah 12, 22-23 (22-3 1 December, 1930), p. 578; 
Panggoegahing Islam, p. 9. 

29Djarnawi Hadikusuma, "Pelaksanaan Konsepsi Sosial Ekonomi dalam 
Keluarga Muhammadiyah, " in Muhammadijah Mem bangun (Bandung: Mu3tamar 
Muhammadijah ke-36, 1965), p. 13. 

30Mas Mansoer quotes some hadiths which elaborate upon this conduct as one 
of the characteristics of the believer. Mas Mansoer, 12 Tafsir Langkah 
Muhammadiyah, pp. 10- 12. 

31Purbakawatja, one of Ahmad Dahlan's students, appreciated Dahlan's view 
vis à vis the general opinion of Muslims, who tended at that time to be rigid on 



dacwah, and tolerance for the actual situation in which the believer was placed. But 

it was undeniable that the emphasis on practice became an important duty for the 

believer regardless of the Ievel of religious knowledge he or she had. Moreover, 

this practical orientation encouraged people not to raise their hands to the sky, but 

to work hard for what they desired.32 ALthough both prayer and action were to be 

simultaneous, the latter was the element most strongly emphasized. The 

importance of giving primary consideration to the social aspect of this religious 

precept suggests that Islam demands a practical, and active Muslim and thus 

regards good works as having a kind of sanctity. For no matter how pious an 

individual might be, if he does not commit himself to work, he will be reduced to 

misery and poverty.33 

IV.2. From Theory to Practice: An O v e ~ e w  

Ahmad Dahlan suggested that Islam's emphasis on a practical orientation 

should also affect the way in which one approaches the Qur'h. He argued that 

reverence for the teachings of the Qur'Zïn was not complete without irnplementing 

its contents. On one occasion, for instance, after expanding at some length on a 

particular sürah (much to the annoyance of his pupils who wished him to move on 

to another), he chdlenged his santtis to follow the Qur'iin's injunctions and act as 

foster parents to poor or orphaned children, and to bring them to the pengajim as 

this matter. "Pendapat Tokoh-Tokoh Nasional," in Muhammadijah Setengah Abad, 
p. 213. 

32Soeara Moehamznadijah 12,3 1 (20 March, 193 l), p. 701. 

33Soeara Moehammadij-ah 12,22-23 (22-3 1 December, 1930), p. 575. 



proof that they had understood the lesson.34 Although from the viewpoint of 

devotional practice (cubùdïyah) reading the Qur'Zn is a good thing, the 

Muhammadiyah leadership encouraged people not to stop at this level. Rather, it 

called ?ipor. everyme !Q try to ~nderstand the scnpture and implement its teachings 

in their daily lives. It would be useless for God to have revealed the Qur 'a  as a 

guidance, oniy to restrict this guidance to mere reading of the text.35 In keeping 

with this view, the normative texts of the Qur'ân were impressed on the minds of 

readers in an attempt to mould their behavior. This was aimed at producing a 

commitment to putting beliefs into actual practice. The Muhammadiyah leaders 

saw this process, developed in answer to the challenges posed to Islam at the 

beginning of the twentieth century, as having been an important factor in the nse 

of the movement: 

The Moehammadijah is established by oemat Islam (Muslim community) 
in Indonesia to meet the needs of aIl human beings (creatures of God); he (the 
founder) knows, sees and is sure that the Indonesian people in general do not 
understand Islamic teachings, though they embrace Islam; most Indonesian 
people c a n o t  read and write, and they fa11 into the valley of poverty, though 
there are many sources of livelihood in Indonesia. Indonesian people generally 
do not know about health, nor do they know how to protect their body from 
disease, yet such things cause them to be lacking in WU and make them too 
weak to search for food.36 

When Ahmad Dahlan taught his san~is  the exegesis of certain Qur'aic 

verses, he did not induIge in an elaborate interpretation but chose to suggest real 

34This incident occurred when Ahmad Dahlan discussed sürat al-mZcUn (107) 
of the Q u ' Z n ,  which links those who deny the faith with the lack of care for the 
poor and orphans. This event was widely known as geger surat aroaitaf (the sürat 
al-mZCUn f ia i r ) .  Junus Anies, Kenalilah Pemimpin, p. 6; Junus Salam, "Beberapa 
Anecdote," in Riwajat Hidup K.H.A. Dahlan: Amal dan Perdjoangannja 
(Djakarta: Depot Pengadjara? Muhammadijah, 1968), p. 60. 

35Soeara Moehammadijah 12, 22-23 (22-3 1 December, 1930), p. 577; 
Men udju M~1hmadijah, pp. 2 1 -25. 

"Boeah Congres Moehammadijah Seperempat A bad, p. 19. 



applications of the spirit of the verses. The message of sümt al-mSCün (107), which 

is mainly concerned with reminding Muslims of their duty to assist the poor, was 

made reality through the building of orphanages and poorhouses. This was in 

response to the socio-economic deterioration that had occurred during the colonial 

period, which affected with increasing severity the poor and children. This 

deterioration also continued during the period of the Tapanese occupation. 

Although at first the Japanese rulers in Indonesia considered Indonesians as their 

partners in defending Asia Raya, and claimed to be "older brothers" to the 

Indonesians, they treated Indonesians harshly. The institution of the "involuntary 

worker for the Japanese war effort in Indonesia" (romusja) was but one indication 

of the rnisery caused to the people under that regime. The effects of romusja 

resulted in the issuance of a Muhammadiyah brochure on the issue, which in tum 

led to the establishment of Penolong Kesengsaraan Oemoem or P.K.O. (Helping 

People's Miseries), in Panarukan, East Java, one of the branches of the movement. 

The pamphlet read in part: 

Because so many romusja have died of starvation, there are widows left by 
their husbands; thousands of orphans are stranded, left by their male parent. In 
such conditions, it may metaphorically be expressed that: "Indonesia is 
released from the mouth of the crocodile and enters into the mouth of the 
tiger". 37 

The message of the Qur'En, 26230, that God restores the hedth of the sick, 

was translated into the foundation of hospitals and polyclinics. The function of 

these heaith institutions was to promote awareness on health care. The tradition of 

the Prophet was also quoted in support of the establishment of health care 

institutions. The Prophet himself had shown concern about health because his own 

37Sejarah Singkar Berdirinya Pera watan An&-Anak Yatim RA. "Tunas 
Harapan " P.K. U. Muhammadiyah Penarukan (Panarukan: Pimp inan 
Muhammadiyah, 1976), pp. 2-3. 



sound physical state allowed him to eam his own Livelihood.38 And, since the 

Prophet was the best example for Muslims in every aspect of life, his concem for 

health care should also be followed? This reasoning provided the theoretical bais  

for the undertaking. As a result, information on hedth care began to be delivered 

on a wider scale to the people of the East-Indies. There was general ignorance of 

such matters and these were the very first to receive medical care.40 The 

MuhammadIyah hospitals and polyclinics were indeed opened to the public, but 
f 

the poor were exempted from any fees41 

Educational hstitutions: Similarly, the message of the Qur'Zn, 96: 1, on the . 

necessity of reading, was translated into the founding of educational institutions. 

This effort consisted of two major components. First, it was directed at eliminating 

illiteracy. This was aimed at a wide range of people, including the poor and the 

rich, women and men, young and old, and both village and city-dwellers. Its 

purpose was to provide the minimum tools for the people to acquire religious 

k n ~ w l e d g e . ~ ~  Parallel to this effort, a "cursus" (course) was organized to discuss 

Islam and various related subjects and organizational ~k i l l s .~3  Al1 of these 

38 Boeah Congres Moehammadijah Seperempat Abad, p. 19. 

4.0 Verslag Moehammadijah di Hïndia Timoer, p. 64. 

42Although the elimination of illiteracy began much earlier, neverîheless 
massive efforts were only announced nationally in 1937 by the 26th congres of 
the Muhamrnadiyah, which urged the Muhamrnadiyah's autonomous organizations 
and branches throughout Indonesia to carry out the program. Boeah Congres 26 
(Djokjakarta: Hoofdcomité Congres Moehammadijah, 1938), pp. 10-13; Panrjarm 
AmaI 2,20 (25 October, 1937), p. 446. 

43A "cursus" or course of study was routinely held at certain tirnes, and usually 
took place in a building of the govemment, private schools and houses of the 
people. This "cursus" was under the coordination of the Majlis Tablïgh. In 1923 



activities cultivated the spirit of reading and subsequently affected the growth of 

publications such as newspapers and books, which flourished in the 1920s and 

1930s.a Through printed materials, the movement was able to provide religious 

knowledge to its readers, as well as create a public forum in Indonesian society 

through which it could articulate ideas of reform. Another result of the effort to 

promote literacy was the founding of public libraries, which housed various 

collections on religious and secular subjects, as well as didactic materials for 

chiIdren and parents.45 

The second major component of this effort was the establishment of 

schools. Ahmad Dahlan took the f'irst step to realize this goal by founding his own 

school, located in his home, in order to provide a better education for the children 

the organization noted that there were 46 "cursus" groups in Yogyakarta and East 
Java. Verslag Moehammadijah di Hiodia-Timoer, pp. 50-53. 

ah id . ,  pp. 10-11; Some of these newspapers and magazines were: Suara 
Muhamma dijah, Suara Aisjiah, Mu tiara, Mitra, Pan îjaran, Benta H. W., Me1 a &i, 
Sinar, Suluh Remadja, and Surja (published in Jogjakarta); Papadmging 
Muhammadijah, Adil, Tslam Raja, al-Islam, and Tjahaja Islam (SoIo/Soerakarta); 
Benta Muhammadijah Daerah Sumatra T h u r  (Medan) ; Menara Kudus (Kudus) ; 
S wara Islam (Semarang) ; N d  Muhammadijah (Malang) ; Sinar Muhammadijah 
(Bandung); Sinar Iman (Blora); Pantjaran Amal, Muhammadijah, Suluh 
Pendidikm Muhammadijah, and Fadjar (Djakarta). See Solichin Salam, Riwajat 
E d u p  K.H.A. Dahlan, p. 36; Takashi Shiraishi, An Age izz Motion: Popular 
Radicalism in Java 1912-1926 (Ithaca and London: Corne11 University Press, 
1990), p. 252, note 7. Although some of them stopped publishing, these were 
replaced by new ones published by other branches of the Muharnrnadiyah. 
Muhammad Junus Anies, Pemandangan Agama Islam dan Kaoem Moeslimin 
(Djokjakarta: P.B. Moehammadijah, Bahagian Tarnan Poestaka, 1928), p. 60. To 
protect the continuity of the officieel orgaan of the movement, i.e. Soeara 
Moehammadijah, the 25th congress decided that al1 of the official organs 
published by its departments (Majlis) and branches in some regions should be 
united with Soeara Moehammadijah. B y  so doing, the branches could financially 
support the publication. The central leadership sent Soeara Moehammadijah to 
them at no charge. Boeah Congres Moehammadijah Seperempat Abad, p. 21. 

4sThe compilations were written in Javanese, Malay, Arabic and some other 
local languages. In the Betawi (Djakarta) branch, the Muhammadiyah's public 
library had 525 titles on its shelves by the opening day (1 September, 1923). 
Verslag Moehammadijah di ilin dia-Thoer, pp. 59, 100. 



of his neighborhood who had no access to the govemment sch0ols.~6 Ahmad 

Dahlan's expenence in teaching in the latter led him to conclude that ethical and 

religious values were among the most important subjects in a school's 

cumculum.47 The lack of a proper education for the people was a serious problem 

throughout the country. Such conditions encouraged the Muhammadiyah to 

develop its own educational prograrn based on the idea that the Islamic systern of 

education should teach its followers not only the beliefs and religious practices of 

Islam but aIso their relevance and application to worldly life. There was also 

flexibility in the curriculum, which was carefully adapted to the type of school 

involved.48 Thus, when Ahmad DahZan founded his school, he chose to implement 

a cumculum that would answer the needs of society at the time, rather than fulfil 

purely intellectual purposes. And while this second component remained an 

important educational objective, it was not designed to produce culamZ= who 

occupied themselves solely with acquiring knowledge for its own sake, but rather, 

who put it to use in serving their pe0ple.~9 

In the system of education that he created, Ahmad Dahlan wanted, among 

other things, to improve relations between the two major religious orientations of 

the Muslim community, abangan and sanûi (putihan) Muslims. This polarization 

"The only education most children received at the time was Islamic, which 
they received in mosques in the evening or from their parents; some others were 
santris at podok pesantrem around their neighboring villages or far from their 
homes. 

47H. M. Soedjac, Muhammadiyah dan PendiRnya (Yogyakarta: Pimpinan Pusat 
Muhammadiyah, Majlis Pustaka, 1989), p. 16. 

48For the contents of the curriculum of the Muhamrnadlyah school, see Amir 
Hamzah Wirjosukarto, Pendidikan dan Pengadjaran Muhammadijah dalam Masa 
Pembahaman Semesta (Yogyakarta: Pembahanian PendidikanPengadjaran Islam, 
1962), p. 52. 

@Soedjac, Muhammadiyah, p. 2 1. 



was reflected in the religious life of his own comrnunity in Yogyakarta, with which 

he was involved on a daily basis. Both groups often became involved in heated 

disputes, undermining each other's position on almost every subject. The abangan 

Muslims were very proud of their politeness, respect for tradition, and secular 

knowledge. This group rnocked the  an^ Muslims, saying that they were rude and 

knew nothing of the world because they had not attended public school. The santn' 

Muslims, on the other hand, criticized the abangan Muslims for not practicing 

Islam as they should and found fault with thern over their lack of Islarnic 

knowledge. By promoting his school as a mode1 among the people, Ahmad Dahlan 

hoped that the cultural and religious gaps between the two would be narrowed and 

that the abangan Muslims would acquire greater knowledge of Islam while the 

santri Muslims would become more familiar with secular knowledge. Such a 

development, in his view, would be very beneficial for their social life and their 

relations with other communities.50 

The establishment of the Religious Elementary School (Madrasah 

IbtidFiyah Diniyah) in 19 1 1 was seen as an alternative which could accommodate 

ail of society's needs in the areas of religious formation and education. Through 

this school, Ahmad Dahlan wanted to disseminate the principal teachings of Islam 

much needed by the abangan Muslims. To the Muslim youth in his district, whom 

he described as still wild (liar), and the government public school students also 

lacked knowledge of the basics of Islam, Ahmad Dahlan gave instruction on Islam 

at his home on every Sunday moming.51 For the abangan Muslims, joining this 

*'These students also studied Islam with Ahmad Dahlan at the Kweeksschool 
at Jetis, Yogyakarta, every Saturday aftemoon. Some non-Muslim students 
routinely came to Dahlan's house, and discussed Islam with him. Sejarah 
Muhammad- (Yogyakarta: Pimpinan Pusat Muhammadiyah, 1995), pp. 8-9. 



religious study club represented their best chance to obtain basic religious 

knowledge. This was because their minimal knowledge of Islam disqualified them 

culturally and psychologically from studying in the major centers of Islarnic 

leaming, such as the pondokpesantren. 

Moreover, the decision to include secular subjects in the school's 

curriculum was meant to equip people with knowledge that would allow them to 

attain a higher standard of living within society. The increasing demands for 

laborers and skilled workers to fil1 the needs of business, factories, and offices had 

been met in the past by governrnent schooIs. However, the only grorip that had the. 

right to enter this type of school were the Javanese aristocracy and Ch.ri~tians.5~ By 

establishing a school modelled on that of the govemment's, Ahmad Dahlan sought 

to provide the sarne education for those who did not have access to the latter. The 

cumculum of the Madrasah IbtidZ'iyah DinIyah resembled in many ways that of 

the govemment school, emphasiung in particular a practical knowledge of modem 

sciences.53 This ideal school, which was later expanded by the Muhammadiyah 

and set up in areas other than Yogyakarta, was designed to produce a man of good 

character, knowledgeable in the religious as well as the secular sciences, and 

willing to work for the progress of his society.54 Education was therefore 

considered as the most crucial element in rebuilding the cornmunity, whose 

52Edwin R. Embree, Margaret Sargent Simon, and W. Bryant Mumford, Island 
India Goes to School (Chicago: The University of Chicago Press, n-d.), p. 97; 
Soebardi, "Islam di Indonesia," Pckma, extra number (1977), pp. 27-29; Soegarda 
Poerbakawatja, Pendidikan dalam AIam Indonesia Merdeka (Jakarta: Gunung 
Mulia, 1970), p. 22. 

53Wirjosukart0, Pembahman Pendidikan dan Pengadjaran, p. 72. 

S4Surat Keputwan Pimpinan Muhammadiyah Ten tang Qaidah Pergunran 
Dasar dan Menengah Muhammadiyah (Surabaya: Pimpinan Wilayah 
Muhammadiyah Jawa Timur, Majlis Pendidikan dan Kebudayaan, n.d.), p. 2. 



religious and socio-economic way of life had been ruined by years of colonial 

domination. The results to be gained from this endeavor were only expected to 

come in the long term, but it was felt that it had been nght to respond to the 

challenges of the tirne in this manner. The Muharnmadiyah leaders described this 

step as "slow but sure" (perlahan-lahan tetapi tentu),55 and saw it as a way to 

enhance the religious consciousness and knowledge of the people in order that they 

might be able to support their own efforts at putting their belief into practice.56 

Various social endeavors of the Muhammadiyah were seen by the 

movement as a means to achieve its goals, and by individual members as a way to 

fulfil the religious injunction to perform social duties.57 The results of these social 

activities were twofold. First, they enhanced the religious consciousness of 

Muslims through social work. Their religious devotion was not limited to the 

performance of certain rituals, but could also be expressed through useful action. 

The sense of social responsibility gained from this experience resulted in the 

attitude that a better social life was the nght of every individual Muslim as well as 

of society as a whole. Second, the Muhammadiyah campaigned to protect Muslims 

fiom the encroachments of religious proselytizers from other faiths. This concem 

grew out of a situation where many Muslims were being converted to Christianity 

55This meant that however small the endeavor was, when it was constantly 
practiced, it becarne a big one. However, the faster and safer the work might be 
conducted the better it was to make up the ground lost to more deveioped societies. 
Boeah Congres MoehmadrJah Seperempat A bad, p. 46. 

%bid., pp. 19-20. 

S71bid., p. 42; "Moehammadijah poenja Activiteit," Adil 1, 5 (6 October, 
1932), p. 1. 



through contact with schools, orphanages, and poorhouses m n  by Christian 

missions. 58 

Beginning in 1909, the Christian missions began to increase their activities 

in the educational field. The colonial government recognized and subsidized their 

schools. Sartono Kartodirdjo makes reference to regulations introduced at the time 

such as Surat Edaran Mingguan (the Sunday Cycle Letter) and Surat Edaran Pasar 

(the Market Cycle Letter), which forbade any official activity on Sundays, a 

decision which elicited a reaction from many groups of Indonesians. These groups 

questioned the principles lying behind those rules, which were actually unknown 

in their own culture. For Indonesian Muslims, these rules were considered as 

another form of Christianization.59 The Muhammadïyah's reaction to this policy 

consisted in direct opposition to any govemment initiative which it considered 

hannful to its activities and to Muslims in general. 

The Muhammadifyah and Government: So important were these practical 

endeavors of the Muharnmadiyah to the dessemination of its religious ideology 

and to protecting its religious freedom that the movement's leaders opposed any 

interference which could disturb the implementation of its mission. The 

Muhamrnadïyah leaders had taken this stand side by side with other Muslim 

leaders in opposition to Dutch colonialism. Nevertheless, with regard to at least on 

one specific regulation, the Teacher's Ordinance (Goeroe Ord~nnant ie ) ,~~  they 

58Panggoegahing Islam, p. 15. 

59Sartono Kartodirdjo, ed., Sejarah Nasional uidonesia, vol. 5 (Jakarta: Balai 
Fustaka, 1977), p. 62. 

60Goeroe Ordonnantie was issued in 1905 and then replaced with a new one in 
1925. But both ordinances were substantively the same, in which the native 
authorities still had supervisory authority and power over the religious teachers 
and muballighLn. Aaicle 1 of the 1925 ordinance, for example, required the 



took a special interest. They opposed this ordinance, arguing that it restricted the 

way in which Muslims could teach Islam. According to Fachrodin, the 

Muhammadiyah began to feel strongly about the 1905-Teacher's Ordinance shortly 

after 1920 as some of its muballighiii discovered the application of the ordinance 

was considerably impeding their activities since they could not propagate their 

religion freely. At the end of 1921, Fachrodin presented the issue on behalf of the 

Muhammadiyah to the first al-Islam Congress held in Cerebon. The Congress 

adopted a resolution demanding that the govemment withdraw the ordinance.61 

In the meantirne the ordinance was to becorne one of the major topics 

discussed in the various meetings of the Muhammadiyah. Its leaders asked the 

govemrnent to rescind the decree and replace it with a new one which would relax 

the rules on Islamic religious instruction in the various public scho01s .~~ This 

religious teachers or muballighin to have a letter of recommendation, wiiich 
mentioned the nature of the lesson to be given, fiom the native authonties. Article 
2 explained that the religious teacher was required to keep a record of his students 
and what courses were given to hem, and the native authorities had the nght to 
check the records at any time. Articles 3 and 4 detailed how this check was to be 
carried out. Article 5 emphasized that the right to give religious lesson could be 
withdrawn by the authonties whenever found necessary, such as because the 
teacher had indoctrinated his students to insult the govemment. Articles 6 and 7 
expressed the penalties for not abiding by the ordinance such as: (1) giving Iessons 
without the required letter of recornmendation; (2) giving false information; (3) 
negligence in keeping up the required record; and (4) giving lessons after his letter 
of recornmendation had been withdrawn by the authorities. Alfian, "Islamic 
Modernism in Indonesian Politics: The Muhammadijah Movement During the 
Dutch Colonial Period (1912-1942)" (Ph.D dissertation, University of Wisconsin, 
1969), pp. 343-345. 

61Soewara Moehammadijah 3, 12 (1 December, 1922), p. 26; it was also issued 
in BintangIslam 14-15 (10 August, 1926). 

62The resolution, which also included the introduction of a holiday during 
Ramadm at the Hollandsch Mmdsch SchooI (H.I.S. or Dutch Indigenous School) 
was discussed with the govemment after the advisor on Inlandsche Zaken 
(indigenous affairs) invited Muhammadiyah leaders to resolve the matter. This 
decision was based on the results of a meeting held by the movement's leadership, 
16 May 1923. See "Notulen Hoofdbestuur Vergadering Moehammadijah," no. 16 
(1 1 May, 1923); the Muhammadiyah's representatives ne t  officiais from the 



demand was consistent with the government's treatment of the Christians, who 

were perrnitted to teach their religion every Friday in the government schooIs.63 

The Muhammadïyah's position was essentially that Indonesian Muslims should 

feel free to practice their religion in their own country, without any interference 

from the govemment.a The movementrs Leaders likewise demanded that the Dutch 

hand over responsibility for Muslim religious &airs to Muslims themselves.65 For 

them, this demand was a reasonable one since the Dutch govemment had decreed 

its "neutrality" towards religion.66 

In 1929, the Muhammadiyah leaders in Minangkabau achieved partial 

success in seeing the 1925zGoeroe Ordonnan tie withdrawn in their r e g i ~ n . ~ ~  

Elsewhere, the govemment f îndy gave certain concessions to the Muhammadiyah 

by freeing its mubaliigfiiz fiom the obligations required by the ordinance, but the 

ordinance itself was not withdrawn. The ordinance still affected those who were 

advisor's office on 23 May 1923. Verslag Moehammadijah di Hïndia-Timoer, p. 
48. The ordinance was indeed replaced wiîh a new 1925 Goeroe Ordonnantie, but 
from the wording of this new ordinance the substance of the document was still the 
same. See note 60 of this chapter. 

63The Goeroe Ordonnantie forbade a Muhamrnadiyah preacher (muballigh) 
from giving religious courses to the students of OSVIA at Magelang outside their 
school hours. The unfriendly attitude of the Native Head o f  Magelang considered 
the muballigh as a religious teacher, who had to require a permit from him in 
accordance with Staadsblad (statute-book) 1905 no. 550 and Bijblad (supplement) 
6363. Ibid., pp. 42,46. 

64 Harnka, "Agama Islam dan Pemerintah Belanda," Adil 1, 19 (22 October, 
1932), p. 2. 

Verslag MoehammadzJah di Hidia-Timoer, pp. 44-45. 

6 6 ~ d i l  1, 19 (22 October, 1932), p. 1. 

67For detailed discussion on the issue in hlinangkabau, see Hamka, Ayahku: 
Riwzyar Hidup DR. K. Abdul Karim A m l I a  dan Perjuangan Kaum Agama di  
Sumatera (Jakarta: Urnminda, 1982), pp. 166- 17 1; Alfian, "Islamic Modemism," 
PI. 429-441. 



categorized as religious teachers or non-muballigh. Muhammadiyah leaders 

therefore continued to oppose the ordinance and asked that it should be completely 

revoked, but they were not successful.6~ MuhammadIyah leaders also took part in 

opposing the Ordinance for Wild Schoois (Ordonnantie Wildescholen),69 saying 

that they could not accept that ordinance and would continue to run their own 

schools as before. 

The criticism by Muhammadiyah leaders of the ruIing authorities, both 

Dutch and native alike, continued to characterize the life of the Mulprnmadïyah, 

although it was tme that this criticism did not consist in radical confrontation. 

Their reaction was stimulated by the activities of the Dutch colonial government in 

introducing a number of ordinances which directly or indirectly undemiined the 

role of Islam in society. At the 26th congress of the Muhammadiyah in Yogyakarta 

in 1937, the movement's leaders officidly opposed the ordinance on Muslim 

marital law (Huwelijkordonnmtie) included in the civil registration (Burgerlijke 

Stand)? They also opposed the role of the government in supporting the adat 

Law, which burdened Muslims with an extra tax when they followed Islamic 

- marital law. Cases were reported that in some regions the local courts had 

suspended the legal status of Muslim bndegrooms because they did not pay the 

68Pemandangan Aiam Islam dan Moehammadijah 1932-1 933 (Jogjakarta: H.B . 
Moeharnmadijah, 1933), p. 23. 

W h e  ordinance was also called Ordinance for the Supervision of Private 
Education (Toezicht Ordonnantie Particulier Ondenvijs), which was largely 
intended to control the non-religious Taman Siswa school system, issued in August 
1932. 

70"0rdonanntie Sekolah 'Liar' Ddam Praktik," Adil 1, 50 (29 November, 
1932); Mohammad Hatta, "Berdjoang Menentang 'Wilde Scholen' Ordonanntie," 
Adil 1,52 (1 December, 1932); Pembela Islam 55 (1932), p. 23. 

7lPantjaran Amal 2, 20 (25 October, 1937), pp. 446-447 and 2,  22 (25 
November, 1937), pp. 49 1-492. 



adat marital tax, which was even higher than the bridal money (mahr) paid by a 

Muslim groom, to the local authorities.72 This practice led many people to 

reconsider holding a wedding ceremony. The movement claimed that this situation 

encouraged people to practice-free sex (kumpul kebo), which was forbidden by 

Islam. 73 

Assistance for the hajj: Realizing the importance of the pilgrimage, in 

1921, the Muhammadiyah sent Hadji Fachrodin as an envoy of the movement to 

place the grievances of the Indonesian hâjjs before Shan-f Husayn at Me~ca .7~  

After his return from Mecca, the movement founded a temporary Section for. 

Assisting the Hajj (Bahagian Penolong Haji) headed by Ahmad Dahlan hunself.75 

Since then, many envoys under the coordination of Hadji Soedjac were sent to 

Meccê76 On the recommendation of the 26th Congress at Yogyakarta in 1937, the 

Muhammadiyah replaced this section with a Permanent Cornmittee for the 

Betterrnent of the Pilgrimage (Badan Perbaikan Perdjalanan Hadji).n 

Muhammadiyah leaders felt that Indonesian Muslims should purchase their own 

ships for the yearly pilgrimage, and therefore organized a Company, "N.V. 

72Pe1ingata.n Congres Moehammadijah ke XXI (Djokjakarta: Hoofdbestuur 
Moehammadijah Hindia Timoer, l93Z), p. 58. 

74M. Junus Anies, H. Fachrodin (Jogjakarta: Persatuan, 1969), p. 26; 
"Fachrodin (Hadj i)," in Encyciopedië van Nederlandsch-lndië, vol. 6, p. 1 3 2. 

75Soedjac, Muhammadiyah, p. 41; Anies, H. Fachrodin, p. 26. 

76H.M. Soedjac, "Membela agarna dan tanah air: Kapal Hadji Indonesia 
dimoelai," Adil 1,26 (3 1 October, 1932), p. 2; 1, 27 (1 November, 1932), p. 2; 1, 
32 (7 November, 1932), p. 3; 1, 33 (8 November, 1932), p. 2; and 1, 42 (18  
November, 1932), p. 2. 

77Boeah Congres Akbar Moehammadjjah ke-26 (Djokjakarta: Hoofdcomité 
Congres Moehammadijah, 1938), p. 10. 



Indonesische Scheepvaart & Handel Maatschappij,"78 which raised money for the 

purpose of buyinp ships by selling shares.79 The leaders estimated that the 

Company could reduce the cost of pilgrimage to as low as half the price charged by 

Kongsi Tiga, the sole agent of the hajj shipping c~rnpany.~o Ahmad Dahlan was 

convinced that the better pnce and service would motivate Muslims to perforrn 

hajj.81 But in the field, the Cornmittee faced various obstacles in the form of 

ordinances, protecting the monopoly of Kongsi Tiga.g2 And, before any ships 

could be bought, war broke out, which further delayed the project.83 Although this 

project failed, eventually Muhammadiyah leaders continued to press for better 

facilities and lower ticket costs from the government and shipping c0mpanies.8~ 

78The company was legalized by the Department of Justice (Departement van 
Justitie) Regulation No. 42/2/9 18 January 1941. Soedjac, Muhammadiyah, p. 42. 

79The shares were sold by instalment in three categones: 1 share, senes A, £ 
250 (the buyer would get 50 % reduction on the ticket for the hajj); 1 share, series 
B, £ 100 (20 % reduction) and; 1 share, series C, £ 50 (10 5% reduction). Soeara 
Moehammadijah 23,7 (15 August, 1941), p. 156. 

8% 1922, one ticket cost £ 360.00. On the Muharnrnadïyah's calculation, the 
ticket price could only cost £ 143.00 of the average calculation of 1000 pilgrims. 
The Badan Perbaikan PerdjaZanan Hadji detailed the total cost of 1000 pilgrim as 
foilows: £ 65,000 for the shipping lease, £ 25,000 for food, £ 5,000 for doctors, £ 
3, 000 for medication, £ 20, 000 for agent and shaykh, £ 10, 000 for 
administration, and £ 15,000 for quarantine; total: £ 143,000. "Kapal Hadji Ichtiar 
Boemipoetera Tertahan-tahan: Oesaha Moehammadijah Dapat Halangan," Soeara 
Moehammadijah 12,36 (8 May, 1930), p. 675; Soedjac, Muhammadiyab, p. 42. 

82"Kapal Hadji," p. 676. 

83The Badan Perbaikan Perdjalanan Hadji was taken over by the govemment in 
1950 and placed under the administration of the Ministry of Religious Affairs. 
MuCti CA11, "The Muhammadijah Movement: A Bibliographical Introduction" 
(M.A. thesis, Institute of Islamic S tudies, McGill University, 1957), p. 59. 

8% 1922, K. Keller, director of the Dutch shipping company "Pelajaran 
Kongsi Tiga," gave Ahmad Dahlan a 50 % reduction on ticket prices for 500 
pilgrims coordinated by the Muhammadiyah. Soedjac, Muhammadiyah, p. 42. 



The ideas and examples of practicd orientation provided by Ahmad Dahlan 

and other leaders of the rnovement became one of the most important 

characteristics of the Muhammadiyah, causing it to be known as "the movemeat of 

action" (gerakan mal). This principle was fmmally included in the statutes of the 

movement, and was emphasized in the establishment of new branches.85 Providing 

much-needed ideological orientation, the statutes provided a set of values which 

served as a justification of the movement's objectives. The pnnciple of gerakm 

amal was also used to determine and evduate both new and old branches. Thus, 

the central leadership could reject a proposal for the establishment of a new branch 

cf the Muhammadiyah, or downgrade an old one to a lower status, if it could not 

fulfill its obligations in this regard.86 

IV.3. "Less Talk: More Work 

The culmination of this process of character building appeared in the 

slogan '"'less talk more work" (sedikit bicara banyak keja)g7 which summarized 

85The regulation stipulated that any group of people wanting to establish a new 
branch of the Muhammadiyah, must have certain activities that comply with the 
purposes of the movement. These activities should take the fonn of, at least, a 
routine religious gathering, or a central place of activities such as a mosque or 
school. See article 3 of "Statuten Moehammadijah," in Statuten dan QaCidah 
Moehammadijati, pp. 21, 41; "Anggaran Rumah Tangga Muhammadiyah," in 
Muqaddimah, Anggaran Dasar, dan Anggaran Rumah Tangga Muhammadiyah 
(Yogyakarta: Pimpinan h s a t  Muhammadiyah, 1 WO), p. 2 1. 

g6The MuhammadIyah, for example, rejected the establishment of a branch in 
Pépé, Bantul, Yogyakarta in 1923, since its activities did not fulfill the 
requirements of the organization. See, "Notulen Hoofdbestuur Vergadering 
Moehammadijah," no. 19 (7 June, 1923); Muhammad Junus Anies, Pemandangan 
Agama Islam dan Kaoem Moeslimn, pp. 58-59. 

87ioid., p. 56. The Muhammadiyah often claimed that its policy was to "speak 
less but work hard to revive the social and religious life". See "Moehammadijah 



the objectives of the Muhammadiyah. As part of the ideological orientation of the 

movement, this slogan became an emotional and popular symbol, one of great 

appeal to the masses. The sense of rectitude and conviction embodied in this 

slogan inspired those who believed in the MuhamrnadIyah1s aims. Furthemore, it 

was hoped that dl that was improper and wrong in the socio-religious life of 

people would be eradicated by this dynamic slogan. Also, since the movement 

considered itself to be a necessary agent in the reformation of Muslim life, it saw 

the slogan as promoting Islamic moral values. Thus, there was a belief that success 

could be attained, even if only by hard stmggle.88 

Although, the formation of an ideology for the movement was essentially a 

matter of developing an understanding of religious values, it was not enough 

merely to spout slogans. The movement's leaders realized the value of their own 

example in promoting a sound work-ethic. In the Muhammadïyah literature, 

Ahmad Dahlan is held up as an exemple for his sincerity, hard work and other 

persona1 virtues.89 His character-traits are shown to be in perfect keeping with the 

principles of the Muhammadïyah ideologygO 

poenja Activiteit: membangoenkan ke-socialan dan ke-Islarnan," Adil 1, 5 (6 
October, 1932), p. 1. 

88Panggoegahing Islam, pp. 9, 1 1. 

B91t was said that when his health deteriorated, he was sent to a sanatorium 
where his doctor and family advised him to take a respite fiom his daily activities. 
However, even at the sanatorium, he continued to propagate the ideas of his 
movement, and when his wife insisted on his taking a rest, he said: ["I must work 
hard to lay down the comerstone of this tremendous work. If I slow my work or 
stop it because of rny illness, nobody will be able to lay the cornerstone. 1 feel that 
my life will not last much longer, if I am working hard to complete this work 
which is about to finish, it will be easy for the people to corne to complete it"]. 
Solichin Salam, K.H. Ahmad Dahlan: ma-Tjia dan Perdjuangannja (Djakarta: 
Depot Pengadjaran Muhammadijah, l962), pp. 13- 14; Hadikusuma, Dari 
Jmaluddin Al-Afghani, p. 1 13. 

goAmong these traits was ikh. (sincerîty), which lay at the foundation of 
various endeavors of the M~ammadiyah. All these mord qualities were based on 



Members and Their Expected Behavior: During the formative period, the 

membership of the Muhammadiyah was dominated by the entrepreneurid class. 

Up to 1916, this class made up 47% of the total membership of the mo~ernent .~  l 

As in the earlier period, the new members were still dominated by the merchant 

class and some other rniddle class groups.92 Merchants especially appreciated the 

value of hard work and had a very practical attitude towards profit-making. 

Therefore, when they comrnitted themselves to the goals of the movement, their 

dedication became of vital importance to their achievement. For them, success 

could only corne through hard work, not through irrational practices, such as by 

asking a sorcerer to protect or increase one's business, or by practicing certain 

traditional rituals in order to gain material benefit. Such characteristics highlighted 

the differences between the socio-ethical tendencies of the urban traders and the 

agrarian middle class in the early twentieth century. 

In an article published in 1931 in the principal organ of the movement, 

Soeara Moehammadijah, the importance of real action was juxtaposed with 

superstitious beliefs. Real action was recommended not only by religion but also 

by the facts of history, which demonstrated that people could only achieve 

progress through honest labor. Superstitious beliefs, on the other hand, were not 

only a grave sin that should be avoided at ail costs, but they were also useless 

because, rationally, they could not affect the actions of mankind at all.93 It was 

some incident experienced by Ahmad Dahlan as leader of the organization. Salam, 
K.H. Ahmad Dahlan, pp. 50-62; see also Faried Macrüf, "Analisa Achlaq," pp. 9- 
13. 

glSoewara Moehammadijah 5 ,3  (1924), pp. 44-47. 

g2The composition of the membership as reported in the early 1920s consisted 
of 38.6% merchants, 24.6% govemment officiais, and teachers, and 6% religious 
oficials. Sejarah Muhammadiyah, pp. 11, 15. 

93Soeara Moehammadijah 12,31 (20 March, 1931), p. 701. 



understandable from this explanation that the effort of puniying belief from 

comipt traditional elements contained theologicd as well as  social purposes, and 

that the religious consequence to be paid by those who practiced such beliefs was 

grave. Here, the rational logic of the r e f o d s t s  concluded that any action which 

was religiously forbidden should also be avoided in order to Save one from 

material losses. Therefore the campaign to eradicate corrupt belîefs was not merely 

a religious consideration but a social one as well. 

The prïnciple of rationality and the emphasis on practical orientation 

enabled the movement to work for freedom of choice and action in religious Iife. 

This freedom permitted the interpretation of the basic sources on the basis of 

popular welfare, and injunctions of an explicit knctional purpose. It also gave an 

impetus to the development of practical ways for realizing its objectives and 

achieving its social mission. The Muhammadlyah's ideology of social reform was 

based on the ideas of the founders of the movernent. According to this ideology, 

the mobilization of social endeavors was not only recommended by Islam but was 

needed in the face of the dynamics of socio-political change. 



CONCLUSION 

The continuity of the Islamic reform movement in Indonesia was 

maintained by the ernergence of a religious network linking the Middle East and 

Indonesia in the nineteenth and twentieth centuries. The Muhammadiyah 

movement founded in 19 12 was a part of this network. Its leaders were themselves 

mostly h2js who had spent a number of years in Mecca and later in Cairo to 

deepen their Islamic knowledge. In the organization's formative period, men of 

such a background joined with members of the mercantile class to give the 

Muhammadïyah its direction. Significantly, this combination produced a particular 

religious outlook, worldview, and system of ethical values, in which openness, 

tolerance, plurality, hard work rational calculation, and a spirit of liberalism were 

all encouraged. AU of these subsequently characterized the ideological orientation 

and patterns of activity of the movement. 

The development of these characteristics shows that the most important 

objective of the Muhammadiyah's reformist program was directed towards 

deriving practical solutions to social problems on the basis of a religious 

perspective. The tendency to see Islam as the fundamental reference for solving 

socio-economic problems was the dominant ideological orientation of the 

movement in the early twentieth century. It was an approach committed to the 

Islarnic tradition, and yet at the same time it upheld reform. The Muhammadiyah 

believed that the primary concem of any reform movement should be the 

reconstruction of the basic religious outlook. The task that it set for itself was 

therefore threefold. First, Islam provided the theological basis for the movement's 



mission of social reform. This expressed itself in a variety of forms and contexts, 

such as a readiness to engage in new experiences, and an openness to ideas fkom 

other peoples, arguing that the tmth may be found in any culture. The movement 

focussed on the premise that the reconstmction of Islam had logicd as well as 

practical primacy and required substantive changes in the traditional approach to 

doctrinal interpretation. These intended changes included fostering a "proper 

understanding" of Islam, which assigned reason in an important position. Reason 

was seen as not only c o n f i i n g  the nght of ij&ihZhd and of Iiberating the mind from 

the bonds of taqlid, but also as giving rational justification for the observance of 

religious injunctions. Moreover, the movement's "proper understanding" of Islam . 

held that "worldly affairs" were of equal importance vis à vis certain pillars of 

Islam. This outlook rationalized the movement's particular religious, moral, and 

social interests and c o ~ t m e n t s ,  which subsequently provided philosophical 

justifications for its members' patterns of behavior, as well as their attitudes, goals, 

and general way of Me. In early twentieth-century Indonesia, these insights, which 

had been developed suffkiently to respond to the challenge, favored change. 

Second, the Muhammadiyah leadership concluded that the basic pnnciples 

of Iman and Cibfidah, when placed in a social context, had wider implications than 

is normally the case with belief and ritual per se. The implementation of these 

beliefs and rituals indeed required the performance of the standard daily religious 

practices, and, therefore, the movement urged that every effort be exerted in order 

to implement them in their original form and to preserve them from corrupt 

influences. Rational considerations rejected any impure additions to these practices 

because they were improper and useless. Moreover, such practices had an 

unavoidable impact on the social and econornic life of the people because certain 

beliefs and practices often required rnaterial expense for their implementation. The 



costs were considered as tabdhi? (squandering) and an undue burden on the 

majority of people, for those who indulged in superstitous beliefs and practices 

were usually poor. The theological foundations of rational religiaus understanding 

were laid down in interpreting the principal tenets of Islam. Here, the necessity of 

care for and of social responsibility towards one's fellow human beings are 

inseparable parts of uzim and Cibadah in Islam. 

Third, the Muhammadïyah believed that as a true faith, the meaning of 

Islam becomes complete only in real actions. It  saw Islam as practical, not 

theoretical - not an abstract doctrinal tmth written in Scripture but a reflexive 

apprehension of this tnith. The implementation of Islamic teachings was the 

ultimate goal of a real meaning of Islam, and, therefore it became a standard in 

measuring the commitment of a mu3mio or a muslim. The movernent's declaration 

to commit to work for human peace and the welfare of the people through concrete 

efforts1 was the principal strategy of the movement in solving the social problems, 

of the day. Believing that theological debate could only invite social confiict, the 

M~ammadiyah's members transiated its beliefs into action in the hope of creating 

social solidarity. It believed that the religious refonn must be reflected in 

observable behavior, and that while religious thought was necessary, it was not the 

main priority. The movement's leaders were of the conviction that through actions 

people realized what religion rneant to the welfare of the people? Therefore, when 

one speaks about the reformist ideas of the Mu.lpmmadiyah, one is not refemng to 

an abstract theological debate but rather to an effort at implementing in the 

individual a particular religious ethos, which was directed to r d  action. 

2Ibid., p. 11; see also Taufk  Abdullah, "Reformisme Muhammadiyah," in 
Usman Yatim and Alrnisar Hamid, eds., Muhammadiyah Dalam Sorotan (Jakarta: 
Bina Rena Pariwara, 1993), p. 289. 



Meanwhile, the emphasis on practical action dso aliowed the movement to 

respond to socio-religious challenges. During the period 19 12- 1942 the 

Muhammadiyah always reacted weIl to change by adopting new techniques and 

forms of organization. The adoption of up-to-date methods was an important factor 

in the developrnent of the movement. In generd, the movement believed that 

method was alrnost by definition flexible and variable, taking its form from the 

nature of the situation, the exegesis of the circumstances, and the ingenuity of the 

people. It was within this h e w o r k  that Mas Mansoer, during his leadership of 

the Muhammadiyah, declared his intention to reform the organization. In doing so 

he sought to evaluate the way programs were implemented, in order to attain. 

greater success for their mis~ ion .~  Didectically, practical action is a reflection of 

ideologicd formulation; conversely, ideologicd formulation had to be changed 

based on new, practical experience. This dialectical process subsequently 

generated important elements of the dynamic character of the movement during 

the Dutch colonial period. 

The above-noted characteristics set the Muhammadiyah movement apart 

fiom its contemporaries among the Islarnic reform movements in Indonesia. This 

position elicited different reactions from other groups of Muslims, compared to 

what was directed at Persatuan Islam and al-IrshZd. In keeping with this 

conclusion, this work suggests that further study is needed to determine whether 

the Muhammadiyah's interest in khiIafiyah matters, especidly such issues as 

bidcah, kbMah, and takhayyul, were ever the main reason for opposition to the 

movement, as has long been a ~ s u m e d . ~  On the other, this thesis believes that 

3Mas Mansoer, "Langkah Yang Keempat" 12 Tafsir Langkah, p. 30. 

4Geertz, for example, has expressed such a view in his The Religion of Java 
(Glencoe, Ill.: The Free Press, 1960); Deliar Noer, "The Rise and Development of 



religious dispute was a superficial element, and that the prirnary cause for the 

reaction against the Muhammadiyah was actually socio-economic and cultural in 

nature. 

This hypothesis argues that such khilzfiyah matters were of crucial 

importance to Muslims because they were directly related to aspects of CibZdah. 

From a sociological perspective, c i h m  has both a mord and a symbolic role. If 

two MusLims respect the same symbols and share the same doctrines, they know 

that they belong to the same religious community. They c m  identiQ with one 

another as members of a group that has feehgs  of collective solidarity. Hence, 

people who share common symbols feel mord ties with one another and a 

righteous anger against outsiders who violate values that are important to them.5 

This explains why many Muslim leaders in the early twentieth century issued an 

angry response to those who disagreed with their religious practices and ideas. 

The movement's agenda may have been seen as a threat by the dominant power 

elite iii the Muslim comrnunity who took shelter behind religious symbolism in 

order to maintain its privileged socio-economic position. Certain traditionalist 

CularnZJ such as a pilgrimage shaykh, Kiyai Haji Abdulwahab Chasbullah and 

Kiyai Haji Asnawi of Kudus, owed their position and power to the very social 

system which was threatened by the Mulpmrnadïyah's programs. 6 This hypothesis 

the Modemist Muslim Movement in Indonesia During the Dutch Colonial Penod 
(1 9ûû-I942)" (Ph-D dissertation, Comell University, 1963), p. 3 89. 

SRandall Collins, Sociological Insigh t. An Introduction to Non ob vious 
Sociology (New York: Oxford University Press, 1982), pp. 32,4446. 

6The M&ammadIyah leaders of Pekajangan said that the more successful the 
way the movernent carried out its social programs, the less opportunity Kiyai 
Asnawi would have to gain his profits from the collection of zakàh and gifts from 
the pilgrims. "Notulen Hoo fdbes tuur Vergadering Moehammadij ah, " no. 2 1 (24 
August, 1922). A Chinese source mentioned that Asnawi was involved in the 
social riot in Kudus in 1928. According to this source, this riot was caused by a 
defeated business cornpetition of Hajis in Kudus by the Chinese traders. Asnawi 



m e r  questions why the movement, whose religious stance reflected openness, 

tolerance, and adaptibility could not, paradoxically, protect it from severe and 

sometimes violent reaction fiom various groups in Indonesian society. 

In the early twentieth century, the most numerous and religiously 

infiuential group was that of the CulamP, who exercised considerable control over 

native socio-cultural and traditional educational institutions, Pondok Pesantren. 

They vigorously blocked the penetration of all modemizing influences. The most 

potent tool which enabled them to impose their cultural values was the traditional 

educational system financed and regulated by Isiamic endowments. An educational 

system in its social context is, as Karl Mannheim has asserted, not merely "a 

means of realizing abstract ideals of culture," but also a part of the "process of 

iduencing men and women" at multiple levels of social action? The traditionalist 

Culamâ' endeavored to construct a human type that would be ideologically 

cornpliant and which would culturally submit to the established institutional 

pattern. To this end the role of curriculum in their educational tradition was very 

important. Therefore, even the most modest efforts of the Muhammadiyah to 

introduce modernization into the school cumculum were strongly opposed. 

Indeed the traditionalist culamZ3 opposed al1 efforts at social reform and, in 

particular, endeavored to isolate the indigenous population from d l  Dutch 

influences. Varnbery acknowledged their success in keeping the masses in 

was accused of inciting people by using religious symbolism to destroy the 
properties of the Chinese community. For this incident, he was one of the sixty 
nine activists sentenced for four years. Tan Boen Kim, Peroesoehan di Koedoes: 
Soeatoe Tjen'ta Jmg Betoel Telah Terdjadi di Djawa Tenga Pada Waktoe Jmg 
Belon Sabrapa Lama (Batavia: Drukkerij Goan Hong & Co., 1920), pp. 9-12,93- 
97; see also chapter three, p. 124, note 13. 

7Karl Mannheim, Man and Society in an Age of Reconstruction (London, 
1940), p. 271. 



ignorance of ail "non-religious" howledge, and discrediting everythhg that cornes 

fiom Europe. * 

Hence it was to be expected that the traditionalist culam~3 should have 

desired to perpetuate their hold over the native institutional centers of cultural and 

economic power. A fiee inflow of so-called Dutch influence was bound to open 

the window to other ideas that would militate against the established ideology. In 

this context, the resistance was maidy directed against the fear of cultural reform, 

and it was, therefore, not only directed against the influence of the Dutch culture, 

but also against the Muhammadiyah movement. 

The traditionalist Culama3's reaction to the Muhammadiyah movernent was 

undoubtedly a direct outcome of the psychological desire to preserve their 

"religious ideology." But, in a certain degree, it was actually a reflection of their 

political attitude towards the Dutch occupation. It is reasonable to Say that the 

political position of the Muslims under Dutch d e  was very weak. Although they 

had a long tradition of militant resistance to the Dutch colonialism, the CulamZa 

nevertheless thought that to oppose the Dutch military at the time was impossible. 

This led to the decision to adopt a non-cooperative attitude towards the Dutch, 

both politically and culturally. They naturally justifed this with religious reasons. 

The Muhammadiyah leaders believed that independence from the Dutch 

colonialism would evolve through adopting certain modern ideas and aspects of 

Western culture, even though some of them might have been derived from the 

Dutch. Convinced that such an attitude was right, they wanted to build a new 

culture appropriate to the dernands of modernkation. But their attempt tu activate 

~Amiinius Vambery, Western Culture in Eastern Lands (New York: Dutton, 
1906), p. 278. 



the forces of socio-cultural change was blocked not only by the traditionalkt 

CularnZ', but also by their own followers of a later generation, who did not fully 

preserve the spirit or the outlook of their predecessors. 



GLXlSSARY OF ARABIC, INDONESIAN, and OTHER rPTERMS 

abangan (Javanese) -nominal Muslim, strongly influenced by 
Hindu-Buddhist and animist religious ideas 

abdi dalem (Arabic & Javanese) -royal servant 

adat or radah (Indonesian, ffom -tradition or custom 
Arabic) 

ahZ ai-sunnah wa al-J'amacah -Sunnites; a term which is fomally claimed 
(Arabic) by the Nawat al CUlam2' as its ideology 

W a k ,  W@ (Indonesian, from -moral standard 
Arabic) 

ddd2iq al-m&nüdah (Ar abic) -good mords 

akhîra~ akhirah (Indonesian, -hereafter 
from Arabic) 

c a l i m  pl. CulamP (Arabic) -1earned man in the Islamic teaching 

Camd al-@ï@ (Arabic) -virtuous work 

amal usaha (Indonesian, ffom -endeavor 
Arabic) 

camal zahir (Arabic) -outward action 

amanah, amanah (Indonesian. from -truthworthiness 
Arabic) 

tamil (Arabic) 

tamil zakah (Arabic) 

-worker;administrative officer in charge of 
work 

-worker or agent who coliects and 
distributes zakah 

al-anzr bi &ma 'küf wa nahy %.n -enjoining the good and forbidding 
al-mURZCar (Arabic) the wrong 

caqidah, pl. %qPid (Arabic) -creed; article of faith, see Iinan 



atbF al-&%i% (Arabic) -successors of the ta3icün, see ta-biclin 

aurat, caurah pl. carnt (Indonesian, -weak spot; covering of one's body 
from Arabic) 

badaniyah (Arabic) -phy sical 

batik (Indonesian) 

bidcah (Arabic) 

-beautiful printed (originally designed by 
hand) cloth manufactured in Indonesia 

-religious practice which deviates from the 
standard Islamic belief and ritual 

bim (Arabic) -devoutness; kindness; charity 

daZrwah, dacwah (Indonesian, from -religious propagation 
Arabic) 

dunia, dunya @donesian, from -world 
Arabic) 

fa@id (Arabic) -0bligatory shares, used for inheritance in 
Islarnic law; see Ghn al-f-id 

fasta biqü al-khairat ( Arabic) -vie wiîh each other in good works 

fatwa, or fatwg pl. fatawa -decision on a religious matter given by a 
(Indonesian, from Arabic) recognized religious scholar 

f7qh (Arabic) -1slamic law, see usiil al-fiqh 

fi sabZiUlah (Arabic) -for the cause of God 

f'arc, pl. f i u ü c  (Arabic) -branch, subdivision 

gerakan amal (Indonesian) -movement of action 

Goeroe Ordonnan tie (Indonesian, -Teacher1 s Ordinance 
Dutch) 

gotong royong (Indonesian, fiom -mutual cooperation 
Javanese) 

hadji, haji (Indonesian, from -a title for a person who has performed the 
Arabic) pilgrimage to Mecca 

h a j  (Arabic) -pilgrimage or to perform the pilgrimage 



@j (Arabic) -pilgrim 

hal, ha pl. &wa[ (Indonesian, -situation, condition 
fiom Arabic) 

halal, halal (Indonesian, fiom -1awful 
Arabic) 

(Arabic) -the student lodges at al-Azhar universiv, 
see nwgq 

h m ,  ha& (Indonesian, fiom -forbidden by Islamic law; unlawfûl 
Arabic) 

h&, -ah (Indonesian, fÏom -wisdom, underlying reason, maxim 
Arabic) 

&sa3 (Arabic) 

ibadd,  CibZdah (Indonesian, f?om 
Arabic) 

cibSdah khes (Arabic) 

al-fip (Arabic) 

asan (Arabic) 

ijtihad, ijtifiâd (Indonesian, frorn 
Arabic) 

i'jtihZd jamzci (Arabic) 

ikhlas, ikhl@ (Indonesian, fiom 
Arabic) 

Cilm al-falak (Arabic) 

ai-fara-3id (Arabic) 

-&thmetic; a method used by the Indonesian 
reformists to determine the calendar and 
daily prayer times; the term mainly 
applied to detemiining the beginning and 
the end of fasting month (Ramada); see 
ru3yah 

-the feast of breaking the fast of Ramadm on 
the fmt day of the month of Shawwai (the 
tenth month of the Isiamic calendar); 
it is the biggest annual celebrated by 
Indonesian Muslùns; often called 
Lebaran 

-the right of individual interpretation 

-sincere devotion, sincenty 

-knowledge of distributive shares in 



d-kalàin (Arabic) 

imam, imam (Indonesian, from 
Arabic) 

ai-ImiTm (Arabic) 

iman, ima (Indonesian, fiom 
Arabic) 

i@ (Arabic) 

al-Isla wa al-lishgd 

ittibZ3 (Arabic) 

ictiqâd (Arabic) 

(Arabic) 

jadIdist (fiom Arabic) 

a l - J m  cïyah ai-Khhiah (Arabic) 

Jawa, jzwah or jgwà (Indonesian, 
from Arabic) 

Jawi (Arabic) 

inheritance which are given to certain hein 
according to Islamic law; see f-M, 
mawmth and wf i t6  

-scholastic theology 

-leader of the congregational prayer; 
head of a religious community 

-a monthly magazine published in Malay 
in 1906 

&th, belief, see mu3mh 

-reform and guidance; the narne of an 
Islamic reform movement founded by 
-ad al-Surkatï in Djakarta in 19 13 

-acceptance of a religious judgment from 
aaother who bases it on the fundamental 
sources of Islam 

-reformist movement in Central Asia in the 
early twentieth century 

-Association for the Good; an Indonesian 
Arab association founded in Djakarta in 
1905; the organization was open to every 
Muslim, but, in fact, the majority of its 
members were of Arab ongin 

-the word was used for the whole 
archipelago of the Dutch East Indies, for 
the Southeast Asians staying in Mecca in 
the late nineteenth and early twentieth 
centuries; Javanese 

jihad, jihad (Indonesian, fiom -fight, battle 
Arabic) 

k&, k a  pl. kZ-n (Indonesian, -unbeliever 



kom Arabic) 

kaidab, qFidah (Indonesian, fkom -foundation; organiza tional nom 
Arabic) 

kamil (Arabic) -perfect 

kaum muda (Indonesian) -a term was often used in West Sumatra 
to call the reformist group in the earIy 
twentieth century 

kaum tua (Indonesian) -a term for traditionalist group, see 
kaum muda 

khilaâyab (Arabic) -referring to differences of opinion on details 
of legal practice and doctrine which do not 
affect principles; controversial 

khatib, kham (Indonesian, from -Friday sermon giver, see khu@ah 
Arabic) 

khurafah (Arabic) -supers tition 

kbutbah, khufbafi (Indonesian, - Friday sermon 
fiom Arabic) 

kiblat, qiblah (Indonesian, nom -direction of prayer (to Mecca) 
Ar abic) 

lajaji, &ai (Indonesian) -culamiP, used especially in Java. 

h t o n  (Indonesian) -royal palace 

kweekschool (Dutc h) -teacher training school 

langgar (Javanese) -small prayer building, also called musalla 

Lebaran (Indonesian) -traditional celebration of  id &Fi@ in 
Indonesia 

lisa (Arabic) -tangue, speech 

madhbab, pl. rnadbsb -school of fiqh 
(Indonesian, fiom Arabic) 

madras& (Arabic) -school; usualiy refers to a religious school 

&-Mm= (Arabic) -the Lighthouse; a journal founded by 



Muhammad cAbduh in Egypt in 1898 

ma0aSi.k al-ha3 (Arabic) 

masIahah, ma&&& (Indonesian, 
from Arabic) 

ma wZk-th (Arabic) 

mu%ïnalah (Arabic) 

mubaLligh (Arabic) 

mujaddid pl. mujaddidün (Arabic) 

-a set of rituals during the pilgrimage 

-that which is beneficial 

-inheritance; Islamic law of inheritance; see 
wanth 

-a peson who propagates Islam; see tabfigh 

-reformer, see faja7c! 

muktamar, multamar (Indonesian, -conference; the Maammadiyah holds it 
from Arabic) every five years 

rnunaiik, muoZ5q (Indonesian, fkom -hypocrite 
Arabic) 

al-Mu& (Arabic) 

mqïh (Arabic) 

-a fortnightly penodical published in 
Padang, West Sumatra in 19 1 1 

4ZwÏ peoples who stayed in Mecca 
temporarily or pemanently in the late 
nineteenth and early twentieth centunes 
to worship or to deepen their religious 
knowledge, see IZwï 

muswqqin (Arabic) -those who deserve to receive zaka 

musyawamh, mmhawaiab -consultation 
(Indonesian, from Arabic) 

multaqün (Arabic) -righteous people (Muslims), see taqwg 

naqis (Arabic) -decreased, imperfect 

nas, nag (Indonesian, from Arabic) -textuai injunction of the Qur 'a 

-a weekly newspaper published in the Malay 
in 1911 

pasar (Indonesian) -market 

pengajian (Indonesian) -religious lecture 



pghulu (Indonesian) -head of religious official at regency level 

Penaîum Islam (Indonesian) -1slamic Unity; a reformist organization 
estabiished in Bandung in 1923 

Pesaairen, Pondok Pesan trea -1slamic traditional seminary in Java 
(Indonesian) 

-Javanese aristocrat, usuaIly connected 
with govemment administration 

putihm (Javanese) -devout Muslim, see s a a ~  

q* (Arabic) -religious official, magistrate 

qârziin asBi (Arabic) -basic d e  or law 

kiblat, qiblah (Indonesian, fiom -the direction of Islamic prayer (Mecca) 

qunüt (Arabic) 

ziwàq (Arabic) 

romusja (Japanese) 

-submissive, obedient; standing upright 
while reciting the Qur'ân; standing 
in dawn prayer from the nikii-c (bow) 
of the second rakacah while reciting 
a special prayer 

-living quarters, dormitories and workrooms 
of the students of &Azhar University in 
Cairo, divided according to provinces and 
nationalities, see hatah 

-involuntary worker for the Japanese in 
Indonesia 

ri$arUyah (Arabic) -spintual 

myah (Arabic) -vision, sight; see hisâb 

sadaqah, sadaqah (Indonesian, from -charity 
Arabic) 

sahabat, g@bah (Indonesian, from -cornpanion of the Prophet 
Arabic) 

sahadat, shabadah (Indonesian, from -testimony, Muslim creed 
Arabic) 

salat, sali3 (Indonesian, fiom -prayer, praying 
Arabic) 



Sarekat islam (Indonesian, fkom 
Arabic) 

sedikit bicara bmyak keja 
(Indonesian) 

sunnat alalIIah (Arabic) 

@tT (Arabic) 

s y S ,  shirk (Indonesian, from 
Arabic) 

tabfigh (Arabic) 

tabsm (Arabic) 

-d (Arabicj 

tajm-d (Arabic) 

takhayyul (Indonesian, from 
Arabic) 

taqlid (Arabic) 

taqlid buta (Arabic, Indonesian) 

taq wa, taq wâ (Indonesian, from 
Arabic) 

fiisawwuf (Arabic) 

tauhia tawb-d (Indonesian, ftom 
Arabic) 

tawakd, tawwakk (Indonesian, 
h m  Arabic) 

ta 'wil (Arabic) 

-pupi1 of a pesantren in Java; devout Muslim 

- M u s h  Association; a transformation of 
Muslim trade association founded in Solo 
in 1911 

-1ess talk more work 

-the Iaw of God 

-1slamic mystic; a member of an 
order which follows mystical 
interpretation of IsIamic doctrines and 
practices, see mawwuf 

-propagate religious message; see mubagh 

-announcement of glad news 

-the art of Qur'anic reciting 

-belief in the disembodied spirit of a dead 
person; whim 

-acce@g the already established tradition 
and practice as final and as having an 
authoritative character 

-blind acceptance 

-devoutness, see muttaqiio 

-1slamic mysticism, see süfi 

-the Unity of God 

-trust in God 



Tmas Melayu (Malay) 

CulamiP (Arabic) 

aPUnvah al- Wuthqà (Arabic) 

u@ al-fiqh (Arabic) 

wajib, waJib (Indonesian, fiom 
Arabic) 

wak& waqf (Indonesian, from 
Arabic) 

waLi, waliÿ (Indonesian, from 
Arabic) 

walismga (Indonesian) 

w&s, w=th (Indonesian, fiom 
Arabic) 

weeshrus (Dutch) 

zah-at, zakah (Indonesian, from 
Arabic) 

-a montly journal published in the Malay 
in 1913 

-see Calim 

-the Indissoluble Bond; a journal founded by 
Jarniil al-Dïn al-Afghani and CAbduh in 
Paris in 1883 

-lslamic jurisprudence, see fiq6 

-obligatory, unavoidable 

-religious endowment 

-1egally guardian (for a child); 
a man close to God, holy man, Sufi 

-the nine walis; refening to the earliest 
propagandist of Islam in Java 

-inheritor, heir; see ma wmrh 
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