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PREFACE

Three basic concerns have absorbed the attention of Indone-
sian Muslims in the twentieth century: response to local non-
Muslim culture, concern for basic Islamic belief and practice,
and accommodation with modern thought and technology. Like
Muslims elsewhere, Indonesian Muslims have responded in differ-
ent ways to these concerns. One group has identified itself
closely with traditional Middle Eastern Islamic beliefs, ritual
and jurisprudence and attempted to make local culture and modern
thought conform to it. A second group has continued to identify
with indigenous Southeast Asian religious values and with local-
ly evolved customary law and has reshaped Islamic beliefs and
ritual to coincide with these indigenous values. A third group
has responded to Western secularism and attempted to relegate
formal religion to the realm of private worship and belief with
only a moral and ethical influence on society and government.
The interaction of these three attitudes has been a primary
factor in the particular development of Indonesian social and
political life over the past seventy years.

The major Islamic organizations that have appeared in Indo-
nesia in the twentieth century--Sarekat Islam, Muhammadijah,
Nahdlatul Ulama and Masjumi--have all been representatives of
the group that emphasizes traditional Middle Eastern Islamic
beliefs and practices. All have been concerned with the primacy
of Islamic law, even though their concepts of just what consti-
tuted that law were vague and different from one another. All
have maintained that religious values are so important that the
state should be responsible for assuring the adoption of such
values throughout Indonesian society, although again there has
been no common concept of what these values actually are or
just what the state was to do about them. All have been con-
vinced that the traditional Islamic values are correct and that
all of Indonesian society should come to accept this premise,
but there has been a wide variety of interpretations as to just
how these traditional values should be implemented in contempo-
rary Indonesian life.

The reasons for failure to agree rested primarily on dif-
ferences of just what constituted proper Islamic religious
sources, although there was some disagreement of interpretation
of those sources. The traditionalists (kaum tua), represented
by the Nahdlatul Ulama, believed that religious truth is con-
tained in the writings of past Muslim scholars, particularly
those of several noted jurists and theologians. The modernists
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(kaum muda), represented by the Muhammadijah, held that new in-
vestigation and interpretation (z¢jtihad) of religious fundamen-
tals was necessary rather than relying on the tradition of past
interpreters. A third approach--perhaps more correctly a varia-
tion of the modernist approach--represented by the Persatuan
Islam (Persis), the subject of this paper, lays particular
stress on the importance of Qur an and Sunnah (traditions of

the Prophet Muhammad) as sources of religious investigation.

The value of the Persatuan Islam as a topic for scholarly
research lies not in its organization, for it was small and
loosely knit, nor does it lie in its participation in Indonesian
political life over the past forty-five years, for its activity
was incidental and peripheral to the mainstream of political
developments. Although its role in religious education made
some impact on Indonesian Muslims, it has been far less influen-
tial than several other organizations. In the same manner, its
press has been influential at times but has never attained the
stature and readership among Indonesians accorded the publica-
tions of several other Muslim organizations. Rather, the Per-
satuan Islam is important because it has attempted to define
for Indonesian society just what it is that constitutes Islam,
what the basic principles of that religion are, and what consti-
tutes proper religious behavior for Muslims. In this presenta-
tion, the Persatuan Islam has avoided vague concepts and gener-
alizations--somewhat unusual in Indonesia--and has dealt with
the details and substance of religious behavior in Indonesia.
Its members have propounded very definite views toward tradi-
tional Indonesian culture, toward developments occurring in the
twentieth century, toward '"Western" culture and toward tradi-
tional Muslim religious thought and practices.

What emerges from the study is a profile of a fundamental-
ist Muslim group, similar in outlook to that of the Muslim
Brotherhood (Ikhwan al-Muslim@n) in the United Arab Republic
and to Mawland Sayyid AbG-1-A(1a Mawdddi's Jama‘at-i-Islami in
Pakistan. Like those two movements, it also rejected the secu-
lar concept of the nation-state and called for establishment of
a state and society structured to implement its concept of Is-
lamic values. The insistence on Muslim unity in a single inter-
national community and on the necessity for a harsh form of
Islamic religious law has been so dominant in the social and
political viewpoint of the organization that it emerges as ide-
ology. In Indonesia, a nation marked by a variety of political
and social thought, this uncompromising political stance has
not been popular, yet it has attracted a significant number of
followers and its message has had an impact on the formulations
of the noted Islamic political parties.

The Persatuan Islam then is similar to other Indonesian
Muslim movements in that it has similar concerns. At the same
time, it is distinctive in that it has its own solutions for
outstanding problems confronting Indonesian Muslims in the
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twentieth century. A study of the Persatuan Islam allows author
and reader an opportunity to review the common problems con-
fronting all Indonesian Muslims, to note how one group chose to
resolve these problems, and to compare the solutions of the Per-
satuan Islam with those of other organizations. The net result
should be an understanding of the Indonesian Muslim community
and its place in Indonesian national life.

The Indonesian spelling of personal names and the use of
many terms with an Arabic root is often confusing, owing to dif-
ferences in transliteration from Arabic. While some Indonesians
use the system common to Dutch scholars, others employ a system
generally consistent with Bahasa Indonesia sounds and letters,
and still others have developed their own transliteration sys-
tems. Consequently, names and terms often are spelled with
minor modifications at different times. In this essay personal
names are rendered according to the most common usage without
regard for the Arabic derivation of those names. Place names
are spelled according to the system employed by the U.S. Board
of Geographic Names, which follows current spellings in Indone-
sian government regulations and decrees. Terms in common use
in Bahasa Indonesia are rendered in that form, while technical
religious terms and terminology derived from Arabic are rendered
according to the transliteration system employed by the Insti-
tute of Islamic Studies at McGill University. Beyond this,
footnotes and parenthetical notes are used whenever special
problems arise or further clarification seems necessary.

Indonesian language materials, largely pamphlets, books
and periodicals written by members of the Persatuan Islam, were
the chief source of material for this essay. These works can
be found scattered among several Indonesian libraries, and
partly in United States and Canadian libraries. Early in its
existence, the Persatuan Islam established a publishing house
and issued a large number of works by its own members outlining
the beliefs and attitudes of the Persatuan Islam on a variety
of subjects. These works in particular served as basic source
material for this study.

My appreciation for aid and assistance go to many individu-
als and institutions. In Indonesia, I am indebted to Ustad:z
Abdulkadir Hassan, Abdullah Musa and their many associates at
the Pesantren Persatuan Islam in Bangil, East Java; to Muhammad
Sofwanhadi, one-time publisher of the Suara Rakjat in Surabaja;
to Ustadz E. Abdurrahman, the chairman of the Persatuan Islam
and his assistant Junus Anis at Bandung; to Dr. Deliar Noer in
Medan; to Hadji Aboebakar Atjeh, Dr. Hadji Abdulmalik Karim
Amrullah (Hamka) and Zainal Arifin in Djakarta; to Timur Jaylani
in the Ministry of Religious Affairs; to the Museum Library in
Djakarta and the Islamic Library in Jogjakarta. My special
thanks to Dr. Hadji Muhammad Rasjidi, my friend and adviser at
McGill University, for his general guidance. In the United
States, the Library of Congress, the Wason Library at Cornell



University, the U.S. Department of State Library, the Library

of the Islamic Center in Washington and the Ahmadiyya Movement
in Islam (Washington Center) all provided material that was of
value in the preparation of this study. In Canada I would like
to express my thanks to Professor Wilfred Cantwell Smith, former
director of the Institute of Islamic Studies, to Dr. Charles
Adams, the present director, to Mr. William Watson, the librarian
and to Dr. John A. Williams, my dissertation adviser. My thanks
also go to Professor George Kahin and to my many friends asso-
ciated with the Cornell Modern Indonesia Project who have en-
couraged me over the years to continue my research in the field
of Indonesian Islam. Finally, my gratitude to my wife Johanna
who_pgt up with my eccentricities during the long research
period.

Howard M. Federspiel

Hickory, North Carolina
November 1969
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CHAPTER I

INTRODUCTION

The dominant religious pattern at the time Islam entered
the Indonesian Archipelago--between the thirteenth and seven-
teenth centuries--was a mixture of pagan animism and a mysticism
superimposed on it during the Buddhist and Hindu periods.!
Animism found expression primarily in spirit worship which ac-
knowledged the existence of spirits in living persons, in the
dead, and in inanimate objects. During the ascendency of Hin-
duism and Buddhism in the archipelago, between the ninth and
thirteenth centuries, this animistic belief survived in a sub-
dued form and exercised some considerable influence on these
new religions. Hinduistic practices, notably those of the
Shaivistic sect, and Mahayana Buddhism, entering the archipelago
through Indian and Malay trade exchange, succeeded in large
part because they incorporated and adapted to these indigenous
religious beliefs. The traditional wayang shows and the gamelan
orchestras, which developed their strong ties with mystical
practices and Hindu mythology during this period, continued to
reflect Javanese values and to mirror the Javanese outlook on
life.? The great Borobudur monument near Jogjakarta also shows
considerable concern for ancestor worship and animism in its
bas reliefs and ornamentation, despite its many stupas and its
claim to be a Buddhist shrine.?

Islam was acceptable to the Indonesians only in so far as
it was able to accept the old religious patterns and associate
itself with existing practices and beliefs. In this respect,
Islam was fortunate, for it was introduced into the Malay area
by traders from Gujerat, on the West coast of India, where
Islam had been subject to Hindu and Isma 21%Z Shi‘ah influences

1. XKenneth P. Landon, Southeast Asia: Crossroad of Religions
(Chicago: University of Chicago, 1949), pp. 138-130.

2. Daniel George Edward Hall, A History of Southeast Asia
(London: Macmillan, 1955), pp. 9, 67.

3. Ibid., pp. 48, 53. A stupa in architecture is a specific
type of Buddhist religious building, consisting of a solid
mass of masonry built above a receptacle containing a
sacred relic. Encyclopedia Britannica.




and consequently also gave considerable stress to mystical form.
This Gujerati version of Islam struck a responsive chord among
the Indonesians, and it '"was easy for the Indonesians to under-
stand it, appreciate it, and use it.'"*

Many indigenous religious practices continued after Islam's
arrival, some openly, but most under the guise of being part of
Islam itself. Veneration of saints and heroes continued, with
the addition of new personalities associated with Islam. The
belief that certain numbers and names have magical and mystical
qualities took on an Islamic appearance by including the names
of "the first four caliphs, the four Arabic letters that spelled
the name of the Prophet and of Allah, the twelve signs of the
zodiac, the twelve imams of the Shiahs, and others.'" Exorcism
was held in high regard, and Islamic prescriptions and refer-
ences were introduced into the practice. Indonesian charms
took on an Islamic look, by attaching to them the confession
of faith and citations from the Qur’ in.°®

Taking over where Buddhism had left off, Islamic mysticism
(tagawwuf) was able to make considerable impact on the Indone-
sians, and, in the early period, the Muslim mystic (gufzZ) was
highly regarded and honored. In north Sumatra in the last half
of the sixteenth century, the most highly respected religious
scholars were all mystics,® and on Java, the nine walis who,
according to Javanese hlstory, were respon51b1e for the spread
of Islam on that island, were also mystics. The theologians
and jurists, so influential in the Middle Eastern variety of
Islam, took second place to the siiffs in the early period, and,
even until the twentieth century, Indonesian (uZlama) noted for
legal or theological knowledge were also gsuifZs.

That Islam compromised with existing religious patterns
when it was introduced into the archipelago is not surprising,
since Muslims, from the time of the Prophet Muhammad, have
been content with nominal Islamization of the inhabitants in
any new area. This was the pattern in the first great expan-
sion of Islam in the first century A.H., when Syria, Egypt and
Persia came into the Muslim sphere of influence through war-
fare; in the succeeding centuries, the population was induced

4. Landon, Southeast Asia, p. 139.

5. Ibid.

6. G. W. J. Drewes, '"Indonesia: Mysticism and Activism" in
Gustav E. von Grunebaum, Unity and Variety in Muslim Civi-
lization (Chicago: University of Chicago, I955), pp. 287-
290.

7. C. C. Berg, "The Islamization of Java,'" Studia Islamica,
IV (1950), pp. 111-142.




to accept Islam for political and economic reasons. So far as
faith is concerned, Muslims traditionally accept the confession
of faith as sufficient for considering a person a fellow Muslim.
So far as Muslim society is concerned, however, this tolerance,
while extended during proselytization, does not imply eternal
acceptance or permanent compromise with practices regarded by
the (ulama) as contrary to Islamic teachings, but rather only a
temporary truce. The establishment of schools, contact with
other Muslim areas, and the guidance of Muslim rulers are in-
tended to deepen religious belief and practice with each suc-
ceeding generation. This development is still taking place in
Indonesia, and over the past four hundred years Islam in Indo-
nesia has slowly altered its form; the heterodox religious
trends of the early period have slowed in momentum, and more
orthodox Islamic practices and patterns have slowly gained in
importance. This trend is clearly discernible when the areas
longest under the influence of Islam--Atjeh and north Sumatra--
are compared with Java, where Islam entered considerably later.
In Atjeh and North Sumatra, religion assumes a significant role
in community affairs and in the private lives of individuals,
and Islam is recognized as equal to, and sometimes takes prece-
dence over, custom. Among the Javanese, where professed Mus-
lims generally are only nominal Muslims, adat, or custom, has
clear precedence over Islam.® 1In all areas, the trend over the
past few hundred years has been for orthodox Muslim values to
assume greater importance as Indonesians learned more about
orthoprax Islam and became more interested in its teachings.
The process, however, is long in terms of time, and slow in
making perceptible gains, and in Indonesia it has had to contend
with several factors that have complicated its development.

The arrival of the Europeans in Southeast Asia and the
establishment of Portuguese, Dutch and British colonial rule in
that area shortly after the initial contact of Islam had a
severe impact on the new religion. When the Europeans first
arrived, Islam was already associated with the royal courts but
had not yet attained mass appeal. The conversion of the popula-
tion from nominal Buddhism and Hinduism to nominal Islam because
of the royalty's conversion was considerably accelerated by the
threat posed by European traders and soldiers following a reli-
gion opposed to Islam.® 1Islam clearly was associated with Indo-
nesian interests and served as a rallying point against the
"infidel" invader, an association that was to continue through
the various revolts and uprisings of the Dutch period until
independence was achieved in 1950.

8. Christiaan Snouck Hurgronje, The Achehnese, trans. R. J.
Wilkinson (London: Luzac and Leyden: E. J. Brill, 1906), I
p. 72.

2

9. See, for example, Bernhard H. M. Vlekke, Nusantara, A His-
tory of Indonesia (The Hague and Bandung: Van Hoeve, 1943),
pp. 97-98.




The establishment of Dutch rule over the Indonesian Archi-
pelago, while initially speeding the conversion to Islam, im-
peded-—sometlmes intentionally and at other times 1nev1tab1y--
the development of this nominal acceptance of Islam into a more
serious regard for Islamic belief and practice. European eco-
nomic domination, with its mercantilistic practices of monopoly
and close regulation of trade, inadvertently curtailed the
influence of the foreign Muslim trader on the Indonesian believ-
er. The Netherlands became Indonesia's primary trading partner,
and trade with India and the Middle East was severely curtailed.!
Moreover, foreign trade was almost completely controlled by the
Dutch themselves thereby further reducing the need for contact
between the foreign Muslim trader and the Indonesian Muslim.
Within Indonesia, the local Muslim trader continued to play an
important religious role, but after the arrival of the Dutch,
foreign Muslim traders dropped appreciably in numbers and, con-
sequently, in influence.

Indonesian Muslims continued, however, to have some con-
tact with the outside Muslim world through the large number of
Indonesian Muslims participating in the hajj (pilgrimage to
Makkah required of all Muslims), and by a small number of stu-
dents who studied at the Dar al-‘UlGm in Makkah, at Al-Azhar in
Cairo, and at other centers of learning in the Near and Middle
East.1! At the same time, a limited number of Muslim scholars
from other areas, particularly from the Arab world, also trav-
eled to Indonesia to teach at the courts and at various reli-
gious schools.'? These contacts seem to have had a considerable
impact on Indonesian Islam, and they were responsible for the
introduction of many new religious ideas into the archipelago.
Sometimes, as in the early nineteenth century when Wahhabism,
brought in by returning pilgrims, produced the Padri wars,

10. Hall, A History of Southeast Asia, p. 312; Bertran Johannes
Otto Schrieke, "The Seventeenth Century: The Downfall of
Javanese Trade'" in Indonesian Sociological Studies (Bandung
and The Hague: Van Hoeve, 1957), II, pp. 49-79.

11. Christiaan Snouck Hurgronje, Mekka in the Nineteenth Cen-
tury, trans. J. H. Monahan (London: Luzac, 1931), p. 291.

12. Schrieke, "Ruler and Realm in Early Java,'" Indonesian
Sociological Studies, II, pp. 239-240.

13. The Padri wars occurred in the Minangkabau area of Sumatra
between the years 1785 and 1838. The cause of these wars,
which resulted in the extension of Dutch political control
over West Sumatra, was the attempt of an Islamic group, in-
fluenced by WahhabZ ideals brought back from the pilgrim-
age, to convert the local population to its own brand of
Islam. The Padri movement was particularly opposed to
customary law (adat), and sought to establish a severe form



the ideas reflected militant trends that sought to spread par-
ticular beliefs through force. At other times, as in the late
nineteenth century when Ahmadiyah beliefs were introduced by
students returning from India, the ideas were contrary to gener-
ally accepted Sunni Muslim belief.!* Generally, however, as
Snouck Hurgronje noted in his report to the Netherlands Indies
Administration on this problem, the contact with the outside
Muslim world provided by the pilgrimage and students served to
strengthen Sunn? Muslim religious patterns and worked against
heterodoxy.'® It can only be speculated as to how much greater
the pressure for reform toward orthopraxy would have been had
the various Indonesian kingdoms not come under Dutch colonial
rule. The Dutch destruction of the several Indonesian trading
fleets and a reorientation of trade away from the rest of Asia
certainly destroyed a most significant means for the passage of
religious ideas. The loss of this form of contact, so important
throughout Muslim history, must be regarded as having slowed

the maturing process in Indonesian Islam.

The Dutch colonial administration also limited the deepen-
ing of religious belief by rigidly maintaining a political and
economic system that limited the role of the local rulers, and
inadvertently prevented the adoption of social and political
reforms that, from a religious viewpoint, would have intensi-
fied Islam among the general population. The traditional vil-
lage unit was maintained wherein the rights of the individual
were subordinated to village community obligations, both in
everyday practice and according to Muslim law. The importance
of the individual believer, the priority of Islamic religious
law, the spiritual responsibility to a source outside the com-
munity, were all contradictory to the concept of the all-encom-
passing, closed community. In accepting Islamic religious
dogma, therefore, the average peasant found it difficult to
adopt Islamic social principles as well, or to abandon the
customs and practices common to the community, even though they
were often contrary to Islamic practices.!®

of the sharZ ‘ah. See Ph. S. Van Ronkel, De Roman van Amir
Hamzah (Leiden: University of Leiden, 1895); and R. A.
Kern, '"Padris,'" Encyclopedia of Islam (London: Luzac, and
Leiden: E. J. BriIl, 1913-1938).

14. Ahmadiyah beliefs were introduced into Indonesia by Indone-
sian students studying in India at the AhmadZiyah school
there.

15. Christiaan Snouck Hurgronje, '"Het Mohammedanisme,'" in
Verspreide Geschriften (Bonn and Leipzig: Kurt Schroeder,
1923-1927), VI, ii, pp. 219-220.

16. Harry J. Benda, The Crescent and the Rising Sun (The Hague
and Bandung: Van Hoeve, 1958), p. 8Z.




Within this adat system, Islam was only acceptable in so
far as it was able to exist alongside custom and to provide
religious sanction for many non-Islamic practices. For example,
the celebration of Maulud (mawlid or mawli#id in Arabic--the
birthday celebration for the Prophet Muhammad) was regarded as
not conflicting with adat and in many places was observed with
feasts and celebration that had a distinct animistic flavor.
Kenduris and slametans, both meals celebrating animistic occa-
sions, were given sanction by the inclusion of Muslim prayers
and readings from religious texts. The pitrah, or rice tax,
roughly corresponding to zakat, early became very popular since
its distribution to the poor enabled them to take part in the
general feasting marking Hari Raja ('Id al-fitr). Marriage,
circumcision, funerals and several other ceremonies were sanc-
tioned by religion, but much of the content of these rites was
adat common to these ceremonies before Islam arrived in the
archipelago. On the other hand, Islam encountered considerable
resistance in the execution of its legal prescriptions, which
were more often than not at variance with established adat.
Land laws and inheritance were the most troublesome areas, and
Islam made very little progress in displacing adat on these
matters.'’

Two groups of persons were responsible for developing
orthodox Sunn? religious thought in Indonesia: the religious
officials in the schools and mosques, and the merchants. The
religious schools taught a very rudimentary form of Islam. In
the lower classes, instruction consisted primarily of memoriz-
ing passages from the Qur’an in Arabic, with little regard for
the students' comprehension or understanding of the subject
matter. At the higher levels, in the pondoks and pesantrens,
it consisted of more memory work in various religious sciences,
but primarily in fiqh and tagsawwuf (mysticism) with little
interpretative work or application of religious principles and
practices to Indonesia.!® The religious schools ultimately pro-
duced persons who viewed religion as more important than custom,
and must be regarded as having made a distinct contribution to
the development of Indonesian Islam. This group of religiously
oriented persons came to be known as santri, while those who
were nominally Muslim but clung to custom and animistic prac-
tices were known as abangan.'®

Islam made its best progress among the merchant class which
consisted for the most part of persons who had broken away from

17. Landon, Southeast Asia, pp. 159-163.

18. R. A. Kern, '"Pasantren,'" Encyclopedia of Islam.

19. For a full explanation of these two terms see Clifford
Geertz, The Religion of Java (Glencoe, I1l.: Free Press,
1960), esp. pp. 121-130.




the closed community for economic reasons and were not bound by
the customs and laws of usage that impeded Islam's progress in
the village. Freed from the narrow concepts of village custom,
the merchant class sought ideas and concepts that fit with their
own more diverse experiences and found them in Islam.2?° As
middle class merchants they had wealth that could be expended

on the education of their children and on fulfilling their reli-
gious obligation to undertake the pilgrimage, which consequently
brought them into closer contact with religion. Significantly,
it had been merchants who had been responsible for the initial
spread of Islam throughout Indonesia, and it was perhaps natural
that their successors should also be interested in furthering
religious development. The Indonesian nobility, on the other
hand, while adopting Islam as a religion and sometimes acting

as patrons for religious scholars, was generally more concerned
with prijaji (court ritual) forms of behavior which took empha-
sis away from strict religious behavior.?2!?

A final factor affecting the development of Islam in Indo-
nesia was the immigration of a considerable number of Hadrami
Arabs to Indonesia throughout the Dutch period, and particularly
during the latter half of the nineteenth century. These Arabs
brought with them a brand of Sunni Islamic belief and practice
that, while marked by some heterodox practices, had some posi-
tive influence on the development of orthopraxy in Indonesia.

A significant number of these Arabs became religious teachers,
and a large number of them became traders, thus fortifying the
two groups already concerned with deepening Islamic belief in
Indonesia. This advantage was clearly offset, however, by the
Arab tendency to stress their racial association with the
Prophet Muhammad (and frequently to use it to attain status
among Indonesian Muslims), a factor that frequently detracted
from their effectiveness as reformers of Indonesian Islam.??

In the latter half of the nineteenth century, the work of
the Dutch scholars Van Vollenhoven and Snouck Hurgronje on the
role of religion and custom in the lives of Indonesians resulted
in the adoption of an official policy designed to encourage
some aspects of religious activity, but giving custom clear

20. Cf. Clifford Geertz, Modjokuto: Religion in Java (Boston:
Massachusetts Institute of Technology, 1958), pp. 217, 231.

21. Benda, The Crescent and the Rising Sun, p. 14; Berend ter
Haar, Adat Law in Indonesia, trans. A. Arthur Schiller and
E. Adamson Hoebel (New York: Institute of Pacific Rela-
tions, 1948), pp. 74-77.

22. For a study of Arabs in the Indonesian archipelago, see
Justus M. van der Kroef, Indonesia in the Modern World
(Bandung: Masa Baru, 1954), I, pp. 253-255.




precedence over religion.??® The hajj and social and education-

al activities were encouraged, since they were considered to
increase orthodox religious belief and lessen the chances of
adopting fanatical religious beliefs inimical to Dutch rule.

At the same time, the government was to suppress sternly those
new ideas and activities among Muslims that could threaten
Dutch control over the Indonesians.?* This new policy also set
aside religious law that had come into limited use in several
courts of law during the Dutch colonial period, on grounds that
administration of justice should rest on the mores and customs
of the various areas. This new policy confirmed Dutch prefer-
ence for limited, controlled contact between Indonesian Muslims
and Muslims outside Indonesia, and for the closed community
regulated by custom that limited Islam's hold in the villages.?®

Such was the religious situation in Indonesia at the turn
of the present century when new religious ideas were once again
introduced into the archipelago by returning pilgrims and stu-
dents. These new ideas, propounded by such men as Jamdal al-Din
al-Afghani and Muhammad ¢Abduh, maintained that religious re-
form would revitalize Islamé and called for Muslims to unite in
a single community (ummah).“® The Dutch, and indeed most colo-
nial nations, saw these modernist Muslim principles as anti-
thetical to their own interests and attempted to keep such
influence from penetrating Indonesia. Books and pamphlets advo-
cating these ideas were banned for some time, though Dutch con-
trol over their entry was far from successful. The ideas con-
tinued to arrive through returning pilgrims and students.?’

Modernist Muslim thought arrived in Indonesia primarily
through the influence of several Indonesian Muslim teachers in

23. For a brief survey of these scholars' influence on Dutch
policy in Indonesia see Vlekke, Nusantara, pp. 323-328.

24. Snouck Hurgronje, '"Het Mohammedanisme,'" Verspreide
Geschriften, VI, pp. 219-220. See also Georges Henri
Bousquet, A French View of the Netherlands Indies, trans.
Philip E. Lilienthal (New York: Institute of Pacific Rela-
tions, 1940), pp. 6-21.

25. See H. Westra, "Customs and Muslim Law in the Netherlands
East Indies," Transactions of the Grotius Society, XXV
(1939), pp. 151-167.

26. Wilfred Cantwell Smith, Islam in Modern History (Princeton:
Princeton University Press, 1957), pp. 54-58; 62-63 (refer-
ences are to Mentor Book edition, 1950).

27. Oemar Amin Hoesin, "Sedjarah perkembangan politik modern
di Indonesia," Hikmah, VIII, No. 20/21 (May 21, 1955), pp.
24-26.



Makkah who laid particular stress on the importance of ugiil
al-figh in studying the Qur)an and sunnah. Ahmad al-Khatib,
from the Minangkabau area of Sumatra, was perhaps the most in-
fluential; through his own writings and the activity of several
of his students, particularly Hadji Rasul and Ahmad Taher, his
ideas gained considerable following. These modernists in
Sumatra played down the pan-Islamic content of the modernist
Muslim viewpoint and concentrated their efforts on internal
religious reform, a factor which probably led to Dutch willing-
ness to allow them to continue their activities. The modern-
ists attacked those aspects of mysticism which they regarded as
excessive and non-Islamic, certain practices in ritual worship
they believed to be accretions, and the madhhabs (schools of
jurisprudence) as the final authority in matters of Muslim
behavior. This modernist activity was not only suspect by the
Dutch, and consequently closely observed by the authorities,
but by the traditional ‘wlama’ as well, who regarded the modern-
ists as emasculating Islamic teachings by deemphasizing the
interpretations of classical and medieval theologicans and jur-
ists. The traditionalists' response--never well articulated--
stated that the subservient political and social position of
the Muslims throughout the world was caused by Muslim failure
to follow the prescriptions of Islam as laid down by the four
madhhabs.?® The dispute between the modernists and traditional-
ists had no early resolution; as modernist ideas gradually
spread throughout Indonesia during the first quarter of the
twentieth century, the struggle between the two groups contin-
ued in every region.

The appearance of modernist Islam in Indonesia corresponded
with the rise of nationalist feeling among the Indonesians and
contributed to the growth of that feeling into the nationalist
movement of the 1920's and 1930's. The Sarekat Islam, formed
in 1912, generally subscribed to modernist Muslim principles
and was the primary vehicle of Indonesian nationalist political
aspirations until the early 1920's. The downfall of the Sarekat
Islam was caused by its failure to resolve the differences be-
tween religion on the one hand and nationalism and Communism on
the other. These differences led to a fragmentation of the
Sarekat Islam in 1925, and consequently marked the beginning of
secular nationalism and Muslim nationalism along completely
separate lines.?® Like the kaum tua-kaum muda (traditionalist-
modernist Muslims) split, this development also had serious
implications for the development of Islam in Indonesia and has
been a focal point of Muslim interest until the present.

28. Hamka (Hadji Abdulmalik Karim Amrullah), Ajahku (Djakarta:
Widjaya, 1958), pp. 46-47, 76-84,

29. Fred A. von der Mehden, Religion and Nationalism in South-
east Asia (Madison: University of Wisconsin, 1963), pp.
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The remainder of this essay is given to the study of the
Persatuan Islam which was clearly committed to a modernist view
of Islam. This organization played an important role in the
debate between the traditionalist and modernist viewpoints in
the religious field, and a significant role in the struggle
between secular nationalists and Muslim nationalists in the
political field. This essay will outline the Persis view toward
the various problems confronting Islam in Indonesia during the
twentieth century, indicate how these views differed from those
of other Indonesian Muslims, and examine the effect of these
views in its educational activity, its political viewpoint and
its relations with other Muslim and non-Muslim groups. The
value of such a study lies in the insight it affords into the
development of Indonesian Islam in this century, and should re-
veal whether the trend toward orthoprax Islam that has been
evident in Indonesian history is continuing, has been arrested,
or has taken some diverse course.



CHAPTER II

THE PERSATUAN ISLAM PRIOR TO WORLD WAR II

Beginnings

The Persatuan Islam was founded formally on September 12,
1923 in Bandung by a group of Muslims interested in religious
study and activity.! The founding of a religious organization
at this time was not unusual since numerous other organizations,
movements and clubs had been organized for religious, social,
educational, economic and political purposes in Indonesia during
the first quarter of the century. The Budi Utomo (High Endeav-
or),? founded in 1908 for the advancement of native education,
the Sarekat Islam,® organized in 1912 for Muslim trade and
political advancement, and the Muhammadijah," founded in 1912
for Muslim social welfare and educational activity, were per-
haps the most important of the early movements. Several hundred
more clubs were organized in the period between 1920 and 1935,
most with little appeal beyond their own limited circles, and
consequently few survived more than a few years. The most prom-
inent of these local organizations were the study groups formed
in the major cities in the 1920's, particularly at Bandung,
Djakarta and Surabaja, which came together in 1930 and formed

1. The Netherlands, Department van Kolonien, '"Mohammedaansche
Eeredienst," Indische Verslag, 1930, pp. 310-311.

2. See for example: '"Budi Oetomo,'" Encyclopaedié& van Neder-
landsch Oost-Indi&; L. N. Sitorus, Sedjarah Pergerakan
Kebangsaan Indonesia (Djakarta: Pustaka Rakjat, 1951), pp.
9-10; S. Suryaningrat, Het herdenkingfeest van het 10-jarig
bestaan den vereniging "Budi Oetomo", 1908-Mei 20-1018
(Amsterdam: Oud en Nieuw, 1918).

3. Timur Jaylani, "The Sarekat Islam: its contribution to Indo-
nesian nationalism'" (Montreal: McGill University thesis,
1959); C. C. Berg, "Sarekat Islam," Encyclopedia of Islam.

4. See (Abdu-1 Mu (ti (Al1, "The Muhammadijah: A Bibliographical
Introduction" (Montreal: McGill University thesis, 1957);
Georges-Henri Bousquet, "Muhammadiya,'" Shorter Encyclopedia
of Islam.
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the Partai Nasional Indonesia.® The Jong Islamieten Bond® was
probably the most well known among the religious groups organ-
ized during that period, and the Persatuan Islam was in that
tradition.

The founding of the Persatuan Islam was an effort by
several Muslims to enlarge discussions on religious topics that
had been undertaken on an informal basis for several months.
The Muslims involved in these discussions all belonged to the
merchant class, and came from three family groups that two
generations earlier had immigrated, for reasons of trade, from
the Palembang region on Sumatra to the West Java area where
they had come to regard themselves as Sundanese, the dominant
ethnic group in the West Java region. The two leading figures
in these discussions were Hadji Zamzam and Hadji Muhammad Junus.
Hadji Zamzam had spent three and a half years studying at the
Dar al- W1ltm in Makkah and then had been a teacher at the Darul
Muta'allimun religious school in Bandung about 1910. He was
acquainted with Ahmad al-Surkati, the founder of the Al-Irsjad
(Guidance) and an early advocate of fundamentalist Islamic
thought in Indonesia. Muhammad Junus, while primarily a trader
by occupation, was interested in religious matters and had col-
lected a library of works on Islam.’

The discussions that led to the founding of the Persatuan
Islam centered not so much on actual religious teachings as on
the new reformist ideas that were then enjoying considerable
popularity on Sumatra, with some following on Java, and on the
conflict of these new ideas with the established religious sys-
tem. They discussed the contents of al-Manar (The Beacon),®
the modernist Muslim publication printed in Cairo, and al-Munir
(The Light),® a periodical of similar bent published in Singa-
pore and smuggled into Indonesia. They also followed the de-
bate between Al-Irsjad and the Djamijat Chair (also al-Djamiyat

5. See Sitorus, Sedjarah Pergerakan Kebangsaan Indonesia, p.
44; J. Th. Petrus Blumberger, De Nationallstische Beweging
in Nederlandsch-Indie (Haarlem: H. D. Tjeenk Willink & Zoon,
1931).

6. See J. Th. Petrus Blumberger, "Jeudbeweging--Inlandsche,"
Encyclopaedié€ van Nederlandsch Oost-Indi€.

7. Deliar Noer, '"The Rise and Development of the Modernist
Muslim Movement in Indonesia during the Dutch Colonial
Period (1910-1942)'" (Ithaca: Cornell University thesis,
1963), pp. 132-134.

8. Charles Clarence Adams, Islam and Modernism in Egypt
(London: Oxford University Press, 1933), pp. 180-187.

9. Hamka, Ajahku, pp. 73, 86.
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al-Chairiya), the principal organizations for Arabs resident in
Indonesia, concerning status of Arabs among non-Arab Muslims.
The issue of Communism, communist infiltration of the Sarekat
Islam, and Muslim efforts to remove communist influence from
that Muslim political movement also came under discussion.?!®

Initial membership in the Persatuan Islam was less than
twenty persons; in the early years, activity centered about
Friday community prayer when the members came together and on
courses of religious instruction given by several Persis mem-
bers.'! The only requirement for membership during this early
period was an interest in religion, and Muslims representing
both the kaum muda and kaum tua factions originally were listed
among its members. Prior to 1926, Persis did not espouse
modernist principles as an organization, but in keeping with its
mixed membership promoted the study of Islam in general terms.}'?
There seems to have been an inclination on the part of Hadji
Zamzam and others to promote fundamentalist ideas, and there
was resentment by those members favoring a traditionalist view-
point about the development of the Persatuan Islam in the
modernist direction.

Ahmad Hassan, who joined the movement in 1924, was the
member whose viewpoint gave real format and individuality to
the Persatuan Islam and clearly placed it in the modernist Mus-
lim camp.'® Ahmad Hassan was born in 1887 in Singapore, the
son of a Tamil scholar and a Javanese mother. He received a
classical religious education from his father, who placed empha-
sis on language, and consequently Ahmad learned Malay, English,
Arabic and Tamil as well as the usual religious subjects.

After completing his schooling, he taught at several religious
schools in Singapore and Johore and later wrote daily articles
for the Utusan Melayu (Malay Messenger) newspaper of Singapore.

10. Ali, "The Muhammadijah Movement," p. 49.
11. Noer, "The Rise of the Modernist Muslim Movement," p. 134.

12. '"Mohammedaansche Eeredienst,'" Indische Verslag (1930), p.
311.

13. Short studies of Ahmad Hassan include: Nawawi Dusky, "A.
Hassan: Kenang-Kenangan kita terachir dengan ulama besar
ini," Hikmah, Tahun XI, No. 32 (November 1958), pp. 13-15;
Roebaie Widjaya, '"Biografia--A. Hassan: Pengarang, kritikus
dan debat Islam,' Hudjdjatul Islam, I, No. 1 (August 1956),
pp. 35-41 and Buku Kita, IT, No. 5 (May 1956), pp. 195-199;
Hadji Tamar Djaja, "Tokoh kita A. Hassan,' Daulah Islamyah,
I, No. 8 (August 1957), pp. 6-14; and M. Jasin, "A. Hassan:
Dokumentator surat-surat Islam dari Endeh," Gema Islam,

IV, No. 74 (May 15, 1965), pp. 12-14, 26.
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Sometime in the early 1920's he visited Surabaja in connection
with the family's batik business and while there had discussions
with an Indonesian religious scholar on the issues of difference
between the kaum muda and kaum tua. His father had been in-
clined toward many modernist Islamic viewpoints, and these dis-
cussions in Surabaja apparently struck a responsive chord in
Ahmad, so that he subsequently developed a viewpoint that was

in basic conformity with the kaum muda. He then moved to Ban-
dung, entered the Persatuan Islam, and centered his life in-
creasingly on religion and what he considered to be the defense
of Islam.

Ahmad Hassan's religious system emphasized that man's rela-
tionship with God depended vitally on the correct interpretation
and implementation of religious law. Roebaie Widjaja, writing
at a later date, succinctly summarized Ahmad Hassan's religious
belief in a biographical sketch.

The life of a Muslim according to the view of A.
Hassan is not separated from the laws of Islam [and] as a
consequence mankind must value the Islamic life. The indi-
vidual Muslim must . . . worship AZlah, purified from the
elements of disbelief coming from outside Islam or from
traditions which Islam did not command.

the famous (ulama’ and great imams of Islam
. were only considered '"teachers'" whose views should
not be accepted unquestioningly. For this reason A. Hassan
does not follow any of the madhhabs of the four great
schools. . . . however, the opinions of the four great
schools are [not] wrong, so long as their viewpoints on a
question are not in conflict with the sources of Islamic
law (i.e., Qur’an and sunnah).

Life in general, according to A. Hassan, depends on
the will [taqdir] of Allgh. "If people want to place them-
selves in a particular place that placing is because of
taqdir; if they do not want to be in a particular place
that attitude is because of taqdir.'"

This orientation came to be generally accepted by a large seg-
ment of the Persatuan Islam, but alienated those members who
held the madhhabs to be the chief guide for religious life. By
1926 the differences between the two trends within the Persatuan
Islam were sufficiently great for a split to occur. The seces-
sionist group, composed of the kaum tua, founded a rival organi-
zation known as the Permoefakatan Islam (Islamic Association),
while the rump group retained the name Persatuan Islam and

14. Widjaya, '"Biografia--A. Hassan," p. 36.
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declared itself to be a modernist Islamic movement.l!S®

The statutes of the Persatuan Islam adopted after this
split called for '"furthering Islam on the basis of Qur)an and
sunngh" and for 'the propagation and instruction of Islam."!'®
Among Persatuan Islam leaders "furthering Islam'" generally came
to mean scholarly research in religious studies, particularly
proper religious ritual and the regulations surrounding such
ritual, followed by instruction to the general Muslim public,
through fatwas and courses of instruction, about the results of
that research. Its leaders pictured themselves as a new brand
of (ulama’ whose fatwas would cleanse religion,of unauthorized
innovation (bidt¢ah) and adapt religious principles to contempo-
rary conditions. The major religious-oriented organizations
existing in the pre-war period were not fitted for the role the
Persatuan Islam chose for itself. Al-Irsjad, which had a simi-
lar purpose, limited its endeavors to the Arab population of
the Indies and was plagued for years by internal dissension in
the Arab community over the question of Arab prerogatives in
the Muslim community in Indonesia.!” The Muhammadijah espoused
modernist Muslim principles but, during the first twenty years,
concentrated on educational and social welfare activities, and
it was not until 1935 that attention was given to improving the
religious belief and behavior of its members.!® The Sarekat
Islam was almost always more concerned with political activities
and gave only secondary attention to the purely religious as-
pects of the Islamic movement.'®

There was in Persis little emphasis on expanding its mem-
bership, and prior to World War II, it remained a relatively
small, loose-knit organization. Deliar Noer in his dissertation
on modernist Muslim movements in Indonesia stated that the
membership of the Persatuan Islam never rose above 300 at

15. "Mohammedaansche Eeredienst," Indische Verslag (1930), p.
311. Usual references on Muslim organizations existing at
that time reveal no further information about the Permoefa-
katan Islam. It is likely that the organization either
passed out of existence, or was absorbed into the Nahdlatul
Ulama, founded in 1926 by several kaum tua leaders in
Central Java.

16. Ibid.

17. Van der Kroef, "The Arab Minority," Indonesia in the Modern
World, I, p. 257.

18. Muhammadijah, Panitia Pusat Perajaan 40 Tahun Berdirinja
Perserikatan, Kitab 40 Tahun Muhammadijah (Djakarta, 1952),
p. 32.

19. Cf. Jaylani, "Sarekat Islam."
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Bandung, but that it was popular in that city and by 1942 con-
trolled six mosques in the city, each serving over 500 Muslims.
A number of branches were established by sympathizers in vari-
ous cities and towns, mostly in West and Central Java, and
according to Deliar Noer, the membershig of the larger organiza-
tion was less than a thousand persons.? The popularity enjoyed
by the Persatuan Islam appears to have centered on the reli-
gious education the Persatuan Islam offered, on its clear posi-
tion regarding controversial issues, and on the social contact
and entertainment offered by the many meetings, lectures and
debates organized by the Persatua<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>