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This book began its life as a master's thesis, completed at the Academy of Islamic Studies, University of Malaya, in Kuala Lumpur, and grounded in several years of research undertaken while I was based at IAIN (now UIN) Sunan Kalijaga in Yogyakarta. Nearly two decades have passed since that thesis was finished, and the present volume is its considerably expanded and updated descendant — enlarged in argument, deepened in its engagement with social theory, and carried forward to the Indonesia of the present day. Portions of the original research were, over the years, developed and published in a number of scholarly journals in both Malaysia and Indonesia. My deepest debt is to my thesis supervisor, Dr. Mohammad Zaidi Abdul Rahman, whose incisive guidance in Kuala Lumpur shaped this study at every stage and whose confidence in it sustained me long after its completion.

Though its narrative closes in 2001, this new edition is written in the conviction that the disappointments of Indonesia's democracy in 2026 — the entrenchment of oligarchy, the persistence of corruption, and the return of figures of the old order to power — have their roots in the very years examined here. A new epilogue carries the argument forward to the present, tracing the line from the hope of reformasi to its still-unfulfilled promise.

When this research project was first undertaken, among the scholars who contributed materially to its direction was Professor Robert W. Hefner (Boston University), who offered the early counsel that encouraged me to pursue political sociology and to bring it to bear on the condition of political Islam in Indonesia. I am equally indebted to Professor R. William Liddle (Ohio State University), who generously shared advice and suggestions during my fieldwork in Indonesia. My thanks extend likewise to Eep Saefulloh Fatah, Professor Syamsul Anwar, Professor Joni Tamkin bin Borhan, Professor Amin Abdullah, and Professor Akh. Minhaji, Ph.D.

I also wish to express my most profound gratitude to my parents — the late H. Bustamam-Ahmad and Hj. Jasmani binti Budiman — whose prayers, encouragement, and steadfast support have sustained me throughout.

Finally, as this research was being reshaped into a book, I was continually — and happily — interrupted by the fifth jewels of my heart: Qatrin, Qaishar, Queen Zulaikha, Qyara, and Qinar. It is to them that I dedicate this book, in the hope that they may one day understand their father's vocation as a writer and researcher. Above all, and in their names, I acknowledge the love and warmth I have unfailingly received from my beloved wife, Fitri Zulfidar.

Jantho–Rumpet, 17 August 2012

Revised and expanded edition — Banda Aceh, 4 July 22026
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Chapter I: A Nation at the Crossroads
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Islam is, by a considerable margin, the religion professed by the greatest number of Indonesians, and the encounter between Islam and Indonesia has long constituted a singularly compelling object of scholarly inquiry. On the one hand, Islam is a faith that originated in the Middle East and traversed numerous regions before reaching the Indonesian archipelago; in the course of that passage it underwent a sustained process of cultural assimilation that shaped the forms it would ultimately assume in Indonesia. On the other hand, Indonesia is itself a profoundly multicultural society, encompassing a multitude of ethnic groups and a diversity of belief systems among its inhabitants. The advent of Islam in Indonesia may thus be likened to the meeting of two distinct entities that subsequently fused as essence (dhāt) fuses with attribute (ṣifāt) (see Azra, 2004). It is precisely from this fusion that a perennial difficulty arises: distinguishing what belongs to the pristine teachings of Islam from what belongs to the indigenous culture of the local population (see Hefner, 2000).

Islam may, moreover, be said to perform a dual function. First, as a cultural symbol it furnishes an indigenous framework for the articulation of political content in circumstances where the non-Muslim world is perceived as a threat to Muslim identity. Second, once articulated, that political content reaches a far broader mass constituency (Ruslani, 2000). Proceeding from this premise, the articulation of Islam in Indonesia has of its own accord followed the same pattern, such that every phase of Islam in Indonesia has been colored by the opposition of Islam vis-à-vis non-Islam — or, conversely, by efforts to broker a “meeting” between the two (Effendy, 2001a; T. Abdullah, 1999).

In keeping with these observations, the present study seeks to penetrate to the very heart of political Islam in order to analyze one of the central dynamics of Indonesia's political development. Given the two functions outlined above, political Islam as it has evolved in Indonesia encompasses a cluster of interrelated questions: What is the proper relationship between Islam and the state? What role is the Muslim community (ummah) to play? And can the teachings of Islam be implemented within the Indonesian polity? These questions, together with the many others they entail, lie at the core of any discussion of political Islam in Indonesia.

As Bahtiar Effendy has observed, Islamic political thought occupies a spectrum bounded by two poles. At one pole stands the conviction that Islam ought to serve as the foundation of the state: that the sharīʿah must be adopted as constitutional law and that political sovereignty resides ultimately with God. On this view, the very notion of the nation-state stands in tension with the concept of the ummah, which recognizes no political or territorial boundaries; and while the principle of consultation (shūrā) is affirmed, its application diverges from the conception of democracy familiar to modern political discourse. At the opposite pole, other Muslim thinkers contend that Islam prescribes no fixed template for a theory of the state or for the political system the ummah is bound to adopt (Effendy, 2001b; Bustamam-Ahmad, 2001b).

Because the present inquiry examines the problem of politics within Islam, it falls within the domain of siyāsah sharʿiyyah. Abd al-Wahhāb Khallāf defines siyāsah sharʿiyyah as the authority of the ruler to manage public affairs within an Islamic polity so as to secure benefit and avert harm, within the limits established by the Law and the general principles it lays down, even where such measures do not accord with the ijtihād of the jurists (Dahlan et al., 1997). It is evident from this definition that the object toward which siyāsah sharʿiyyah is directed is the realization of public welfare (maṣlaḥah); the concept of maṣlaḥah thus constitutes the very telos of Islamic politics. The study of siyāsah sharʿiyyah encompasses three principal aspects: (1) dustūriyyah (constitutional order), embracing the rules of governance, the foundational principles governing the establishment of a government, and the regulations pertaining to the rights of the individual, society, and the state; (2) khārijiyyah (external affairs), embracing the relations of the state with other states, the norms underpinning those relations, and the law governing conditions of war and peace; and (3) māliyah (fiscal affairs), embracing the sources of state revenue and expenditure (Dahlan et al., 1997; Minhaji, 2001c).

The present book grows out of the author's undergraduate thesis at IAIN Sunan Kalijaga, subsequently revised and published as a monograph (Bustamam-Ahmad, 2001a). In the concluding chapter of that earlier work, the author posed a series of questions — among them, why the Muslims of Indonesia, though constituting the overwhelming majority, had proved unable to establish an Islamic state, and how the ummah had responded to the various provisions governing statehood in Islam (Bustamam-Ahmad, 2001a, p. 154). It is precisely those questions that the present book seeks to answer.

This book sets out to examine how political Islam responded to the reform movement in Indonesia. Indonesia is, of course, home to the largest Muslim population of any nation on earth (Fealy & Hooker, 2006), and the role of the ummah in steering the nation's course cannot be discounted — least of all when the reform movement was proclaimed by university students in 1998. That movement culminated in the resignation of Soeharto, the country's second president, who relinquished office after thirty-two years in power and was succeeded by B. J. Habibie. The reform (reformasi) at issue denotes the remediation of the Indonesian nation across the political, legal, and economic dimensions of its collective life — a remediation necessitated by the abuses perpetrated by the preceding government, the New Order (Orde Baru).

Although many observers hold that the students' role was overwhelmingly dominant (Al-Chaidar, 2000; Sanit, 1999), the Muslim community as a whole played a part no less consequential than theirs (Azra, 1999a; Rais, 1999). This role was conditioned by at least three factors. First, throughout two successive eras — the Old Order (Orde Lama) and the New Order — the Muslim community had found itself in an unenviable position. Under the Old Order, Muslims confronted a Sukarno regime hostile to Islam (Maarif, 1988), such that the faith came to be regarded with considerable apprehension. A comparable fate attended them under the Soeharto regime, which steadily eroded the political role of Muslims: everything that bore the imprint of Islam was set against the discourse of Pancasila, so that Muslims were precluded from advancing any idea deemed inconsistent with that ideology (Karim, 1999; Effendy, 1998).

Second, Islamic organizations had proliferated abundantly across Indonesia. Though divided along several lines of thought (Syamsuddin, 2001; Thaba, 1996), they shared the conviction that reform demanded a movement of enjoining right and forbidding wrong (amr bi-l-maʿrūf wa-nahy ʿan al-munkar). Foremost among the organizations wielding political influence in Indonesia were Nahdlatul Ulama and Muhammadiyah. Alongside these stood a further category of bodies commonly designated non-governmental organizations (lembaga swadaya masyarakat, LSM) (Billah, 1999; Hikam, 1999), which likewise championed those dimensions of Islam that the government had distorted throughout Soeharto's tenure. They, too, were far from passive as the wheel of reform began to turn.

Third, there was the spirit of Islam itself. Given the magnitude of the government's transgressions against religion under Soeharto, remediation through reform became imperative. In Islam this imperative has long assumed the status of doctrine, expressed variously as jihād, amr bi-l-maʿrūf wa-nahy ʿan al-munkar, tajdīd (renewal), iṣlāḥ (reform), and the like (Abdillah, 2000b). It was, to all appearances, this very spirit that impelled the Muslim community to take part in the reform movement in Indonesia.

These three considerations together call for a comprehensive inquiry into the role played by the Muslim community during the unfolding of reform. This study further examines how political Islam has in fact taken shape in Indonesia. The foregoing considerations thus articulate the impulse to address the problem formulated below.

In light of the foregoing, the principal problems addressed in this inquiry may be stated as two. First, how did political Islam respond to the reform movement in Indonesia? This question constitutes a problem that scholars have yet to investigate. Second, how is the concept of reform articulated within the teachings of Islam? This question presses upon us precisely because Indonesia is a nation whose population is overwhelmingly Muslim; Islam is therefore called upon to furnish a distinctive perspective on reform.

In undertaking this study, the author pursues several aims with respect to the response of political Islam in Indonesia during the era of reform. These are threefold. First, to ascertain the true concept and form of the response of political Islam amid the current of reform. Second, to examine comprehensively the extent to which the constituent elements of the reform movement accord with the teachings of Islam. Third, to offer the wider public an account of how political Islam and the reform movement actually operate, taking the Indonesian case as its point of departure.

In this book, the term theory is understood as “a general statement that describes and explains the causes or effects of classes of phenomena” (Van Evera, 1997, pp. 7–8). As noted above, the present inquiry belongs to the category of siyāsah sharʿiyyah, and it follows from the definition of that discipline that its object is the realization of the common welfare (maṣlaḥah) of society. The concept of maṣlaḥah constitutes the very aim of Islamic politics and thus the controlling reference point of Islamic political conduct. In the reasoning of ahl al-ijtihād, Ali Yafie identifies several categories of maṣlaḥah (Yafie, 1995):

(1) the maṣlaḥah recognized by the teachings of the sharīʿah, which comprises three tiers of human need:

(a) ḍarūriyyah, the absolute necessities, so termed because they bear upon the very constituents of human existence — the preservation of the self (life, body, and honor), the intellect, property, lineage, and religious belief. These five are conventionally designated al-kulliyyāt al-khams or al-ḍarūriyyāt al-khams, and they form the foundation of maṣlaḥah, the interests and needs of humankind;

(b) ḥājiyyah, the primary needs, which serve to avert hardship and privation in the conduct of life; and

(c) taḥsīniyyah, the complementary needs, which serve to uphold propriety and decorum in social life.

(2) the maṣlaḥah not recognized by the teachings of the sharīʿah — namely, interests that conflict with recognized maṣlaḥah, particularly at the first tier; and

(3) the maṣlaḥah tied to neither the first nor the second category.

As to the criteria by which something may be deemed a maṣlaḥah, five conditions obtain (Mu’allim & Yusdani, 1999): (a) it must give priority to the objectives of the Sharīʿah; (b) it must not contradict the Qur’an; (c) it must not contradict the Sunnah; (d) it must not contravene the principle of analogical reasoning (qiyās); and (e) it must attend to the weightier — that is, the greater — maṣlaḥah.

In examining how Islamic political thinkers have conceived of the state, three axes of polarization may be discerned (Syamsuddin, 1999, 2000). The first lies between the scripturalist and the rationalist, and concerns the mode of approach to the sources of Islam — the Qur’an and the Hadith — and, above all, the method of their interpretation: the scripturalist tendency yields a textual and literal understanding that privileges the linguistic sense, whereas the rationalist tendency issues in a rational and contextual reading. The second lies between the idealist and the realist: the former inclines toward an idealization of government, holding up the ideal values of Islam, while the latter accepts the existing form of the state — realist thought carrying two possible political implications, either the legitimation of power or its correction by way of moral suasion. The third lies between the formalist and the substantivist: as the terms suggest, the formalist approach privileges form over content, foregrounding conceptions of the state and religious symbolism, as in the model of an Islamic state or an Islamic party, whereas the substantivist approach privileges content over form.

With respect to reform itself, three theoretical perspectives on such movements may be distinguished. The first holds that a social movement is brought into being by conditions that afford it political opportunity. The second maintains that it arises from the diffusion of widespread dissatisfaction with the prevailing situation. The third contends that it is purely a matter of the leadership capability of those who set it in motion (Al-Chaidar, 2000, pp. 17–18). Such a movement constitutes a pressure group bound by a shared interest — one oriented toward the public good — that pursues its ends through the political process (Jacobsohn, 1998).

In the Indonesian context, moreover, the discourse of reform (reformasi) operates on four levels (Fatah, 1999): first, the reform of national leadership, that is, the constitution of an authentic national leadership together with its supporting apparatus; second, the reform of the character of political power; third, systemic reform; and fourth, the reform of paradigm, or paradigm shift. Reform in Indonesia may accordingly be said to encompass these four dimensions.

It must be acknowledged that the Muslim community, as the majority, decisively shapes the direction and the future of the Indonesian nation (Mu’nim D.Z., 2000). The current of reform is felt in Indonesia to this day; this book is therefore of considerable importance to the Indonesian nation, and to its Muslims in particular. The study is, moreover, of significance beyond Indonesia’s borders, for it yields insights of wider relevance — among them, whether the response of political Islam in Indonesia bears any resemblance to that of Muslims in other Muslim-majority countries. As one of the lands of the Malay world, Indonesia holds considerable potential within the resurgence of Islam (Azra, 1996a, 1999b). At the same time, neighboring states of shared Malay stock, such as Malaysia and Brunei (Andaya, 2006), may glean from the Indonesian case an understanding of how Muslims act within a reform movement (Fealy & Hooker, 2006).

This study is likewise important for the development of Islamic studies, and of siyāsah sharʿiyyah in particular, in that it establishes Indonesia as one of the regions within the field of Islamic studies (Fealy & Hooker, 2006). What is unfolding in Indonesia is, after all, one portrait of the “face” of the Muslim community today. Through this study, then, a positive contribution may be made to the advancement of Islamic studies, and especially to its political dimension, as an enterprise in the Islamization of knowledge (Abu Sulayman, 1989).

The study may further serve as a point of comparison for other Muslim countries as they respond to the aspirations of their Muslim populations amid the era of globalization. This is no small matter, for in the years to come religion will once again assume a role of considerable importance (Bustamam-Ahmad, 2000a). In addition to addressing its central problem, then, this inquiry may make a meaningful contribution for all those drawn to the study of political Islam.

To delimit the field of this study, it bears noting that the research adheres to the discipline of political sociology. George A. Kourvetaris observes that the scope of political sociology is the study of power and the structure of power — of politics and society, including the role of the state, and of the relationship between politics and other social institutions, namely the military, the economy, education, and the family (Kourvetaris, 1997). David Jary and Julia Jary, for their part, describe political sociology as the branch of sociology concerned with the study of politics as a subsystem of society, and identify six domains of political-sociological inquiry: (a) the types and functions of the state and of political systems; (b) the varieties of political parties, pressure groups, political organizations, and political movements of every kind; (c) the empirical study of the norms of individual political participation and of political behavior; (d) the comparative study of the types of political system and of their effectiveness, stability, or instability; (e) the analysis, general and particular, of relations among states, including war and the position of states within the world system; and (f) the study of political elites and masses in modern societies, discernible through the dominance of leadership groups (Jary & Jary, 1991).

This book does not confine itself to the history of political Islam in Indonesia; it also examines the chronology and events of the reform era. The reason is that the approach adopted here is socio-historical, and that the field of political Islam encompasses the legislative, judicial, and executive dimensions of governance.

To this point, scarcely any study has undertaken to elucidate the role of the Muslim ummah in the context of reform in Indonesia; where such studies exist, they have yet to treat the matter in detail. Azyumardi Azra, for instance, has traced the political turbulence of Islam on the eve of the presidential succession that followed Soeharto’s fall (Azra, 1999a, 2000). Azra’s work may be regarded as a preliminary sketch requiring further inquiry, for it originated as a paper delivered at a seminar in Bali on 22–24 October 1999; a more sustained investigation is therefore called for — precisely the task the present study undertakes. Beyond Azra’s contribution, M. Atho Mudzhar has sought to depict the development of political Islam in Indonesia through the lens of historicity (Mudzhar, 1999); his account may be read as a turning point in the history of Indonesian political Islam, exemplified by the 1999 general election, in which the Islamic parties proved unable to match the secular-nationalist parties (Suhelmi, 1999; McIntyre, 2005). Alongside these stands an edited collection published in 1999 under the title Politik demi Tuhan: Nasionalisme Religius di Indonesia (Abu Zahra, 1999), in which several scholars attempt to trace the thread of Indonesian Muslim political life at the outset, the close, and the eve of reform; yet the volume leaves questions unresolved, assembled as it is from disparate essays that tend to reflect their authors’ individual preoccupations. Nurcholish Madjid, among Indonesia’s foremost intellectuals, likewise offered several lines of thought on Muslim politics in the reform era in his Cita-Cita Politik Islam Era Reformasi (Madjid, 1999); on closer examination, however, only two of its essays were composed during the reform period itself, the remainder predating it, so that this book, too, falls short of a comprehensive treatment of the questions pursued here.

Al-Chaidar, in his Reformasi Prematur: Jawaban Islam terhadap Reformasi Total (Al-Chaidar, 2000), nonetheless attempts to set out the dynamics of the Muslim community as it confronted reform in Indonesia. This work may be considered somewhat more comprehensive than those noted above; yet it examines the course of reform only as far as 1999, whereas the present study also considers the implementation of reform under Habibie and Abdurrahman Wahid. In other words, Al-Chaidar’s work furnishes an initial foothold for the research that follows.

Accordingly, this study seeks to explain the role of the Muslim community in the reform movement in Indonesia and to identify what that community did in the course of reform. These are the two problems the book sets out to answer.

Following this introductory chapter, which sets out the background and significance of the study, the chapters that follow undertake to answer its central questions. The book comprises ten chapters in all, including the present Introduction.

Chapter II traces the principles of reform embedded in the teachings of Islam. There the author identifies a number of the pertinent concepts in their original Arabic, proceeds to the Qur’anic verses that expound them, and then sketches in broad outline the character of the reform-related issues in Islam, with reference throughout to Islamic doctrine and to the historical experience of the Muslim community. Chapter III carries this inquiry further, into the principal issues of Islamic reform as they bear upon the political life of the ummah.

Chapter IV turns to the historical background of political Islam in Indonesia, situating the reform era within the longer arc of Muslim political engagement from the pre-independence period onward. Chapter V examines the position of the Muslim community before reform, with its focus on the New Order (Orde Baru): it lays out the contest of interests between Muslims and the government of the Republic of Indonesia and seeks to dispel the confusion surrounding the standing of Muslims in that era — a discussion whose significance lies in illuminating how the process of reform came to unfold.

Chapter VI investigates the roots of the reform crisis and the process by which reform came about in Indonesia in 1998. The chapter is framed to demonstrate that reform was a historical necessity in which every segment of the Indonesian nation — the Muslim community not least — took part. Chapter VII then sets out the several agendas the Indonesian government pursued in giving substance to reform.

Chapter VIII considers the discourse of political Islam after the New Order, while Chapter IX elaborates the contribution of the Muslim community to the current of reform and the dynamics of political Islam in the reform era. Without diminishing the part played by other segments of society, these chapters trace the role of the Muslim community by gauging the intensity of its engagement with the problems confronting the Indonesian nation.

Chapter X, finally, offers a postscript that gathers the study’s principal findings. These may serve as notes for the Muslim community itself and for the Indonesian public as a whole; the chapter also advances several marginal observations that may furnish a point of departure for understanding the standing of Muslims in Indonesia.
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Chapter II: What Islam Means by Reform
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Introduction

This chapter undertakes to elucidate the principles of reform as Islam itself conceives them, and in so doing to lay the conceptual groundwork upon which the remainder of this study depends. If the Introduction posed, as one of its two governing questions, how the idea of reform is articulated within the teachings of Islam, it is here that the question first receives a sustained answer. The inquiry proceeds not from the political surface of the Indonesian reformasi but from the semantic depths of the tradition that Indonesian Muslims inherited — the cluster of Arabic concepts through which the imperative to set the world aright has, for centuries, been thought and enacted. To read reformasi through this lexicon is to insist that the events of 1998 were not merely a rupture in the political order but also a moment in the long life of a discursive tradition (Asad, 1986).

Foremost among these concepts is iṣlāḥ, the setting-right or restoration of that which has fallen into corruption — a term the Qurʾan repeatedly opposes to fasād (ruin) and ẓulm (wrongdoing). Beside it stand tajdīd, the periodic renewal of the faith promised in the well-known tradition of the mujaddid, and jihād, understood here in its capacious sense as sustained exertion in the path of God rather than in the narrow register of armed struggle. Taken together, these terms disclose a tradition that does not merely tolerate reform but enjoins it as a standing obligation — an obligation crystallized in the Qurʾanic command to enjoin right and forbid wrong (amr bi-l-maʿrūf wa-nahy ʿan al-munkar). The chapter's first argument, accordingly, is that reform in Islam is no importation from the modern West but an indigenous imperative with its own scriptural genealogy.

Yet to name these concepts is not to fix their meaning, and the chapter's second argument is that each has been the site of enduring contest. The scripturalist who reads iṣlāḥ as a return to the pristine sources and the rationalist who reads it as the contextual renewal of those sources both lay claim to the same word (Geertz, 1968). This interpretive plurality is not a defect to be resolved but the very medium through which a living tradition reproduces itself: reform is less a fixed doctrine than an argument that Muslims conduct with one another, across generations, about how the good is to be realized in changing circumstances (Asad, 1986). The ethnographic sensibility that governs this book takes such arguments seriously as social facts, attending to the conditions under which one reading rather than another comes to prevail.

These conceptual commitments bear directly upon the analytic framework set out in the Introduction. There the study located itself within siyāsah sharʿiyyah and identified maṣlaḥah — the securing of public welfare — as the telos of Islamic political conduct. The principles rehearsed in this chapter supply the normative content of that telos: iṣlāḥ furnishes the language of remediation, tajdīd the rhythm of periodic renewal, and amr bi-l-maʿrūf the mechanism of collective correction. Without this vocabulary, the claim advanced throughout the book — that the Indonesian ummah understood its participation in reformasi as a religious no less than a political act — would remain an assertion rather than a demonstration.

The chapter is therefore transitional in the architecture of the study. Whereas the Introduction framed the problem and the present chapter furnishes its doctrinal grammar, Chapter III carries the same concepts out of the realm of scripture and into the domain of politics, asking how the principles of reform bear upon the concrete issues confronting the Muslim community — the relationship of Islam to the state, the scope of the ummah, and the feasibility of implementing Islamic teachings within a plural polity. The movement from Chapter II to Chapter III thus mirrors the movement, internal to the tradition itself, from the enunciation of a principle to its application, and prepares the ground for the historical chapters that follow, in which these principles are shown at work in the political life of Indonesian Muslims.

Read against the Introduction, then, this chapter performs a double office. It answers the second of the book's governing questions by demonstrating that Islam possesses an articulate, and internally contested, theory of reform; and it equips the reader with the conceptual apparatus needed to interpret the responses catalogued in later chapters, where abstract principles reappear as slogans, party platforms, and street mobilizations. The wager of the analysis — consonant with the anthropological premise that religious symbols acquire their force only as they are deployed in social action (Geertz, 1973) — is that one cannot understand what Indonesian Muslims did during reformasi without first grasping the vocabulary in which they understood themselves to be acting. It is to that vocabulary that we now turn.

This chapter seeks to elucidate the principles of reform as Islam conceives them. To that end it examines, in particular, the concepts of reform found within Islam, whether as terminology or as concrete movements. Its principal aim is to advance the proposition that reform in Muslim countries, Indonesia among them, is inseparable from the conduct of governance in accordance with the teachings of Islam (Bustamam-Ahmad, 2001a, 2001b, 2003).

Reform in the Perspective of Islam

REFORM IN ISLAM IS synonymous with iṣlāḥ — the improvement and perfection of that which remains imperfect, including the replacement of what has grown obsolete or corrupt (Siradj, 1999; Badawi, 1993). The word iṣlāḥ derives from the root aṣlaḥa–yuṣliḥu–iṣlāḥ, denoting the opposite of fasād, that is, corruption and decay (Maʿlūf, 1986; al-Aṣfahānī, n.d.). Reform in Islam does not mean altering the teachings of Islam; rather, it denotes a movement to restore Islam to its original message, with a heightened emphasis on the theological dimension of unity (Abu Khalil, 1995).

In the Qurʾan the term is frequently set against acts of corruption and wrongdoing (al-Aṣfahānī, n.d.); that is, iṣlāḥ constitutes an endeavor to set right a deed that is not good. The Qurʾan employs the term iṣlāḥ in a number of verses, among them the following:


And they ask you concerning orphans. Say: To set their affairs aright is best. (al-Baqarah 2:220)

There is no good in much of their secret counsels, save in one who enjoins charity, or what is right (maʿrūf), or reconciliation between people. (an-Nisāʾ 4:114)

I desire only to set things right, so far as I am able; my success lies only with God — in Him I place my trust, and to Him I turn. (Hūd 11:88)




And do not work corruption on the earth after it has been set in order, and call upon Him in fear and in hope; surely the mercy of God is near to those who do good. (al-Aʿrāf 7:56)




And do not work corruption on the earth after it has been set right; that is better for you, if you are believers. (al-Aʿrāf 7:85)


The verses cited above indicate that the concept of iṣlāḥ possesses several characteristics. First, it pertains to economic activity — the betterment of one's opportunity to enjoy life, whether in clothing, food, or shelter. Second, it pertains to good works, that is, amar maʿrūf. Third, given the human potential for wrongdoing, the amendment of such conduct is only to be expected (Mubarok, 2000). It is in this context that the concepts of jihād and tajdīd come to be understood.

With respect to the first, S. M. Hasanuz Zaman holds that Islamic economics is the knowledge and application of the injunctions and rules of the sharīʿah that seek to forestall injustice in the acquisition and use of material resources, so as to meet human needs and to enable people to discharge their obligations to God and to society (Hasanuz Zaman, 1984; Kuran, 1995). M. Abdul Mannan adds that the Islamic economic system forms part of a complete order of life, grounded in four distinct branches of knowledge (Mannan, 1996). The Islamic economic system thus entails two relations: a vertical relation with God and a horizontal relation with humankind (Bustamam-Ahmad, 2000b).

As for amar maʿrūf, it is a concept within the Muslim ethos concerning how one ought to comport oneself in life. It comprises at least two elements: amr, meaning command, and maʿrūf. The first derives from amara–yaʾmuru–amran, signifying to demand of someone the performance of an act (Maʿlūf, 1986). The essence of the expression, then, is the demand for a concrete act; it is likewise rendered by the term al-amr, the demanding of an act (Maʿlūf, 1986). The Qurʾan employs amara in various forms (ʿAbd al-Bāqī, n.d.); those bearing directly upon action are the verb amara, which occurs six times, and al-amr or amr in the sense of command, which occurs thirty-seven times.

The word maʿrūf, for its part, derives from ʿarafa–yaʿrifu–ʿirfatan, meaning to know; it signifies that which is well known, mashhūr (Maʿlūf, 1986). The term also derives from ʿurf, meaning that which is recognized — that which can be apprehended, understood, and accepted by society (Rahardjo, 1996). A maʿrūf act, once performed, is one that people can accept and comprehend and that earns their praise, for it is what a rational person ought to do. The term maʿrūf is thus closely bound to the custom, ʿādah, of a given place; and in Islamic law, custom (ʿurf) constitutes one of the most significant sources of law (ʿAudh, n.d.).

In the Qurʾan the term maʿrūf appears fourteen times (ʿAbd al-Bāqī, n.d.). The compound expression amar maʿrūf, for its part, occurs in several surahs, among them the following:


They are those who turn to God in repentance, who worship and praise Him, who journey and who bow and prostrate themselves, who enjoin what is right (maʿrūf) and forbid what is wrong (munkar), and who keep the limits set by God. And give glad tidings to the believers. (at-Taubah 9:112)


Those who, if We establish them in the land, perform the prayer, render the alms (zakāt), enjoin what is right (maʿrūf), and forbid what is wrong (munkar); and with God rests the outcome of all affairs. (al-Ḥajj 22:41)




O my son, establish the prayer, enjoin what is right (maʿrūf) and forbid what is wrong (munkar), and bear with patience whatever befalls you; surely that is among the things enjoined by God. (Luqmān 31:17)


From the three verses above, the expression amar maʿrūf yields several elements of signal importance for the concept of reform in Islam. First, the essence of reform in Islam is to perform good works and to forbid whatever gives rise to wrongdoing. Second, in confronting all things — even the most grievous — patience is the most excellent course; reform in Islam thus proceeds not through precipitate revolution but by degrees. Third, reform in Islam depends heavily upon the moral disposition of those who undertake it: should the reformer distance himself from God, reform will scarcely succeed, whereas if he draws near to God, the demands of reform will unfold in accordance with the divine order of things (sunnat Allāh) — which is to say that every evil will be effaced and felicity will come in its place.

Because reform in Islam means to improve and to perfect, amar maʿrūf is one implementation of that very improvement and perfection, for it embraces every dimension taught in the Qurʾan — namely, how one is to preserve the relationship between humankind and God. This is the essence of the concept: where the contrary obtains, corruption ensues in the relations among human beings and in the relationship with God. The rupture of human relations gives rise to chaos, in which people wage war upon one another (Zubair, 1997); the disharmony of the relationship with God, for its part, brings down His wrath in the form of manifold trials, whether through human agency or through nature itself.

Jihād

THE TERM jihād derives from the root jāhada–yujāhidu–jihādan, meaning to strive, to exert oneself, to struggle (Peters, 1996). The term has nonetheless provoked prolonged debate, for many construe jihād in Islam as warfare, or as an eagerness to take up the sword upon the field of battle (Azra, 1994, 1996b).

The term jihād appears in the Qurʾan in four places and in three variant forms. They are as follows:


Say: If your fathers, your sons, your brothers, your wives, your kinsfolk, the wealth you have acquired, the commerce whose decline you fear, and the dwellings in which you delight are dearer to you than God and His Messenger and striving (jihād) in His way, then wait until God brings about His decree; and God does not guide the iniquitous (fāsiq). (at-Taubah 9:24)





So do not obey the unbelievers, but strive against them thereby — by means of the Qurʾan — with a mighty striving (jihād). (al-Furqān 25:52)


O you who believe, do not take My enemy and your enemy as allies, offering them affection, when they have disbelieved in the truth that has come to you and have expelled the Messenger and yourselves because you believe in God, your Lord. If you have gone forth to strive (jihād) in My way and to seek My good pleasure, [do not take them as allies]. I know best what you conceal and what you reveal; and whoever of you does so has strayed from the straight path. (al-Mumtahanah 60:1)

And strive for God with the striving due to Him (jihād). (al-Ḥajj 22:78)



From the four verses above, several points serve to illuminate the concept of reform in Islam. In the first verse, jihād is understood as a consequence of human negligence in the conduct of worldly life — of a preference for the things of this world to the point of forgetting God. Hence the term fāsiq: those who give the lie to the truths whose measure is the correctly interpreted teaching of God (Rahardjo, 1996). The most salient aspect of the concept of fāsiq is this: one who professes faith and Islam yet persists in sin — gambling, fornication, theft, corruption, calumny, and the like — may be said to have committed fisq, for he transgresses the command of God (Rahardjo, 1996). The verse containing jihād thus indicates that reform in Islam is only to be expected once human beings have transgressed the ordinances of God.

The second verse may be understood to mean that Muslims are under no injunction to obey the unbelievers, for they do not believe in God; yet the verse enjoins striving against them not by war but by means of the Qurʾan. The hidden import of the word bihi (“thereby”) is that it is incumbent upon Muslims to confront them by drawing lessons from the Qurʾan — that is, the Qurʾan must be actualized in concrete reality. It is here, in the author's view, that the command to jihād becomes synonymous with knowledge rather than with war or violence: Muslims are required to be capable of mining the scholarly dimensions of the Qurʾan (Arkoun, 1997; Shihab, 1996).

As is well known, the Qurʾan is engaged not only by Muslims but also by non-Muslims, who have begun to study and interpret it academically (Watt, 1998; Martin, 1985) — orientalists who, needless to say, do not believe in God. The findings of their scholarship have since spread far and wide, not least into the Muslim world; moreover, the values of the Qurʾan have served them as a foundation for their policies toward Muslims. For the Qurʾan belongs not to Muslims alone: it is the final guidance revealed by God to humankind through the mediation of the Prophet Muhammad (Madjid, 2000; Syahrur, 1990).

The second verse further sets out an ethic of association in Islam: the prohibition against taking one from among the enemy as a loyal friend. Beyond the unbeliever who denies God, this injunction extends to the hypocrite (munāfiq) and the iniquitous (fāsiq), for they are not beloved of God. To befriend them is not, however, forbidden — provided it does not extend to matters of worship, which would gravely harm the Muslim community itself. The peril awaiting those who ally themselves with the party that has incurred God's wrath is misguidance.

This verse may be understood to mean that alliance with those who have incurred God's wrath assumes not merely a physical form but also a non-physical one; and loyalty of the latter kind is the more perilous, for it corrupts not the body but the soul and the disposition. An excessive attachment to non-Islamic concepts invites ruin; hence jihād is required in order to mine the concepts native to Islam. The phrase “they expel the Messenger and expel you because you believe in God, your Lord” bespeaks the manner in which non-Islamic concepts alienate Muslims from obedience to God. This alienation is more dangerous than physical banishment — the verse says “expel,” not kill, shoot, or physically persecute — for it pertains to the non-physical: the mind, the disposition, and conduct. In this sense, jihād may be understood as the construction of an Islamic paradigm grounded in Islamic concepts (Cesari, 1999); that is, jihād encompasses the construction of a knowledge that enables us to apprehend reality as the Qurʾan apprehends it (Kuntowijoyo, 1999b).

The final verse affirms that Islam is no narrow religion. Its teachings are a continuation of those revealed before it, reaching back to the Prophet Abraham; the command to defend the faith is therefore itself a command to jihād, for in defending Islam as it now stands one thereby defends the Islam borne by the prophets before Muhammad.

To this end, the unity of the community is indispensable. In other words, to sustain the continuity of the Prophet's struggle, reform can be accomplished only if Muslims unite within a single body; and the endeavor to unite the community may itself be counted as jihād, for it is through the community's unity that the agenda of reform can be carried forward.

To summarize the meaning of jihād, the following may be observed:

In the modern era, new predicates have arisen alongside the word jihād — such as jihād al-daʿwah (the jihād of preaching) and jihād al-tarbiyah (the jihād of education) — which hold that the spirit of jihād may be realized in the forms of daʿwah and of education. In the same vein, alongside jihād bi-l-sayf (jihād by the sword) there are also jihād bi-l-lisān (jihād by the tongue) and jihād bi-l-māl (jihād by wealth). On this understanding, jihād is by no means to be equated with war; it is rather a struggle without weapons, one that may assume the form of moral and spiritual striving. All of these fall within jihād fī sabīl Allāh — struggle in the way of God, that is, the way of truth (Rahardjo, 1996).

––––––––
[image: ]


Tajdīd

THIS TERM IS FREQUENTLY rendered as renewal or revival (Minhaji, 2001b; Esposito, 1983; Kurzman, 1998); one who undertakes tajdīd is called a mujaddid. According to Abū al-Aʿlā al-Mawdūdī, a reformer possesses several distinctive traits (A. M. Ali, 1998; Nasr, 1996): clarity of thought, breadth of vision, and consistency of disposition; the capacity to discern what exceeds proper limits and what leads to the intended goal; the ability to maintain equilibrium; and a power of reasoning wholly untainted by base or primordial impulses. He must be courageous and unflinching before the challenges of his age; he must possess the capacity to lead, the capacity for ijtihād, and the capacity to engage society; and, above all, he must be a Muslim whose faith, vision, understanding, and sensibility toward Islam are so sound that he can distinguish Islam from jāhiliyyah even in matters of detail, and can expound the truth and set it apart from all that has defiled it across the course of Islamic history (Maududi, 1984).

From these traits, the present author would characterize the reformer as, first, one endowed with exceptional intellectual capacity; second, one whose faith and piety (taqwā) are of the highest quality; and third, one able to immerse himself in society and to take part in its collective life.

Fundamentally, the activity of tajdīd is closely bound to that of iṣlāḥ. Both concepts bespeak an Islamic awakening, tajdīd being rendered as “renewal” and iṣlāḥ as “reform” (Voll, 1983; Minhaji, 2001a). The living sense of the two is likewise discernible in the function of the agent of tajdīd — the mujaddid — whose task is “the restoration both of correct religious belief and of practice, and, as its corollary, the refutation and eradication of error; for pure erudition, in the absence of moral suasion in society, is inadequate” (Algar, 2001). From this function, the mission of tajdīd in the life of the Muslim community is twofold: first, to restore
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