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ABSTRACT

Author : Agusni Yahya

Tille : The Impact of Colonial Experience on the Religious and Sodal

Thought of Sir Sayyid Al)mad Khan and Ahmad Hassan:

A Compari~on

Department : msôtute of Islamic Studies. McGill University

Degree : Master of Art

This thesis studies in a comparative framework the impact ofcolonial experience

on the religious and social thought of !wo modernists, Al)mad Khall of India and

Ahmad Hassan of Indonesia. At the religious leveI. both mooernists were much

concerned with the purification of Islam. They called upon the Muslims to retu.'1l to the

Qur'an and /;JadIth, abandon taqlïd and to undertake ijtihiïd. Al)mad Khan. influenced by

the natura! sciences and rationalism of the West, was also inclined to interpret Islam in a

naturalistic and rational manner. Ahmad Hassan, on the other hand. was very much

preoccupied with the purification of Islam and the retum to the Quroan and /;JadIth. and

was little influenced by the Western impact through colonialism. At the social level,

both rnodernists considered education to be the essential means to social betterment But

whereas Al)mad Khan also believed in cooperation with the British, Ahmad Hassan

was opposed to the Dutch.

This study concludes by show'.ng that, given the Western colonial experience,

Al)mad Khan's socio-religious thought was rational. realistic. liberal and dynamic.

While Ahmad Hassan too lived in a colonial society, his socio-religious thought was

puritanical. defensive and ideoIogical.
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RÉSUMÉ

: Agusni Yahya

: L"impact de l'exp~riencecoloniale sur la pensée religieuse el sociale de

Sir Sayyid AJ:1mad Khan et Ahmad Hassan: Une étude comparative

Département : Institut des Etudes Islamiques. Université McGill

Diplôme : Maîtrise

Cette thèse examine dans un cadre comparatif lïmpact de l'expérience coloniale

sur la pensée religieuse et sociaie de deux modernistes: AJ:1mad Khan. en Inde. el

Ahmad Hassan, en Indonésie. Sur le plan religieux, tous les deux visaient la purification

de l'Islam. Ils ont incité les musulmans à se tourner vers le Qur'an et les 1Jadiths. à

abandonner le raqlid et àentreprendre l' ijtihiid. Influencé par les sciences naturelles et le

rationalisme de l'Occident. AIJmad Khan avait tendance à interpréter l'Islam d'une

manière naturaIiste et rationelle. De son côté, Ahmad Hassan, très préoccupé par la

purification de l'Islam et le retour vers le Qur'an et les 1Jadiths était moins affecté par

l'impact Occidental du colonialisme. Au niveau social, les deux modemistes voyaient

dans l'éducation le moyen essentiel d'en favoriser une amélioration. Tandis que AIJmad

Khan croyait en une collaboration avec les Britanniques, Ahmad Hassan, lui, s'opposait

aux Hollandais.

Cette étude se tennine en montrant comment. face à l'expérience coloniale

occidentale, la pensée socio-religieuse d'AIJmad Khan a pris un caractère rationnel,

réaliste, libéral et dynamique. Par contre, même si Ahmad Hassan a vécu, lui aussi, dans

une société coloniale, sa pensée socio-religieuse a été puritanique, protectioniste et

idéologique.
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• NOTE ON TRANSLITERATIaN

ln this study. the Arabie names aô1d Islamic terms are transliter.lted according to

the system used by the Institute of Islamic Studies McGill University. The Indonesian

names and terms are -Minen aecording the new Indonesian spelling system adopted hy

the govemment of Indonesia sinee 1972. Nevertheless. the names of certain individuals

and organizations are spelt as is eOô1ventionally done. rather than strietly in accordance

with the new system (e.g. Tamar Djaja instead of Tamar Jaya and Nahdatul Ulama

instead of Nahdlatul Ulama). The following is a transliteration table of the Arabie and

•

•

Indonesianalphabet

Arabie English

.. ,

":'" b

..:. t

..:. th

~ j

<: ~

<: kh

,) d

,) dh

,j r

,j :?

(,J" s

~ sh

vt:' ~

vt:' c;I

.b t

vi

Indonesian

b

t

th

J

h

kh

d

dz

r

z

s

sy

sh

dl

th



Arabie English Indonesian• Jo ~ dh

t

t gh gh

.; f f

~ q q

~ k k

J 1

Î m m

\,,1 n n

~ h h

) w w

~ y y

- ahlat h• ~

To indicate long vowels of <.; .ts •T), these are typ~ by using the Bars

above characters : il, ï and ü.

• vii
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AMU

CI DA

IAIN

JI B
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Canadian International Development Agency.

Institut Agama Islam Negeri (State Institute of lslamic Studies).
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Panai Ardb Indonesia (lndonesian Arab Party).

Persatuan Islam (Muslim Unity).
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Party).
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INTRODUCTION

The advance of the West European countries in the tec!mological. industrial

and military fields in the last two centuries enabled them to colonize most of Muslim

lands. The broadest conquests were those of the British in India and of the Dutch in

the Archipelago.' The coming of Europeans brought about political. cultural and

religious disturbances and challenges for Muslims in these societies.

While sorne Muslim leaders rejected ail aspects of modemity to which their

societies were exposed as a result of colonialism. sorne Muslim reformers considered

Western science. technology and institutional forms of organization as necessary

elements for the development of their societies.2 Among these Muslirn reformers were

Sir Sayyid AJ:1mad Khan (1817-1898) of the Indian Subcontinent and Ahmad Hassan

(\887-1958) of Indonesia. These t'NO reformers are the subject of this study. They

urged their communities to adopt Western science and technology while preserving

their moral and religious values. They emphasized the importance of ijtihiid

(reinterpretation of religious concepts according to the needs of the rime) for freeing

Islam from rigid interpretations and rendering it adaptable to the demands of modem

society.3 In order to better understand the religious and social thought of these two

reformers. this study places them in the context of their respective colonial

experiences.

Conceming India of Sayyid AJ.tmad Khan, Marshall Hodgson describes the

condition of Muslims as follows:

lMan;h:ill G.S. Hodgson. The: Vc:nrure of lsl:un 3 (Chicago: The University of Chicago Press. 1974).
223.
2Akb:u' S. Ahmed. Disroveri.~g IsJ:un (London: Routledge, 1988). 117.
3Ali E. HiUal Dcssouki. "Modemism: ls1amic modemism." Mircia Eliade. cd. The: Encyclopc:dia of
Rcligion. vol. 10 (New York: M:lcmi11an Publishing Company. 1987). 16.
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By Un8. the British had become the paramount power in most of India. ruling
directly in Bengal and the Ganges plain where Islam was very strong. Within a
few decades the British had also absorbed the lands of Indus basin. almost
solidly Muslim. In sorne cases. the advent of British rule meant a transfer from
one sort of infidel rule to another. perhaps less obnoxious sort of infidel ruIe.
For sorne time. since the British perpetuated the administrative patterns of
Timuri empire. including the use of Persian as official tongue. the faet that a
handful of Christian were at the top made relatively little differenee in day-to­
day routine. But when the British decided to eliminate Persian in favor of
English it became evident that British rule...for Muslims meant a deposition
from position of ruling cIass and. rather more pervasively. the undermining of
the basis for their traditional culrurallife...Under these circumstanees. members
of the privileged MuslilTi cIasses...tended to see little compensation for their
families' eclipse in studying English and leaming to serve the British
company...Thereupon. it was largely the Hindus...who took the training
necessary for positions of responsibility. commercial or govemmental.4

In 1857, the Muslims and Hindus revolted against the British govemment to

restore the Timurid dynasty. The British put down the revoit on account of their

military strength and the disorganization of the Muslims and Hindus. The British

perceived the Muslims as being their main rivais in India in the post-Mutiny period.

and blamed the lndian Muslims for being responsible for the revoit Sayyid A~mad

Khan. an eye-witness to all these developments. proposed a programme of Muslim

revival through full cooperation with the British and through an interpretation of Islam

compatible with a liberal nineteenth-cenrory world view. A~mad Khan was certain

that his community couid be rescued from the post-Mutiny condition of despair by

adopting a new attitude towards the emerging influences from the West Meanwhile.

he was seeking to win the sympathy of the British. declaring that his people were

realIy loyal to the new govemment At the same time. he was to convince his people

not to he hostile towards the rule in order to save themselves from destruction. To this

end. Sayyid A!)mad Khan anempted a wide-ranging campaign of reform along the

following line:

First, he insisted that there must he a change of political outlook. lnstead of
regarding lndia under British ruIe as dar-uJ-1}arb. he insisted that, even though

4Hodgson. 17Je Venaue, 333-334.
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it was not under Muslim rule. it was to be regarded as dfir-ul-lslam. because
Muslims were perfectly free to exercise all th-e essential rites and ceremonies
of their religion. Secondly. he declared that there must be a change in the
religious outlook. He considered that Muslims were suffering from the effects
of a reugious and theological straight-jacket. which had been imposed on them
by weil meaning but irrational custom. While he guarded...the Qur'an as the
final revelation of God. and well-attested Tradition as the pillars of faith. he
insisted that the individual should assert his natural right to interpret these
matters for himself in light of reason....Whiie he was endeavoring to create a
new norm of inquiry among his people. and set up for them a new norm of
interpretation of Islam through rationalizing processes of investigation. at the
same time he was led to make a study of Christianity. This led to an effort on
his part to oy to reconcile the two religions. He pleaded for more sympathy
from both sides....Thirdly. he stated that there must be a change in the method
and purpose of education....He held that. since the world of nature about us.
which is God's work. and revelation. which is His word. both proceed from
that SaIne source, there can be no ultimate conflict between Science and
Religion. He: insisted that it was only as his community came to know and
share the benefits of Western science that they could also truly come to
understand and appreciate their own religion. Fourthly. he laid emphasis on
the need for social reform. and carried on a vigorous and fearless campaign in
its behalf. particularly through his magazine. Tahdhib-ul-AkhI5q (Reform of
Morals).5

Sayyid Al)mad Khan's social thought was addressed to Indian Muslims.

especially the upper class Muslims. who Iater supported his foundation of a Muslim

college at Aligarh. Young Muslims were trained at Aligarh primarily in modem

sciences so that they could serve the British administration or British companies and

become leaders of community. By so doing. he tried to bridge the cultural gap

between the Muslims and the British, for he believed that Muslims ought to benefit

from the effects of modemity to which India had become exposed through British

rule.6

In the case of the Indonesian Islamic experience. Islam served as a strong

re.~istant against the colonial "infidel" rulers. Revolts and uprisings against the Dutch

continued until independence was achieved.7 The Dutch method of maintaining their

5Murmy T. Titus. Is1:Jm in India:md Pakïstl1l {Calcutta: Y.M.C.A. Publishing House. 1959).201-203.
6lbid..203.
7Howard Mo FederspieL PerS:III1:m IsI3m IsI3mic Refonn in !he Twenûe!h CenlUty Indonesia (New
York: Comel1 University, 1970).3.
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rule over their !ndonesian Muslim subjects was ty weakening the spirit of Islam. as

pointed out by Federspiel:

The Dutch colonial administration also limited the deepening of religious
belief by rigidly maintaining a political and economic system that limited the
rule of local rulers. and inadvenently prevented the adoption of social and
political reforms that. from a religious viewpoint. would have intensified Islam
among the general population."8

In the later hall' of the nineteenth century. the work of a Dutch scholar. Snouck

Hurgronje.9 on the role of religion and custom in the lives of lndonesians led to the

encouragement of sorne aspects of religious activity. Yet. custom gained consider.lble

priority over the application of lslamic law. The govemment also controlled such new

ideas and activities among the Muslims which could threaten Dutch control over the

lndonesians. Apprehensive of the influence of "Wahhabism"l0 and "pan-lslamism".

the Dutch banned books and pamphlets advocating these ideas. However. modemist

ideas did manage to reach Indonesia via severa! lndonesian teachers in Mecca. in

particular the ideas of Syech Ahmad Khatib were spre<ld by his smdenl~. such a.~ Haji

Rasul, Thaher Djalaluddin and Ahmad Dahlan, when they came uack to Indonesia. 11

8/bid.• 5.
9Snou~k Hurgronje (1857-1936) is a renowned Dutch Islamici.t and adviser 10 lhe Duteh governmenl
in Indon":~'1. He wrote on gcnernl themes in Islam and Islamic jurisprudence. wilh li focus on
Indonesian Islamic aff:ürs.ln 1889, hc was sent 10 Jakana serving as advi<er to the colonial govemmenl
and in 1892. he was postoo in Aceh where the Aceh War ag:ùnst the Duteh (1873-1906) look pl:lCe.
Although in 1906 Snouck Hwgronje retumed 10 Leiden. until he retired in 1927. he continuOO his role
as Islamicist and adviser to the Duteh government. Dale F. Eickelman. "Snouck Hurgronje. ChrL\ti'l:an,"
Eliade. 00. The Encyclopedia. vol. 13. 374-375: Leksikon ls/:un. vol. 2 (Jak:U1:C Pust:l7.<:1 Perk:L<:l.
198~). 670-671.
IOne basic concepts of Wahhabi programs are I3wQid (the onencss of God) and ijùh5d. The
implication of I3wQid is that any action or belief which recognizes the ultimale authorilY or spirilual
power in something other !han Allah is polytheism. In the eightcenth century. the cm of the
Wahhabiyah founder. Mul)ammad ibn 'Abd al-Wahhab (d. 1792). this concL'Pt of I3wQid bccame the
basis for opposition 10 s:ùnt worship and othcr popular religious customs. In the nincteenth and
twentieth centuries. il bccame the basis for legaI dccisions and religious interpretations of scholars in
Saudi Arabia for ail aspects of the Slate poliey. The second concept. ijùh5d. intendOO that a person with
a proper training should base his opinions directly on the QUI"'"dIl and the SWUI:lh. In doing 50. the
person is not required 10 accepl the opinions of the great medievaI seholars. However. in fact. the
Wahhlibis have adhered 10 the I;Ianban trndition. John O. VoU. "Wahhlibiyah," Eliade. 00. The
Encyclopedïa. vol. 15.313-316.
IIFOOerspiel. PersaIuan Is/:un. 8.
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Ahmad Hassan, who was born in Singapore in 1887, had aiready read sorne

reformist publications (AI-Manâr of Cairo, AI-Imâm of Singapore and Al-Munir of

Minangkabau) before he came to Indonesia. In 192I. Ahmad Hassan moved to

Surabaya, East Java, initially for business. ln this pc:rlod there was a controversy

between the kaum tua (traditionalists) and the hum muda (modernists) on religious

issues, and Ahmad Hassan was very attentive to the issues being debated by these two

groups. He sl!pponed the modemists because he believed that their opinions were

more closely based on the Qur'an and 1Jadith.

Ahmad Hassan became an important figure while he was a teacher at the

Persis, abbreviation of Persatuan Islam (Muslim Unity).12 Here he disseminated his

modernist religious and 30cial ideas through rablïgh (sermons at a religious meeting).

public meetings, study groups, and by organizing schools, publishing pamphlets,

perlodicals and books e;te. Around 1927, a special discussion class was organized for

young people who had studied at Dutch schoois and who wanted to 1earn more about

Islam. ln 1936, in order to satisfy the needs of Muslim preachers, in Bandung, Ahmad

Hassan established a pesantren13 where religious and secular subjects were taught

using the modem educational system.l4 When he moved to Bangil, East Java, in 1941,

he established another pesantren. for both male and female students (having separate

dorrnitories). The pesantren, together with a printing house, exists up to now and it is

headed by his sons.lS Ahmad Hassan died in Bangil in 1958. Since he lived in

12The Persnluan lsIam was fonnally founded in Bandung. West Java. in 1923 by Haji Zamzam. Haji
Muhammad Junus and a group of Muslims who were interested in religious study and aclivity. Before
Ahmad Hassan joined this organizalion. Zamzam and Junus. while being tIaders by profession but had
received a trndilional reUgious education and mastered Arabie. played an important IOle as teaehers
wilhin the religious study and aclivity. Zamzam also spent three and a half years studying al the D-:Ir3/­
'Ulam. Mecca. Ibid.. II: DeUar Noer. The Rise and Dcve10pment of/he Modemist Muslim Movement
in Indonesia during /he Co/oni3/ Period. unpubUshed Ph.D. thesis (lthaca: Comell University. 1963),
133.
13nüs is a lenn for a trndilional \s1amic religious school in Indonesia.
14Deliar Noer. The Modemi<t Muslim Movement in Indonesia 1900-/942 (Singapore: Oxford
University Press. 1973).85-87.
lSoramar Djaja. Riwayat Hidup A H:Issan (Jakana: Mutiara. 1980).30.
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Bandung and Bangil respectively Ahmad Hassan is known as Hassan Bandung or

Hassan BangiI.16

Ahmad Hassan did not publicly show his anti-Dutch f,,"elings nor his loyalty 10

the govemment. When he came to Indonesia in the early 1920s. the Dutch oppression

of the native population was at arise while the zeal of lslamic and the nationalist

movements was equally increasing. Politically, Ahmad Hassan supported the Islamic

movements through his writings, polemics and debates. He was against the nationalist

movements because of his conviction that their ideology was contr.u-y to lslamic

teachings. He was also among the supporters of "pan-lslamism" and Wahhabism",

and was in line with MUQarnmad 'Abduh's religious ideas. Ali these were threat~ to

Dutch mIe in Indonesia. However, even though Ahmad Hassan took part in the

movements, he was not considered a political figure,17 because he was not publicly

active in politics.

As for his attitude towards modem science and technology and their impact on

Islam, Ahmad Hassan claimed that Islam historically has been compatible with

science, He was sure that science and technology were beneficial to man and

acceptable to Islam. However, he was quite concemed with and critical of the cultural

influences accompanying the Western societies.18

Comparing AQmad Khiin's attitude towards British mie with Ahmad Hassan's

towards the Dutch, it is to be noted that the former considered the British too strong to

be opposed by force or through politics. Consequently, he urged the Indians,

particularly Indian Muslims to cooperate with the rulers and 10 derive as many

advantages as possible from them, mainly through working for the govemment and

16lbid.
17Endang Saifuddin Anshari and Syafiq A. Mughni. A Hassan Wajah dan Wiihah !korang Muilahid
(Bandung: Al-Muslirnun, 1985).33.
18Federspiel. Pe:ts:uuan IsJam. 137-138.
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sending their children to govemment schools and colleges. Without political power

over India and being smaller in numbers than the Hindus. it was only by loyalty to and

cooperation with the rulers that the Muslims couId improve their condition. In the

words of Nizami: "His decision to cooperate with the Englishmen was the result of a

careful analysis of the situation. He believed that the British raj gave an opponunity

to extricate the people from medievalist and prepare a ground for the development of

Weste.l1 sciences in India."19 Consequent/y. he urged the Ir.dian Muslims to adapt to

the modem context and change their political. religious and social out/ook. With

political pragmatism. religious rationalism and social adaptiveness and dynamism.

they would. he promised. acquire honor and respect as they had in the past

To Ahmad Hassan, considering that Indonesia was a Muslim majority country

while the Dutch ruIe was an infidel rule. it was not proper to cooperate with this

government But nor was it necessary or wise to oppose this government since it

would no doubt suppress anyone who threatened its power. Unlike A/.lmad Khan,

Ahmad Hassan was a non-eooperative 'iiliro. He did not care much for the imponance

of Western sciences and technology for Muslim progress. Ahmad Hassan was quite

critical of the impact of Western culture. He felt that Muslims should defend

themselves from any negative Western influences and particularly from the Duteh

colonial culture. For this reason. while he adopted Western methods of education and

organization to adjust to the need of the modern age, he never cooperated with the

Dutch govemment He was extremely critical of the government educational system

for its being secular in nature which made the Muslim graduates of its schools and

colleges unsyrnpathethic to their religion.

Being aware of the impact of the colonial experience on Islam. Ahmad

Hassan's religious attitude became quite apologetic and defensive towards any

19K.A. Nizami. S:ryyid Ahm:rd Khan (Delhi: Publication Division. 1966), 162.



•

•

•

8

criticism of Islam. During the coleniai period. he founded the Commite Pembela

Islam (Defender of Islam Committee). This Commillee published the journal

Pembela Islam from 1929 until it was banned by the Dutch in 1935. Through this

journal. Ahmad Hassan counteratlacked any criticism of Islam either from Christian

missionaries or from Muslims whose religious viewpoinl~ were not in line with his

Islamic reformism.

t!nlike AI:tmad Khân. Ahmad Hassan. though well acquainted with

Christianity. never sought to reconcile Islam and Christianity as the basis of a social

interaction. This attitude was also refiected in his political views during the nationalist

movement, when he strongly advocated that the movement be based on Islam. In this

respect, Ahmad Hassan differs considerably from AI:tmad Khân. AI:tmad Khân did not

consider the dictates of religion on political and cultural malters binding on Muslims.

Because these were not purely religious. they could be adapted to the present

circumslances. Conversely, Ahmad Hassan held that Muslims should base their

political system on Islam because in his view there was no separation between Islam

and polities. In addition, Ahmad Hassan urged that Muslims ought to elect the devout

Muslims who were willing to rule their community according to Islamic law.

This thesis is the fust comparative study of IWO prominent Muslim modernislS.

Sir Sayyid Attmad Khân and Ahmad Hassan. It analyzes and compares the impact of

the British and the Dutch colonial experience on the religious and social thought of

both modernists. This study becomes important for the reason that both modernisl~,

particularly AQmad Khân, are recognized, to have contributed ideas of Islamic

modemism whieh were refiected in their writings, speeches and activities and left a

lasting legacy. In this connection, it is necessary to sec how they viewed the existence

of the colonial rulers and how they approaehed the religious and social conditions .md

needs of their own communities. While there are both similarities and differences in
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their viewing the colonial rule and the condition of their societies. their respective

clJlonial experience left an imprint on their religious and social thought.

This thesis is divided into three chapters. Chapter one gives a brief biography

of AJ:tmad Khan and Ahmad Hassan with reference to socio-cultural milieu and the

formative influences on their life and thought. Chapter two. which is the main part of

this thesis, surveys the writings of these two modemislS. The development of their

religious and social views. which was a response to colonial rule. is the focus of this

chapter. There is extensive literature on A~mad Khan 's life and thought. but because 1

do not read Urdu. which is the language he wrote in, 1 have had to confme myself to

such sources and studies as are available in English. These have becn carefully

examined in this thesis to explicate his religious and social thought in the context of

British colonial rule in India. As for Ahmad Hassan, 1have discussed his religious and

social ideas at length, using primary sources in Bahasa Indonesia. It is to be noted that

the context of Ahmad Hassan's writings on Islam is jlrirnarily theological rather than

socio-political. Consequently, they reflect the colonial milieu only :n Ahmad Hassan's

defense of Islam. Chapter three is a comparison of the basic viewpoinlS of AJ:tmad

Khan and Ahmad Hassan concerning Islam and the Muslirns under the colonial rule.

This chapter also assesses the influence and contribution of each modernist to his

respective society. This study concludes with a summary of the main findings of the

preceding chapters.
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CHAPTER ONE

Socio-Historical Portraits

A. Sir Sayyid~ Khan: A Short Biography with Reference to His
Interaction with the British

Born in Delhi in 1~17, Sayyid Al)mad's education slaned in a tradilional

manner. Il bcgan with the reading of the holy Qur'an with a lady leacher employed by

his grandfather's househoid. Afler completing the Qur'an, he began to study in a

maktab. Here he leamt introductory Persian, Arabic and mathematics. Geometry and

medicine. which he studied under different prominent teachers, were also of inlerest 10

Al)mad Khan. His formaI education lasted only until he wa.~ eighleen. An event which

greatly changed his life was the death of his father in 1~3~. This resulted in

psychologicaI and financiaI problems for his family. He decided to enler the service of

the East India Company though his relatives did not approve of his choice: perhaps

there was an anti-British feeling among them, partIy because they had been closely

attached to the MughaI court20

Sayyid Al)mad Khan staned his work in the service of the British govemment

in 1838 and retired in 1876. During 38 years of service in the British govemment,

Sayyid Al)mad Khan was posted in various cities across India.21 Probably, this helped

him develop considerable understanding of the natw'C of British rule in India, society in

general and of Indian Muslims in particular. Throughout bis active life, he remained

loyal to the British, even in critical situations. When the revoit of 1857 broke out,

Sayyid Al)mad was posted in Bijnor. AIthough he had to take a great risk, he managed

to save twenty Europeans who were in great danger in the area. He him~lf was

threatened with death by Nawab MaI}müd Khan, the leader of the anti-British

20J.M.S. Baljon. The Refonns :IIId /he ReligiolIS ldeas of Sir Sayyid Ahmad Khan
(l.eiden: EJ. Brill. 1974), 4.
21N"1Z3IIli. Sayyid Ahmad Khan. 173-175.
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movement in the region because Sayyid A~mad Khân did not want to cooperate with

him. His house was bumt and his propeny was confiscated.22 Aziz Ahmad devides his

loyalism into three phases:

From Hl59 to 1870, it was essentially a politically stabilizing factor, its object
being to wean his own community 'from its policy of opposition' to one of
acquiescence and participation, and to wean the British govemment from its
policy of oppression to one of patemalism'....The second phase of his loyalism,
from 1870 to 1884,...it was mainly a response to the infiltration of pan-Islamic
ideology, which Sir Sayyid A~mad Khân considered dangerous political
adventurism...In the third phase, from 1887 to 1898, his loyalism was employed
to emphasize Muslim political separdtism, with the advent ofelective institutions
and the rise of the Indian National Congress founded in 1885.23

Sayyid Al)mad Khân's attitude of loyalism to and cooperation with the British

was criticized by the Indian traditionalist 'uJamiP. For this he was called names such as

heretic, Christian, atheisl, nechari,24 materialisl, and kiifir.25 Even though strong

,;riticism wa.~ directed at Sayyid Al)mad Khân as weil as his colleagues, his loyalism,

cooperation and good relationship with the British greatly helped Muslims when the

Aligarh College came into being. This great projl'Ct might not have been implemented

without Sayyid A~mad Khân's ability to convince the British government of the

importance of this projec!' As much as 74 acres of land was granted by the government

to put Sayyid's desire into reality.26

22A1taf Hus:ù., Hali, Hay:lc-i-J:lved. trnns. Qadiri & David J. Matthews (Delhi: ldarah-i
Ad:lbiyat·i Delli. 1979). 4748. See aIso Sir Sayyid Ahmad Khan, Histrory of Bijnor
Rr:bcUion. trnns. H:üee:: MaIik and Morris Dimbo (Michigan: Michigan Stlle
Univcrsity, n.d.).
23Aziz Ahmad, L<lamie Modemism in Indi:l and P:IldStl1l 1857-1964 (London: Oxford
Univcr..;ty Pn:l..... 1967), 33.
24"1bis tenn is applied to Sir Syed Al)mad and his foUowers. who emphasized the
position th:lt Islam was a religion according to Nature: the nature of man, and Nature in
Ihe scientific sense: Titus, Isbm in Indi:l. 316.
25Barbarn Daly MelC:l1f, lsIamie Reviva1 in Brirish India: Deoband 1860-1900
(Princeton: Princeton University Press, 1982), 325-326. For detaiIs of Al)mad Khlin's
n..-.ponse 10 the 'uI:un:Ps aiticism on him, sec bis DJrul-01üm-i Mus:I1miIniIn ke
MukhlfIûm in T:Jhdhlb :J1·Akhlifq. 10 safar, 1290/1873 trnnslated by AzizaIam. Shaïsta
AzizaIam. ·Sir Sayyid Attmad Khlin and the 'llI:unif', unpubIished MA thesis (McGill
University, 1992). 92·111.
26Hali, Hay:lc-i.J:lved, 144-145.
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Until his death in 1898. Sayyid A~mad's close relations. and an attitude of full

cooperation with the British never changed. This attitude should not be accused of a

f1attery for he never compromised his self-respect. and was in fact greatly n:spected by

influential Britishers both during his stay in England in 1869-1870 and after his return

to India. In England. he was treated with cn::rtesy and respect by many of his old

British friends who had served in India. particularly Lord Lawrence. During his stay.

Sayyid A~mad was invited to dinners. was presented the Third Class of the Star of

India. and was invited to speak to the Smeatonian Society of Civil Engineers.27 He was

also elected a member of the Athenaeum Club. which was then considered the most

exclusive club in London. Besides visiting Cambridge University to observe the British

system of education, which was one of his main purposes in visiting Britain. he

attended severa! meetings of the Royal Asiatic Society. He had already been a member

of this society before he left for London.28

Sayyid A~mad's close interaction and full cooperation with the British helped

cunail British apprehensions of the Muslims and to promote modern education among

them. Government support was crucial to his educational projects. the establishment of

the Scientific Society and the MAOC (Muhammadan Anglo Oriental College) after his

return from England. The Secretary ofState for India became the patron of the Sci-.lntific

Society, while the Lieutenant Governors of Punjab anJ the North-Western Provinces

became its vice-patrons. With government support and by translating numerous works

from English into Urdu. the Scientific Society contributed to the introduct:on of modern

knowledge from the West into India.29 In case of the Muharnrnadan Anglo Oriental

College. his friends in high positions of government, particularly John Strachey, helped

•
27G.F.I. Graham, The We and Worl< of Sir Syed Ahmed Khan (London:
University Press, 1974), 64-67.
28Hali, flay:ll-i-Javed, 107-119•
29Nizami, Sayyid Ahmad Khan, 70-n.

Oxford



•

•

•

13

materialize Sayyid A~mad's effort although sorne British officiais were suspicious of il,

establishment.30

B. Ahmad Hassan : A Biographical Sketch with Reference to His
Attitude towards the Dutch

Ahmad Hassan was born in Singapore in 1887. He was of mixed lndian and

Indonesian parentage. His father. A~mad. also called Sinna Vappu Maricar. was a

writer by profession. and a scholar of Islam and Tamilliterature. He once edited a Tamil

religious and literary magazine. Nür al-Islam. wrote a number of books in Tamil and

also produced a number of translations from Arabie. Ahmad Hassan's mother was born

in Surabaya. and was of Madrasi origin. She was from a modest family, devout and

much attached to religious learning. Ahmad Hassan's father married her in Surabaya

and then moved to Singapore.

Ahmad Hassan began to learn the Qur'an at age seven from a female religious

teacher. Having completed the Qur'an reading at age nine, he attended a public school,

Sekolah Melayu. for four years. He started working at the age of twelve, even before

completing his elementary school. But he continued to take private lessons in Tamil,

Malay, English, and mastered the Arabie language. From 1910 to 1921 Ahmad Hassan

had various jobs in Singapore. working as a teacher, textile trader, an agent for the

distribution of ice, a c1erk in the Jedda Pilgrims Office and as an editor of the Utusan

MeJayu daily, in which he was mainly concerned with ethical questions.3t

Ahmad Hassan moved to Surabaya in 1921 to run bis uncle's textile store. ln

addition to this business, he actively participated in discussions of Islam with the

prominent scholars of Islam in Surabaya, bath the traditionalists and modernists. ln

300avid Lo:Iyveld. Alig:uh's Fuse Gener.uion (Princeton: Princeton University Press.
1978). 137-138.
31Deliar Noer. The Modernise Muslim. 86: Tamar Djaja, Riwayae Hidup. 16-19.
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Surabaya. he also came across the Partai Syarikat Islam Indonesia (Indonesian Mus!im

Association Party) and its top leaders (H.O.S. Cokroaminoto. Agus Salim. AM Sangaji

and Wondoamiseno). After running his business unsuccessfully in SurJbaya for three

years. he went te Bandung to take a textile course. Herc:: he met the members of the

Persis. such as Asyari and Tamim. who were also textile traders. After he completed the

six month long textile course in Bandung. he was ask.-:d to teach the Persis' members

and became the most imponant leader of the organization. His influence on the

organization as weil as on its members was so strong that people considered the Persis

identical with Ahmad Hassan.32

There is little infonnation on his interaction with the Dutch or his opposition to

Dutch rule. Even though during his lifetime there were strong political movemenl~ in

Indonesia, he himself was not really involved in them. He was only a member of the

PSI!. Panai Syarikat Islam Indonesia (Indonesian Muslim Association Party) and the

Masyumi, Majlis Syuro Muslimin Indonesia (Muslim Legislative Council Party)." His

main concem was with investigating Islamic issues by recourse to the Qur'an and

1)adith. While not active politically, Ahmad Hassan debated with the members of the

Dutch organizations on religious issues. He held two or three public debates (on Islam)

with the leaders of the Seventh Day Adventists.34 Ahmad Hassan also debated with the

Dutch Christian inteUectuals, Dirhuis. Elsink and Prof. Schoemaker. Schoemaker

eventually converted to Islam and became A. Hassan's good friend because of their

debate. The debates between Ahmad Hassan and these people were mostly on the status

of Jesus Christ He argued that Jesus was not the Son of God and the Redeemer. as the

Christians thought; rather he was like the other prophets to whom God had revealed His

revelation through Gabriel.3S

32Ansharl. A. Hassan Wajah. 19
33Tamar Djaja. Riw:lyal Hidup, 33.
34Anshari. A Hassan Wajah. 33.
3SAIunad Hassan. Bibel Iaw:lll Bibcl (Bangil: Al-Muslimun. 1983). 2-3.
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Ahmad Hassan. like mo~t Indonesian 'ulama' was opposed the Dutch mIe. In

the absence of any concrete activities. his oppositional attitude can be inferred from his

suppon of "Wahhabism" and "pan-lslamism."36 These two movemenl~. in fact. were

threal~ to the stability of the Dutch mIe over the native peo?le. Hazeu. the Dutch advisor

on Islam and Arabian Affairs. said that "fanaticism" and "pan-Islamism" were serious

problems for the govemment.37 One of the Duteh policies in countering the Islamic

"fanaticism" and the "pan-Islamic" ideology was the separation betweeil religion and

politics. Karel Steenbrink says:

Snouck Hurgronje.. .favored a separation between politics and religion. but his
political advice !ed towards the increasing involvement of the colonial
govemment in the daily affairs of the lslamic church....Snouck tried to
distinguish clearly between Islam's religious ideals and values on the one hand
and its politicai involvement and aims on the other.38

The impact of the Dutch policy of separating religion and politics was reflected

in the secular nationalb1S during the nationalist movement from 1920s to 1945 when

Indonesia gained independence. In this period. the nationalists who were mostly Duteh

school graduates. campaigned to base their movement on a neutral ideology. whereas

Ahmad Hassan and the Muslim parties urged that Islam be Ilsed as the basis of the

nationalist movement. Given that the majority of Indonesian population was Muslim.

Ahmad Hassan argued that they could apply Islamic law when the country became

independent. He strongly rejected the concepts of nationalism offered by the

nationalists. Despite the fact that his ideological and philosophical viewpoints were not

accepted by the nationalist groups. Ahmad Hassan's views did contribute in awakening

the Indonesian Muslims. and had an impact especially on those who were not much

concemed with politics.

3&ramar Djaja. Rïw:lyat Hidup. 14.
37Hamid Algadri. Poliâk Bebnd3. lI:lt1:ldap Isl3m dan KelWlUlall Ar.Ib di Indonesi:l
(Jakana: Haji Masagung. 1988). 97.
38l<are1 Steenbrink. DulCh Coloni:lli.<m and Indonesian Isl3m. tr.lnS. Jan Sœenbrink and
Helll)' Jansen (Amsterdam: Rodopi. 1993). 87-88.
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CHAPTER TWO

Ideas on Islamic Modemisrn

Islamic modernism is one response of modern Muslim's encounter with the

West in nineteenth and lWentieth centuries. The concern is to purify religiCln of the non­

Islamic elements. to interpret sorne of it~ aspects and to fuse it with modern element~.

The goal of lslamic modernism has been to make Islam relevant and responsive in the

context of modem society so that Muslims can live in and contribute activeiy to modern

world while remaining faithful to their religion.39 The religious outlook of the Muslim

modernists shows much more concem with social and moral values than with

O"anscendental and philosophical maners. Muslim modernists. in this study AJ:1mad

Khan and Ahmad Hassan. also aimed at purifying Islam and rnaking it relevant in the

context of modern society; they tried to do so by adopting. to sorne extent. Western

sciences. technology and institutional forms of organization to improve the condition of

the people while preserving Islamic mores and values. This chapter will deal with the

religious thought and social reforms of Sir Sayyid AJ:1mad Khan and Ahmad Hassan.

Much has been written on Sayyid AJ:1mad's religious thought and social reforms. and

relatively little information is available in English on Ahmad Hassan.

A. Sayyid Al1mad Khan

1. Religions Thought

Our discussion below, while not comprehensive, summarizes scholarly views

on the subject prirnarily to show that colonial experience served as the single mas!

powerful force in shaping Sayyid AJ:1mad's religious thought. Indeed. it was the mos!

crucial impetus for his elaborate social reform prograrns. Like many other Muslim

reformers, Sayyid AI)rnad Khan's religious thought developed from a traditional to a

modern outlook. Being an autodidaet, Sayyid AI)rnad Khan gradually disentangled

3geiade, The Encyclopaedïa, 14.
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himself from the tradition of caqJïd in interpreting Islamic teachings. The fact that his

family was not bound to a traditionai religious outlook nor belonged to 'uJamii' circles

aIso helped him keep deveioping his religious thought towards a modem and

independent outlook. In order to see the development of Sayyid A!)mad Khan's

re!igious thought it is necessary to divide it into two periods, i.e. the periods before and

after 1857. This periodization is made to show that during the second period A!)mad

Khan's religious outlook was considerably affected by the entrenchment oï: the British

mie in India and Sayyid A!)mad's increased exposure to the Western thought.

a. Before 1857

ln his early life, when he mostly lived in Delhi (1817-1857), Sayyid A!)mad

Khan remained a traditionai Mus1im. His religious thought, looking at the themes of his

writings in this period, appears to be puritanicaI, sectarian and apologetic. Although

since the beginning of the nineteenth century, Muslims in Delhi had a contact with the

British,40 A!)mad Khan's religious thought during this period was not yet influenced by

the impact of the West on India. His sources of inspiration were Shah Walïullah's

religious reform movement41 as weil as the Wahhabism.42

400ro quole Malik, "Sir Sayyid and Muslim society in Delhi were exposed 10 modemity
by vinue of their contact with the ùoy British society and the modem Delhi College,
which were established in Delhi with the advenl of the British rule in 1803. The British
rule nol only inuoduced the British citizens 10 a new subject Cuilure, bUI aIso initiated a
period of social mobiIizalion which preparee! the Indic Muslims, especiaIIy after 1851,
10 accepl the process of change from traditional 10 modem ways of Iife. A glimpse of
traditional Delhi confronting the carriers of modemity would shed light on the early
environment of Sir Sayyid.• Hafeez Malik, Sir Sayyid Ahmad Khan and Muslim
Modemizaûon in lndia and PakÏSIaII (New York: Columbia University Press, 1980), 24.
41Shlih WaliulU\h was the most ünportant among the lndian Muslim thinkers. He was
bom at Delhi in 1702 and died in 1762 He remains the first of a line of the Indian
Muslün refonners who had done 50 much 10 identify the socio-culturaI problems of his
co-religionists in the Subcontinent. Historians depiet him as the precursor of the refonn
movemenl of Muslim lndia by developing an eclectic approach in legal matters.
synthesizing suflSlll and orthodoxy and purifying both. Saeeda Iqbal, IsJamic
RarionaIism in lhe Subconrinenr: wim special reference ID ShiIh waUuIL'l1I. Sayyid
.Alunad Khifn and 'AIIifma Mu!I:tmmad IqbaI (Lahore: Islamic Book Service, 1984), 59,
42Hafeez Malik, Sir Sayyid Ahmad Khan, 23·24,
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AJ:tmad Khân's religious thought during this period is largely retlected in the

fol1owing pre-1857 writings: (a) liJa-ul-QuIüb bi zikr al-Mapbûb (Polishing of the

Heans by Remembering the Be10ved). 1842 -- a smail book!et dealing with the birth.

death. miracles and other events il: the life of the Prophet. 1t was written because then:

were very few handbooks giving an accurate account which couId be fol1owed in the

maulûdcelebrations. It was also intended to provide a more reliable text based on soune!

traditions for discouraging popular beliefs and fantasies concerning the Prophet.~3 (b)

Riih-i Sunniih dar Radd-i Bid'ah (The Path of Sunnah in Rejection of Innovation).

1850 -- was written when Sir Sayyid was a pa-;sionate fol1ower of the Wahhiibï

movement. It is an exhortation to orthodox Sunnïs to talce a stand against heresy. (c)

Kalimat-al-Ifaqq (The True Discourse), 1849 -- dea1s with piri-mundi, the !r"oIditionai

way in which piTs (masters) regarded by their munds (disciples). The first part

discusses the notion of pin-' coming to the conclusion that the Prophet is the one vaiid

piT, and that therefore ail organized ~üfi life must be strictly directed to fol1owing the

Prophet aIone, by adhering closely to the Qur'an and the Junnah. The second part on

munèfi discusses mainly the concept and practice of bai'ah.44 (d) Namiqa dar bayiin

mas'ala ta$8.wwur-i-Shaikh (A Letter Explaining the Teaching of the Master's Image),

1852 -- focuses on the practice of bringing the image of the master in one's mind

practiced in the Naqshbandi $üfi order. AJ:trnad Khan rejected this {atiqah practice for it

threatened to rnake the mind passive and to anach it to that of one's shaikh. (e) Tupfa-i

Ifasan (The Gif! to l;Iasan), 1844 -- dea1s with the defense of the Sunnï sect against the

Shï'ah because the latter addressed various libels at the Prophet's Companions. It is a

translation of the tenth and tweIfth chapters of Shah 'Abd al 'Azïz's Tu1)fa Ithna

'Ashariyyah. The former chapter consists of answers ta the abuses leveled against the

43Baljon, The Rc!onns. 46: Christian W. Troll. Sayyid Ahmad Khan. A Reinll:tpTCl:lÛon
of Muslim Theology (New Delhi: Vikas Publishing House. 1978), 43.
~roU, A ReinlClptCtarion, 40.
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Companions and 'A'ïshah while the latter deals with the Shï'ah terms rawalHi and

cabiUTfi (love and enmity respectively of one's neighbor on religious grounds).4S

ln addition to his religious writings. his IWO important historical works written in

this period cannot be ignored: (a) AthiIral-$aniidïd (1847). comprises research on some

125 old buildings of Delhi which had been built by Hindus and Muslims in the past but

had been vastly altered by the ravages of time. The purpose of the research was to

discover how the buildings had been originally planned. The book also described the

famous men of Delhi who had lived in this city until his own period. (b) Al)mad Khan

prepared the critical edition of CA'in-i Alcbarï (1855). an administrative manual of

Akbar's empire (1556-1605) and the splendid life of Akbar's royal COun.46 written by

Abu'l Far;1l (d. 1602).

Looking at the themes of the above mentioned religious works. Al)mad Khan

seems to be traditional in the sense that these works deaIt with the purification of Islam

from the non-Islamic elements and the innovation of unsound traditions. He was

seeking validation of his conviction and behavior by reference to generally established

prescriptive Islamic norms.47 In the case of Tul)fa-i l;lasan. Al)mad Khan showed a

sectarian sensibility for he strictly favored the Sunnï sect. His historical works (AthiIr

al-$aniidïd and CA'in Alcbarï) revea1 an immense pride in the heyday of Muslim rule in

India. Saeeda Iqbal remarks that, "brought up around the docaying Mughal empire,

Sayyid Al)mad Khan in his early life, like every enthusiastic Muslim. sought to escape

reaIity by having recourse to dreams of the golden age when the Is1amic civilization

fiourished in India."48 In this respect, Baljon also makes a similar point.49 Yet, during

45Ibid.

46HaJi. Hay:J!-i-J3ved. 37-45.
47Hafeez Malik. Sir S3yyid AIun:Jd Kh:Jn. 23.
48Saeeda Iqbal. IsJamic R3lion:l1ism. 137.
49"Though Atunad Khlin MS more and more confronted with life's reality. we must not
expecl thlIl in the years 1838-57 he had an aetuaI understanding of what MS going on;
he apparently committed the same mult as the Muslims did in generaI in seeIàng 10
escape reality by having recourse ID dreams of the golden age when Islamic civilizalion
Oourishcd in India.· BaIjon. The Refonn. 46.
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this period. A~mad Khan's religious thought had already started to !Je critical in

viewing religious practices in the community. despite the fact that he was much

influenced by Shah Walïullah and the Wahhabï movement.

b. After 1857.

After the revoit of 1857. A~mad Khan became flllllly commitled to cooperating

with the British. As a result of his increasing contact with them. particu!arly during his

stay in England. A~mad Khan became sensitive to the backwardness of his people.

Sayyid A~mad. an inquisive intellectual who edited the most important primary sources

of Muslim rule in lndia, and preserved the architectural heritage of Delhi in Achar al­

$anadid, was viewing his community differently as he said:

1 have joumeyed far and wide in search for road that will lead my people to a
happier existence and 1 have seen many worthwhile things on the way.
Wherever 1 have seen something beautiful, met cultured and learned men,
attended scholarly meetings. set my eyes on fine buildings. gazed on fragrant
flowers, witnessed people at work and play. indeed. wherever 1 have come
across a fine looking person. my thoughts have returned to my own land and
my own people. Seeing aU these wonders 1 have suffered and constant!y asked
myself why my people cannot be the same.50

The events of the Mutiny and his joumey to England facilitated the development

of his rational outlook. The impact of these events on A~mad Khan was lIot only socio­

political but aIso had religious implications. These experiences established him a.~ a

modernist Muslim.5t

While before 1857 Sir Sayyid's religious thought was puritanical, sectarian and

apologetic, after 1857. it was rational, dynamic and pragmatic. He was more concemed

with moral and social values than with transcendental matters.52 The development of

Sayyid~d Khan's religious thought from the early period to the later can be seen

with reference to his religious work, TuPfa-i I:fasan. Mter 1857, he was no longer

50Hali, H:ly:u.j.Javed, 146.
51Baljon, The Refonns. 45: Hafeez Malik, Sir Sayyjd Ahmad Khan. 24.
52Hali, H:lyal-j·Ja~·ed, 104.
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sectarian and not concemed anymore with Shïcah-Sunnï differences. In his geneml

approach to maintain the Muslim ccmmunity's solidarity. Sir Sayyid deemphasized

Shï'ah-Sunnï differences and appealed to both seclS to reform their cultural patterns."53

Baljon observes:

ln a review of this tract (Tu1}fa-i Ijasan). written in 1878. his judgment on this
question is more sober and more in conformity with historical truth. and t'oere he
states simply: "To discuss on libels levelled against Companions of the Prophet
is one of the most nonsensical. silly and irnaginary things in the world....The
making of mistakes. particularly in the way of administration they used. is
unavoidable....The Companions of the Prophet were not infallible....1f there are
stories known (about them) which are open to criticism. then neither 'Ali nor the
three Caliphs can be excused from that criticism.54

If. before 1857. Af:imad Khan was not much aware of the living reality of Indian

Muslim society. and was only anracted to the golden age of the Mughal empire. in later

period he urged the people not to take pride in the achievement of their ancestors. He

said: "Whatever our ancestors were they were. we are not. They were the inventors of

several complicated sciences while we cannot even understand them. We should be

sorry for ourselves instead of being proud of our ancestors."55 Before 1857. Sayyid

Af:imad Khân's religious thought was quite dependent on the religious outlook of Shâh

Walïullâh. Sayyid Af:imad Shahïd and the Wahhâbïs.S6 but after 1857 he based this

53Hafcez Malik. Sir Sayyid Ahm.1d Khan. 261.
54Baljon. The Refonns. 4647.
55S:lecda Iqba1. lsl:unic R:llionalism. 202. Ciled from MaqiIliIl-i-Shibli :IlId '11m al­
K:l1:im. 26-27.
56z0bairi thus explains: "Thes<: figures held th:It a Muslim social order couid succeed
only with politiea1 power and only in an ls1amic stale couid true Islam be practiced.
Therefore, Sayyid A\;lmad Sha\lid waged a jih5d against Sikhs whereas Shah 'Abd aI­
'AzIz iSo'o"Ued a falW"J in 1803 declaring India to be difr al-llarb (land of the enemy).
mcans land or abode of war. [sic.l. A1}mad Khlln. on the other hand. had a conviction in
a Muslim renaissance without politiea1 authorily. He used !wo approaches which were
in sll'Ong contr:l>t to thase of the afore·mentioned leaders: FII'St. he adopted a radicaIIy
dilTerent approach towards Islam. He believed thal the purpose and relevance of
religion must change with lime. Every new age, he argued. brings about changes in our
anitudt:s and opinions. our habits and customs. our entire civilization and cullure.
Religion. if it is to remain a pan of our lives. must change likewise. Syed Al}mad was a
staunch Muslim: he also believed in science. He therefore emphasized the need of ijeihifd
(independent interpl'Clalion) as an instrument of adjustrnent between theology and
modem thoughL Secondly. Syed A1}mad preached loyally ta the British Govemment
under the prevailing circumstances. he considered this ta be the only wise policy. India
was no longer difr al-llarb. he declared. because the lives and properlies of Mus1ims
were safe onder the British and no restrictions were put on their religious observances.
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religious thought on his own <.:ritical resear<.:h. He on<.:e said. "1 am a Musalman not

be<.:ause 1 was born in a Muslim house. but be<.:ause 1 believe in Islam by my own

<.:onvi<.:tion and research."S7 Now his religious approa<.:h be<.:ame broad. tolerant and

enlightened. He <.:ould no longer a<.:<.:ept religion as a traditional reality; r.lther it was

interpreted ac<.:ording to the spirit of every age.ss

ln this period A~mad Khân was aware not only of the internaI problems of Islam

such as the established pres<.:riptive Islamic norms but also of the external <.:hallenges to

Islam and Muslims in India. Among the latter were "the in<.:reasing a<.:tivities of the

Christian missionaries and the naturalistic trends ofthought l'rom the West. He appeared

as a Muslim scholastic to meet the first and as a Muslim rationalist to meet the se<.:ond

situation."59

Since Sayyid A~mad Khân's religious thought was <.:onditioned by the Western

advance in science and technology and the threat of Christian missionaries and

Orientalists. he was led to approach Islam in rational and natul'.Ilisti<.: way. As far as

science and technology were concemed. A~mad Khân had no doubt at aIl that Muslims

should acquire such knowledge for he believcd that it was Muslims themselves who in

the past had given them to the West.60 In addition to this. to him. scienœ and

technology strengthened Islamic convictions since Islam was not dialectically opposed

to reason.6t

JiMd was incumbent on the Muslims only if they could not live in pe:tCe :md pr:octice
their religion without fcar of persecution. Since none of these conditions prevailed. it
was. in fact. obligalOry 10 be loyal to the British Govemment." R.H. Zobairi. "Sir Sycd
Al)mad Khlin's Interpretation of Muslùns Socicty and His Rcform Movcment in the
Indian CORtext." IsJamjc Cu/lllIl:. vol. LVII. no. 3 (1983). 171-172. Cited from Mlt/iIL~l'

i Sir Sayyid. cd. Mul)ammad Isma'il P"d/lipali. vol. 1. 189-270. 273 and vol. IX. 195­
196.
57M. Muslehuddin Siddiqui. Social Thoughl of Sir Syed Ahmad Kh:U1 (Hyd....olbad:
Osmania University. 1960). 134.
58N"1Z3IIlÎ. Sayyjd Ahmad Kh:UJ. 113.
59Ibid.. 114.
60Hareez Malik. Sir Sayyid Ahmad Kh:UJ. 23.
61 Bashir Ahmad Dar. Religious Thought of Sayyid Ahmad Kh:UJ (Lahore: Inslitulc of
lsIamic Culture. 1971). 46.
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A 'dtional outlook on social and moral values of the community now became

A~mad Khân's vital concern in his religious approach. "He interpreted religion in terms

of human serv;:;e and identified it with those moral and spiritual values which give a

forward pull to humanity and ensure it~ moral well-being."62 ln his view, religion is

concerned with conduct ln this respect Islam does not merely exist in theory, it should

be observed by Muslirns in the actual practice too. For A~mad Khân, the meaning of

Islam, can best be understood by the behavior of the believers and not independent of

it63 Therefore, "Sayyid A~mad Khân's struggle was a struggle not only for a purified

Islam but a purified Muslim society."64 He fully realized that reforming the Muslims of

India required a change in the religious attitudes, but the situation was extremely

complex. A~mad Khân realized that apart from the political problem that faced him from

1859 onwards, there was also the intellectual problem of evaluating the Western

civilization and the theological problem of the challenges to Islam from the findings of

new sciences.65 Bashir Ahmad Dar describes the situation faced by A~ad Khân and

his r~llonse to Western political and cultural influences in these words:

ln the modem period the political supremacy of the West brought about many
new problems that necessarily follow the influence of a stronger and virile
culture on relatively weaker ones. This was the position of India in the
nineteenth century: Islam was now face to face with this new Western
culture..•.!t was only after the "Revoit 1857" that doubts began to be entertained
about their capacity to rise to the occasion and withstand boldly and
courageously the onrush of the new forces. It was in this atrnosphere of doubt
and despair that Sayyid~ came forward with a new way of meeting this
challenge from the West. He stood for cooperation in the political field,
assimilation in the cultural field, and reinterpretation of the lslarnic ideology in
the intellectualfield.66

To respond to the challenge from the West,A~d Khân wanted to reform the

moral, social and religious beliefs and practices of the Muslims in a rational and critical

62Nizami, Sayyid Ahmad Kh:m, 113.
63Saecda Iq\lal, IsIamic RalionaUsm. 136.
64Ibid.. 137.
6SIbid.. 138.
66Ahmad Dar. Religious Thoughr. 263- 264.
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way. By so doing. he believed that Islam would be able to effectively serve the needs of

society. Unlike his contemporary 'ulamii' who were not concemed with the mundane

affairs of life. he believed that if Muslims ignored their worldly affairs. their religious

ideology would come under attack. He wanted to prove that Islam was the only true

religion in the world by means of Muslim's social and cultur.!l rehabilitation.~7 To meet

this end, Sayyid AJ:1mad Khan devised a comprehensive programme of religious, social.

economic and mor.!l regeneration. He enumerated the following as of primary

importance:

1. Independent thinking, according to him, the theological doctrine of tal/lïd had
been one of the most important factors responsible for social degenemtion. 2.
Rejection of ail those religious beliefs and practices which form no part of
Islam. 3. Assessment of sorne religious problems which are true in themselves
but are not expounded in rational terms. 4. Critical review of sorne religious
problems which had been wrongly interpreted in the past~8

It is to be noted that Sayyid AJ:1mad Khan's rational approach to Islam was not

solely due to his contact with the West, it had already been influenced by Shah

Waliullah, who stIessed a rational reinterpretation of Islamic thought to make it

acceptable to the new age, as Saeeda Iqbal observes. "the revivalistic reformative

movement ofWaIiulIah was adopted and practically applied by Sayyid AJ:1mad Khan to

the situation pertaining in the Subcontinent"69 However, AJ:1mad Khan did not merely

adopt Shah Waliullah's reformist framework, which had been intended to synthesize

orthodoxy and sufism. Sayyid AJ:1mad Khan added a new dimension ta the concept of

bid'ah. While he continued to emphasize the elimination of Hindu customs from

Muslim culture, he urged that in secular maners, Islam was not different from the

modem Western ways so that Muslims could legitirnately adopt them.70 Besides,

seeking ta legitirnate the modem Western ways. AJ:1rnad Khan's reform was different

67Ibid.. 264.
68Jbjd.. 13.
69Saeeda 1qba1, JsIamjc Ralionaüsm, 135-136.
70Hafeez Malik, Sir Sayyjd Ahmad K1r:Jn, 261.
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from Waliul1ah's because the problems faced by the reformer in nineteenth century India

were more complex than those of Waliul1ah's in the eighteenth century. A~mad Khan

attempted to reconcile religion with science and technology. So, Sayyid A~mad Khan's

religious thought. in fact, was the development of Shah Waliullah's movement for the

purification of orthodoxy and sufism plus the former's "rational" reconciliation of Islam

and the modern natural sciences. ln this context. A~mad Khan's modemistic

interpretation can be divided into three broad categories: (1) the Qur'an anà the

apostolic traditions (2) the demythologizing of Islam and fmally (3) the emergence of a

modem orientation for Islam.71

Sayyid A~mad believed that only the Qur'an was the most reliable basis for

understanding Islam. He had no doubt that the Muslims of today ought to interpret the

Qur'an according to the conditions of modem life rather than restricting themselves to

the commentaries of the ancient IsIamic scholars. With the advance ofthe sciences in the

nineteenth century, Muslims. he believed should be able to understand both the cJear

and the allegorical verses of the Qur'an. A serious study,of the natural sciences as

developed in the West led him to the conviction that the Qur'an being the word of God

must be in conformity with the work of God and so there can no be contradiction

between the two.72

Since it was only the Qur'an which he regarded authoritative, A~mad Khan did

not consider lJadïrh (the tradition of the Prophet) as a determinant basis for

unden.tanding Islam. Consequently, he heId that lJadïrh was to be examined critically

and any lJadirh could be rejected if it contradicted the Qur'an and reason.73 His criticism

on lJadïrh was that the traditionists. when collecting lJadïrh materials, only concentrated

on the authenticity of the transmitters but did not pay attention to the sullject matter of

the lJadïrh at all. AJ:unad Khlin made a distinction between purely religious aI;!iidïrh and

71/bid.. 266.
72Aziz Ahmad. Is1amic Modemism. 43.
73Nizami. S:Jyyid Ahm:Jd Khan. 122.
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the ones that relate to worldly affairs. It was only the purely religious .t1;l<Tdith to whi.:h

Muslims were obliged to follow. whereas in their worldly affairs. su.:h as the so.:ial.

economic. political and cultural matters. they were not bound by the Prophet's traditions.

Muslims could adapt them a.:.:ording to their present day Iife as long as they were in

.:onformity with the fundamental values of Islam.74 One of the .:auses that made AI:lIllad

Khan critical of 1)adïth materials was due to the Western .:riticism towards Islam. Sheila

McDonough comments:

He knew that the Western hostility towards Islam was often based on the
writings of Western scholars like William Muir...Muir and others had used
1)adïth materials as the basis for their descriptions of Muslim beliefs and
practices. Sayyid Al)mad Khan was concerncd to deny that these 1)adith
materials truly represented Muslim life as it had been or should be. Mu.:h of it
he considered forged and unreliable.7S

While the majority of Muslim scholars held that ijmii' was one of the sources of

law in Islam, Al)mad Khan did not recognize it as a reliable source which was binding

on the Muslims of the present day. He argued that the change of time could invalidate

an ijmii' of the pas!, including the ijmii' of the Prophet's companions. Religious

problems of today, according to Al)mad Khan, should be solved by the present

Muslims who knew their situation on their own.76 To this end, ijtihiid became a very

vital necessity in Al)mad Khan's view. "Sayyid Al)mad believed in ijtihiid as a

necessary instrument for the realization of the real objectives of religion. It was ijtih.ïd.

he said, which infused a dynamic spirit in religion and made it responsive to new

situations and requirement of time.ni7 Al)mad Khan strongly challenged the orthodox

'ulamii' of his time when he said that for ijtihiid, a Muslim did not have to ma.~ter

founeen different sciences as laid down by the past theologians. He said that an

74Ahmad Dar. Religious Thought, 268.
7SSheila McDonough. MusJïm Ethics and Modenùty A Comparative Study of lbe
Ethica1 Thought of Sayyjd Ahmad Khan and M3uIana Maududi (Waterloo: Wilfrid
Laurier University Pr=, 1984). 42.
76Ahmad Dar. ReIïgjous Thought, 269.
77N"lZ3IIIi. Sayyjd Ahmad Khan. 121·122.
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c:ducated and sensible Muslim who knew the Qur'an and Arabie had a right to interpret

religious matters not dearly stated and not stated in the Qur'an.78

ln sum, A~mad Khan's colonial experiences gave impetus to his religious

thought. When he realized that Islam was being challenged by modem science and

technology as weil as the Christian rnissionaries in the West. A~mad Khan developed

his religious thought in the form of a rational, progressive and naturalistic approach to

Islam.

2. Social Thought and Refonns

a. Social Thought and Reconciliation Approach

Sayyid ~rnad Khan's social thought is closely related to his religious thought

discussed earlier, so that we cano in fact, speak of his socio-religious thought. As with

his religious thought, his social thought was modem and rational in nature. Al)rnad

Khan rejected the claims of the Christian rnissionaries that Christianity was the cause of

the progress of the West. According to him, the strength of European countries was due

to their intellectual progress, especially their proficiency in the physical sciences. It were

Muslims, however. whose earlier contributions had made possible the achievements of

science in the West.79

Islam. according to Sayyid ~mad Khan, though historically late in appearance,

is essentially the same light of God which has appeared earlier and is etemal. AIl the

Prophets preceding the Prophet Mul)ammad stood for Islam and the Prophet

Mul;lammad has only confirmed the etemaI truth. Islam is a religion based on the unity

of God and the unity of men. Man is created by God to look after his own interests and

the welfare of others. ThUS, brotherhood and mutual cooperation in rnatters of the world

78Ahmad Dar. Rdigious Though~ 270.
79lshtiaq Husain Qurcshi. The Muslim Commwlity of the Indo-P:lkisl:III Subconûnenc
(The Netherlands: Moulon, 1962), 238.
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is the basis of human existence as conceived by Islam.so The religion of Islam is lilxral

and enjoins upon its adherenl~ to observe toler.mce and show respect [0 other religil1ns.

The Prophets of the Jews and Christians are honored by Islam. which teaches tolerance

towards these religions. To show disrespect to other religions is against the spirit of

Islam.81 As regards other social and religious groups. Sayyid A!)mad Khan showed

himself to be very tolerant and open minded. He wanted every member of society to

respect others. Differences of faith should not be a hindrance. he believed. in building

social relationships. for they are part of the very nature of human life. His socialthought

was inspired by the social. political. economic and cultural conditions prevailing in

India. particularly after 1857. In analyzing A!)mad Khan's social thought. this section

will discuss A!)mad Khan's role in improving the relation berween the Muslims and the

British, and in the general uplift of his people's conditions under British role.

Sayyid A!)mad Khan saw that the Muslim society wa.~ steeped in medievalism.

obscurantism, superstition and ignorance.82 He perceived that there was prejudice and

misunderstanding berween the British and the Muslims. Englishmen sometimes

attacked Islam, which created discontent among Muslilns and created hindrances in

building a harmonious social relationship berween rwo sides. William Hunter's book,

The Indian Musalmans, is an example of such attacks. It argued that the lndian

Muslims had a religious duty to wage holy war against the govemment.83 ln his Life

of Mahomet, William Hunter suggested that the present decline of the Muslims

throughout the world was mainly due to their religion. Such misunderstandings of

80Siddiqui, Social Though~ 126.
8IIbid., 127.
82N"lZ3Jlli. Sayyid AhI".:id x.~:m. 91.
83Ha1i. Hayac-i-Javed, 135. See aIso W. W. Humer. The Indian MusaIrnans (Delhi:
Indologica1 Book HO!lse. 1969) and Sir Sayyid Ahmad Khan. Review on Dr. Hunlt:t''s
Indi:ln Musa1mans: Ar., chey bound 10 in conscience co rebd agaïnsl che Queell? trans.
Syed Ahmad Khan Bahadur (Lahore: Premier Book House, 1947).
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Islam and altacks on il resulted in a feeling of repulsion among Muslirns lowards the

British government.X4

On the other hand. the Muslirns. panicularly the conservative 'ulamiP. were also

strcngly prejudiced against the British. They were suspicious of lhe government

schools. panicularly the mission schools. fearing that the British would convert their

children to Christianity. Titus pointed out:

Led by their conservative maulvis. they [i.e. the Muslims) deterrnined to boycott
the Western institutions which were rapidly taking root and flourishing
everywhere. This prohibition had a particular reference to Western education.
which included the teaching of English and modem science in the Govemment
and Mission schools. everywhere springing up. With vehement language the
reactionary maulvis inveighed against the institutions of the infidels.85

ln order to remove misunderstandings between the British and the Muslims.

AJ:tmad Khan tried to remove their mutual prejudices through his religious writings. He

approached his society through its religious beliefs for he was convinced that religion

cot:!d play a great part in civilizing man as weil as in retarding human progress. AJ:tmad

Khan was conscious that the Muslims would nel we1come progressive ideas since they

were bound 10 their CUSloms and were conservative, dogmatic and anti Western.86 But

he remained indeterred. Given that both Muslirns and the British had misunderstood

each other's beliefs. Sayyid AJ:tmad wrote his Mohomedan Commentary on the Holy

Bible and AI-Khutbiit al-A.Qmadiya (AJ:tmad's Lectures) with the purpose cf making

both sides understand each other's belief and to help reduce their mutual prejudices. He

criticized the attitude that different beliefs were a hindrallce in social relationship. In his

Commentary on the Holy Bible, he asserted that the Christians and Jews did not corrupt

their scriprures. and that the books spoken of by the holy Qur>an were the same books

as exist today among Jews and Christians.87

84Ahmad Dar. Religious Thought. 87.
8STilUS. Is1:Jm in Indi:l 3IId P:lkiscln. 200.
86Siddiqui. Soci:ù Thought. 135.
87N'IZ:IIIIi. S:Jyyid Alunad Kh:m. 124. Sec: Sir Sayyid Ahmad Khan. The Mohomedan
Commenl:llY on the Holy Bible (Ghazeepore. Aligarll: Author's Private Press. 1862).
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A~madKhan also wanted to acquaint the Muslims with the ne\\' learning of the

West. To that end. he set up the Scicntific Society (IX64) first at Ghazipur and then at

Aligarh. Its mission was to translate English books into Urdu so that the people could

be acquainted with the new trends ofthought in the West. In this way too. A~mad Khan

hoped that the prejudices and ill-will that had developed between the Muslims and the

English could be removed.88

A~mad Khan also wrote a pamphlet. Risilliit-i AQkiim-i Ta'iimi Ahl-i Kitiib (An

Epistle Pertaining to the Question of Eating with the People of the Book). This

pamphlet was directed against the doubts raised by Indian 'ulamii' about the lawfulness

of eating with Christians: such doubts had caused Muslims to refrain from eating with

the British. On the basis of the Qur'an and traditions. as weil as the opinions of Shah

'Abdul 'Aziz.. ~mad Khân proved that "it was perfectly in order for Muslims to do as

he had done himself and eat in homes of the English food prepared by them. in their

own utensils. providing that no pork or wine wa.~ included in the meal."89

A~mad Khân also wrote a shon article. TaQqïq-i Laiz-i Na.:;iird (Inquiry into the

Word Na,WdJ, in order to explain this term to the British who felt disrespected by il~

use by the Muslim writers. In order to remove this feeling, A~mad Khân clarified that

the word Na,Wd meant the helpers. Hali wrote:

In one verse of the Qur>ân it is stated that Jesus asked his disciples: man an.o;iïri
iliiAllah (who are the helpers of God'!). The "postles replied: naQnuan~ Allah
(we are the helpers of God). For this reason, those who followed the disciples
those who believed in Jesus were known by the name that the disciples
themselves had accepted and were thus called na~d (helpers). "90

~mad Khân perceived that his people continued to regard the British a.~

usurpers and their govemment as infidel ruIe, so that it became difficult for them to have

social interaction with the rulers. Being aware that religious differences have been the

88Ahrnad Dar, Re1igious Thoughr, 9-10.
89Hali. Hayac-i-Javed. 106•
9OIbid.. 70.
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cause of ill will, coercion and persecution, he emphasized that there should be no

discrimination between the peoples on the ground of their different faiths. Rather, it

should be the duty of the adherents of every faith to enter into social relations with the

followers of other faiths and to remove from their hearts the feeling of envy, hatred and

opposition.91 Unlike his people, and as far as politics was concerned, Al)mad Khan did

not regard the coming of the British rule in lndia as a great calamity. "He recognized

that it was not by accident that Muslirn rule had gone, but that in fact, it had lost the

ability to rule...and that therefore another people had to rule over India...So instead of

disliking the British government he regarded it as an irnprovernent upon Muslim

rule."92 According to Al)mad Khlin, the Muslims' prejudice had prevented them from

associating with the British and from making progress: they thought that scientific

inventions and the dynamic institutions of the West would harm their mind and faith.

Hewrote:

The blind prejudice of Muslims...is preventing them from emulating (Western)
education, sciences and technology; Muslim society erroneously admires the
blindness of those who are stubborn and haughty and considers ail nations
except its own inferior. There is not a single nation in the worId which acquired
excellence, rnaterial progress and spiritual happiness entirely by vinue of its
own efforts. Nations a1ways benefit from each other; only bigots deny
themselves the fruits of their fellow men's labor.93

One thing to bear in mind is that, despite the fact that Al)mad Khlin was

deliberately endeavoring to reconcile his people with the British and urging them tO

study Western sciences and culture, he was not a secularist nor was he trying to

secularize the people. In the words of McDonough:

Sayyid Al)mad Khlin was not advocating a secular, pluraIist society, aIthough he
was trying to urge Muslims to relate themselves constructively to Westerners--

9lSiddiqui. Social Thoughl, 124. Cited from Ta1JdhIb aI·Akhllfq. vol. II (JamiId aI-
Aww-.I/. 1313H./August. 1895). 55.
92Baljon. The Refonns. 4.
93Hafeez Ma1ik. -Sir Sayyid Ahmad Khan's Raie in the Development of Muslim
nationalism in the Indo-Pakistan subcontinent.- 1s1amie Srudies. no. 4, vol. V (December
1966). 397-398. Cited from Sir Sayyid AJ:unad Khlin. "Ta'aSSUb" in Ta1JdJuô aI-AkhbTq
(Ist Sh:lwwaI, 1287H./September 24. 1870). 1-2.
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to dine with them. to respect their religion. to learn their sciences and so forth .
These effons to change Muslim attitudes from contempluous non-contact 10
respectful co-existence were all based on the interest of the success of the
community under the new conditions.94

b. Educational and Socio-Religious Reform

AJ:tmad Khan's contribution to the Muslims community was not limited to

working for reconciliation between the Muslims and the British. He is known to have

given serious consideration to determine what he should do to best contribule for his

people's welfare. ln 1862. he was thinking of opening a large orphanage to help his

people. But he abandoned this plan when he realized that without widespread education

in lndia, any progress was virtually impossible.95 Having decided to concentrale on

education. AJ:tmad Khan founded the Muharnmadan Anglo Oriental College at Aligarh.

According to him:

The chief cause that led to the foundation of this college was...that the
Mahomedans were becoming more and more degraded and poor every day.
Their religious prejudices had kept them back from taking advanrage of the
education offered by the Govemment colleges and schools; and consequently il
was deemed necessary that sorne special arrangement should be made for
them.96

He was acutely conscious of the fact that while the Hindus had begun to acquire

Western education, a lot of Muslims still refused to do so and for that reason they were

educationally more backward than their Hindu fellows. This institution's foundation

was the product of his educational philosophy and his dissatisfaction with educational

system in the country. His philosophy of education was that "knowledge of objects is

value neutral and suigeneris but to know is valuable and il is more fruitful to know

what is valuable for mankind. Knowledge once obtained can become absolute and at

limes harmful. ln such cases it ought to be forsaken and new venues of knowledge

94SheiJa McDonough. The Authority of the P:Ist (Pennsylvania: Arncrican Ac:Idemy of
Religion. 1970). 11.
9SHali. Hayac-i-Javed, 84.
96N"1Z3JTI;' Sayyid Ahmad Khan, 17.
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shou!d be opened and sought."~7 A~mad Khan was not satisfied with the traditional

Islamic education. limited to the teaching of the Qur'ân. /;1adïth. fiqh etc.. as provided

by the madrd.5ah at Deoband. This madrasah was founded in 1867. eight years carlier

than the Aligarh. by Rashïd A~mad Gangohi and Mu~arnmad Qâsim Nanotawi. 115

goal was to train 'uJamIP who would be dedicated to reforming Islam. The madrasah

adopted the British bureaucratie style in education; it had classrooms and a central

library. while the instructional system was like that of the other modern formal

schools.98 Assessing the role of the madrasah at Deoband. Bashir Ahmad Dar says:

If we review the activities of this group of pious scholars. we see that they made
no real contribution towards the solution of social and cultural problems Lhat had
arisen as a result of the growing influence of Western thought. They confmed
themselves within the four waIls of the old type of religious lore and mystic
illumination and did not care to stan or inspire any broad based movement of
cultural reform among the Muslirn which could satisfactorily resolve the
growing conflict between thepurely Muslirn and Western ideologies.99

A~mad Khan argued that the Muslims should be educated not only in their own

creed. but also in aIl the modern branches of knowledge. He strongly criticized those

who wanted 10 maintain the traditional systems of education and were against modern

learning. He remarked: "if we stick to the old ways and confine ourselves to the

achievements of our ancestors and ignore the new knowIedge of the West, we would

look little better than animals. the species ofwhich cling together with fright and remain

unmoved."IOO In the words of Hall. "Sir Sayyid intended to establish a Muharnmadan

University in India. for he realized that under the existing system. the people of the

country had absolutely no chance of developing their ability to the full. nlDI In view of

~mad Khân's philosophy of education and his awareness of the weakness of

madrasah education. he defined the following four areas ofstudy:

97Saecda Iqbal. Is1amic Raàon:J1ism. 212.
98MetcaJf. IsJamic Revival. 91·93.
99Ahmad Dar. ReIigious Thoughr. 53.
lOOsiddiqui. Social Thoughr. 102.
lOIHa1i. HaY:Il-i-J:lve:d. 123.
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Religion.literatun:. mathematics and natural sciences. Natural science. a subject
neglected by British public schools. would deal with the elementary physics:
mathematics. with algebra. geomerry. and 'higher branches', Liter.lture was
defined as including language. composition. history. geography. logie. polities.
and various topics in philosophy. The course in religion would cover the life
and sayings of the Prophet. commentaries on the Qur'an. jurisprudence. and
general principles,102

Based on his philosophy of knowledge as value neutral. A~mad Khan did not mean to

Islamize modem sciences through this curriculum. but intended mther to achieve a

higher degree of both religious comprehension and worldly sciences. 103 This instirution

was prepared to train the leaders of society. The Muharnmadan Anglo Oriental College

was distinct. compared to the existing educational system ofcolleges and universities in

lndia. In the words of Nizami:

The management ofthis instirution shaH be perfectly free from any control of the
Government....the university should secure for itself sufficient annual income to
keep it independent ofany external aid [and]...that residence within the precinct.~

of the university and under its discipline should be as indispensable a.~ education
in the course of srudy itself.104

The establishment of the college can be considered a major effort at educational

reform. Thus, it is not surprising that A~mad Khlin and his colleagues faced strong

criticism and opposition from many directions. particularly from the conservative

Muslims. Acrually, this criticism was the result of opposition to A~mad Khan's

religious views, which antagonized the shari'ah minded Muslims. But A~mad Khan

was not deterred by criticism, for he was convinced that only through proper education

and training could his people hope to progress.

ln 1886, ten years after the establishment of the college at Aligarh, A~madKhan

founded the Muhammadan Educational Conference. It was established to solve the

educational problerns of the Indian Muslims. Its more specific objectives were: "(a) to

promote Western education amongst the Muslims (b) to make proper arrangement for

I02David Lelyveld, AIigarh's FlI'Sl Gener:uion, 125.
I03Saeeda Iqbal, IsIamic Ralïon:l1ism. 213•
104N'lZ3IIIi, Sayyid Ahm:Jd Khan. 81.
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religious instruction in institutions established by the Muslims (c) to encourage the

education of Oriental subjects and theology and (d) to improve and raise the standard of

old Indian makwbs. "105

The Muhammadan Educational Conference sought to make the Muslims as a

whole aware of their educational needs. It was to strive for the progress of education

through annual meetings in different towns. In these annual meeti.lgs. educational

experts from ail over India discussed various educational questions and reported the

progress or decline of Muslim schools. This organization played a vital role in

addressing the educational problems of Muslims and in the progress of education

amongthem.

Besides his educational reform. AJ:tmad Khan tried to reform sorne social

practices and customs. His journal. Tahdhïb al-Akhliiq was the major medium for the

expression and dissemination of his ideas in this respect. Among the customs prevalent

in India which AJ:tmad Khan wanted to reform were polygamy. funeraI and marriage

customs. and asceticism. Although polygamy was not very common among Indian

Muslims. he condemned it in a strong terms. He felt that polygamy created a bad

reputation for Muslims among Westemers. He did admit that polygamy was not against

human nature, and that a man might need more than one wife because sometimes a wife

was unable to share her bed with her husband. Polygamy. he argued, however, had to

be eliminated gradually by Islam because it had aIready becn prevalent when Islam

came. Looking at the many restrictions imposed on polygamy as weil as the great

number of safeguards against divorce, he held that the Qur'an and the Prophet

MuJ:tammad wanted to eliminate polygamy and to recognize monogamy. He conciuded.

therefore. that a Muslim was discouraged to practice polygamy. "Any one who cared to

105Ibid.. 89; Baljon. The Refonns, 45.
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follow Islamie injunetions honestly." he said. "wouId not be able to marry more than

one wife. "106

As regards funel".ll and marriage eustoms. Indian Muslims. aeeording to A~mad

Khan. remained under the influence of the Hindus even though A~mad Shahid had tried

to eliminate sueh eustoms through his movement Aeeording to A~mad Khan. it was

for the sake of custom and family prestige that the MusEms spent excessive amounl~ of

money on both funeral and marriage ceremonies. He observed: "Gentlemen. farmers

and peasants often sold or mortgaged their property to pay for the extravagantly

celebrated marriages for their children or their parent~' death ceremonies."1ll7 He urged

the Muslims to use their money for the sake of education and national uplift instead of

spending it on funeral and marriage ceremonies. In this regard. he tried to set a personal

example: instead of spending money lavishly to entertain his friends and relatives for

his grandson. Ross Mas'üd's bismillah ceremony.IOll he offered Rs. 500 to the

Muhammadan Anglo Oriental College Fund at its eighth annual session in 11l93.111'l He

also did not give any walinlah partyllO at the marriage of his son. Sayyid Matomüd.

and instead. he too contributed Rs. 500 to the College l'und. Il 1

As regards asceticism. Al)mad Khan believed that such behavior was not

derived from religious motives nor was it of any use to society. In the words of M.S.

Jain:

He ridiculed the preachers of asceticism because they would accept food from
those very people and disciples whom they would advise to renounce this

106M. S. Jain. The Aligarll Moveme::t; Ils Origin Md DeveJopment 1858·1906 (Agrn:
Sri Ram Mehra. 1965). 108.
107Hafeez Malik, Sir Sayyid Ahmad. 26:::.
!08The so-ca11ed bismi11ah is a ceremony ilèlll when a child s1aItS n:ceiving Qur'anic
reading lessons. usual1y at the age of four. The ceremony is often accompanied by Iavish
feasting and entertaiment by musicians and dancers. Lelyve1d. Aligarll's First
Gener:uion. 50.
lO9lbid.

IIOWaümah is a wedding feast inlCnded lO solemnize Md publicize the event of
marriage.
IIIN'1Z3JIli. Sayyid Ahmad Khan. 83
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world. Sayyid A~mad Khan considered this devotionalism as wasted energy
without lasting benefit and also pointed out that to work for the welfare of
mankind is to take over the heritage of the Prophets. 112

A~mad Khan advised the lndian Muslims against asceticism. urging them to

move with the modem and progressive ways of life so that they could conoibute to the

we1fare ofthecommunity.

ln sum, given his belief that religion played an important part in people's lives,

A~mad Khan's social and religious thought was really inseparable. Both were rational

and pragmatic. This rational and pragmatic nature of his thought in general was

influenced by his exposure to Western ideas and institutions. A~mad Khan wanted his

people to progress as had the European counoies. He thought that such progress was

possible only through the acquisition of the modem sciences. The people, however,

were conservative and unenlightened; they were often unwilling to send their children

to the British Government schools and colleges where alone were the modern sciences

taught. A~mad Khan's social reform aimed at trying to make the people open-minded,

cooperative and to have them abandon negative social attittJdes. of which he considered

prejudice to be the worst. The Muhammadan Anglo Oriental College and the

Muhammadan Educational Conference were bath cooperative ventures, and expressed

his reformist efforts not only in the educational but also in the social spheres.

B. Ahmad Hassan

1. Jslamic Thought before and after Independence

Two decades before the Indonesian independence in 1945. severa! important

religious issues confronted the Indonesian people. These included the controversy

between the traclitionalist and the modemist Muslims on various religious subjectS, the

growing Christian missionary activities and the polemics between the Muslim and the

112J:ùn, The Alig:uh. lOS.
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naùonalist groups on the philosophical and ideological base:s of the naùonal move:me:nt.

Ahmad Hassan was keenly aware of these issues. and addrc:sse:d them through de:bate:s.

polemics and wriùngs.

Ahmad Hassan was an 'iilim who was always re:ady for a public de:bate: in

defense of Islam. He debated with the Nahdatul Ulamall3 on the: subje:cts of liJ'IJïd 114

and talqin; 115 with the AJ:tmadiyyahs on the prophethood and the Prophe:t Jesus: with

the Seventh Day Advenùsts on Chrisùanity: and with the: nationalist Ic:ade:rs on se:cular

theories of law and govemment 116 This se:cùon will study Ahmad Hassan's rdigious

thought in the context of the colonial experience and of Islamic mode:rnism in Indone:sia.

The colonial govemment had an impact on Islam in this country as is evidence:d by

secularism and the growth of Christian missionary acùvities. Thus Ahmad Hassan's

religious thought can be seen in the context of the pre and the post-independe:nce:

phases.

a. Basic Religious Thought and Views on Social Practices and
Customs

Ahmad Hassan believed that the Qur>an and IJadith were fundamental source:s

on the basis of which Islam could adapt to conditions and concept~ prevailing in the:

modem world. Both of these sources were God-inspired. authentic and suitable for

being used as the mainsprings of Islam.1l7 The Qur'an and IJadith comprise laws

113The Nahdatul Ulama (Renaissance of 'UIamIP ) abbrevialcd as NU. is a traditiona1i.\'
organization foundcd in 1926. Boland characlerizes this organization as a movcment of
the 'ulamil' ta mainlain the traditional Javanese way of Iife and 10 defcnd the authorily
of the four orthodox madhifhib. BJ. Boland. The Struggle of Islam in Modem Indoncsi.,
(Leiden: The Hague-Martinus Nijhoff. 1982). 11.
114According Noer. in the Indonesian conlexl, raqnd means "adopting the aln:ady.
esrablished ratwif and prnctices as final and having an authoritalive cl1arar.lCr." Dcliar
Noer. Adminis/lluion of /sIam in Indonesia (Ithaca. New Yod<: Comell Modem
Indonesia Project Southeast Asia ProgIam Comell University. 1978). 81.
115TaIqin (Arabic). a terrn used ta denolC an instruction given by a n:ligious tc:IChcr or
an 'irIim and genernlly denoting instruction given ta the deceascd al gmveside al the
close of the burial service.
116pederspiei. P=ruan Islam, 26•
l17/bid.. 27·38.
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conceming worldly matters and matters of hereafter. Conceming worldly matters. men

can essentially solve their problems with their reason because religion was not revealed

to guide them of details in things such as helping the needy. founding schools.

punishing the guilty. ways to dress up. marriage and divorce etc. When Islam came.

worldly matters were evaluated and judged as either wiijib. VaJdm, sunnaC, jii'iz. and

makrüh. 118

1 he worIdly rnatters are regulated by Islam through the shari'ah law on worIdly

affairs. Regarding such matters. men are urged to do things that benefit mankind. even

by innovating.1l9 Conversely. in matters of the hereafter, on the other hand. called

'ibiidah (worship). such as prayer, fasting and pilgrirnage. men only follow the

regulations as stated in the Qur'iin and aViidith without any innovations. So far as

worship is concemed, the shari'ah regulates its rituai and order. these cannot be derived

by human reasoning but are known only through revelation from God to man.120

Ahmad Hassan concluded that in worldly matters man can do everything not forbidden

by the Qur'iin and vadith, whereas in matters of worship man can only act as has been

laid down in the Qur'iin and Vadith. Ahmad Hassan emphasized that it was important to

perceive the difference between various systems of law in Islam so that man wouid not

be confused in bis thinking and behavior, and so that he wouid know what he can and

cannot do in any aspect of bis life. 121

Ahmad Hassan did not consider ijmif' and qiyiis as independent bases of law

in Islam. Only the Qur'iin and valid aViidith are the valid bases of Islam He accepted

l1S"According 10 IsIamic Iaw. every act filS inlO one of me following categories: f:Ir(I,
obligalory under Iaw. such as me perfonnance of prayer: (IO this is added w-.Ijib,
obligalOry lhrough legal extrapOlation but not expressly mentioned in me prirnary
sources of Iaw so that ilS omission is no sin); musr:$lbb or mandab. not obligatOry bUI
n:commendcd; mub1ltJ. neulrn1 or pennillcd; makrfIh. nol forbidden but dïscowagcd; and
lt:Jr:Tm. forbidden." Cyril Glassé. ed. "Shari'ah", The Concise Encyclopedïa of Islam
(Singapore: Tien Wall Press, 1989). 361. See Ahmad Hassan. Ring/als:ln Tenla/lg Islam
(BangU; Al-Muslimun, 1972), 20-21.
119Ahmad Hassan. Ring/als:ln. 21.
120lbid.

121Ahmad Hassan. Ar-T:whied (BangU: Persaruan Islam. 1937). 68.
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only the ijmii' of the Prophet's Companions as the valid source of Islam for he helieved

that the Companions basee! their opinions on the Prophet's traditions, Ahmad Hassan

rejected qiyiis as the basis of Islam hecause qiyiis was not directly based on the Qur'an

and /;1adïth. He only acceptee! qiyiis on worldly matters whereas in 'ibiidah. qiy.-rs is not

aliowed. '[biidah is that which is simply. and exclusively. regulated by God and the

Prophet and these never exist anything new in such matters hesides what is in the

Qur'an and /;1adïthy:a

Ahmad Hassan strongly urgee! Muslirns to undertake ijtihiid or al least to he a

mutrabi', that is one who makes a serious effort to Iooking inlo the Qur'an and /;1adith

on religious matters so that his worship is based on his own ~'onviction and not merely

on the opinions of his teachers or the 'ulamiP. For a Muslim to he a mujtahid, according

to Ahmad Hassan, it was sufficient to know Arabie, tafsir. u~ül al-fiqh and 'ilm al­

musraJii1) al-1]adïth; through such knowlee!ge, a Muslim could understand the meaning

of the Qur'an and 1]adïth. He believee! that in the present day it is easier for a Muslim to

be a mujtahidthan in the past because a1}iidïth have been collected and printed in various

books.123

Ahmad Hassan was vehemently opposed to raqlid. Basing his arguments on the

Quroan (17:36), he claimed that raqhèl was not allowed at all. He noted that all four of

the Sunni imiims repeatedly discouraged Muslims from blindly following their opinions

and encouraged them instead to study the Quroan and 1]adïth. on which the imams

themselves based on their argumentation. To Ahmad Hassan, the backwardness of

Muslirns in aIl its aspects was due ta the tradition of taqlid. l24 He also rejected the

opinion that a Muslirn who was not able to undertake ijtihiid should follow one of the

four madhhabs, MaIikï, J:lanafi, Shafi'i, or J:lanba1ï. This opinion was expressed in

1935 by a traditionalist 'iilim, Abdul Wahab, a leader of the Nahdatul Ularna. Abdul

122Ahmad Hassan. Ringk:Js:m. 22·24, 30.
123Ahmad Hassan, RisaJah AJ·Madzhab (Bangi1: Persatuan Islam, 1956), 13-14.
124Ahmad Hassan, Ringk:Js:m, 31-32.
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Wahab also held that the gate of ijcihad had been closed for seven hundred years and

whoever now performed ijcihad was an infidel. As Ahmad Hassan strongly rejected

Abdul Wahab's judgment, the latter and his followers denounced him as a modemist. a

MU'tazilite and a WahhabL These terms were considered highly derogatory by the

traditionalits in that period. l25 ln order to prove that a Muslim was supposed to practice

the caq/ïd of one of the four imiims. Abdul Wahab had given seventy-three reasons.

most of them were quotations from the Qur"an. a1)adïch, the sayings of the Prophet's

Companions. and of the four imiims. Ahmad Hassan too presented seventy three

arguments to refute Abdul Wahab's argumentation and proved that the latter had

.~:;interpreted the references he had given.126

Ahmad Hassan was deeply concemed with the purification of Islam. He wanted

Muslims to base their beliefs and worship only on the Qur"ar. and /;Iadïch. He could not

tolerate at all the elements of shirk and bid'ah being mixed with 'aqidah and 'ibiidah.

Consequently. he was always ready to debate in public with and polemicize against

whoever was not in line with him or did not share viewpoint of the Persatuan Islam.127

He found his people to have mixed their words and actions with shirk and bid'ah so

that Islam was understood in a confused and inappropriate manncr; hence his

commitment to a retum to the Qur"an and /;Iadïch.

Before Indonesian independence. the attempts by modernists to purify Islam

from shirk and bid'ah were quite progressive in intent. Ahmad Hassan is considered

to be the most ardent modemi~'t who anempted to purify Islam from heterodoxies

prevalent among the Indonesian Muslims. He believed that any element, relating to

Muslim beliefs and worship. which was fabricated and not found in the Qur"an and

/;Iadïch shouid be eliminated in order to make Muslims once again dynarnic. The

125Ahmad Hassan. "Alasan Pihak Yang Mewajibkan Taqlid" A/·LiS:lll, 27 December
1935. 6.
1261bid.. 1-53.
127Tamar Djaja. RiW3y:Jl Hidup, 125.
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traditionalisl~did not have the similar concems. for they were more tolerant of local

beliefs and customs. ln addition. the traàitionalists were not much aware of the social.

political and economic problems of Muslim society: rather they were much preoccupied

with 'ibJdah and the rituals and ceremonies practiced in society. The traditionalist

approach to Islam was quite suited to the interests of the Dutch government. for it was

more amenable to recognizing the status quo of the colonial govemment. 12S

Ahmad Hassan was uncompromising towards ail local Indonesian customs and

practices he saw as conflicting with Islam. In this area. we do not wimess any major

shift in his views from pre-independent to post independent period. He opposed the

traditionalists who were rather tolerant of the heterodoxies that prevailed among the

abangan (nominal Muslims). for they believed that such practices would disappear

gradually when they understood Islam more deeply. Such customs and pr.lctices include

sIametan,129 magic, soothsaying, the use of amulets, mystical practices and the

intercession and worship of saints. He wanted to purlfy Islamie beiiefs and rituals from

these forms of shirk and bid'ah. The purpose of this purification was not only to

introduee the true Islam as originally revealed by God to the Prophet Mu~ammad but

also to help Muslims bener understand their duties toward God. Otherwise Muslims

wouid be eonfused in performing these obligations and they would be burdened with

pseudo-religious obligations.

It has been a tradition in lndonesia te hold a sIametan at the house of the

deceased after the burlal, on the seventh, the fortieth and on a the hundredth day after

death. The sIametan was aIlowed by some of the traditionalist 'ulamiP, who justified it

based on the basis of a fJacüth Stating that on one occasion the Prophet had gone to the

house of a deceased after burlal and had eaten the food prepared by the members of the

128De1iar Noer. The Modernist Muslim, 336.
129S/amel:lll (Javanese from Arabie). a communal feast. popuiar :unong the nomi~y
Muslim (abangan) population of Java. given to eommemor.ue Important events IR an
individual's Iife. The ceremony auached to the meal bas an animistic and shamanistic
flavor. ln the other words. it is a meal or feast of religious chaIaclCT. a ceremonial meal.
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de~eas<:d'shousehold. 1,0 Ahmad Hassan reje~ted the i)adïch favoring of its p:-actice and

he proved that the i)adïch was not valid. His position was that no sIameran should be

hdd at the family of the deceased. 131 He challenged any 'Jliro who maimained that the

Prophet did <:at at the deceased's house to debate with hilTl. Though none of the 'ulamii'

responded to his ~hallenge. he introduced a sound i)adïch. according to him. showed the

proper way o~ behaving during the days follov,:ing a death. This i)adïch stated that on

one o~casior; after a death in the community. the Projlhct commanded neighbors to

prepare food for the moumers on the day of burial. According to Ahmad Hassan. the

farnily cf the deceased should be left alone with its grief for severa! days and the

neighbors should prepare food for them up to three days: however. no sIaroecan was to

be held on this occasion. 132

He also condemned the religious recitations and prayers at the sIamerans

~onnected with death which were intended to cid the deceased. This practice was

justified by the conservative 'ulamii' on analogy with the 1}adich which stated that a

young man could undertake the 1}ajj (pilgrimage) or fast in the name of an eIder persen

unable to perform these religious requirements himself. Ahmad Hassan. maintaining

that there was no qiyiis except on worldly maners. rejected the practice of praying and

reciting religious texts at the sIamerans for the sake of the deceased. He stated that

neither the Qur'an nor 1}adich commanded Musiims to engage in this practice. and that

it was never performed by the ~iïbah (the Prophet's Companions). by the raoi'ïn

(followers of the Companions). the raoi' raoi'Ïn (followers of the followers) or byany

of the four great imiims.133

130Ahmad Ha.<s:m. "Dari Hal Makan-M:\kan di Rumah Crang M.lli: SuaI·Djaw:lb. no.
12. 29-30.
131Ahmad Hassan. "M:ll::ln·Makan di Rumah Crang Mati dan BaI3S TerIarangnya." SuaI­
Djaw:Jb. no. 8. 64-66.
132/bid.
133/bid.. 62-63.
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Ahmad Hassan found sorne Muslims holding that the .:eremony of sl;mlt"t;m

hamii (feast for pregnancy) was sanctioe.. , by Islam. He emphasized that there \Vere

only two sIametuns which Islam had established: that on the seventh day after !he birth

and on the occasion of marnage. After the birth of a chi Id. Muslim, are commanded to

make a sacrifice: but according to Ahmad Hassan. :here is no sanction for the reading of

the fe~t prayer. the tuhIiI.t"3.1barzallji 135 or of anything else commonly celebrJted in

In'::onesia. 136

b. Mysticism

Ahmad Hassan rejected the mystical practices of ta,~iiwwufand the {ari'lahs

prevalent in the Muslim society. He considered these as bid'ahs because the mysticism

practiced by the ,çüfi orders was far removed from the simplicity and purity of early

Musiim ,çüfi practices. Moreover. since mystical practice emphasized reguIar religious

contemplation. the ~üfis deemphasized the practice of regular anicles of worship. i.e.

prayer. fasting and pilgrimage.137 Ahmad Hassan rejected ail {ari'lahs as bid'ahs

because the {ariqahs had regulations conceming zikr or the imagination of the ~üfj

master in the mind of its students or followers, etc.• which were not recognized in the

Qur'an or J.!adith. Therefore. according to Ahmad Hassan, in arder not to commit

bid'ah, MüsIims should follow on:y the true and valid {ariqah, which is the worship of

Gad according ta the Qur'an and a1)iidith. 138

Indonesian Musiims have aiways visited the tombs of holy men. In Java, for

exampIe, people visited the tombs of the nine walis, the frrst propagators of Islam on the

134Tahlil (Arabie), the act of repeating the ejaculations Iii iI1ih:l iII1f AlI1ih (Ihen: is no
go<! but Alliih). It is believed by many Muslims th:u r::petition of the t:lhUl will c1e:IOSC
a person's sins and gain him religious lOeriL

135B=ji (L,donesian from Persian). a opecial prayet usually n:citc:d on the oeca.,ion
of the celebration of the binhday of the Prophet (l1I3uJiid).
136,bJunad Hassan. ·Slametan Hamil: Su:l1-DjaW3b, no. 7. 7.
137Ahmad Hassan. Soa/·!aW3b (Bandung: Diponegoro. 19n). 345-347.
138Jbid.. 328-333.
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island. At the tombs, the visitors asked favor and intercession of the dead waJïs. Sorne

made vows to be good Muslirns if the saints would cause favorable events to happen.

Ahmad Hassan considered that visiting tombs of saints for intercession and saint

worship was not permitted in Islam. He stated mat the Qur'an and 1}adïth command that

prayers be addressed directly to Allah, withoul. for example any such formula as "with

the blessing of the Prophet"139 Ahmad Hassan argued that had it been correct to ask

for the Prophet's intercession after his death, the Companions wouId have done SO.140

He further stated that during the Prophet's lifetime, the Companions had asked him to

pray for them but after he died they never addressed requests to his spirit at his grave.

This indicates that Muslim tombs are not the places to ask for prayers and intercession

but only to pray for the dead.141 Ahmad Hassan did not reject the practice of visiting

the tombs if the purpose was to pray for the deceased not to ask intercession and

blessing of the deceased.

c. Response to the Duteh Policies and Christian Missionary
Aetivities

The Dutch made deliberate efforts ta isolate Indonesian Muslims from politics.

Besides, through the Islamic policy the Dutch colonial administration tried ta restrain

the strengthening of religious influence by rigidly maintaining a politicaI and econornic

system that limited the raie of local leaders and prevent social and political reforms

arnong the general popuIation.142 The Dutch policy to limit the growth of religious and

political zeaI arnong the Muslims was intended to stabilize their ruIe over Indonesia and

to ,--reate the feeling of satisfaction with il, To meet this end, according to Deliar Noer,

the Dutch applied !wo methods:

139Ahmad Hassan, "Tawassul," Su:I1-Djawab. no. 3 (1958), 11-16.
140lbid.
141Ahmad Hassan, At-Tauhied. 50.
142Hany J. Benda. The Crescent and rhe Rising Sun (The Hague and Bandung: Van
Hoeve. 1958). 82.
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First. which had a cultural character. was how to spread Western culture in such
a way that the lndonesians adopted it as their culture without necessarily
neglecting their own. This idea which was called association. had the aim to
bind the colony closely to the mother country by means of making available the
advantages of the latter's culture...to the colonial population with full respect 10
the indigenous culture. The second view was how 10 convert the lndonesians.
Muslims as weil as pagans. 10 Christianity. This view should not be necessarily
looked at as a response to the need for the spiritual upbuilding of the people in
the country. it was also relaled to the aim of the fust. Le. the strengthening of the
Dutch position in lndonesia. The missionaries themselves were of the opinion
that if the aim of the fust view was fulfi!led. they will be able to make
themselves more acceptable 10 thase natives who had been culturally
assimilated.143

The purpose of the association policy of the Duteh. in fact. was 10 ensure the

preservation of colonial rule. Through the spread of the education among Indonesians.

according to Snouck Hurgronje. they would become loyal 10 the Dutch government. the

sentiment of pan-Islamism wouid be defeated. and the activities of the Christian

missionaries wouid be more effective. Snouck Hurgronje. in fact. visualized that "the

birth of the DUlCh state. consisting of two geographically distant. but spiritually

connected parts, one of which wouid be in Northwestern Europe and the other in

Southeast Asia."I44 In his view. the Islamic system had become so rigid that it was no

longer capable of adapting to a new age. Only through the large scale organization of

education on a universal and religiously neutrai basis wouid the colonial government be

able to emancipate or liberate the Muslims from theirreligion.

The impact of the Dutch association policy on the Muslims was a challenge to

the Muslim reformers in Indonesia for it resuited in the increase of Christian missions

among the Indonesians. the secularization of politics. and freedom of male-female

relationships. It was the need to respond to this challenge that became Ahmad Hassan's

major concem as a reformist Muslim of this period. The Duteh govemment was also

143De1iar Nœr. The Rise 31Id Deve1opment, 31-32. Sec aIso SteenbrinJc. Ment::Iri Tuh:Jn
dengan Kac:!maI:I Bamt (Yogyakana: IAIN Sunan Kalij:lga Press. 1988). 252-253: Aqib
Suminto. Politik Islam Hindia BeJanda (Jakana: LP3ES. 1985). 38.
144Steenbrink, Duu:h Cclonialism. 88.
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much concerned with missionary activities. It viewed Muslim reformers as a threat to

Christian missionary activities. Therefore. the government supported the latter with all

possible means and ways.

A government decree of 1889 stipulated that in non-Muslim parts of the outer
regions (i.e. out of Java and Madura) no Muslim chiefs or officiais are allowed
to be installed. neither are Islamic regulations and customs to be introduced. The
aim of this decree was to reduce the danger of resistance in the heathen areas to
the introduction or spread of Christianity.145

The strategy of Christian missionaries. both Catholic and Protestant was never

to attack L~lam directly but to use all possible indirect means against il. Thus they

promoted ancient folk customs. adar and folk religions. regional dialects (in contrast to

Malay, thought to be of Islamic origin), and the modemization of health care and

education. The common aim of the missionaries was the curtailment of Islam's power

and influence. especially through economic. political and educational means. l46

Ahmad Hassan was aware of the Christian missionary activities, and especially

of missionary statements against Islam. He believed that Islam should be defended from

all attacks from non-Muslims as well as Muslims. Among the concems guiding the

foundation of the Commite Pembela Islam (Defender of Islam Commitee) of which

Ahmad Hassan was the advisor, were to deteet books, magazines, booklets and

statements which attacked Islam intentionally or unintentionally and to respond to them

by publishing books, journalS, newspapers, leaflets and by holding public meetings.

The comminee also urged Muslims throughout Indonesia to found committees to

further its purpose.147

In 1929 the Comminee published a journal, Pembela Islam. This journal was

published until 1935 when the Duteh colonial government banned it for allegedly

attacking its Christianity.l48 In 1939, Ahmad Hassan was appointed by the 2nd

145De1iar Nœr. The Rise :I1Id De~opmenr. 35.
146slCellbrink. DuICh Colonialism. 98·99.
147"Asas dan Tujuan Commite Pcmbcla Islam: Pembela IsJam. no. 1 (1929). 1-3.
148Anshari. Ahmad Hassan Wajlh. 15.
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Congress of Al-Islam in Solo. Central java. to respond to any criticism to Islam from

Christians and others. For this purpose. Ahmad Hassan urged Muslims to report or

send to him any books or writings critical of Islam so that he might respond to theIn.

This year. a Christian propagandist. Rifai Bur!lanuddin. wrote a book entitled [su di

da/am a/-Qur'fin (Jesus in the Qur'an) published by Cimindi. Bandung. This book.

according to Ahmad Hassan. was intended to mislead the Muslims in understanding

their religion. Thus, while the author quoted the verses of the Qur'an he translated them

in favor of Christian viewpoints. Ahmad Hassan remarked that the picture on il~ cover

showed a Qur'an reciter and inside, on page eight. there was the picture of the Syuhada

Mosque of Yogyakarta.

Ahmad Hassan's response to this book was to write a book on Christianity,

Bibel Lawan Bibel (The Bible against the Bible). This book which consists of four

sub-sections: Ketuhanan Yesus Menurut Bibel (Jesus according to the Bible), L~u dun

Agamanya (Jesus and his religion), Bibel Lawan Bibel (The Bible against the Bible)

and Benarkah [sa Disa/ib? CWas Jesus really crucified)']149 Like his other works, this

book is clearly and precisely written but without referring to the Qur>fin and other

Islamic sources; rather ail argumentation is exclusively based on the Bible a1one.

According ta Ahmad Hassan, the fourth sub-section, Benarkah [sa Disa/ib. was written

because there were many Christian teachers and propagandists preaching to Muslim

students about Jesus and hoping to anract them for Christianity. For this reason, he was

asked by his fellow Muslirns to write on this issue. ISO

Ahmad HassaJ;l's special attention to studying Christi!ll1Ïty was inspired by the

threat of Christian missionary activities to Islam. Many of his students after ail were

studying at Duteh schools. where their Islamic convictions were sometimes challenged

149Ahmad Hassan, Bibe1 Iawan Bibe1, 1•
IS0lbid.. 91.92,
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by their Christian teachers. 151 Besides. Ahmad Hassan suppJ~ed that student~ who

studied at Dutch schools were indirectly led to undermine religion. particularly Islam.

Consequently. after they completed their study. the student~ tended to be less interested

in Islam. 152 Therefore. to be able to defend Islam from Christian propagandists and t<>

prevent his students and Muslims in general from missionary activities. Ahmad Hassan

had to acquaint himself fully with Christianity and to respond to Christian missionaries

through writings and debates.153 Thus Ahmad Hassan challenged Pastor Ten Berge to

a public debate because the pastor had written an article containing uncomplimentary

remarks about the Prophet Mul)ammad. 154 The impact of the Dutch colonial experience

which gn:atly assisted Christian missionaries. also gave a motivation to Ahmad Hassan

to undertake a comparative study of religions. To a certain extent, Ahmad Hassan also

I=t from discussions with his students from Dutch schools. He admined that such

discussions served as a stimulant for him ta augment his own knowledge for he had to

look into the sources of Islam to answer the questions raised in the discussions.155

d. Politics

Ahmad Hassan's religious thought before independence shows a preoccupation

with the political and cultural impact of the colonial ruIe. He based his philosophicai and

ideological views on the Qur'an and 1}adith. During the IWO decades before Indonesian

independence there were IWO major groups known as the Muslims and the Nationalists

struggling for national independence.156 In this period. nationalism and Islam became

1SlM. Natsir. KebUd.1y:t111 1s1:un dal:un Petspekrif Sejar.Jh (Jakarta: Girimukti Pasaka.
1988). :tvüi·xix.
152M. Thalib & Haris Fajar. eds.. Dialog Bung Kamo-A. H:lss:Jn (Yogyakarta: Sumber
Umu. 1985). 69.
153Tamar Djaja. Riwayat Hidup. 55.
IS4Federspic1. PetS:lIUIIII ls/:un. 26.
155Dcliar Noer. The Rise 3IId Developmen!. 141.
15lïntese tenns wen: used in Indonesian poUlies during the national movement The
Muslim groups means the whole groups from different Indonesian IsIamic p:lI'lies. in
contl:lSt to the nationa1ist p:lI'lies. The nationa1ist groups means the "secularists" as the
anlllgonîsts of the lo;\amic p:lI'lies. but not the real secularists.
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important issues for the Indonesian leaders. The Muslims insisted thattheir movement

was to be guided by the Islamic principles. while the Nationalisl~ favored secular

principles which were neutral of any religious conviction. Ahmad Hassan. who

belonged to the Muslim group tried to convince the Indonesian Muslims to unite

politically but only under such Muslim parties as the PSlI. Panai Syarikat Islam

Indonesia (lndonesian Muslim Association Party) and the PlI. Partai Islam Indonesia

(lndonesian Muslim Party). The PlI was strongly supponed by the Muhammadiyah

movement157 and other modemist groups such as Persatuan Islam of Bandung. lSS

Supporting the Islamic groups. Ahmad Hassan believed that it was impossible

to implement Islamic law in Indonesia without making the latter an Islamic state. Ahmad

Hassan often issued fatwas on political subjects. which. although not directly criticizing

the existing govemment policies. auacked the general flatform of nationalism. the

philosophical basis of the national state. and political trends opposed to the goals of the

Islamic groups. In his fatwas compiled in such collections as Islam & Kebang""lan

(Islam and Nationalism) and Pemerintahan Caro I..,lam (Govemment according to

Islam), he stated that in Islam there was no separation between religion and state. The

West separated religion from state because its religions. according to Ahmad Hassan.

did not have any principles concemed with politics or state. Conversely, the teachings

of Islam had twO major aspects: one regulating man's relationship with God. such a.~

157"The Muharnmadiyah was founded by !Gyai Haji Ahmad Da/dan (1869·1923). a
pious businessman from the kauman (the predominantly Muslim urban quarter.; adj:lCCI1t
to the principal masque) of Yogyakarta, who had Iwice made the pilgrimage and studied
with renowned shaykhs in the Holy City. Muhammadiyah shunned organized political
acûvities. concentrating on a bold programme cf religious innovation directed lOward,
the purification of Javanese Islam, the formulation of Islamic doctrine in the Iighl of
modem knowledge, the reform of Muslim education. and the <1efense of the faith aj!ainsl
exlemal influences and allacks: Harry J. Benda. "South-East Asian Islam in the
Twentieth Century". P.M. Holl el al.. cds.. The Ounbridge His/ory of Islam. vol. 2
(Cambridge: The Cambridge University Press. 1970). 190. ln the words of Boland. "The
Muharnmadiyah came inlO existence in 1912 as a socio-re1igious association. due lO the
initiative of K. H. Ahmad Dahlan. who was worlcing as a leacher at a school which gave
its name 10 this association. The association foughl for reformisl prineiplcs. which.
coming from Egypl had stirred the lsIamic wood." Boland. The Scrugg/e of Islam. Il.
158Alfian. Muh:ltnmadiyah the PolitiCll Behavior of a MusIim Modt:mïs/ Organizalion
under DulCh Co/onialism (Yogyalcarta: Gajahmada University Press. 1989). 57.
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prayer. fasting. piIgrimage. burial rites. vows and sacrificiaI offerings. and the other

conceming man's reIationship with man in its temporal aspect, including the principIes

of state. The latter aspect is divided inlo !WO. First, matlers that pertain to Muslirns

alone, such as marnage, inheritance, jihiId and everything eIse reIated to these matlers.

These are not binding on non-Muslims living in a Muslim area. Second, laws binding

on Muslims and non-Muslims living in Muslim areas, such as matlers of trade, labor

relations, peace accords, securities and other legal affairs generally regarded as civic

matlers. 159 ln the words of Natsir (1908-1993), "every command of Islam with regard

to 'ibiidah matlers is also related to and bound by eanhly mauers. Here lies the

difference be!Ween Islam and other religions." 160

Throughout the 1930s, Ahmad Hass:m continued polemicizing against the

nationalist leaders. particularly Sukarno. on the ideology of the national movement and

the basis of the state once Indonesia reached its independence. Ahmad Hassan invoked

the Qur'iin and a/;Jiidith to urge Muslims to join Muslim parties. The Muslim parties.

Ahmad Hassan promised. would implement lslamic law in the country once lndonesia

was free from the colonial rulers who never gave full religious freedom to the Muslims.

Ahmad Hassan also said that although Muslims constituted 90% of the lndonesian

population. they never had the freedom to undertake al-arnr bil al-ma'IÜfwa al-nahy 'an

159Fcderspie1, Pe.~ Islam. 41-42.
160M. N:usir. "Oleh-Qleh dari Algiers", in Capil:l SeJccl:l, vol. 1 (Bandung: W. Van
Hœve, 1954), 165. Natsir wa.. active in Persis and teœivcd direct guidance from Ahmad
Hassan. the Persis leader, panicularly from 1927 to 1945. Together with Ahmad Hassan.
he estIb1isilcd schools and managcd the joum:d PembeIa Islam. He had traditional
m:tdr:t>.-lh education and also comp1etcd the Duteh Senior High School, the AMS (1927­
1931) and did the Teacher Tmining Diploma Course from 1931 to 1932 in Bandung.
Although he grnduatcd from the Duteh cducational system. N:usir. like Ahmad Hassan,
was opposcd 10 secularism, which he argued, separaICS the values of life and
civilizatiOll. He further said that in secularism. ethics is distinguished from knowledge
and ee.Jnomics is divoreed from ethics: social sciences are separaIed from moral nonns,
cullure and bclief: and psycbology. philosophy and law are mere1y for the sake of
objectivity. Sec O.G. Rocder and Muhiddin Mahmud, Who is Who in Indonesia
(Singapore: Gunung Agung, 1984), 192 and bis Islam Sebagai Dasar Negara (Bandung:
Pimpinan Frnksi Masywni Dalam Konstituante, 1957), 13. Sec also Abœbakar. Sejarnh
Hidup K.H.A. Wahid Hasjim dan K3rangan Tersiar (Jakarta: Panitia Bulcu PeringaJan
Alm. K.H.A. Wahid Hasjim. 1957). 217-219.
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al-munkar (enjoining the right and forbidding the wrong); ail they had was freedom of

'ibiidah (worship) and something similar t'J il. Ahmad Hassan suggested the experts of

Islam and law to study and discuss other countries' laws and translate them so as to be

implemented in Indonesia when required. and provided they were nOl contr.lry 10

Islamic law. 161

Ahmad Hassan's main interest was to see the shari'ah operative in Indonesia.

He held mat it was wrong for Muslims to live under any other law. particularly the law

formulated by the Dutch. the non-believing people. He warned that Muslims willing to

compromise their religious principles by living under nonsacred Dutch law were in

danger of severing their ties with Islam altogether. He was critical of those Muslims

who had joined the Dutch administrative service and helped enforce this secular law.

Arguing on the basis of three verses of the Qur'an and one Qadith. he wrote in Islam &

Kebangsaan that Muslims who did not choose devout Muslims as their leaders were

"sinners", "unbelievers" and "transgressors."162 He insisted therefore that Muslim~

should follow Muslim leaders, who would apply Islarnic law throughout the country.

Muslims should be the rulers of society and under no circumstances should Muslims

accept nonbelievers as their leaders, for the latter would not rule according to the

commands of GOd.163 True nationalislS, according to Ahmad Hassan, were those who

accepted Islam as the basis oftheir movement and as the basis oflaw in the country. He

stated: "Sînce the secular nationalislS want to imitate Turkey ifl tIlrOwing out lslarnic

laws; although there are thousands of leaders who say that they are the true and real

nationalislS, for us "Muslims" they are aIl in error and lead others astray."l64

Ahmad Hassan's political ideas were chaIlenged by the nationalislS with several

criticisms. One of the things the nationalislS said that all Islamic law schemes were

161Ahmad Hassan, Islam &: Kebangsaan (Bangi1: LP3B, 1984), 164.
162Ibid.. 8-9.
163Ibid.. 40.
164Federspie1, "Islam and Nationa1ism", Indonesi:J, no. 24 (1977), 39.
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outmoded systems and were meant for Middle Eastern Muslims of the past; they were

not suitable for the problems of twentieth century Indonesia. Islam was essentially a

Middle Eastern system of values that did not correspond with those of Southeast

Asia. 165 The nationalists held that secularism was a logical compromise for Indonesia,

for secularism did not favor any particular religious groups, yet aliowed every person to

follow his own religious principles and obligations. lndonesia needed to follow the

example ofTurkey, which was a secular and civilized country.166

Ahmad Hassan responded by arguing that lsiamic law couid be applied to

modern society and that, when it was applied consistenùy, it wouid have beneficial

results. He noted that Ibn Sa'üd in Saudi Arabia and 'Abd al-RaI).mlin in Afghanistan

had both established the shari'ah as the law of these countries and, as a result, the

incidence of crime had faiien considerably. That was not the case in Turkey, whose

leaders had abandoned that nation's Muslim heritag...~ld, consequenùy, suffered for it

with a high rate of crime and disorder.167 To the idea that secularism ought to be the

basis of the lndonesian movement. Ahmad Hassan responded that 90% of the

lndonesian population being Muslim, such an overwhehning majority should detennine

the basic principles and direction of the nationalist movement. He said: "ls it fitting that

we blot out the importance of a majority of 90% because of a minority of 10%

minority'! Would such a rule be fair?" 168

While Ahmad Hassan's comnùtrnent to a system based on the Qur>an and /;Jacüth

never changed, after independence he no longer subjected those whose opinions were

different from his own to severe attacks. His concern now was more on education,

writing and publishing, as weil as on the consolidation of his organization. AltllOUgh

his desire for the implementation of lsiamic Iaw throughout the country did not cease,

165]bid.. 46.
166/bid.
167Ahmad Ha=n, Isl3m &: Keb:mgsa:m. 99-103.
168]bid.. 40.
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his earlier political stand that Muslims should join Muslim panies and his antagonism

towards secularist leaders. now came to he replaced. to sorne extent. by an attitude of

cooperation with these leaders. He was no longer opposed to Sukarno as the champion

nationalist leader as well as the frrst president of the lndonesian Republic. He

considered that independence was the maner of immediate importance for Indonesian

Muslims and that later on they could implement Islamic law. In 1946. he urged

Muslims not to he critical of Sukarno's govemment He said that "they" (the secularists)

proclaimed independence and "we" (the Muslims) sought sheiter in an independent

nation; we must give them our thanks. Muslims should have patience and later. when il

became possible to decide the permanent nature of the state with permanent laws. the

Muslims would establish an Indonesian govemment based on the shari'ah. While

Ahmad Hassan considered Indonesia to he a secular state. he now helieved that

shortcomings caused by secularism should he combated peacefully with sermons and

aàvice. He reminded the Muslims that using force to create an Islamic system in the

given condition would result in heavy bloodshed and civil strife which the enemies

could henefit from. 169 He seems to have realized that the progress of Islamic education,

and slrongly managed organization were more effective for the progress of Islam in the

newly independent Indonesia.

Now he c.:ould develop his religious ideas and activities without fear of the non­

Muslim rulers. His concem with the Christian missionary activities too seems to have

declined. perhaps, because the Christian propagandists themselves were now more

cautious since there was no more Duteh govemment to support their activities. After

independence, Ahmad Hassan had public debates ooly with his fellow Muslims: with

Husain aI-Habsyi on madhhab (schools of thought), with Hasbi Ash-Shiddieqy on

men shaking hands with women, with the Majlis Syuro Masyumi on women traveling

169Ahmad Hassan. KedauJatan (Malang: Toko Tunur. 1946), 17-19.
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without a male relative and with the Ministry of Religion on the mïq5c 170 of iJajj for

the Indonesian pilgrims. 171

ln 1956, Husain aI-Habsyi, wrote a book, Lahimya Madzhab Yang

Mengharamkan Madzhab-Madzhab (The Rise of a Madhhab which Forbids the

Madhhabs) in response to Ahmad Hassan's Risalah al-Madzhab. Husain maintained

that ta follow a madhhab and ijmiP was not taqlid because it was impossible for any

one of the imiims not to base his madhhab on the Qur'1in and aJ.liidith, and it was

through these great imiims that the aiJiidïth, ijm5' and qiyfIs had come down to the

Muslims today.l72 Besides Husain, two other 'ulamiP, Umar Hubaisy and Bey Arifin

also wrote a book, Ummat Islam Indonesia dan Madzhab (Indonesian Muslim

Community and Madhhab). They said that a Muslim was allowed taqlid if he had to do

so when, for example, he was not able to study Islam and his knowledge of Islam was

poor.t73 This opinion, was to sorne extent, a middle position between Ahmad Hassan,

who boldly held that following a madhhab and taqhèl were not permitted by Islam, and

Husain, who persistently believed that Muslims should accept one of the madhhabs of

the great imiims.

After independence, Ahmad Hassan concentrated on writing and publishing

besides acting as a jurisconsult responding to questions on religious matters which

came from Muslims throughout Indonesia. A total of seventy books that he wrote, forty

170"MIq:ll (lil appointed tirne. date and by extension, place and ti.'Tle of meeting). On
the Irnditionat overland approaches to Mecca. and siwated in sorne cases a considerable
distance away. are the points each calted nûq:l~ at which pilgrims on their way to
perform the greater pilgrimage ~iJJ assume ~.Jm, that is, consecration and the ritual
dress that marks il Pilgrims approaching Mecca by way of Red Sea would. at the latest.
pUI on i(utfm when the ship passes the latitude of one of the nûqiIls. Today pilgrims
coming to Jedda by air often put on i(utfm al the point of embarkation.· Cyril GIassé. cd.
The Concise EncycJopedi:J of Islam (Singapore: TIen Wah Press. 1991). 270. According
to the Ministry of Religion. the nûqitt for Indonesian pilgrims is al Bir 'Ali. According
to Ahmad Hassan. however. thcse pilgrims' nûqitt should he al yalatn1am. He bases
himsetf on the (J:Idilh which says that pilgrim is to assume bis or her i(utfm al bis or her
own nûqifl. Bir 'Ali is the nûqitt for Medina pilgrims. Tarnac Djaja. RiW3yat Hidup, 49­
53. Sec atso Ahmad Hassan's RisaIah HaiJï (Jakarta: Tmtarnas. 1955).
t7tTlUnar Djaja. RiW3yac Hidup, 29.
172Ansharï. Ahmad Hassan Wajlh. 84.
1731i>id.. 85.
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of them were published after independence. 174 The subject on which he wrote during

the colonial period. revealed his highly confrontationist stance against the traditionalists.

the nationalists and the Christian missionaries. His books belonging to that period are

best described as debates or polemics with his opponenL~. Most of his writings were

wrilten in ranya-jawab (question and answer) style. Among his books of the colonial

period are Debat TaqIid [Debate on Taq/id] (1935). TaIqin (1931). Ketuhanan Yesus

[Divinity of Jesus] (1939). RisaIah Kudung [Treatise on Veill {l941), Islam &

Kebangsaan [Islam & Nationalism] (1941). Debat Riba [Debate on Usury] (193\),

Debat Kebangsaan [Debate on Nationalism] (1941) and Risalah Ahmadiyah lTreatise

on Al)madiyah] (1932).

After independence. it was easier for Ahmad Hassan ta teach his studenL~,

particularly after he moved ta BangiL He considered the metropolitan Bandung as

unsuited for Islamic education and for the training of his students because. in addition ta

cast of living there. Bandung was well-known as Paris van Java (Paris of Java) for iL~

amusement or pleasure.175 ln Bangil he established a pesantren where male and female

students from various parts of lndonesia srudied and sorne of its graduates went on ta

continue their study in Egypt. t .fter independence. his books were frequently reprinted:

this was, particularly the case with his tafsïr. which was the fust complete tafsïr of the

Qur'an in the lndonesian language. Sorne of his books were also published in Malaysia

after being O'anscribed into the Arabie Malay script. The proceeds from publication or

reprinting of his books were not oniy used for his family needs but also for the

construction of bis pesantren.176

Ahmad Hassan's religious thought before and after independence may be

summarized as follows in the words of Federspiel:

174rarnar Djaja. Riw:lyal Hidup, 166-168.
175lbid.. 26-27.
176lbid., 31.
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The life of Muslims according to the view of Ahmad Hassan is not separated
from the laws of Islam [and] as consequence mankind must value the Islamic
life. The individual Muslim must...worship Allah, purified from the elements of
disbelief coming from outside Islam or from traditions which Islam did not
command....The famous 'uJam5' and grelt imiims of Islam...were only
considered teachers whose views should not be accepted unquestioningly. For
this reason, Ahmad 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).177

2. Social Thought and Reforms

a. Socio-Economic and Political Issues

Ahmad Hassan's social thought is quite inseparable from his religious thought.

Like his religious thought. Ahmad Hassan's social thought is based on the Qur'an and

J;adïth. The guiding principles of his social thought is that any activity concerning

worldly matters which is not forbidden by the Qur'an and J;adïth is la....fuL Hurnan

beings are urged to create whatever is beneficial for mankind, for example, to establish

schools. hospitals and to construct roads and bridges.178 But. what is clearly forbidden

by Islam such as alcohol, prostitution and gambling, should under no circumstances be

made lawful in society. According to him, Muslirns should make progress in science,

technology and economy and Muslirn countries should be superior to others. The

governments of these countries should seek to apply Islamic law according to the

Qur'an and J;adïth. Al! matters not mentioned in these sources can be rnad~ in

accordance witll the national interests.179

Ahmad Hassan held that the government should he democratic. He said that

democracy derives from Islam and was practiced by Muslims in Arabia, Europe and

Africa no 1e.'oS than seven centuries ago. However, democracy as applied in the modern

times has been detached from religion and has compIetely surrendered lO hornan

177Fcder.;pie1. PeN= lsI:un, 1...-­
17SAIunad Hassan. Ringkas:lll, 20-21.
179Ahmad Hass::a, IsI:un &: KebangS33ll, 43.
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reasoning. 1W Therefare. whatever decisian is made depends merely upan the will of

human beings permining the unlawful or ta forbidding tne lawful regardless of wh:!t

has been established by religion. A demacratic government hased on Islam never

tolerates sin or wickedness. According to Ahmad Hassan. the idea of shür.ï is not

basically different from that of the modem parliamem where the govemmem. other

representatives of the people ar:d the experts of various fields have consu!tatiolls for the

good of the nation. ISI

Ahmad Hassan accepted modern developmenl.~ as ~neficial to mankind. but

emphasized that they should be in line with the spiritual and moral values of Islam.

While he accepted science and technology from the West. he warned Muslims that

technology in the West was not tied to a system of vaIues. IS! Sorne of the issues

relating to the impact of the West on which Ahmad Hassan expressed his views

included medical praclice. economy and women'srole in society.

Ahmad Hassan held that people who got sick would do weil to consuIt

physicians rather than rely on folk ritual for cure. However. a sickness must not be

treated by using medicine containing alcohol which is forbidden by Islam. He said that

alcohol was not medicine but rather itself a sickness. 183 ln Islam, drinking bIood is

forbidden, bul. according to Ahmad Hassan, blood Transfusion is permissible because it

is not similar to drinking blood.lS4 Taking medicine during the daytime in Ramaçfiin

did not negate the fast of a sick pe~son. for ta1cing medicine is not similar to eating and

drinking. t85 Another controversial issue of modem medical practice which gave impact

to Islamic law was birth control. Birth control according to Ahmad Hassan wa~

permissible but abortion was not. This opinion was based on the /;Jadith recorded by

180Ibid.. 142.
181Ibid.. 151.
182Federspiel. Per.s:Itu:In IsJam. 138.
183Ahmad Hassan. StXl1-Jawab. 299.
184Ahmad Hassan. "Mcmasukkan Darah: Al-Muslimun. 1. no. 7 (October. 19';4). 5.
185"Minum Obat Waktu Puasa," Al-Muslimun. Ill. no. 2S (April. 1956). 8.
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A~mad ibn l:Ianbal. Muslim and Abü Dawud. regarding the Prophet's pennission to

prevent pregnancy. JK~

As regards economÏ<: problems. Ahmad Hassan was in line with other

modernists who accepted the modern practice of banks. insurances and cooperatives.

He wa.~ convinced that these financial institutions were compatible with Islam. In this

regard Ahmad Hassan was opposed to the traditionalist MusIims. who held that any

profit received by a lender c,n the gocds he lent was ribiL Ahmad Hassan defined ribif

only as the excessive profit whiIe the interest from banks. insurances and cooperatives

wa.~ rea.~onabIe and should not be considered ribŒ Such interest couId net be equated

with the Prophet's condernnation of ribif cornmonIy practiced in pre-IsIamic Arabia.

where the amount due might even be doubled due to a faiIure to repay the Ioan on

time.187

b. Socio-Religious Refonn

Although Ahmad Hassan sought strict adherence to the Qur'an and 1)adith in

maners of <aqidah and <ibifdah, he also wished Islam to be understood and applied in

an effective manner. He seems to have perceived that the <ulamiP had hampered Islam

with unreasonabIe fatwifs to requiring. for exampIe. the use of Araoic at the Friday

khu!bah (sennon) regardIess of whether it was understood by the listeners or nOl

Ahmad Hassan argued that Muslirns shouid differentiate between <ibiidah and <ifdah. In

his view. <ibiidah such as ~iit. the obligatol')' iJiayers. it had to he performed in Arabic.

But other kinds of <ibifdah, such as individuai prayers and the guidance and admonition

in the Friday sennons. couId be done in the language of the wcrshipcrs.I88 Ahmad

Has.>an aIse said there was no cornmal1d either in the Qur'an or a1)iidith requiring that

khu!bah shouId be recited only in Arabic. He heId that the Qur'ân commanded Muslirns

186"Membamsi Kelahiran." A/·MusIimun. n. no. 9 (November. 1954). 10.
IS7Ahmad Hass:m. "Riba.." PembeI:I 1513111, no. SI (September. 1932). SI.
188Ahmad Hass:m. "Ba1la.<a Khutbah." SU3l-Djawab. no. 7. 22.
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to think and understand and revile those who do not think and know when they read

this holy book. How could Muslims lx honorable if they were listening to the khurb;jh

without understanding it'! The purpose of the khu!ball was to offer advice and the

admonition on religion. This could only lx attained if the khu;bah was understood by

its listeners. If there was anybody who maintained that the khu!bah should lx in

Arabic. then he should also assen thatthe Prophet had obligated ail Muslims to speak

Arabic. According to Ahmad Hassan. it was unreasonable to give the khurbah in

Arabic to an audience which did not understancl it.1X9 The khu!bah. ac.;ording to

Ahmad Hassan. cannot lx equated to the Qur'ân. which should lx recited in Arabic.

rather il was a forrn of advice which could respond to time. place and necessity.1911

Given the view that the khu!bah is meant to inforrn and advise Muslims about rdigious

and moralteachings in the languages understood by them. the mosques influenced by

the kaum muda (modemists) used their vemaculars in the khu!bah.

Magic. soothsaying and amulets were popular in Indonesia during Ahmad

Hassan's lifetime. ln these malters. the dukuns. the practitioners of magic who claimed

to posses secret powers to treat the sick. to cast the spells of good or bad. fonune and

so forth played an extremely imponant role. Ahmad Hassan warned Muslims not to

invoke secret oath~ and curses meantto harm and cause loss 10 other persons and their

possessions. He warned Muslims notto ask the aid of creatures and objecl~ lxlieved to

have rniraculous power. Muslims should seek their desires only from God; addressing

pI".tyers to creatures and objects was 10 place !hem on a par wilh God. According 10

him. any person who made such a comparison was a mushrik (idolater). and his

standing as a Muslirn and a lxliever was in jeopardy.191

189Ahmad Hassan. "Khutb:lh Bahasa Melayu: SuaJ-Dj:nvab. r.o. 4. 4-5.
1905teenbrink, Pesanuen. M3dr0sah. Sekolah (JakarTa: LP3ES. 1986). 188.
191Ahmad Hassan. Ac·T:JUhied. 75.
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c. Women's Issues

Conceming the role of women in society Ahmad Hassan's opinions were quite

strictly based on the Qur'an and a1Jadith. Juring the 1930s. Ahmad Hassan disputed

with the secularisl~ who advocated greater social freedom for women. He seems to have

had a narrow interpretation of women's role in society. According to him. women were

allowed to leave the house. go to the market. go for hajj, undertake a number of

everyday tasks and perfonn religious obligations in the presence of men. Women could

appear before men while perforrning their activities in the present time. but. Ahmad

Hassan emphasized. the Prophet gave only a limited permission for their contacts with

men in society. Based on a number of instances during the Prophet's life. Ahmad

Hassan noted that the sexes shculd he kept apart as much as possible.19:

According to Ahmad Hassan. the separation of the sexes was not intended to be

a denigration of either sex, but an indication of Islam's awareness of the place of women

and an attempt to honor the:n.193 hlam honors women by requiring that women wear

clothing that covers their bodies and their shapes in order that they are not appeaJing to

men. and to avoid the temptations .vhich lead to corruption, perversion and the

destruction of society. People who do not sincerely honor women allow them to dress

in provocative and reveaJing Western clothes thus inciting men.l94 According to

Ahmad Hassan, during the time of the Prophet, women did not sit on councils, and to

do so in the present circumstances would obviously contravene the sunnah of the

Prophet195 It is clear that Ahmad Hassan had a very narrow understanding of women's

role in society. He did not allow a sufficient opportunity for Muslirn women to face the

modern circumsta"lce.~. Islam, according to Ahmad Hassan, does not require women to

192Ahmad Ha.<san. "Perempuan: Pc:mbeIa Islam. no. 1 (April. 1956). 35.
193Ahmad Hass:In. Perempuan di Dew:JJI Podiwn (Bangil: Persatuan Islam. 1940). 1-8.
194Ahmad Hass:In. "Pen:mpuan: Pembela Islam, no. 2 (March, 1957). 10.
195Ahmad Hass:In, P=mpuan Islam di Dewan. 9-10.
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do things thal are commonly done by men so Ihallhere is no mixing of men and women

and slander is avoided: such activities include carrying Ihe corpse. making Ihe ~ldh;Ïn.

going to batlle field. coming 10 lum'ah pr.lyer elc. Women can also nOI be propheL~.

imams for public congregational prayer. judges. leaders for public atTairs: alllhese jobs

belong 10 men. 196

ln 1956. Ahmad Hassan accused certain groups championing free associalion of

men and women and supporting a wider role of women in polilics and society of being

hypocrites. Such groups did not really honor women. bUI only wanted 10 use women 10

attract men to political parties. meetings and conferences. and allowed them 10 become

film stars and to appear in advertisements only in order 10 make money.197ln his debale

with Ahmad Hassan. Sukarno said Ihat Ihe intellectuals kepl away from Islam on

account of the limited role fiqh gave 10 women. Islamic law. he said. should he

reinterpreled so that it expressed to the spirit of Islam and could meet the demands of

time: the intellectuals would then love Islam. Ahmad Hassan responded to Ihis idea by

stating that Islam has required women 10 put on jiJbiib (let down upon them their over

gannents). the Qur'an (24:31). and nobody could he allowed 10 contr.lvene a Qur'anie

injunction in the name of the progress. He further said that it was not ijtihiid to allow

women 10 be film artiSlS, and be free to kiss. dance and so forth; it was wrong 10 allow

such things, by considering them world matters, like the Panai Ar.lb Indonesia

(In·Jonesian Arab Party) figures did,198

Ahmad Hassan eagerly wanted to implement his stricl views towards women.

particularly among the Persis. He seems to have been quite displeased 10 see that several

members of the Persis were not much concemed about the behavior of women. He

criticized the members of his organization saying that they had created a new bid'ah.

This bid'ah he said. was that of the imitation of the West, particularly in the attitude

196Jbid.. 6-7.
197Ahmad Hassan. ·Perempuan," PembeJa /sIam. no. 2 (Man:h. 1957). 1I.
198Tha1ib. Dialog BWlg Kamo. 67.
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towards womanhood. They were no longer guilty of such things as prayers for the

dead. making kllU.tbah too long and other old bid',ms;199 rather severa! members of the

Persis allowed their daughters to dress up in modern styles. wearing objectionable

clothes, and allowed them to become guides and associate with boys.2oo

d. Education31 Activities

As the Dutch government schools did not teach religious subjects and were

secular in outlook, Ahmad Hassan, who considered religious education to be of crucial

importance for Muslims began, in 1927. to run classes for Musüm students studying at

Dutch schools. Under his initiative, the Persis founded a pesantren in Bandung in 1936

for the purpose of the training of muballighin (religious preachers) and teachers.

Through this kind of education, Ahmad Hassa.'1 wanted to produce Muslim preachers

capable of ~l'reading.teaching and defending Islam wherever they üved. The pesantren.

while stressing the religious subjects with a modernist lslarnic approach, also had

courses on general knowledge and basic science. To include the general knowledge and

science in a pe.o;antren was not yet common at this period. Hearing that Ahmad Hassan

had run a pesantren. Sukarno wrote to him in 1936 suggesting that more of Western

sciences be taught in order to produce qualified Muslim scholars.

1am so pleased to hear that you have established a pesantren. If 1may suggest
that you give more Western sciences to your students due to the fact that we
have so many scholars who are so poor in modern sciences. Although your
pe.o;antren is not a university. yet it would be better if Western sciences are
added here. Indeed. lslarnic sciences are not restrieted to those which are
aux.iliary tO the Qur>ân and ~acüth but also embrace other than those.2D1

To achieve this educational goals, Ahmad Hassan as the director of the

pe.o;antren. had requirements regulating admission in as weil as the stay at the

199nle Persis eonsidered some additionai prayers (eondue!ed by the traditionalists for
the dead) and making the Friday khu/b3h !DO long as bid'ahs.
200Ahmad Hassan. "Kembali \agi: Pcmbela Islam (new series). no. 1 (Marc:h, 1956), 6­
7.
201Steenbrink. Pesanln:ll. SekoJah. M:ldr.isah. 227.



•

•

•

64

pesanuen.:lü:l This pesantren was called the Pesantren Persatuan Islam. Beside this. an

aftemoon class was established for elementary school childrer.. both boys and girls.

who attended seculur schools in the morning. This c!ass was called the Pesantren Kecil

(small pesantren). The latter remained in Bandung even after the Pesantren Persatuan

Islam was relocated in Bangil when Ahmad Hassan moved to East Java in 1'.141.:lln

The Pesantren Kecil became the elementary school with a duration of six years.

During the fll"st !WO years. seventy-five percent of school time was allocated for the

religious subjects and twenty-five percent for general subjects. white in the last four

years it was equally divided be!Ween religious and general subjects. Most of the

textbooks usee! at the schools to teach religious subjects were mitten by Ahmad

Hassan.:104 The Persatuan Islam of Bandung. which functioned as the center of the

organization. a1so has the Thanawiyah (secondary school). which lasted for four years.

During the fust !WO years of this school. the courses suessed religious subjecl~ white

during the last !WO years the emphasis was on the general subjects.:lOS

As a modemist organization. the Persis. reflecting Ahmad Hassan's viewpoint.

offered a variety of Islamic educational services. Shon religious training courses lasting

from !WO to three months and intended to train a person for a religious occupation were

held. The organization also undenook adult education to facilitate the understanding of

religion and to enable their proper fulfillment of religious duties. Special courses were

also given in government schools. orphan schools. schools for the blind. in prisons and

2021n the words of Noer. "Requin:mems for admission into this SChOllI included: age
(18 years). sound heaIth. ability 10 read and write Arabic and I.a1in scripts. ability in
Qur'lin reading. an cath that the graduales would serve as teaehers and propagandists of
PersalUan Islam and make efforts to establish PelSis branches. They wen: aIso subject 10 a
strict discipline and were bound to observe the gcneraI rituals and pr.tetices of Islam....Io
abjure ail that is forbiddcn by Islam.... to refrain from smoking within the p=inCl~ of
the pesancren.... to observe clean1iness of body and c101hing.... to adhere to the social
proprieties prescribed by Islam and those customs nol prohibited by il to uphold alW'.lys
the glory of Islam." DeIiar Noer. The Rise :md Dcve1opmcn~ 142-143.
203Federspiel. Pcrsawan IsJ:un. 19-20. Citee! from "Pes:mtren Persis di Bangil: Dw,i:.
Madrasah. no. 5 (January. 1955). 17.
204Mahmud Junus. Sej:uah Pendidikan Islam di lndonesia (JaIcana: Mutiar.. Sumbcr
Widya, 1992). 299.
205Ibid.. 300.
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at hospitals. The Persis of Bangil also runs a university, the UniversitaS Pesantren

Persatuan Islam. This university was intended for undergraduate study of Islam in

greater depth: it~ cour~es comprised religious and general subjects and were designed to

prepare religious officiais. ln 1955. three years before Ahmad Hassan died. Persis'

schools numbered twenty and had approximately 6.000 students enrolled in them.206

206J:ederspiel. Pers:llu:m IsJ:un. 126-129.
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CHAPTER THREE

The Impact of the Colonial Experience on A1]mad Khiin and Ahmad
Hassan and Their Actions : Similarities and Differences

Even though both modernists lived in different counoies and at differem periods

of time, there are a number of similarities between Al)mad Khün's and Ahmad Hassan's

religious and social thought. Both also have many differences in their views on

religious and social matters, given their particular political, economic and social

circumstances. As both Al)mad Khan and Ahmad Hassan undertook extensive effons

for the progress of their respective peoples, it is important to see the impact of the

colonial experience on the thought and their activities ensuing from their experiences.

This chapter will discuss this impact in the religious, political and educational spheres.

A. Religion

Both Al)mad Khan and Ahmad Hassan were very concerned with the

purification of Islam. They were aware and critical of the religious beliefs and pr-.Ictices

prevailing in their societies. They emphasized the significance of ijtihiid in responding

to the situations of the modern age. For this reason, both seem to have reduced the

requirements traditionally laid down by the culamiP for a mujtahid. They were of the

conviction that the advance of printing and publication in the modem time facilitated

becoming a mujtahid for those who were prepared to do so. Af:1mad Khan was more

liberal than Ahmad Hassan on the requirement of becoming a mujtahid as he believed

that a Muslim who knew the Qur'an and Arabie could become a mujtahid. Whereas

Ahmad Hassan required a mujtahid to know u~ül al-fiqh and cilm al-mustaIiih al-~iJdïth

besides Arabic and tafsïr. As a necessary corollary to their emphasis on ijtihiid, both

AQmad Khiin and Ahmad Hassan strongly rejected taqlïd. Their conviction was that

taqlid was among the factors responsible for the backwardness of Muslims and for their

social degeneration. They aise rejected mysticism and the {ariqahs. for they thought that
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the ,~iifi life and the {miqahs had deviated from the Qur'an and 1,ladith. Therefore.

according ta them. in maners of 'ibiidah. Muslims were to follow the Prophet alone.207

Looking at the similarities in their ideas concerning the purification of Islam.

both modernists seem to have been influenced by the Wahhabï teachings. In India, the

Fara'i?:i movement was inspired by Wahhabï ideas, as were some other reforrnist

movement!o. Sayyid A~mad Khan was syrnpathetic to these reforrnist rnovernents. His

family had blood relation with the leaders of the rnovernents and supponed the

reformers' activities.208 The nature and the impact of these movements in the Indian

context ha.~ been described by Amalendu as follow:

From 1818 to 1870 vast areas of India were affected by these movements,
particularly by the Wahhabï movement Mainly religious in character, directed
towards purifying Islam in India by removing un-Islamic influences from il,
these came to acquire with the inclusion ofeconomic and political programme, a
mixed movement, socio-economic and political....In the religious sphere il
strengthened the processes of Islarnization. Pan-Islamic ideas had been infused
into it by the Faraizi-Wahhabïs. In the political sphere these movements were
directed against the British rule. They considered the British India as diir-ul-1,larb
(country ofwar or enmity). So they wanted ta conven it to diir-ul-Islam (land of
Islam or safety).20.1

According to Titus, the Wahhabï movement in India was devided into the

"right" and the "left" wings. The former, led by Shan'at· Allah and Kararnat 'All,

emphasizec\ of rawl,lid and ijtihiid based on the Quroan and l,ladith, rejeeted the four

onhodox schools of canon law, opposed the worship of saints considering il a son of

shirk and attempted to remove aIl traces ofpraetices and beliefs deriving from the Hindu

converts to Islam. The latter, which was led by Sayyid Atunad of Rae Bareli, while

observing the former's principles. assened that India under non-Muslim rule was diiral­

l,larb, for which it deserved to declare jihiid (a holy war).210 Atunad Khan approved of

the religious principles of the Wahhabï movement mentioned earlier but vehemently

207For detûls. sec their religiollS thought in chapter IWO.

208McDonough, Muslim ElIùes, 34.
209Amalendu de. Islam in Modem lndia (Calcuaa: Maya Prakashan. 1982). 12.
21Ontus. Islam in India. 186-187.
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rejected pan-lslamic ideas as weil as the considemtion that India under the British rule

as diir al-/;Jarb.211

Ahmad Hassan too came from a family with connections with the Wahhiibïs.

His fat~er was a follower of the Wahhabï teachings. Acccrding to Deliar Noer. "One

instance of his father's rejection of a tr.lditional ritual remained vivid in his memory.

This was concemed with talqïn which the hum muda condemned as bid'a1I. Hassan's

father would leave a funeraI intentionally when the talqïn was about to be read. "212

The ideas of Wahhabi puritanism in Indonesia were brought by the lndonesian

pilgrims who, according to the Dutch statistics of 1911, comprised aImost thiny

percent, and in 1926-7 became forty percent of aIl overseas pilgrims in Mecca.

"Heightened orthodoxy in Mecca could not but affect, more or less profoundly, the Java

colony : ..: Mecca, the reservoir of Indonesian Muslims who remained in the city for

years, and whose retuming members so often played an important role in Southeast

Asian Muslim affairs."213 In addition to the Wahhabi influence. Islamic reformism in

lndonesia was aIse fostered by the influence of Mu1;lammad 'Abduh of Egypt, through

students returning from al-Azhar in Cairo. These students aIong with the pilgrims

retuming from Mecca aroused Muslims to eradicate syncretism. mysticism and bid'a1I

and return to the Qur'iin and /;Jadïth in order to adjust Islam to the require~ent of the

modem world.214 ln the Persatuan Islam, Ahmad Hassan associated with both those
-'"

returning from Mecca and the students from Egypt Unlike India. there was no Wahhffbi

political movement in Indonesia airning at the overthrow of the Dutch power. Perhaps.

211See Shan Mohammad, Sir Syed Ahmad Kh:uJ; A Poliûc:J1 Biogrnphy (Meerut:
Meenakshi Prakashan. 1969). 131-138; bis Wtiûngs a~d Sp=hes of Sir Syed Ahm:ld
Kh:uJ (Bombay: Nachiketa Publications Limited. 1972). 231-239. 253-260: and
Mazheruddin Siddiqi. Modem Refonnist Thought in the Muslim World (IsJamabad:
Islamic ReseaJch lnstitute. 1982), 4243.
212De1iar Noer. The Rise and DeveIopment, 138.
213Harty J. Benda. ·Soulh-East Asian Islam in lhe Twentielh Century: P.M. Holt eL al..
eds.. The Cambtidge History of IsJam, voL 2 (Cambridge: The Cambridge UnivCI'SÎty
Press. 1970). 182.
214lbid., 183.



•

•

•

69

this was due 10 the colonial govemment's strict control over any political activity which

could threaten it~ rule.215 The Islamic modemist organizations such as the Persatuan

Islam and the Muhammadiyah. thcrefore. only adopted. to a limited extent. the religious

teachings ofWahhITbï reformism.

As a reformist. Ahmad Hassan reali2:ed that the growth of the heterodoxy

among the Indonesian Muslims. particularly among the nominal Muslims, was partIy

because of the Dutch colonial rule. Starting from the early twentieth century, there had

been a cultural and ideological conflict between the nominal Javanese Muslims and the

Muslim reformists in Indonesia. As an example, the latter founded an association, the

Tentara Kanjeng Nabi Muhammad (Prophet Mu~ammad's Army) to respond to the

former's attack of the Prophet. in 1918, under the influence of the Dutch theosophists

and in response to the Tentara, the nominal Javanese Muslims founded the Comitte

voor het Javaansche Nationalisme (Javanese Nationalism Committee). Being strongly

influenced by Javanese Muslim culture. these people considered the Islam propagated

by Muslim reformists as an a1ien teaching imPOrted from non·Javanese culture. Thus

emerged this cultural nationalism which was propagated by the secular nationalists.2l6

Ahmad Hassan and the Muslim parties did not approve the nationalism based on

culture. Instead, they demanded that nationalism should be based on Islam.

The existing heterodoxies in the Muslim community a1so had sorne connection

with the Islamic Policy applied by Snouck Hurgronje in order to domesticate Islam in

Indonesia.217 Therefore, although Ahmad Hassan was accused by sorne Muslim

2l5Algaliri. Poliûk Beland:!. 97.
2l6orauflk Abdullah. éd.. Scjar:lh UIIIJIUII IsL1lII Indonesia (Jakarta: Majlis Ulama
Indonesia. 1991). 238.
217·Snouck Hurgronjc's Islarnic policy was founded on three basic foundations. The
fir.;t foundation was that of giving uniimited and sincere freedom to the Indonesian
Muslims in prncticing the 'ubüdiyah part of religion.•••The second foundation of the
policy conccmed with the mu':imalah mauers of the religion: rnatters related 10 social
i~1Ïtutions CltÏSting in the Muslim community such as marriage, inheritance and the
like. On these mauers the govemment should show its respect white at the same lime
anempts should be made 10 gradualIy displace them with Western institutions through an
evolutionary process of attraeting Il nwnber of them 10 appreciate the benefits of Western
cuiture....The thini foundation of Snouck Hurgronje's ls1amic policy was concemed with
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leaders of having created rifts among Muslims through his concern with heterodoxv. he
'- ...... .

argued that the discussion of these religious issues would make Islam dynamic.

Whoever prohibited discussing these issues and char.lcterized them as only the branches

or details of Islam was. according to Ahmad Hassan. opposing the discussion of

'ibiidah itself. which was fundamental in Islam. The impact of the Dutch colonial

experience on Ahmad Hassan's religious reform. in so far as it concerns his eampaign

for a purification of Islam was not much. however. At this level. Ahmad Hassan was

essentially reacting as a critical and courageous 'mim. committed to th.: Qur'ân and

l)adith, against the religious beliefs and practices prevailing in soci.:ty.

Ahmad Hassan also considered that Dutch culture. which was being imitated by

the lndonesians. had jeopardized the Muslim lifestyle. particularly the pattern of male

and female social interaction. Ahmad Hassan found that a number of Indonesians

coming oui of Dutch schools were questioning polygamy. jiJbiib, and limitations on

social interaction between men and women.218 He realized that these students had

been so much influenced by the colonial education that they considered religion as a

hinclrance in the path of progress. He felt that these people should be introduced to th.:

teachings of Islam. Thus he wrote. for example. Wanita Islam (Muslim Women). a

book in which he discussed the problems of social interaction between men and women

according to the Qur'an and l)adith. Here he also polemicized against the journal AlirJll

BU<l, which had said thatjiJbiib was not obligatory for an adult Muslim woman.219

Unlike Ahmad Hassan who was quite critical of Western culture. A~mad Khan.

to a great extent, accepted Western culture as weil as its acceptable values. In the words

of Malik:

polilical matters. notably !hat of the influence of pan-Isl:unism upon Indonesian
Muslims. On J:latters of poUlies. he was to suggcst that the government should resL\1 and
elirninate any political ambitions of the Muslim such as representcd in the idcas of the
pan-IsI:unism." Alfian. Muh3mm3diy:Jh, 22-25.
218M. Thalib. Dia/og Bung Kamo. 69-70.
219Ahmad Hassan. Wanit:l Islam (Bangil: Persatuan. 1989). 7.

•



•

•

•

7 1

Sir Sayyid had accepted Shah Walïullah. and Sayyid A~mad Shahïd and his
associates' framework of Muslim social reforr.ls. However. he added a new
dimension to the concept of bid'a in urging Muslims that in secular maners
where Islam was indiffcrent. modem Western ways could he legitimately
adopted; while he continued to highlight the imper.:tive uf eliminating Hindu
custom~ from Muslim culture.220

ln the words of Troll. "He [Ahmad Khan] viewed education (including the

learr.ing of English and the acquisition of Western and acceptable Western values) as

the basic means for improvement. Ali his other activities were rooted in this one b...,ic

desire to restore Islam in India to its pristine dignity and prestige.'·221

The rising Christian missionary activities also had an impact on both A~mad

Khan and Ahmad Hassan. ~mad Khan was affected by "the activities of the Christian

missionaries in India ancl the naturaIistic trends of thought in the West."222 The

Christian missionaries, supponed by the British government, made various effons to

convert the Indians to Christianity through such means as distributing books and

pamphlets and preaching in public gatherings. They also established orphanages and

schools in which the Christianity was taught. Besides, the ITÙSsionary writers anacked

Islam in order to shake the faith of the younger Muslim generation. William Muir's Life

of Mu{lammad is an example of such writing. Since this writing had resulted in the

public resentment, A~mad Khan, in his Al-Khu!bat al-AQmadiyah (Lectures of Sayyid

A~mad), demonstrated Muir's distortions. and defended Muslim faith.223 One of

A~mad Khiin's purposes in visiting England in 1869 was also to gather material for a

refutation of Muir's Ufe ofMuhammad.224

Because of the Christian missionary activities in the colonial period, both

A~mad Khan and Ahmad Hassan srudied Christianity in order to he able to refute the

anacks of the Christian writers. In this ccanectïon, these modernists also }.>;epared

22ÛHaf= M:ùik. Sir Sayyid Ahmad Kh3n. 261.
22ITroU. A ReiniClpn:tllion. 15.
222Nizami. Sayyid AJunad Kh3n. 114.
223lbid.. 118-120.
224lelyveld. Alîgarh Fust GeneralÏon. lOS.
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themselves through a comparative study of religions and their writings comributed to a

comparative study of religions in their respective country. Thus. AJ:tmad Kh~n "'To,e A

Commentary on che Christian Bible in 1862. Il is interesting to note that having studied

both the Qur'an and the Bible. he no longer remained hostile to Christianity as he had

been before 1857: rather he was now concemed with reconciliation between the two

religions. and urged the Christians and the Muslims to respect each other.22S He did

not agree with those Muslim theologians who heId that the Jews and the Christians had

corrupted their scriptures to justify their actions on different occasions. His position

was that, "in paraphrases and commentaries on books of the Old Testament. people

were in the habit of COlTUpting the senses of certain passages of scriptures. but that the

original text was not tampered with."226

As AJ:tmad Khan was conditioned by the naturalistic and rational trends of

thought in the West, he paid a good deal of attention to Western works while not

disregarding of the Oriental works. He founded the Scientific Society. which aimed at

searching and publishing the rare non-religious Oriental manuscripts and tr".mslating

European works on arts and sciences into Urdu.227 ln the words of Lelyveld. in a

speech in Calcutta in 1863. AJ:tmad Khan emphasized that:

There was something to leam from the English besides their language. He spoke
about the accessibility of European science and techllology. and denied that there
was anytning in Islam that militated against the study of such subjects. On the
contrary, the most glorious period of Islamic history was characterized by a
great flowering of rationalism and science: Muslims had declined in the world
by ignoring this heritage.228

Like Attmad Khan, Ahmad Hassan was faced with the Christian missionary

activities. which were supponed by the Duteh colonial rule. In defending Islam from the

rnissionaries' attacks, he Mote books and pamphlets to counterattack rnissionary

225LelyveId. Alig:ufl FIlS! Gener.lÛon. 75.
226Nizami. Sayyid Ahmad Khan. 125.
227Hali. Haya!-i-Javed. 85.
228Le1yveId. AIig:ufl's FIISt Generation. 78.
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writings. Besides. Ahmad HassafJ was so fond cf debating on religion that he often

challenged the missionaries to contest with him. In this case. he was not like Al)mad

Khan. who wished to reconcile Islam and Christianity by seeking the simiiarities

hetween the two religions. Rather. as seen from his arguments written in the BibeI

Lawan BibeI (Bible against the Bible). he was extremely critical of the Christian heliefs

and persistently pointed out the weaknesses of the holy Bible.229

One of the challenges both Al)mad Khan and Ahmad Hassan faced was the

Western criticism on the position of Muslim women in society. Muslims were criticized

for mistreating women, for giving them so limited freedom, and for poly,;amy. While

Al)mad Khan wa~ worried about the influence of the Western women's freedom on

Muslim community, he at the same time respond.:d to the Western criticism by

apologetically arguing that Islam had given more rights to women than had other

religions.230 Ahmad Hassan argued that the limitations on women's freedom of social

interaction was intended by Islam only to honor women. Aware of the influence of

Western women. bath modemists tended to proteet Muslim women by giving them

Iimited freedom to associate with men in society. Al)mad Khan. who considered purdah

(seclusion ofwomen) a goodcustom.231 held thatfemaleeducation should he arranged

for training girls in handicrafts and home eeonomics. neither of wbich involved their

associating with men.232 For bis part, Ahmad Hassan established a separate pesantren

for fernale students. with strong emphasis on their Islamic dress code. A1though both

moderni~'tS were proteetive of women. but unlike Sayyid Al)mad Khan. Ahmad Hassan

took practical steps for fernale education by establishing the Pesantren Putti as he did

for male students.

229Sec Ahmad Hassan's !;ibel Jawan Bibel.
23!lMcOonough, Muslim Ethics. 46.
231B:1ljon. '!'he Rdonns. 31.
232S:lCCda. ls/:unic R:uion:ûism. 213.



•

•

...

74

B. Politics

These modemists had quite different atùtudes in viewing the existence of the

colonial mie over their cour.tries. AJ:tmad Khân. realizing that the Briùsh mie was firmly

established in lndia and it would be impossible to oust the Briùsh. strove to end the

backwardness of his people through English educaùon and Western culture. He tried to

remove misunderstandings between the Briùsh and the Muslim.~.233In Ill71. when

there was a widespread fear among Englishmen that Wahhâbïs would declare jihfid

against the Government. AJ:tmad Khân tried to remove misunderstandings. He wrote:

As a staunch well-wisher of the Briùsh Government. and at the same ùme as a
well-wisher to true Wahabeeism. 1venture to daim the indulgence of space for
these few lines.... !. Moharnmedans who live under the protecùon of a
Government professing a different faith, are notjusùfied in declaring a religious
war against il. 2. When there exists a treaty or peace between Mohammedans
and sorne other people of different religion, jihad against the latter is unlawful.
3. lihiid is allowable when there is every probability of victory to
Moharnmedans and glory to Islam....The Mohammedans in lndia are. in no way
justified in engaging in any project having for its object the subversion of the
English Govemment. They have perfect freedom of speech, and no one
interferes with their religion....As regards the Wahabees in lndia. as far as my
experience goes, theirprindples are identical with those ofother Mohammadans
as regards the unlawfulness of jihad against our Government.234

AJ:tmad Khân sought to create better conditions for lndian Muslims under the

British rule. He thought that British fears of the potential rebelliousness of Muslims

were dangerous for his people. He convinced the Briùsh that jihad was not incumbent

on Muslims as long as the govemment gave them religious freedom. On the other hand,

"his open criticism of English failur-:s in the pre-Mutiny period convinced Muslims that

persuasion rather than violence was a viable option for settling disputes. "235

233Ama1endu, Is/:J11I in Modem Indi:l. 13·14.
234Shan Mohammad, Wriùngs and Speeches of Syed Abm3d Khan (Bombay: Nachikcta
Publications Limited, 1972), 238.
235McDonough. Muslim Elbics, 52. For AI}mad Khlin's aiticism on the British
governmenl, sec Graham. The Life and WOJ1c, 24-39.
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A~mad Khan wa~ acutely aware of the socio-religious and political conditions

of his community. This can be seen from his rejection of the idea that India was diIr al­

1}arb. seeking thereby to safeguard Muslims from British suspicions. A~mad Khan's

rea1istic and pragmatic view of jihfid was based on his British colonial experience. He

realistically recognized that the loss of Muslim rule in India was due to its weakness to

rule. He held. therefore. the British had to rule this country to replace and meanwhile

improve the Muslim rule.236 A~mad Khan assened that it was not a wise course of

action for Indian Muslims to try to liberate the country from the hands of British since it

wa~ impossible to defeat their government through revoIt237

Conscious of the strength of British rule and of the backwardness of his people.

A~mad Khan wanted his people to acquire Western education and Western culture in

order to progress. This was not an easy task; because quite often. he had to remove

misunderstandings between the British and the Muslims. In 1871. the British authorities

were again prejudiced against Indian Muslims as a resuit of the waming of W. W.

Hunter. that, "the whole Muhammadan community has been openly deliberating on

their obligation to rebe!. It would be a violation of Islam for the thirty million Muslirns

of British India to accept British rule."238 ~mad Khan refuted Hunter's book with a

conclusive evidence. and proved his case so successfully that Hunter's own colleagu::s.

such as William Muir and Sir Alfred I,taJJa1so rejected Hunter's arguments.239

Unlike A~mad Khan. Ahmad Hassan's socio-political thought was based on

Islam. He persistently debated with and polemicized against those individuals and

modernist organizations which were more concerned with ideological and philosophical

matters. He seems to have finnIy believed that by practicing Islam according to the

Qur>an and 1}adirh and applying lslamic law in the country. the people wouid be

236BaJjon. The Refonns. 4.
237Sh:\n Mohammad. Wriùngs and Speeches. vü.
238Lelyvcld. Aligarll's ruse Gener.uion. 10.
239Ha1i. H3Y:Il-;-Javed. 136-140.
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peaceful and tranquil.240 Unlike A~mad Khan. Ahmad Hassan did not .:onsider

politks merely as a social matter. He also did not agree with the view that in order to

progress politically like the West. Muslims. were supposed to adopt Western culture. as

was claimed by Sukarno. Ahmad Hassan held that because Islam did not separ.lle

religion from state. Muslims should not imitate this kind of Western culture.24 \

Therefore. his ideas came to be rejected by the secular nationalists. and. on the question

of religious reform. by the conservative 'ulamii'. The laller were rather toler.lnt to the

formalism of the Islarnic orthodoxy of rur.!1 Indonesia. Related to this. il is worthwhile

to quote Benda:

...lndonesian reformism was. by its very nature. bound to come into conflict
with the colonial sratus quo itself. This was the inevitable concomitant not only
of the deepened Islamic consciousness which resulted from it~ manifold
activities among cities dwellers and the more prosperous strata of the rur.!l
population which carne under its influence. but also of the Dutch policy of
support of adat institutions....!t is not surprising that the rise of Islamk
reformism, with its simultaneous challenge to Muslim orthodoxy. adat. and
Westemized lndonesians. generated animosity and hostility within Indonesian
Islam and within lndonesian society at large.242

As for Ahmad Hassan's political views. they were Iike those of other Islamic

parties and organizations then existing, also quite radical. He naturally considered the

Dutch colonial govemment as infidel rule, and desired the nationalist movement to be

based on Islam so that Islamic laws could be applied after the country was free from the

Dutch control. Ahmad Hassan also advocated pan-Islamism, as propagated by JamaI al­

Dm al-Afghani (d. 1897). He envisioned lndonesian Muslims to develop religious ties

with the Muslim ummah outside Indonesia. He stressed that all Indonesian Muslims

should unite in Muslim parties in order to be identified as true Muslims. During the

nationalist movement, in faet, his political views were rejected by the nationalist groups.

The latter favored nationalism, which was bound to the idea of the modem nation

240Ahmad Hassan. Islam &: Kebangs:J3ll. 103.
241Tha1ib. DiaJog Sung K:uno. 86.
242Benda. The Crescenr. 49·50.
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state.243 Consequently, Ahmad Hassan's political views were not considered practical

in modem Indonesian context because that was the period when people were actively

struggling for national identity and nationhood.244

It seems that Ahmad Hassan did not realize that the reputation of Muslim parties

had been declining in the last decade of the Dutch rule; because of 90% of Indonesians

who were Muslims did not mean that Islam could be the basis of the nationalist

movement It is a1so worthwhile to note that a large number of Muslims who did not

agree with his political views, in fact, were due to their syncretism or their secular or

non-religious outlook. However, Ahmad Hassan's political views contributed to Islam

in Indonesia. Muslims, who disregarded politics, came to be influenced by his position

that there is no separation between Islam and politics, began to take part in this field.

With his religious justification for political action, Ahmad Hassan had made a

considerable contribution to the Indonesian nationalist movement245 Djojomartono

remarks tha: Ahmad Hassan believed that true Islam is against colonialism and racist­

discrimination, and it prohibits exploitation of human beings. Consequently, he refused

to cooperate with the Dutch and this attitude, to a certain degree, contributed to the

overthrow of the Duteh rule over Indonesia.246

Like Al)mad Khan, Ahmad Hassan a1so believed that the colonial power was

too strong to be opposed. He was aware that many PSI! leaders were arrested by the

government for political reasons. He felt, therefore, that the Muslims did not have to

oppose the Dutch rule in their weak position but unlike AI)rnad Khan, Ahmad Hassan

believed that Muslims did not have to cooperate with the colonial government He urged

the PSU leaders not to accept the subsidy from the government and not to work for the

colonial government, in order to show that Muslims were not supporting the

243Ft:derspiel. lndonesia, 46.
244Pijper. Bebernpa Sauli. 133.
245Anshari, A. H= Wajah. 33.
246Muljadi. Djojomartono, CI. 31_ eds.. Dunia B:l1u lsl:un (Jakarta: Panitia Penerbitan
Buku Dwtia Barn Islam. 1966), 317.
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govemment.247 Ahmad Hassan believed that Indonesian Muslims would be able to

achieve their independence by joining the PSU which was struggling 10 improve the

economic. political and religious condition of the people. Thus. he called upon ail

Muslims to build Muslim power through unity in this Muslim party.24S

Being aware of the colonial suppression of Muslims and being non cooper.nive

towards the DUlch. Ahmad Hassan sought to improve his people's condition through

the organization. the Persatuan Islam. It.~ main goal was to develop Muslim life in

accordance with IslalTÙc teachings. To achieve this goal. the organization dealt with

Islamic education. established clinics. orphanages and undertook other religious and

social activities such as Islamic preachings and publication as well as aClivities for

improving its members' econolTÙc condition. Only practicing Muslims over Il' who

were willing to follow the Qur'an and /Jadich could become its members.249 Becausc:

of being quïle radical. perhaps. this organization developed slowly and it.~ activities

were largely concentratcd on publication and education. It showed litùe interest.

however. in estilbIishing new branches. According 10 Deliar Noer:

Persis' main concem was to disseminate its ideas by holding public meetings.
tablïgh, by conducting sermons. study groups. organizing schools and
publishing pamphlets. periodicals and books. Its publications particularly had
contributed to a large extent to the propagation of its ideas. the more so since it
also served as references for teachers and propagandists of other organizations
Iike the AI-Irsyad and the Muharnmadiyah.250

C. Education

As regards education. bath AJ:tmad Khan and Ahmad Hassan felt that the

traditional or medieval educational system was incompatible with the modem erd. On

the other hand. the modern colonial educational system being offered to the Muslims

247"Selamat Hari Raya: PembeIa Islam. no. 41 (l932). 39.
248"Kaum Islam dan Pergcrakan Politik: PembeIa IsJam. no. 21 (April. 1931). 3-5.
249Pijper. Bebcr.I.'I:I Studio 128-129.
25ONoer. The Rist and Deve1opmen~ 135.



•

•

•

79

was secular and Western oriented in nature. so that it was unwelcome in society. As a

resull, each modernist established an educational institution in which the traditional and

modern systems were together adopted. Further. both at the Aligarh of A~mad Khan

and the Pesantren Persatuan Islam of Ahmad Hassan. the acquisition of knowledge and

the refinement of the students' character were equally emphasized. To this end. the

students were to study and stay together disentangled from their family and society. so

that both teaching and training could easily be conducted at the same time.

However. the reformers had different orientations in training the Muslim youth.

At Aligarh, AJ:tmad Khan was preparing his students to be community leaders and

government employees. To this end, the curriculum of his coUege emphasized Western

sciences, with English as the medium of instruction. AJ:tmad Khan's aim of training

studenl~ at this institution was considered successful. The Aligarh coUege which

became the Aligarh Muslim University in 1920 produced at least !wo heads of states.

Dr. Zakir Hussein. president of India and General Muhammad Ayyub Khan. president

of Pakistan.251 Unlike Aligarh. at his Pesantren Persatuan Islam. Ahmad Hassan was

preparing his students to be scholars in Islam and preachers who would propagate and

defend Islam; consequenüy the curriculum stressed Islamic law and Arabie. Here

Western sciences were a subsidiary compliment to other disciplines. because the

students who had to deai with modem society were also supposed to have basic

knowledge of the sciences and technology. This different emphasis was due perhaps to

the background and preoccupations of the !wo modernists. A~d Khan was a civil

servant. writer, politician, social reformer and religious thinker, whereas Ahmad Hassan

was a trader. teacher. writer, religious reformer and an 'iüim. As Ahmad Hassan was

an 'mim, not a politician nor a social reformer. and as he was preoccupied with

251"Down the Memory Lane in the AMU Campus: Repon on International Sir Syed
Day. 1992." MusIim India. vol. no. X. no. 119 (November. 1992), 506.
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religious maners. it is understandable that he emphasized Islamic educaùon rathcr than

the Western sciences in training his students.

Il is to be noted that Ahmad Hassan was confronted with the Westernizaùon and

secularization as is stated by Benda. "...Indonesian reformists souJ:ht to stem the tide of

Westernization by identifying Islam with Indonesian-centered sepamteness. opposed the

passive surrender to Western-Christian no (ess than secular-values and nonns."252 ln

this connection. Ahmad Hassan was very critical of the impact of Dutch colonial role in

which he found that the Ethical Policy and the Islamic Policy of the Dutch had. to a

great extenl, resulted in the Westernization and secularization of educaùon. culture and

politics. ln the educational sphere. although Ahmad Hassan seems to have recognized

the importance of Western sciences taught at the Dutch schools. he was not in favor of

these schools because they had no provision for Islamic education. so that the graduates

tended to be secclar in outiook.253 Because of this experience he established a

pesanrren in which both secular and religious subjects were taught. The

Muharnrnadiyah had a1ready initiated a similar experiment. The pesanrren Ahmad

Hassan estabIished aimed at bringing togetherthe traditional and the modern educational

systems and sought to counter the growing influence of Westernization and

secularization as weil as Christianization encouraged by the colonial mie. Unlike the

Muharnrnadiyah schools, Ahmad Hassan gave priority to lslamic subjeclS in the

curriculum sc that his students were able to defend Islam and counter the influence of

Westernization.

ln his anack on Westernization. Ahmad Hassan himself organized a class on

Islam for students of Duteh schools. He also urged MusIim youth to join the Jong

Islamieten Bond (Young Muslim League), abbreviated JIB. of which he was highly

appreciative for its IslamicaIIy oriented base and its sirnilarities te reformist orientation

252Benda, The Crescenc, 49•
253Ahmad Hassan. Islam &< Kebangs:Jall. SI.
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of the Persatuan Islam.254 This organization was founded by Agus Salim in 1925 and

il~ members were Muslim students and graduates of Dutch schools. Its aims were (1) to

give Islamic guidance to its members so that they could have sense of belonging and

responsibility towards Islam; (2) create tolerance for the beliefs of others; (3) promote

communication among the members; and (4) help in the physical and mental

advancement of its members by encouraging self-reliance and autonomy among

them.255 According to Benda. this organization:

...moved to counter ideological Westernization by Western weapons of
organization....In the late 1925. it became the politically most important
organization in the reformist counter-anack on this alienation among Dutch­
trained students. It grew into a training school for an Islamic leadership distinct
from the secular, Western-oriented Indonesian intellectuals.256

To disseminate the religious, political and educational ideas, both Al)mad Khan

and Ahmad Hassan rnainly used their writings as the medium to refonn the religious

and social traditions in society. With the Tahdhib al-Akhliiq. Al)mad Khan tried to

reform Muslim religious thinking and to eradicate prejudices towards Western

education. This journal was one of the products of Al)mad Khan's experience while he

was in London. There, he was impressed by what Steele and Addison had done in
1

Britain with their London magazines, the TatIer and the Spectator, fnr refining the

morals. traditions. and consciousness of the British. In Tahdhib al-Akhl!ïq. Al)mad

Khan not only introduced various scholars' opinions on religious subjectS, but he also

translated articles from European languages conceming moral philosophy, social

advancement and rnatters pertaining to culture and civilization as weIl. According to

Hali, ''The journal had made a great impression on the Muslims and had fired them with

as much enthusiasrn as they were capable of mustering...In the space of six years. sorne

262 articles had appeared, of these Sir Sayyid had contributed no less than 112."257

254"Musuh Islam: Pembe1a Islam. no. 67 (January. 1935), 5.
255Ridwan Saidi, Ccndckiaw:lll Islam Zaman BeJanda (Jakarta: PiranIi Dmu. 1990). 22.
256Benda, The O=nr, 49.
257Hall. Hayar-i-Javcd. 127.
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It was also through his journals that Ahmad Hassan became well-known in the

colonial period. From 1':129 until the Dutch left Indonesia in 1942. Ahmad Hassan. in

the Persis circle published two influential journals. the PembeI:/ Islam and AI-Lisan.

These journals were besides others through which he and the other prominent Muslim

writers propagated Islamic reformist ideas during the last decades of Dutch colonial era.

The PembeIa Islam began to be published in 192'.1 but ceased publication in 1'.135.

when it was banned by the Dutch for slandering the Dutch Christian writers. The same

year, Al-Lisan began to be published, playing more or less the same role as the

PembeIa Islam. It continued until 1942, with a circulation of about 2000. The focus of

both journals was on "proper observance of religious behavior and ritual in. the lives of

Muslims, on the nationalist movement and international affairs. "25X The journals'

readership, according to Deliar Noer, included people from ail over lndonesia.

particularly the members of the Muharnmadiyah and the Al-Irsyad. Besides. the

journals were also read in Malaysia, Singapore and Muangthai.259 That the role of

Ahmad Hassan was quite important in publishing these journals can be seen from the

fact that when he moved to Bangil, the Persis' publication also moved there.

The influence of Ahmad Hassan's religious thought, especially on juridical

issues was widespread in Indonesia as weil as in the neighboring countries, Malaysia

and Singapore. Tamar Djaja notes that the members of Muhammadiyah in Singapore

read Ahmad Hassan's writings, especially his Soa/-Jawab, which contains fatwiis on

various religious issues.260 ln January 1979, to honor Ahmad Hassan, the

Muhammadiyah of Singapore, held a seminar, the Seminar Fa/sarah dan Peljuangan

Mujtahid Hassan Bandung (Seminar on the Philosophy and Struggle of Ahmad Hassan

as a Mujtahid).261

258Federspiel, Persawan Islam. 20.
259Noer. The Modernise MusIim, 102.
260ramar Djaja. RiW3yat Hidup, 171•
261Anshari, A Hassan Wafth, 1.
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Although both A~mad Khan and Ahmad Hassan had their private presses, they

used them not for profit but for the continuation and improvement of their publication

progl"<1mmes. It shows the sensitivity of both modemists to the significance of the

printed word in awakening their society. In addition to the medium of writing, both

A~mad Khan and Ahmad Hassan used their considerable rhetorical abilities in

spreading their ideas.262

Looking at the development of the religious thought of both modernists, A~mad

Khan's socio-religious thought seems to have been rational and realistic, particularly

after 1857 period. The colonial experience on AJ:tmad Khan's religious thought seems to

have made him conscious of the need for a rational interpretation of the sources of

Islamic law and to extricate the Muslim rnind from narrow and parochial adherence to

old ways of thinking and belief. Troll has remarked:

Sayyid AJ:tmad Khan was rooted firmly in the religious tradition of Indian
Islam. The upbringing and early education in his remarkable farnily and later on,
his personal religious studies in the intellectually vivid atmosphere of pre- I857
Delhi contributed to a genuine concern for the purity and strength of Islarnic
belief and practice in India. This led to his active participation in contemporary
religious debate and the endeavour for reform.263

Ahmad Hassan's reformist ideas revolved around Islam as an ideology. His

religious and social reformism was strictly directed towards the ideological concepts

rather than the social reality. Consequently, at religi, ~s level, 'te had much success in

encouraging Muslims to return to the Qur"an and 1)adith in order to purify Islam from

shirk and bidcah.264 At political and sociallevels, however, Ahmad Hassan's legacy

was not so influential during his own lifetime or after his death. He was essentially a

radical religious reformer, and it is in this sphere that IL" contribution lies.

262In the case of Atunad Khlin. sec Baljon. The Refonns, 10. Whereas on Ahmad Hassan,
sec Tamar Djaja, Riw:ly:!t Hidup. '2:T.
263TroU, A Reinlelprellltion. 56.
264A. Rahman, "Hassan Bandung dengan Persis Memumikan Tauhid." Khazanah, no.
131 (July, 1991). 6.
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CONCLUSION

There is little doubtthat Sayyid A~mad Khan's religious and socialthought was

influenced by British colonial rule. and the political. social and religious disrurbances

that it caused in Muslim society, Similarly, Ahmad Hassan's religious and social

thought was, in sorne respects, also conditioned by the Dutch colonial rule. Having

discussed both modemists' attitude towards and relations with the colonial rulers, and

the religious and social thought of each, the impact of the colonial experience on their

thought may now be recapitulated.

As regards educational background, both A~mad Khan and Ahmad Hassan

began with private lslamic training at home. Both received formai education for a

relatively short period because financial worries forced them to look for jobs early in

their lives. It was not formal education but a great deal of self-study and self-help that

made these figures very knowledgeable and made them modemisl~ and reformers.

Since neither belonged to a conservative 'ulamiPfamily and both were influenced by the

purltanical ideas of the Wahhabïs, they easily disentangled themselves from tuqlid and

became critical ofcertain beliefs and practices (which they considered shirk and bid'uh)

prevalent in Muslim societies. They considered shirk, bid'uh and tuqlid to have

obscured true Islam and to have been the responsible factors for the decadence of

Muslim community. They held that Muslims should retum to the Qur'an and Qudith as

the only valid sources of Islam. Jjmii'. qiyiis and ijtihiid of the 'ulamiP in the past were

not to be followed if they were not in line with these basic sources and not in accord

with the contemporary needs of Muslim society. The four great imiims were regarded

as great teachers, but their. ideas were not to be followed unquestioningly, and Muslims

were not to rigidly adhere ta one of the madhdhabs to the exclusion of others. While

being against taqIid. both modernists urged Muslims to undertake ijtihiid in order ta

liberate Islam from rigid interpretations and make it compatible with the demands of

modem circumstances. They thoug!>: it was ijtihiid which gave a dynamic spirit to

•
"
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religion and could make Islam responsive to new situations and requirements of time.

Both AJ:tmad Khan and Ahmad Hassan themselves undertook ijtih5d in responding to

th~ requirements of the time.

The Muslim condition under colonial rule both in India and Indonesia was very

distressful. Besides being politically powerless and economically poor. their religious

and social condition was also degenerate. The Muslims were also under particular

suspicion on the part of the colonial rulers. who were very apprehensive of the

influence ofWahhabï and pan-Islamic ideas and movements. The colonial government

al30 provided limited opportunities for higher education for fear that the enlightenment

of the ruled would sooncr or later threaten the existing rule. When these governmenls

did offer educational opportunities to the native people. the kind of education which was

offered w::s incompatible with the Muslirn interests owing to ils secular in nature;

therefore, Muslims were reIuClant to send their children to the government schoois and

colleges. In the case of Indonesia, only the children of aristocrats. who worked for the

Dutch administration, could enter the colleges which the government had established.

This sort of educational problems account for the backwardness of the Muslims. Under

the Christian rulers. the Muslims in India and Indonesia were also challenged by the

growing Christian missionary propaganda and the naturaIistic trends of Western

modem sciencesand technology.

Both AJ:trnad Khan and Ahmad Hassan believed that education should be given

into prirnary consideration in order to improve the people's condition. The traditional

and medieval systems ofeducational. according to them. should be reformulated and the

teaching of the general sciences and technology be made a part of the new educational

system. By so doing, they hoped that the Muslims would be able to adapt themselves to

the demands of modem life. Thus. AJ:trnad Khan founded the Muslim College in

..AJigarh. where the Indian Muslim youth was trained to be community leaders, whereas

Ahmad Hassan established the Pesantren Persatuan Islam in Bandung. later moved to
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BangiI. where indonesian Muslim students were trained to be teachers. preachers and

the defenders of Islam.

Given that A!)mad Khan was much influenced by the natural sciences being

taught in the West, and because he thought that the West was highly civili~ed on

account of its advance in natura! sciences and technology, he laid special emphasis on

these sciences at the Aligarh College. He hoped that Muslims would thereby prcgress

like the West had and be able to regain their lost honor. The influence of the natura!

sciences also shaped A!)mad Khan's religious thought. This influence can be seen in his

conviction, for example, that the Qur'an. being the word of God, must be in conformity

with the work of God [i.e. the universel and there can no be contradiction between the

two.

Ahmad Khan's social thought was closely related to his religious thought. In the

political field, he had strong faith in a cooperative policy with the British; such a course

alone. he believed. could safeguard and promote the interests of the Muslirns, a

minority, in the Subcontinent. For hirn reconciliation with the Briüsh was not a partial

but an all embracing poliey. He took greatpains to convince his co-religionists that their

future lay in their ability to foster Western rationalism and liberalism.265

A!)mad Khan's religious and social thought developed from a traditional to a

modern out/ook. His awareness of the ::ontemporary social reality and his constant

interaction with the British, shaped his intellectual concems. In this regard, the Mutiny

of 1857 is often considered to have played a decisive role in changing his socio­

religious out/ook. Before 1857 his socio-religious out/ook was puritanical, sectarian and

apologetic; whereas after 1857 it was rational, dynarnic and realistic. In the later perlod

he was much more concemed with moral and social values rather than with historical

and transcendental matters. Besides the events of the Mutiny, this change was also

effected by his visit to Britain in 1869-1870, where he directly observed the advance of

26SShan Moharnmad, Sir Sycd Ahmad. 255.
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the West in a variety of aspects. particularly in science and technology. The Muslim

College in Alîgarh was inspired by the University of Cambridge and the journal

TahdhIbaJ-Akhliiq owed much to the influence of Steele and Addison's magazines. the

Tatia and the Spectaco:- of London. Both the college and .'lis journal. played a very

influential role in improving the Indian Muslim~' condition. It is clear then that the

colonial experience .'lad a fundamental impact on A~mad Khan's religious and social

thought.

Unlike ~mad Khan. Ahmad Hassan's socio-relîgious thought was not much

infiuenced by the West in general or by the Dutch rule in particular. He was much more

influenced by the Wahhabis and by Mu~ammad 'Abduh in matters ofreligious reforms

and by lamai al-Dio al-Afghlini in politics. He was preoccupied with the purifica:ion of

Islam from the shirk and bid'ah he observed in Indonesian Muslim beliefs and

traditions. Since the coming of the Duteh confronted Muslims with various ~;ocial.

cultural and religious challenges. Ahmad Hassan's socio-religious thought was very

much in the nature of a defense of Islam rather than of an accommodation with Western

cultural influences and natural science and technology. He was very conscious of the

negative impact of the West and urged Indonesian Muslims to defend themselves from

the efforts of the Dutch to domesticate Islam in Indonesia by introducing Western

culture. Ahmad Hassan was also much concerned about the Christian missionary

propaganda towards the Muslirns. and endeavored through .'lis writings to counterattack

any Christian criticism on Islam. In this sense, his socio-religious thought can be

considered traditional. ideological, puritanical. and apologetic. Yet, although he never

cooperated with the colonial rulers, Ahmad Hassan too adopted the modern system of

educatiolll\::.:! organization introduced by the Duteh government.

In politics, Ahmad Hassan regarded Duteh rule as an "infidel" govemment,

which never gave full freedom te the Indonesian Muslims to irnplement Islamic law

except in matters of worship. During th~ nationalist movement, he called upon
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Indonesian Muslims to unite themselves in Muslim parties. particularly the Partai

Syarikat Islam Indonesia. struggling to improve the economic. poliùcal and religious

conditions of Indonesian Muslims. so that when the country was free from the colonial

rule Islamic law might be implemented. Despite the fact that during the naùonalist

movement the Muslim groups were in conflict with the nationaliSl groups. particularly

with the PNI (Partai Nasional Indonesia) headed by Sukarno. they all aimed at gaining

Indonesian independence and each contributed therefore in the overthrow of the Ourdi

power.

The impact of both AJ:unad Khan and Ahmad Hassan on their respective

countries was quite deep. Their criticism of the conservative Muslim beliefs and

C!lstoms helped awaken the people to the need for a more critical understanding of

is~am. Both urged their people to respond to the religious. social and politica: problems

in accordance with the new developments of modem Iife. The educational institutions

which each established became centers of Muslim intellectual activity. Through the

publication of the TallCihib ;ù-Akhliiq of Attmad Khan and the Pembela Islam and Al­

Lisan of Ahmad Hassan. as weil as the works of other writers which they encouraged

and inspired. both modernists contributed to the social, political and religious

development of their societies. It is not surprising, therefore, that both modernists are

still commemorated by the people today, and their socio-religious thought is considered

to relevant to the problems and concerns of the present day.

Beside,,; the educacional reform of Al,lllad Khan and Ah:nad Hassan, the strong

criticism of funeral and marriage customs and asceticism in the case of Attmad Khan,

and of 'he slametans. magic, mystical practices, :he intercession and worship of saints

etc. in the case of Ahmad Hassan, not only conn;buted to the pucification of Islam but

also helped liberate Muslims from intellectual stagnation. It is true that initially their

reformist movements were intensely opposed by the conservative 'uIamiP of their

perioàs. But opposition to their socio-religious reforms in both countries was gradua11y
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diminished due to the increasing influence of modern systems of Islamic educaùon and

the modernist Islamic organizaùons. This is yet another way in which the condition

created by colonial rule impinged on the religious and social thou~ht and refonns of

AJ:1mad Khan and Ahmad Hassan.
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abangan (Javanese) =nominal Muslim.

adat. 'adah (Indonesian. from Arabic) = a custom which is considered by Muslim
jurists as valie: in sorne instances.

akhIale. akhIaq (Indonesian. from Arabic) = moral character.

'iiIim. pl. 'uIamii' (Arabic) = individuals who are considered knowledgeable in lslamic
religious learning, panicularly injurisprudenceand theological maners.

AI-Imam (Malay, from Arabic) =leader; a reformist journal published fortnightly in
Singapore in 1906-1909 by Syech Thaher Djalaluddin.

AI-Irsyad (lndonesian, from Arabic) = guidance; the narne of an Islamic reform
movement founded by Ahmad Surkati in Jakarta in 1913.

A/-Lisan (lndonesian, from Arabic) = "tongue"; the journal of the Pembela Islam
published in 1935 to replace Pembela Islam whi(;h was banned by the Dutch
government.

A/-Manar(Arabic) = lighthouse, minaret; a reformistjournal published by Mul)arnmad
'Abduh's disciple, Sayyid Rashid RiQa, in 1898.

AI-Munir (Indonesian, from Arabie) = illuminating; a reformist journal published in
Padang under the editorship of Haji Abdullah Ahmad.

'arnr-ma'rüf nahy-munkar(Arabic) = enjoining the good and forbidding the wrong.

'aqidah (Arabic) = a statement of doctrine, or an article of faith. (Islamic belief, faith,
creed).

azan, adhiin (Indonesian, from Arabic) = the calI to prayer given for the five daily and
for the Friday prayers.

bai'at(Arabic) = unering an allegiance.

barzanji (Indonesian, from Persian) = a special prayer usually recited on the occasion
ofthe Prophet's birthday celebration (maulüd).

bid'ah (Arabie) = lit. "innovation"; a praetice or a beliefwhich was not present in Islam
as it was reveaied in the Qur'an and established by the Sunnah on the basis of
the Prophetie tradition; hence something possibly contrary to Islam.

bismiIIah (Urdu, from Arabie) = "in the name of God"; a ceremony held when a child
Start5 receiving Qur"iinic reading lessons. The ceremony is often accompanied
by lavish feasting and entertainrnentby musicians and dancers.
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diir al-Isliim (Arabie) = "the abode of Islam"; a country where the law (sharï'ar) of
Islam is in full force.

diir al-I)arb (Arabie) = "the abode ofwar"; a term used by Muslims with reference 10 a
eountry belonging to infidels which has not been brought uroder the rule of
Islam.

dukun (lndonesian) = a praetitioner of magie who claims to possess secret powers.

farwa. farwii (lndonesian. from Arabie) = an opinion on a point of law made by an
'iilim or a mufô(legal seholar) or a qiiçiï(judge).

fiqh (Arabie) = Islamie jurisprudence.

ÏJadïth (Arabie) =tradition of the Prophet

haji (lndonesian, from Arabie) = Honorifie titie given to those Indonesian Muslims
who have undenaken the pilgrimage to Meeea.

I)ajj (Arabie) = the pilgrirnage to Mecea.

l)arJm (Arabie) = forbidden.

'ibiidah (Arabie) = a technieaI term in theology meaning aets of worship or ritual, from
the verb 'abada". to serve".

ijmiiC (Arabie) = a consensus. expressed or taci!, on a question of law. Along with the
Qur>an, I)adïth and sunnah. it is a basis whieh legitimizes law.

ijtihiid (Arabie) = reinterpretation of religious concept aeeording to the needs of time.

imiim (Arabie) =either a leader ofprayer or a head ofa eommunity or a founder of the
school ofiaw (madhllab).

ittibiiC (Arabie) = aeceptanee of a judgment from another who bases it on the Qur'an
and I)adïth.

jiïiz(Arabie) = neutraI orpermined.

jihad (Arabie) = a religious or holy war waged by a Muslim ruler or any group of
Muslims againstunbelievers.

kiifir (Arabie) = lit "rejecter"; used in Muslim theology and law to derme the
unbeliever.

kaum muda (lndonesia) = "the young group"; a term applied to those Muslims in
lndonesia in the twentieth century who advocated changes in religious rituaI,
belief and practice, on the basis that such change purifies Islam of accretions
taken on over the centuries.
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kaum t!la (Indonesian) = "the old group"; the tenn applied to those Muslims in
Indonesia during the twentieth eentury who defend traditionalist Islam against
refonns by the modemists.

khatib, khapo (lndonesian. from Arabie) =Friday or 'id sennon giver.

khurafat (Indonesian. from Arabie) = superstition.

khu!bah (Arabie) = the sennon given on a ~riday in a eonpetional mosque before ~aJiit

aJ-Jum'aiJ and after sunrise at the 'id aJ-Fi[T and 'Id aJ-AçiJJii.

kudung (lndonesian) = veil.

madhhab (Arabie) = ajurisprudential sehool among the Sunnï Muslims. There are four
major madhhabs in the Muslim world-Shiifi'i. MiiIiI6. ijanafiand ijanbaJi.

madrasah (Urdu and lndonesian. from Arabie) = a place where teaehing is done; a
sehool. partieularly a sehool where the lslamie sciences are taught

makriih (Arabie) = diseouraged.

maktab (Urdu. from Arabie) = a makeshift arrangement ioeated on the verandah or in
the eourtyard of the teaeher or sorne benefaetor.

mauIvi or mawIawï(Urdu. from Arabie) = a leamed man. a graduate in theology.

mauIüd (Urdu and lndonesian. from Arabie) =g'l.therings to eornrnemorate the birth of
the Prophet

muballigh (Arabie) = religious preaeher.

mujtahid pl. mujtahidùn (Arabie) = lit "one who stri'les"; an authority who makes
original decisions of canon law. rather than applying precedents already
established. The mujtahidùn were the founders of the schools oflaw and their
principalexponents.

murid (Urdu and Indonesian) = disciple.

mU;;pUiqI aJ-1,Iadith (Arabie) = the :lcienee of examining and using 1,Iadith for legal and
religious purposes as established in Sunnï Muslirnjurisprudenee.

nechari (Urdu) = the term applied to Sayyid Al)mad Khan and his followers who
emphasized the position that Islam was a religion according to Nature: the
nature ofman and nature in the seientifie sense.

Nurul Islam (Malay, from Arabie) = light of Islam; a Tamil religious and literary
journal. This is also the name of a refornrist organization, set up in Pekalongan
in 1920 whieh later on tI'ansfonned into a braneh of the Muharnmadiyah.
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Pembela Islam (Indonesian) ="defender of Islam"; the journal of the Persatuan Islam
established in 1929. .

pesantren (Indonesian) =a traditional Islamic religious school in Indonesia.

pii" (Urdu) = master.

purdah or pardah (Urdu) = the term applied to the system of seclusion of Muslim
women in India.

qiyas (Arabie) = lit "measure". "scale" or "examplar" and hence "analogy"; the
principle by whieh the laws of the Qur'an and sunnah are applied to situations
not explieitly eovered by these IWO sources of religious legislation.

raj (Urdu) = sovereignty. dominion.

riba (Arabie) = the taking of interest on loans. whieh is forbidden according to the
shari'ah.

Sekolah Melayu (Malay) = Malay sehool.

shari'ah (Arabie) =the canon law of Islam. based on the Qur>an and 1)adith.

shaykh (Arabie) = a spiritual master. a guru, the head of a $üfi order.

shirk (Arabie) = lit "association"; association of something with God. other than God
Himself and is eonsiclered a fundamental error at the root of ail sins or
transgression.

slametan (Javanese) = meal or feast ofreligious eharaeter.

~alat(Arabie)=prayer.

~a1)iibah (Arabie) = the prophet's eompanions.

sunnat(Arabie) =recommended

raoi'în (Arabie) =the foIIowers of the Prophet's eompanions.

raoi' raoi'în (Arabie) = the foIIowers of the foIIowers of the Prophet's eompanions.

rablïgh (Arabie) = sermon at religious meetings.

tafsïr (Arabie) = a eommentary on the Qur'an.

TahclJuo al-AkhIiiq (Urdu, from Arabie) = reform of moraIs; the journal esrablished by
Sayyid Atunad Khan•
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cahlil. ca1}Jïl (Indonesian. from Arabie) = lit "making lawful"; the uttering of the
shahIidah: Iii ilfiha iJJIi-Llfih ("there is no God but God").

tukhyul (Indonesian. from An:bic) = belief in the disembodied spirit of a dead person.

tanya-jawab (lndonesian) = q!lestion and answer.

caqlid (Arabie) =a tenn used in Muslim jurisprudence for uncritically accepting legal
and theological decisions ofa teacher or teachers.

ca.~awwuf(Arabic) = mysticism.

ummat. ummah (lndonesian. from Arabie) = community.

u~ül al-fiqh (Arabie) = lit "roots of jurisprudence"; the basis of lslamic law. Among
the Sunms these are: the Qur'an, the sunnah (acts and statements of the
Prophet). qiyiis. and ijmiic(popular consensus or agreement).

Utusan MeJayu (Malay):. delegate of the Malay.

Wahabi, Wahhfibi (lnrlonesian. from Arabie) = a sect of Muslim puritan revivalislS.
founded in the eighteenth century in Najd. Saudi Arabia, by Mul.tarnmad bin
'Abdul Wahhab.

wfijib (Arabie) = obligatory

wali (Indonesian. from Arabie) = saint, used for a certain lslamic religious notable who
is believed to be close to God and has special piety and spiritual power..

walimah (Arabie) =a wedding feast intended to solemnize and publieize the event of
marriage.

wanita Islam (Indonesian) = Muslim women.

zikr or dhikr Allah (Arabie) ="remembranee of God"; making mention ofGod refers
to invocation ofthe Divine Name, OTtO litanies; metaphysieal "anarr.nesis".
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