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ABSTRACT

Author : Thoha Hamim

Title : Moenawar Chalit’'s Reformist Thought: A Study of an
Indonesian Religious Scholar (1908-1961)

Department : The Institute of Islamic Studies, McGill University

Degree : Doctor of Philosophy

This thesis studies Moenawar Chalit's reformist thought, as it was patterned after
that of earlier reformists. Issues which have been long formed the heritage of religious
reform appear therein, ranging from a catl to return to the original sources of Islam to
condemnation of popular religious practices. In his approach to Qur #g- interpretation,
Chalil stripped the teixts of legendary traits, rejected the principle of zisk4, offered a
particular approach to the interpretation of the muashabisir verses and emphasized the
£z ‘agf. His aim was to revitalizethe Qur #n 5function as a guide for modern life and to
stress its compatibility with present modes of thought. Chalil's call for the emulation of the
Prophet's sunash wes designed to reestablish the latter's direct link to rulings of a legal
nature. He urged greater scrutiny of the authenticity of fadiths in order to restore the
simplicity of faith and to halt inappropriate practices falsely attributed to the Prophet's
example. This attitude was the logical outcome of his puritan stance, which was also
manifested in the scope of his z@#’ which he restricted 6n1y to matters related to the
pwification of agicts and 7bidcab. Similarly, Chalil's total rejection of the practice of
g fic’ shows his puritan agenda which went beyond even that of the early reformists. This
extreme position, however, led him to misunderstand the true meanirg of &apfo/ and its role
both in the procedures of the judicial system and in shaping the faith of the Fmizm.
Chalil's concept of #ub# did not assess the intellectual state of the Fmilmzm, whose

inability to detect the reasons behind the proofs meant that they would inevitably have to
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remain in a state of 2wgkd Simitarly, his call for the abandonment of the madisst only
helped to foster a new Zag/id'in response to this position. Also central to Chalil's reformist
thought was his revision of the understanding of the basic tenets of Islam and his correction
of the traditional celebration of religious occasions. This revision was pursued in order to
promote the concept of the absolute divine unity of God as well as the purity of belief.
While his attacks on popular religious celebration were basically aimed at rejecting theidea
of the merit or demerit of time, which could, otherwise, lead to a reliance on powers other
than God, his reconsideration of the concept of the basic belief of Islam awempted to

address the '"sm-:ea:. understanding of Islam and Lman.



RESUME
Auteur : Thoha Hamim
Titre : La pensée réformiste de Moenawar Chalil: Une étude
d'un érudit religieux indonésien (1908-1961) '
Departement : Institut des Emdes Islamiques, Universite McGill
Diplome : Doctorat és Philosophie

Cette these porte sur |' étude de la pensée réformiste de Moenawar Chalil qui fut
modeléeed' apres celle des réformateurs précédents. En cela, les questions qui ont formé 1" -
héritage des réformes religieuses s' étendent depuis 1* exhortation au retour aux sources
origineiles de !’ Islam jusqu’ aux traditions populaires de ia religion. L' approche de Chalil
del'interprétation du Qur iz est débartue afin de révéler la maniére que ' auteur a éliminé
destextesles traits légendaires, rejeté le principe du zas£4, offert une approche particuliére
al'interprétation des versets murushabihar et mis |’ emphase sur |' 772z #g4i. Son objectif
fut de revitaliser la fonction dv Qur@z comme le guide de la vie moderne ainsi que d'
insister sur sa compatibilité avec les courants de pansée actuels. L' appel de Chalil en faveur
del' émulation dela suazaé du Prophete fut désignée pour réétablir le lien de cette derniére
avec les décisions d' ordre légal. Il plaida pour un examen plus rigoureux de ' authenticité
des fadiths de fagon A restaurer la simplicité de la foi et stopper les pratiques faussement
attribuées 2 1' exemple du Prophete. Cette attitude fut 1' aboutissement logique de la position
puritaine de 1’ auteur, qui s’ est aussi manifesté dans le champ d' action de son &% qu'il
limite uniquement aux questions reliées 4 la purification de |' apides et de 1' Z64dalhr. De
fagon similaire, le total rejet de Chalil montre son agenda puritaine qui excéda celui des
réformateurs précédeants. Ce position extréme, néanmoins, le mena & mal comprendre 1
authentique sens du Zxg/idf et de son réle 4 1a fois av sein des procédures du systéme
judiciaire et dans la formulation de lafoi selonle iz Le concept del' faba de Chalil

o' a pas évalué I’ état intellectuel de ' @wima, dont 1' incapacité a détecter les raisons
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derriere les preuves ont signifié qu’ ils devront inévitablement demeurer dans 1' état du
raplid. Egalement, |' exhortation de | auteur pour |' abandon dv madébal a uniquement
encouragé un nouveau /agfid en réponse a cette position. De plus. |' élément central de la
pensee reformiste de Chalil fut sa révision de la compréhension des principes de base de I’
Islam ainsi que sa correction des célébrations traditionelles des fétes religieuses. Cetle
révision fut entreprise afin de promouvoeir fe concept de 1a divine unite absolue de Dieu de
méme que la purete de la croyance. Alors que sa révision des fétes religieuses traditionelles
était essentiellement orientée vers le rejet de 1' idée du mérite ou du démeérite du temps qui
pourrait, utrement, mener 4 une confiance eavers des pouveirs avtres que Dieuv, sa
reconsiciération du concept de la croyance de base de I' Islam a tenté d' approcher la

compréhension déformée del’ Istam et del' Iman.
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NOTE ON TRANSLITERATION

For Arabic names and Islamic terms, the writer follows the traisliteration scheme
for Arabic script employed by the Institute of Islamic Studies, McGill University. One
exception from the scheme is that &7 “marboral is written "ah” rather than “a",i.g. sid'ah
rather than &gz or bddat rather than bick. This is despite the fact that the #7°
marb@af; is written "at”, when it functions as @6, such as Umdar al-Abkim and
Nihiyur af-Sal. The Indonesian words and terms derived from Arabic are written in the
Arabic form. For example: Nufdar af- Ulamsd” rather than Nugdlarul Ulama  or Malis
Zagh rather than Afqdis Tarpf, This, however, does not apply to the names of person
which are written in the form cited. For example, Moenawar Chalil rather than Munawwar
Khalil or Isa Anshari rather than ‘Isa Ansari. Indonesian words and terms are written
according to the new Indonesian spelling vused since 1972, Names of books, journals and
acronyms will appear as they are quoted, such as A/-Boerdan, Pandii Masjarakat and
Masyua The following is a transliteration table of Arabic alphabet.

Arabic English
¥
‘-:‘ ]
o b
N t
T ‘f‘
¢ b
C -
3
3 d
, dh
S
. r
A
z
U: s
O sh



Wi

Arabic English
S $
v d

b ¢
‘B 4
¢ .
c gh
= f
S
q
&3] k
J 1
A
. m
O
B n
h
2
w
S
- y
2 ah/at

Toindicate long vowelsof ( T , 5 , _; ), these are typed by placing a macron

above characters: &, 1, 0.



TABLE OF CONTENTS

Abstract
i-ii

Résumeé
iii-iv

Acknowledgments
vl

Note on Transliteration

Table of Contents
ix

Inwroduction, 1-8

Chapter One
Some Characteristic Features of Reformist Thought:
A Historical Continuity, 9-25

Chapter Two
A Biographical Sketch of Moenawar Chalil:
His Life and Writings, 26-56

Chapter Three
Moenawar Chalil's Basic Beliefs:
His concept of Din, Islam and Iman, 57-77

Chapter Four
Moenawar Chalil and the Qur -
His Approach to Exegesis, 78-111

Chapter Five
Moenawar Chalil and the Suazzh:
His Concept of Following the Prophetic Suzeaf, 112-148

. Chapter Six
Moenawar Chalil and Legal Issues:
His views on Jhid, Jimi’, Taglid, leba “and Afadbhab, 149-192
Chapter Seven
Moenawar Chalil's Views on
Popular Religious Practices, 193-230
Conclusion, 231-236

Bibliography, 237-261



INTRODUCTION:
Backgroond of the Inquiry

Attempts at reform in Islam have tended to be based on the firm belief that the
problems facing Muslims are due to a misunderstanding of Islamic docteine and society's
refusal to conform to the true Qur Zaic principles and the Prophetic traditions. The call for
areturntothe Qur %z and sunaab is, therefore. paramount to the doctrine of reformists.
They have always claimed the right to interpret the Qur iz and suzasb in the way that
Mubhammad and the x/2f had done in order that they might free themselves from the
authority of the jurists. They viewed the period of the Prophet and the s#/af as the Islamic
era parexcellence and held it up as the ideal pattern. Although modern reformism came
into existence as a respouse to the challenge of increasing Western impact on the Islamic
world, the way in which this reformism expressed itself was, to a large extent, cogditioned
by wradition. Issues that had been debated since classical imes, from the role of the Qur 2z
and sunnah to the status of fjuhiad, [trba, bid wh and twglid, were the focus of modern

reformism, forming its heritage and providing the raw material for fierce debates.

The efforts of the reformists were certainly not coordinated, but they had a unity of
ispiration and direction guided as they were by the common goal of returning Islam to its
purity and combating heresies and accretions. This is not to deny that shifts constaatly
occurred throughout the history of reform in line with contemporary circumstances.
Looking atreformism in 19th and early 20th centuries, for example, a change of emphasis
is perceivable from the pan-Islamic political activism of al-Afghani, through ‘Abduh'’s
liberal vision of social and educational reform to Rida's more exclusivist Suvzaiser and
close study of scripture. Yet, their reformist thought never strayed far from classical

- concerns, which, indeed, marked the nature of their religious reform.

The duty of reforming Islam drew its inspiration from a /f#dizf, in which the
Prophet is quoted as having said that "God will raise at the head of each century such
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people for this ummab, as will revive (yyjaddidy)itsreligion forit." | This was to suggest
that no century of the Muslim era would remain devoid of one who would rise in the face
of ignorance, endeavor to purge Islam of all impurities and restore the faith to its original
form and spirit. In the Az2dizh mentioned above, the verb pzyaddidv contains the concept of
giving a new form of life to an old changeless substance, life which is embodied in the
eternal message of the Qur iz and in the practice of the Prophet and the s:/2/ As such, the
word &isdid (the abstract noun of the verb puysddide), which has been adopted as one of
the fundamental doctrines of Islamic reformism, conveys the concept of purification, since
the essential mission of reform is to achieve a pure brand of Islam and to reformulate

permanentiy valid and immutable dogma.

The concept of reform in contemporary Islam is closely connected with the idea of
modernism, since one of the messages that reformists advanced was the repudiation of
authorities which col;ld not stand the test of reason. Reformists regarded a particular ruling
of the Sharr 2t as being valid for the time in which it was formulated. It was due to
historical, social and political conditions that particular rulings of the Sha7 %4 had been
introduced. For the reformists, these rulings would be subject to rational inquiry, which had
become an integral element in the system of modern thinking. Thus, a reformist was at the
same time a modernist, since he viewed Islam as being entirely compatible with modern
rational inquiry and, what is more, the embodiment of modern ideas and values in their
highest form. Moreover, the reformist was simultaneously a puritan, as has been previously
explained, since within his precept there lay the doctrine of purging Islam of extraneous
elements added overtime. Itisin the context of this meaning of reform, which combines a
call for purification with an insistence on Islam's compatibility with new realities, that
Moenawar Chalil's reformist thought is discussed in this thesis. On the basis of the

foregoing definitions, the terms reformist, modernist and puritan will be employed

1Av0 Dawdd, Svawa Abi Diawdd, vol. 2 (Beirut: Dar al-Jindn li-al-Tibd‘ah wa al-Nashkr
wa al-Tawzi’, 1988), 512.
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interchangeably to characterize Chalil'sthought. Thisis despite the fact that one term might

be used more exiensively than the otkers, depending on the emphasis given to individual

subjects.

In reviewing the careers of Indonesian reformists who advocated the idea of a |
return to an uaspoiled Istam, the name of Moenawar Chalil readily comes to mind. Chalil
seems to have been among the first to write on the topic of a return to the QurZz and
suan:ali as attested by the ttle of a book that he wrote in 1956.2 As a reformist. the general
pattern of his thought was the encouragement of religious purification, which was geared
towards the rebuilding of a good and moral society. He saw the relaxation of religiovs
observances‘ and divergence from orthodoxy as grave threats to Muslim society and
believed that the remedying of these ills was not possible unless a deeper reform of
religious life was undertaken. His approach was similar to that of other reformists, viz.
appealing to the supreme authority of the Qur iz, to the example of Muhammad and to the
way the Islamic commuaity was organized in his time. By taking early Islamic history as
his pattern of reform, Chalil found inspiration in the Prophet's si#d¢, whichimplied active
effort to reestablish the purity of religious teachings.

In line with this way of thinking, Chalil saw it as his duty to attack the religious
practices of those whom both he and his reformist counterparts called the traditionalists,
whom he identified as those who did not share his understanding of the teachings of Islam.
By definition, these traditionalists were the followers of the Neddar a/- Ufamd *and the
Persitvaa Tarbiyas Islimives, better known as the Pern’. Thus, he was inspired to criticize
their practice of aag/id/their adherence to the madthab, the "inauthenticity” of their /agh-
texts and their observance of popular religious celebrations. Similarly, he demanded the

freedom of f2/4% and the implementation of z&b#° in order to maintain legal

2Moenawar Chalil, Kembali kepnda al-Qur-za dan As-Suvanah (Djukarta: Bulan Bintang,
1956); for the comment of Dawam Rahardjo on this issue, see in M. Dawam Rahardjo,
"Melihat ke Belakang Merancang Masa Depan: Penganiar,” in /s/amr /Jadonesia Meaniap
Maesx Depan (ed.) M. Dawam Rahardjo (Jakarta: P3M, 1989), 1-2. .
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independence from the authority of others. He held that Isiam could only be a religion for
all people at all times, if a creative interpretation of its primary sources, the QurZz and

suaaal, was conducted by means of yakid

Considering that his preaching was a call for religious reform , Chalil’s reformist
thought will be studied from a doctrinal point of view. The term doctrine either refers 1o the
principles as stipulated in the Qur #z and fadizh or to the long-established legal opinions
of the early scholars, some of whom were reformists themselves. By so doing, his reform
will be revealed in its historical context and be treated as part of a general trend towards
religious reform that rested on a single doctrinal basis. Consideration of Chalil’s
dependence on early reformist thought will, thus, be an object of investigation, in that it will
reveal the pattern of the reformist doctrine that guided him in his "re-statement of Islamic
teachings” The intellectual dialogue between Chalil and the traditionalists, which was a
feature of every stage of his career, will be studied in terms of the arguments that each side
put forward. Such an examination is not intended to decide which of the two parties won

the contest, but rather to bring out the doctrinal issues raised in the dialogue,

Chalil's reformist thought deserves scholarly investigation. Such an inquiry is
indispensable, since the reform movementsin Indonesia, as indeed in other places, received
their religious inspiration from their leading thinkers. Studying his thought is even more
important, since his dual position as the head of the AMaiis Ulams’ (Council of the

Ulama) of the Persarvan Isium, better known as the Persss, and as a member of the
Maylis Tardh Posar (the Central Board of Farwd) of the Mubammadiynh will offer a
broader insight into the interpretations of reformist doctrines in Indonesia. To date, no
scholarly attention has been paid to the doctrinal aspects of reform as defined above.
Rather, the study of the reform movement in Indonesia has tended to analyze it in light of
its socio-historical framework, while ignoring the doctrinal dimension. As a result, scholars

have neglected a central element of reform ., i.e. its firm grounding in religious doctrine, thus
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any effort to place it in a socio-historical framework while discegarding the doctrinal
dimension is misleading. This can be seenin the fact that they have usually raised the issue
of reform in the course of discussing the history of political or social organizations, such as
the Mupammadivah, the Persrs and the a/-Irzhid.

II. Moenawar Chalil and Scholarly Study
of Islamic Reform in Indonesia

No serious stady of Moenawar Chalil has been attempted so far, despite the fact
that his works seem very promising for an inquiry into Indonresian Isfam from the
perspective of reformist thought. An undergraduate thesis was written by Mohamad Syafi‘i
on Chalil's theological views for the /zstrtur Agama Islam Negen, the [AIN (the State
Institute of Islamic Studies), Walisongo, Semarang, in 1989. The contribution of the thesis
was to introduce Chalil as a writer on Islamic themes. Syafi‘i, however, pays more attention

to the historical development of Islamic theology, presenting Chalil'stheological views only

in a sketchy manner.3

Chalil also receives little attention from scholars who have devoted their work to the
field of reform. It is only in Howard M. Federspiel's work on the Perswrvan /s/iam, the
organization with which Chalil was asscciated idzologically, that some attention is given to
his participation in the organization.4 No serious attempt is made by other scholars to
discuss Chalil and his views or to place him among those reformists with whom he shared
all his talents and knowledge. Even Deliar Noer, who wrote a Ph.D. dissertation in 1963
entitled “The Rise and Development of the Modernist Muslim Movement during the Dutch
Colonial Period, 1900-1942 " fails to mention Chatil's name, even though his work aims at

3Mohamad Syafi'i, "Konsepsi Theology K. H. Munawwar Kholil: Suatu Studi
Komparatif" (Drs. thesis, LALN. Walisongo, Semarang, 1989).

4Howard M. Federspiel, 7The Persacusn fslam: Isiamic Reform in Twenticth Ceatvry
ladogesia (Ithaca, New York: Cornell University Modern Indonesia Project, 1970}
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tracing the historical development of various reform orgamdz:«.u'.ions.5 Yet. credit should be
given to reformist thinkers such as Chalil, whose contribution to formulating the
modernists’ religious vision can scarcely be ignored. Chalil had, after ali, written some
substantial works on legal issues as early as the 1930s, when e was active in the

Mupnmmadiyal.

Other works too ignore Chalil's role due to their focus on reform'’s aathropological
and socio-political aspects. Nakamura'’s work on the Afubammaciy:th movement in a
central Javanese town, for example, views the AMupammadiyaé from an anthropological
dimension. As such, his book is primarily corcerned with identifying the panterns of
religious behavior of the followers of the Mufammadiyzilr at Kotagede, as expressed in the
popular social and religious traditions that direct their day-to-day practical life. There is no
discussion here of the doctrinal issues that play a central role in defining the ideologicai
framework of the Afupammadiyab® Boland's work, which surveys the political atitudes of
the Indonesian Muslims with no particular emphasis on Islam as a system of faith,
mentions Chalil'srole in passing and only in his capacity as & pamphleteer.7 Other works
focusing on particular reform movements, such as Alfian's work on the AMlufammadiyas,
do not concentrate on individual reformist figures such as Chalil 8 Although Bisri Affandi's
thesis deals with the reformist figure Shaikh Ahmad Al-Shurkati, he, nevertheless,
concentrates on Al-Shurkati's role in the formation of A/-Z=4#d. As a result, Al-Shurkati's

reformist thought remains a side issue, with the main discussion being directed to the

SDeliar Noer, “The Rise and Development of the Modemist Muslim Movement during the
Dutch Colonial Period, 1900-1942. " (Ph.D. dissertation, Cornell University, Ithaca, New
York, 1963). '

SMitsuo Nakamura, T¥e Crescear Arises over the Banyrn Tree: A Scvdy of the
Mubammadiyat Movemenr iz & Central Javanese Town (Yogyskarta: Gajahmada
University Press, 1983).

8. J. Boland, 7te Suugele of Isium in Modera ladogesia. (The Hague: Nijhoff,
1982).

8Alfian, Mubnammadivel: The Politica! Bebavior of a Muslim Modernist Organigation
vader Duich Cologralism (Yogyskarta: Gajahmada University Press, 1989).
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historical necessity of the movement's foundation, its interaction with other reformist

associations and its religious and social activities.?

I11. Description of the Contents

This thesis is comprised of seven chapters. The first chapter surveys the salient
features of reformist thought, which is outlined to serve as a loose guide in the
identification of Chalil’s contribution in the field. This will necessarily involve a discussion
of classical issues, such as attacks on the practice of s@/fisa, the liberation of reason from
bid @b, raqlid and madihab and appeals for the exercise of f@/#d The chapter also
discusses the question of the absolute authority of the Qur @z and suuwnaf and the
aecessity of their explanation in the light of rationality in order that they might better serve
as a guide for human life. The survey in this chapter coacentrates, above all, on the
reformist doctrine of the need for a return to pristine Islam and its insistence to the

compatibility of Islam with modernity.

The second chaptef briefly surveys Chalil's education and career, the main feature of
which was his exposure to various reformist ideas and his interaction with reformist
figures. The chapter is also concerned with Chalil's association with reformist legal
institutions affiliated with the modernist organizations as well as other institutions and how
this affected his commitment to work for the progress of reform. His publishing activity in
various reformist newspapers and magazines as well as in his own books is investigated to
characterize the general tendency of his thought. The third chapter will discuss his
conception of Din, Islam and Iman, in order to detect his theological convictions and to
place them in the context of his purification efforts. Another part of the discussion is an
observation of his appeal to the spirit of activism, in which his attitude toward siffsz and

his concept of zusd, dud’ and ibhyr and the like are analyzed

9Bisri Affandi, "Shaikh Ahmad Al-Shurkati: His Role in Al-lrshid Movement,” (M. A
thesis, McGill Ugiversity, Montreal, 1976). '
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The fourth chapter will discuss Chalil's concept of arerurn to the primary sources of

Istam, which mainly involves his revitalization of the "lost function” of the Qur ez This
will be seen through an analysis of his approach to Qur Zz- interpretation, which he
employed to stress the compatibility of the Qur 22z with present modes of thought and its
function as a guide for modern life. The fifth chapter will present his championing of the
suaaal as the supreme authority for Muslim religious observances. His concept of
following the Prophetic suzaa/4 will be studied in order to situate it within the reformist
doctrine of emulating the Prophetic traditions. As part of the discussion, a comparison
between his figh al-sunnsl; and the conventional /74 will be made, so as to anatyze his

claim that the former is more authentic in its textual deduction than the laver.

The sixth chapter will study Chalil's concept of f7a##d and examine its
implementation in order to assess whether it was exercised to accommodate the new
realities or simply to refute established practices. His concept of ;7m#° will also be
presented in this chapter, as it was often associated with the principle of f724#d. Both were
often regarded as means of promoting the dynamics of Islam and of allowing it to adapt to
change. His questioning of the validity of g/ and madhfab and his championing of
1606 “will receive considerable attention, since they became his chief concerns in opposing
the traditionalist practices. Inthe course of the discussion, his references to the opinions of
earlier scholars and those of the proponents of 2gfc/ are examined in the light of his
arguments. The seventh chapter will deal with the polemics between Chalil and the
traditionalists surrounding popular religious celebrations. In this chapter, the validity of his

text-based rules are examined alongside the opinions of the early scholars.



CHAPTER ONE
Some Characteristic Features
of Reformist Thought: A Historical Continuity
All reformist movements in the later Islamic period were based on the move
towards Islamic purification as advocated by Ibn Taymiyah (1263-1328 A.D.), who bowed
to no authority other than the Qurin, fadits and the practice of the sw/ef During his
lifetime, he led a campaign against various superstitiousrites in order to recover the soul of
uncompromising monotheism (% #/-zswiid). Ibn Taymiyah's intellectual heritage had a
great influence on subsequeat islamic movements, as the religious issues he raised in his
struggie to purify Islam became archetypes, which all later reformers, to varying degrees,

made their vehicle for expressing their religious convictions and thoughts.

Ibn Taymiyah believed that Islamic principies were sufficient for creating the ideal
community. To achieve this ideal community, he proposed that a proper understanding of
Islam be a prerequisite. Thisrequired first of all an understanding of the circumstances and
the spirit in which the Qurinrc text was revealed. Such an understanding would be
formed by following closely the text and by disregarding any human mediation.] As a
consequence of his disbelief in human mediation, Ibn Taymiyah condemned sl
(unquestioning acceptance), particulariy on the part of those who are able to exercise gakdd
Every able Muslim must try freely ts reach his own decision regarding unsolved problems.
Only if he fails in this attempt, might he imitate another mumifrd The practice of fakid,
in the eyes of Ibn Taymiyah, was central to Islamic thought. In his book Mum!ﬁagma/-
Sabih al-Mangiol li-al-Serih al-Ma'qd/, for example, he illustrates how reason which
became the primary tool of f&xk#’ and siar‘agree with each other and present a safe path
for human intellect and thought. By opening the gate of jahdd Ibn Taymiyah, sought

lMuhammad al-B#hi, "Factors of the Islamic Movements in the Arab World"
(unpublished paper, Institute of Islamic Studies, McGill University, Montreal, 1956), 13.
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recognition of the sense of independence in man, a sense which would make it necessary

for him to avoid imitating others, as infallibility fallsto no one.

Closely connected to his attacks on ssg/fid was his condemnation of popular
religious practices. In general, according to Iba Taymiyah, these popular practices were
linked to a time and a location. The element of time can be seen, for example, in the
veneration of the first Thursday and the following Friday night of the month of Ragb
called #/-Rgok47 16, which were marked by Sa/fra/-Raghi7b (communal supererogatory
prayer). In a farwa lbn Taymiyah stated thar since the Prophet never offered this prayer,
nor any of his se#7bxb or the 1357 Ga, this prayer was &rd 26, He also attacked those
practices which were linked to the element of location, such as the veneration of saints at
their tombs, which he believed had deleterious influence upon the moral life of Muslims,

since it directly promoted stk

Ibn Taymiyah criticized some s¥ffs because of tieir belief in pantheism and their
practice of exempting themselves from religious duties. He attacked such s7/s as Ibn
“Arabi, Jbn Sab‘in and Ibn Farid, calling them "the apostatizing s/ -philosophers.”
Meanwhile, he showed respect and praise forthe earlier sa/7s, such as al-Fadl Ibn “Ayyad,
Ma'rof al-Karkhi and al-Junayd. These he called the learned sz/f7s. because their safism
derived from lbn Hanbal's book #/-Zufid wa a/- Wars | and were true representatives of the
"monasticism” of Istam, not the s@ffszr of the philosophers. Moreover, he accepted the
existence of a#wi/ and the experience of za rifzh as having some kind of validity. He
himself was invested with the sa/7 £higal (cloak) by Ibn Qudamah, whose own si/si/ef
extended back to *Abd al-Qadir al-Jilani.3

2Mubammad Umar Memon, /b2 Ta:myls Strygele against Popular Religion with an
Annotared Tragslacon of His Kicdt lqudd’ af-Sirl¥ft al-Mustagim Motbilslar Asbib x! Jafim
(The Hague: Mouton, 1976), 12-13.

3Albert Hourani, "Rashid Rida and the Sufi Order: A Footnote to Laoust ZBulfetin
dEtudes Orrearales. 29 (1977), 234; G, Makdisi, "The Hanbali School and Sufism,"
Humagiora Isiamica. 2 (1974), 61f,
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A fierce opposition was mounted against lbn Taymiyah by the possessors of
traditional religious authority, since none of them were safe from his attacks which were
extended from s&/7s. philosophers and murnkallimin to shiis. He criticized the
philosonbers, showing that ihe philosophical thought of Muslims, which was based on
Greek philosophy, did not serve the dogmatic tenets of Islam, but rather harmed them. As a
puritan whoregarded the Qur#n and fadith as the sole references for any formulation of
thought, Ibn Taymiyah rejected all types of philosophical speculation, accusing the
philosophers of being mubtads ik (condemnable innovators) and ma/Zkdik (hecetics). He
argued that the conclusions to Which the philosophers had come Were basically Greek in
nature and had nothing to do with Istam 4

lbn Taymiyah's criticism of the muzikalliman was no less harsh than that which he
had aimed at the philosophers. He held that £i/#zr was suffused with Hellenism and
contained more falsehood than truth. Ka/#zz, which had begun as a device for defending
religious principles from the attacks of non-Muslims, devaioped into a distinctive Islamic
discipline which claimed to be Zm {/saf «/-Dia (the science of the principles of religion
parexcelleace) [ba Taymiyah rejected that claim as a flagrant &7¢/#4 and maintained that
the principles of religious doctrine could be understeod only through the tight conceptian
of the nature of prophecy and the prophetic mission. Muhammad had already explained ali
the aspects of God's teachings needed for the human perception of religion, he maintained 3

The careful reader may discern in Ibn Taymiyah's ideas an inclination to go behind
the historic formulations of all Muslim groups and to confine itself solely to the Qur iz
and suagad. It was from this point of departure that he attacked the enthusiasm shown for

any leading jurist and warned against the unquestioning acceptance of any juristic rite. He

4Nurcholish Madjid, "lon Taymiyya on Kalam and Falsafa: A Problem of Reason and
Revelation in Islam,” (Ph.D. dissertation, University of Chicago, Chicago, 1984), 151, 183.
Sbid., 113.
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believed that such an acceptance is religiously forbidden and denied to those who can

exercise fjhid

The characteristic features of lIon Taymiyah's religious reform did not disappear
with his death, but were revived and implemented by maay of the later reformers. The
earliest among them was Muhammad Ibn ‘Abd al-Wahhab (1703-1791 A.D.), who
inherited from Ibn Taymiyah the concept of uncompromising monotheisme. Like Ibn
Taymiyah, the Wahhabis also displayed arigid intolerance towards many popular reﬁgious
practices, which eventually widened the gap between them and other Muslims. A case in
point was their excessive disapproval of visits to shrines, a practice which was often
motivated by natural piety, quite reasonable in itself. This atutude, which led them to
desecrate the places of the dead. especially the most eminent compasnions and to show
disrespect even for the Prophet’s sanctuary, planted a feeling of hatred towards them among
Muslims.

Atthough the Hakhibi movement was directly inspired by the ideas of lbn
Taymiyah, it departed from him in some important aspects. This is particularly the case with
the Wahhabis for they rejected all forms of sa@fsz. Moreover, the Wahhabis violently
opposed the intellectual trend in Islam. Even though they agreed with Ibn Taymiyah in
rejecting the authority of the schools of law and insisted on fa4#d, they did everything in
their power to discourage the actual tools of /&A% by rejecting and hampering
intellectualism.? The Wahhabis had no interest in examining the opinions of the dogmatic
and juristic schools and then adopting the best rulings on the basis of their own gidd
Rather, they accepted uncritically the sum total of the Islamic legacy of the first century and
a half.8 Similarly, their advocacy of sa/aff beliefs was maintained through the simple

6al-Bahi, "Factors of the Islamic Movements," 34.
7Fazlur Rahman, “Revival and Reform in Islam,” in 7% Cambridee History of fslam, vol.
2 éed.) P. M. Holt et. al. (Cambridge: Cambridge University Press, 1970), 632-638.
Ibid.
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acceptance of the QurZz and svanat as sources of Islamic legislation. regardless of
analogy and custom. Moreover. their promotion of the sa/a7f practices primarily meant
nothing more than the eradication of &/d/ 245 that had been introduced after the death of
Ahmad Ibn Hanbal 2 Consequentlf, HWabkhabrsen could not claim to have reawakened
Islam through the introduction of 77¥47¢, in spite of their belief that it would proveto be the

vehicle for helping Islam adapt to change.

However, despite alt of its shortcomings, Waké76rism must be given some credit
for introducing the ideas of Ibn Taymiyah which had been disregarded and looked upon as
heresies for some four centuries. As such, Wad4sbism could claim to be the precursor of
the progressive ideas which criticized the established historical interpretation of Islam, ideas
which became the staple diet of the later reformers. It must also be remembered that the
Wahhabis were the onesto stir interestin the canonical collectians of #a#dfz4 and to publish

the works of Ibn Taymiyah and his pupil, Ibn Qayyim al-Jawziyah. 10

Wakhibism spread its wings outside of Arabia. In India, for instance, the Fars¥ 7df
of Bengat, the A4/ a/-Hadith of the Punjab and the 7anigafi Mubiammadival, all called for
opposition to &7d’24 and insisted on the emulation of simple Islam. Like the Wahhabis, the
Fard Jof movement advocated a strict observance of the fir 7o (duties) enjoined by Islam.
It also aimed at enforcing the original teachings of Islam and at purging Muslim society of
its various superstitious rites and ceremonies.! ! As for the .44/ a/-Hadich, the name itself
indicates their opposition to r# ¥, both they and the Wahhabis displayed a marked
intolerance towards any method of deriving religious knowiedge which was not based

squarely on the traditions of the Prophet.)2 The Zunigat Mubwmmadiynt wasidentified

9al-Bahi, Factors of the Istamic Movements in the Arab World, 23.

10rpig. ‘

11apdus Subhan, "Social and Religious Reform Movements in the 19th Century Among
the Muslims: A Bengali Reaction to the Wahhabi Movement," in Socia/ and Religrovs
Reform Movements fn the 19th and 20th Ceatvries, (ed.) 8. P. Sen (Calcutta; Institute of
Historical Studies, 1979), 485,

12a0hor Jefferey, "Present Day Movements in Islam," Muskim World, 33 (1943), 169.
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by some Muslims as an Indian version of the puritanical Wasi7bs movement. Despite the
fact that there is some question as to its ideological connectionto Wakhibism, the Tadgah
Mupammadiyah may be found to agree with HWahhabisar ia its basic tenets in as much as
ittoo rejected the principle of blindly following the decisions of the medieval jurists. This

movement also stressed the importance of the principle of independent judgment. 13

The Wabhabi, the Fard10i, the AL/ al-fladith and the Zamgabh Mulimmadiyal
mavements were all manifestations of the Islamic reformist tendency that had become a
conspicuous phenomenon in the Muslim world during the nineteenth century. From a
universal perspective, they may be classified with the other reformist movements of the pre-
modern period of Islamic history, such as the Sknzsf movement of Libya, the Fu/aai
movement of Nigeria and the Pedry movement of Indonesia. They inherited the reformist
outlock of lbn Taymiyah and all of them featured a strang commitment to revive simple and
uncompromising monotheism and to purge Muslim society of all the polytheistic accretions

that had crept into it over the course of time. 14

As pre-modern reformers, they were predominantly schooled in the medieval
ceitsre of Isiam. Their attitude was a by-product of pre-nineteenth century culture in which
the challenge and impact of modernism and scientific discoveries, although posing a certain
threat, had not seriousty confronted Islam. In pursving reform, they looked to the external
form of early Islam as the ideal religious paradigm. In so doing, they called for inward
reform and a restoration of the ideal pattern of Islam through a restatement of its teachings.
Their argument was that the root of the moral decadence of Muslim society and its
backwardness must lie in ignorance of the enduring values of Islam itself. Hence, pre-

modern Islamic reform may be described as having had a conservative spirit.

131bid.

14Muin-vd-din Ahmad Khan, "Far'i¢i Movement: An Historical Interpretation,” /Jslazrc
Seudies, 9 (1970), 123. '
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Like all great religions, Islam felt the impact of and responded to the manifold

forces of medernity. There was hardly a facet of Muslim society which remained
untouched by these forces. In his poem "Complaint and Answer,"” Muhammad Igbal
(1877-1938) eloquently expressed the stirrings, anxieties, and wonders of the Muslim soul
in the presence of the new challenges that modernity imposed upon it at the turn of the
century. In kis poem, Iqbal gives a voice to a complaint about Islam's agonizing condition
and God's answer to it. 1° The need for an intetlecal reorientation of Mustim society had,
indeed, been felt by modern reformers as early as the latter half of the nineteenth century.
Bythe end of the eighteenth century, the Islamic world was in a state of submission to the
Western powers. In 1774, the treaty of Kuchuk Kainarja was signed, in which Ottoman
Turkey had to accept humiliating terms from Russia and cede many of its territories to the
iatter. Priorto this, in 1757, the battle of Plassey had taken place and as aresult Bengal had
passed to British rule. Then in 1758, the whole of the Indian subcontinent came under
British suzerainty. This was followed by Napoleon's invasion of Egypt in 1798. These
events simultaneously created problems as well as challenges for Muslims and made them
painfully aware of the need to seek the cause of their military and political weekness.
Needless to say the challenge of modernity has become even more apparent and
intimidating since then. The birth of modern Islamic reform couid, therefore, be said to have
been greatly influenced by the West.

In presenting Islam, modern reformers made use of the rational approach, so that its
message, they hoped, would be in tune with the modern mind. Rationality became their
vehicle for safeguarding religious doctrines. Unlike the reformers of pre-modern Islam,

who were modest in their application of rationalism and maintained a balance between

15Hassan Saab, “The Spirit of Reform in Islam," /damic Studies, 2 (1963), 22.



16
reason and tradition, the modern reformers were prepared to put reason over tradition and

to apply rational inquiry totheir interpretation of religious principles. 16

Modern reformers have ciaimed that Islam is & religion of rationality, a claim‘
intended to prove that Islam is open to new ideas, creativity and progress. It came as a
result of the pressing need to convince men of modern culture, who doubted the abilicy of
Islam as a valid guide in modern life. Hence, they wrote works in which rationality was
given a prominent place in theological discussions. For them, whatever reason commanded
was God's command and whatever reason rejected could not be part of the Quria. Using
rrason, they argued, Muslims could borrow from modernity whatever they needed to
improve their lives, as long as the borrowing was in harmony with the reinterpreted
Qur daic text. For them, there was nothing wrong with any new phenomenon so long as it

was for the benefit of Muslims.

One of Muhammad “Abduh’s favorite themes in his theological writings was the
essential harmony between reason and revelation. “Abduh (1849-1905 A.D.) declared that
when properly expressed and understood, there could be no conflict between the two.
Conflict only arose from the fact that men often misunderstood and supposed that the two
were contradictory. The adoration of reason led ‘Abduh to discuss the role of reason in
human affairs and to specify its proper limits, using the principles of cause and effectasa
way of explanation. He declares in one of his works that: "It is not possible for 8 Muslim to
deny the sequence of cause and effect among natural phenomena, except by renouncing
allegiance to his religion, even before he denies the validity of his reason and intelligence.”
He further states that those who do not employ the normal procedures of causation, which

were cdained by God, should be charged with s4i£17 In defense of the principle of

1 6Muhammad Dadd Rabbar, "Shih Wali Allkh and Ijtibdd," Musiimr Wordd, 45 (1955),
346; Muhammad *Abduh, "al-Radd ‘ald Farah Antin, in «&/-‘mim Mupammad ‘Abdub,
(eds.) AdUnis and Khalidah Sa'id (Beirut: Diir -'Ilm Li-al-Maliyin, 1983), 78.

! 7Mazheruddin Siddigi, "General Characteristics of Muslim Modernism," [slazuie Srvdies,
9 (1970), 38. -
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rationality in Islam, “Abduh aiso seemed prepared to favor reason over revelation, when the
. two werein conflict. 18

Rashid Rida (1865-1935), a disciple of “Abduh, was very much in favor of reason,
stating that "the Qur #z has said that 44/ 2/-Kit7b agreed that reason and religion were
opposed to each other and that whatever reason concluded outside the text of the scriptures
was invalid.” 19 In another passage, he summarizes the role of reason as depicted in the

Qur #a, saying:

The Qur #z taught its followers to ask for arguments and our virtuous agcestors

. followed the same course. They themselves held to arguments, they asked for
arguments [from others] and they forbade people to accept anything without
arguments. Then came the later generations who decided things in accordance with
Laglid, asked people to abide by Zag/ic and forbade them to argue until Islam
became the very oppasite of what it was.20

Similarly, Iqbal discussed the importance of reason in human life and claimed that
Islam had given the latter its full due. The birth of Islam, he explained, was the birth of
intellect, which atone made man master of his environment. The constant appeal to reason
and experienceinthe Qur#z and the latter's emphasis on nature and history as sources of
human knowledge were, according to Iqbal, all different aspects of the same idea. It was
due to the prominent position which Islam ascribes to reason that sjp/k% (creative
interpretation) became an integral part of Islamic doctrine. For him, f&##c’ signified the

principle of movement in Islam and a means by which changes could be aifected in the
St w2

Modern reformers were resorting to f@x4dd in order to justify their efforts towards
the modern and progressive goals that they had set for themselves. Through faidd they

18 Abdub, "al-Radd ‘ald Farah Antdn," 78,
19Sidciiqi.. "General Characteristics of Muslim Modernism,” 42.
2 0ppid.

2 IMazheruddin Siddiqi, "Iqbal's Principle of Movemeat and Its Application to the
Present Muslim Society," Js/emsic Srudies, 5 (1966), 9. '
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returned to the QurZa. to the suagzt of the Prophet and his companions and to the
practice of the sz in order to find the bases for new legal precepts. They, therefore,
rejected obligatory adherence to the opinion of any madfitzb (Islamic school of law),
since they considered the latter to be guilty of maintaining inaccuracies and beliefs that
would not stand the test of reason. In addition, madhfzbs did not belong to pure Islam,
since they did not come into existence until the third century of Islam. Worsening the
reputation of the mad/i/abs in the eyes of modern reformers was the fact that affiliationto
them had been oae of the causes of disunity amongst Muslims, since they compelled

Mustims to follow different opinions.22

Ratiogality, however, did not prevent modern reformers from remaining loyal to
traditional Islam. None of them challenged the absolute truth contained in the message of
the Qurin and only a few, like Sayyid Ahmad Khan (1817-1889 A.D.), held thata
sizable number of traditions contained in the six sound works of fxdizs were false.23 It
would be untrue, however, to claim that Sayyid Ahmad Khan ever went so far as to reject
the science of Sadnl. He certainly acted on fadftss, whenever it was feasible to do so,

provided that he was satisfied with their avthenticity.

Since modern reformers regarded the Qur Zz asthe chief vehicle for modernizing
society, they approached it with modern concepts and tools, believing that the time had
come for it to be explained in the light of rationality. The Qur #z was to be purified of
irrational elementsand all the fantastic stories contained within it known as the Je7 Zfyar
(Jewish legends).24 Unlike medieval commentaries, reformist Qur #arc commentaries

were characterized by evocations of its moral message rather than by attention to the

22Rudolph Peters, “/juisdd and Taglid in the 18th and 1%th Cemtury Islam,” Dse Welr
Des Islams, 20 (1980), 132.

23Hafeez Malik, "The Religious Liberalism of Sir Sayyid Ahmad Khan' Muslim Werld,
54 (1964), 165.

24A3sad Nimer Busool, "Shaikh Muhammad Rashid Ridd's Relations with Jamiél al-Din
al-Afghfini and Mubhammad “Abduh," Muslim World, 66 (1976), 278. '
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grammatical, lexicographical or rhetorical beaury of the Qur Zz. Their commentaries also

brought didactic considerationsto the fore. 2>

They rejected the idea of miracles, which were often attributed to some Quraarc
verses by earlier commentators. In this respect, “Abduh denied that miracles had any place
in Islam, since Islam was a religion in which belief in the suvazasr 4474 (natural law) was
demanded by faith. Sayyid Ahmad Khan also denied miracies, declaring that the incidents
which were regarded as miracles were, indeed, causal happenings which took place
according to natural phenomena.26 He cautioned Muslims that senseless statements
atiributed to the Prophet and all the fantastic stories about his life would only expose Islam
to contempt and ridicule.27 He rejected the concept of miracles not because it was in
contradiction with reason, but because of its lack of a textual basis. He felt that the Qur iz
did not lend support to such happenings, which contravened nature or ran couater to the
principles on which the universe had been created. According to him, the bulk of medieval
tefsies involved Ahawdrig al- #dah (supernatural phenomena), which he considered
irrelevant in explaining the holy message of God. In his /%77, therefore, he tried to explain'
the miraculous elements of the Qur 7z in terms of natural causation, an explanation which

led his opponents to accuse him of being a naruralist. 28

Ridd approached the controversy of miracles from a sociological perspective. He
argued that with the coming of Islam, the days of miracles vﬁere over, as man had by that
time reached the stage of intellectual mamrity. 29 The reformers' disbelief in miracles, thus,
implied a protest against the doctrine of g#ér (compulsion), which had reduced man to a

nonentity and denied his causal efficacy. Hence, their belief in the world as a system of

25Mahmudul Heq, Musammad ‘Abdvh; A Stwdy of a Modern Thinker of Egypt
(Aligarh: Islamic Studies, Aligarh University, 1970), 111.

2 iddigi, “"General Characteristics of Muslim Modernism," 43.
2 TMalik, "The Religious Liberalism of Sir Sayyid Ahmad Khan," 167.

2 8\Muhammad Dadd Rabbar, "Sir Sayyid Ahmad Khan's Principles of Exegesis: Translated
from his Fapdr ff Usd af-Tafsk" Musiim World, 46 (1956), 105.

298iddiqi. “General Chacacteristics of Muslim Modernism," 42,
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causes and effects led them either to a denial of miracles or to an explanation of them in

more or lessrational terms.

The characteristic feature of reformist Isiam, in all its variety, was the call for the
rejection of sgfid Like Ibn Taymiyah, modern reformers tried to liberate reason from all
the fetters of 2#4d that had enslaved it. It was then, they believed, that reason would be
restored its proper dignity, subject only to God and in conformity with the latter’s sacred
law. The protest against &uyfo’ was ultimately intended to deny the authority of a few and
their control over the beliefs of others. For reformers, any person who controls the belief

of another is committing a grave sin which is tantamount to infideliry.30

Taglid, “Abduh states, is a malaise and society must be cured of this social
malediction first, since no step towards progress can be taken without this firstbeing done.
‘Abduh's attack on 2iglid sh>utd not be understood merely in terms of its docerinal
content, but also in terms of its ethical message. Taking the ethical appeal of Islam as his
point of departure, he advocates his concept of social responsibility, by quoting the
Qur fiaic verse: "Verily God will not change the state of a people until they change their
own state."31 In fact, the whole corpus of ‘Abduh's criticism was directed against social
conservatism in the guise of amfid Conviction, according to him. must be based on an
intelligent acceptance of faith, since the acquisition of faith without investigation is as bad

as faithlessness. 32

Simplicity of faith was also frequently discussed by reformers. Simplicity for them
meant delivering Istam from the medieval morass in which it had become entangled. This

. ' was seen in what Sayyid Ahmad Khén had said about his whole attempt at reform. His

reform was directed at restoring the simplicity of faith, since he thought many fields of

30Muhammad ‘Abduh, Twfwr Juz’ ‘dmme (Ceiro: al-Matabi® al-Sha'bi, n.d.), 175.

31The Quriia, 13: 11; P. J. Vatikiotis, "Muhammad ‘Abdub ead the Quest for a Muslim
Humuusm Islamic Culture, 31 (1957), 115.

-an Mupammad ‘Abdus, 88.
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belief and conduct had been wrongly brought under the purview of religion. Islam, which
was entangled with additional materiats. should be simplified and confined only to the

Qurda, and a few authentic #adizh, provided that these last could stand the test of

reason.33

In so far as the simplification of faith and the exclusion from religion of all its later
accretions were concerned, Igbal was very much in line with the thought of the other
Mustim reformers. In this respect, Iqbal called the simplification of faith "a return to pure
Islam.” He even concluded that the essence of Islam was summed vp in the two words /7
L (thereis no God [but God]) as illustrated in two lines of a poem he composed: “The
Qalandar has nothing with him except two words /7./2%, but the juristin the cityis rich in
Arabic lexicography."34 “Abduh, on the other hand, viewed simplicity as a means of
avoiding A/ ghulir ff al-din (excess of religious zeal), which was forbidden by Istam.
Excessive religious zeal was condemned, he pointed out, because excessiveness would be
counter-productive for Muslims. Similarly, an over-concern with religion would result
only in the negligence of material progress and worldly affairs, he concluded. The
principle of simplicity helped to foster the reduction of a rigid affiliation to any particular
madihab, The refocmers’ approval of the application of g (moving from one awidibib
to ancther), for instance, was a way of simplifying the practice of religious duties and led
to the abandonment of the opinion of one madssab for that of another, which was found
to be more simple, accommodating and expedient.35 In other wards, according to the
principle of 2i/fg, rulings do not have to stem from the same madhbab all the time. A
follower of Abt Hanifah, for example, should not be restricted to the /[Fazaff
interpretation of the Shar724, nor should the foliower of al-Shafi'i be bound to the
imerpretations of the latter.

33Siddiqi. "General Characteristics of Muslim Modernism," 36-37.
341bid., 37.

3 SFazlur Rahman, "Islamic Modernism: Its Scope, Method and Alternatives,” JJMES. 21
(1970), 325. k
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The reformers claimed that the concept of simplicity, which was intended to make
life easier and less exacting on people, Was in agreement with the aims of the Shar 2t
The Qurdn says: "God desireth for you ease. He desireth not hardship for you."36
Moreover, the traditions of the Prophet further emphasize this point: "Make things easier,
not more difficult, bring good things to the people and doa't drive them away."” "Assume
unto yourself such work as you are able to perform.” "Refrain from doing that which I
have prohibited, and carry out that which I have ordered you to do within the limits of
your capability.” Therefore, it was argued that one of the implications of these texts was
that the believer does not have to feel guilty if he fails to live strictly in accordance with the |
traditional Islamic precepts. Moreover, a "modern” Mustim, a prototype that reformers
wished to create, could remain a faithful adherent of Islam, even if he did not fulfill the

strict rulings of the Sk 2437

Like Ibn Taymiyah, modern reformers often attacked szfism. They did so quite
cautiously, since they believedthat some s#/7 teachings could lead to the positive attitude
required for the needs of a life which demanded strong spiritual abilities. “Abduh, for
example, admired s@/fsz when it functioned as a means of introducing the emational part
of a person to the love of God and humanity. This, according to him, built up one's
tolerance and motivated the mind to understand matters that would, otherwise, have
remained impenetrable. Describing the deep feelings left by a s@ff experience he had
during his early life, “Abduh admits that: “All the grace I now enjoy in my religion I have
because of sitfFsm. " 38 His overall anitude towards safism, however, was one of

condemnation and rejection of the s&7 concepts of Su/, magamsr, abwil and others.

36The Qurita. 2: 185.

37Muslim, Swpip Muslim, vol. 4 (Beirut: Mu’assasat ‘Izz al-Din li-ai-Tib&ah, 1987), 10;
Elie Salem, "Arab Reformers and the Reinterpretation of Islam,” Muslim World, 55 (1965),
3i4.

38Nabeel A. Khoury and Abdo J. Baaklini, "Mukammad ‘Abduh: An Ideology of
Developmem," Muslim World, 69 (1979), 47-48.
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His disciple, Rashid Rida, on the other hand, mainly criticized certain practices of

one particular fzagal. the Alawlawivah, which he feared could distract the believer and
might even replace the forms of worship prescribed by the Qur#z and fvdizh. He also
illustrated the dangers of sZif7sz, an illustration that became a characteristic of his work
whether in the long section of the 7a/%ir 2/-Maadr or in his articles scattered throughout
his periodical, 2/-Aaad. The dangers of ascribing LwEmah to sif7- saints were also

illustrated in the course of his artack on soffem, 39

In general, the modern reformers’ attacks on su/7sz? came as a consequence of their
confidence in the ability of man to realize his ends through struggle and effort. This was in
cantradictionto sZ/7sz which insisted upon individual self-purification as the highest end
of life. By so doing, sa/ism taught passivity, produced a certain apathy towards worldly
affairs and neglected society at the expense of the individual. There was also an added
factor in their criticism against safsm, i.e., that sif7szm upheld & while the reformers
incited Muslimsto a concerted effort for the reformation of their society and for the defense

of theirreligion.

Reform movements engulfed every corner of the Muslim world. Reformers’
awareness of the importance of disseminating their ideas and the need to influence the
public made them all the more committed to the establishment of newspapers and
magazines. The influence of reformist journals was so immense that it was claimed that
“the newspaper, &/- Liwab af- Wathga, was capable of causing a revolution even before
the next issue was out." Indeed, no one doubted that a/- Urwak a/- Wothgd would have
created a great revolution in the Muslim world, bad it survived long enough.40 If it were
not for #/-Maagdr, most of ‘Abdub's thought would have been lost and his reforms would

have remained unknown. It is due to a/-Magirs influence that “Abdub managed to

39 ourani, "Rashid Rida and the Sufi Orders,” 236.
40Busool, "Shaykh Mubammad Rashid Rida," 273.
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establish a party and to have followers outside Egypt. Sayyid Ahmad Khan also undertook
the reformation of the Muslim community through the publication of a journal, 7afdkib al-
Akblig, which was meant to be a forum for discussion of prevailing customs and social
habits on the basis of rational principles. The role of his journal cannot be underestimated,
since it was through 7akdhib al-A&k/7g that he was able to voice his utter disappointment

and to suggest changes to the current religiovs practices.#1

Modern reformers were keenly aware of the need for radical reform in Muslim
society. They stood for the simplification of faith and 4 return to the pristine purity of Islam.
To this end, they presented a World-view in which man, far from being a prisoner of blind
fate, was an efficacious agent in controlling his destiny. In so doing, they also described the
world as a system of causes and effects in which he, by taking appropriate means, could
bring about desired results and changes. Modern reformers were interested in the
reconstruction of Muslim society, since they were preoccupied with social issues more than
the individuals who composed it. This emphasis on society led them to oppose traditions
which tavght passivity, as reflected in their reaction against the practices of séffsm and
mgfid Hence, it was emphasized that Istam was a rational religion and one which exhorted
its followers to ponder, to think and to act rationally. Although a difference in their various
methods and approaches is discernible, yet the results of their thought were not very

different.

The reform movements of the pre-modern and modern Islamic periods reflected
trends and currents, rather than doctrines or schools of thougit systematically elaborated.
There were certainly a number of differences between the two, yet, they could be said to
represent concerns and problems very similar to one another, The two trends were equally
disgusted with the present and strove to change and ameliorate it. The appeal of those

reformers, both pre-modern and modern, tay in the fact that they were in tune with their

4 1siddiqi, "General Characteristics of Muslim Modernism," 36.
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time. They were aiso united in calling Muslims to return to the Qur #z and to abandon
partisanshipin favor of religious rites that were sometimes preferred to the Cur 2z itself.
In addition, principles of their reformist belief included a call for religious purification with
the aim of establishing a society as idealized by the Qur 7z and suvazsb. Lastly, the
presence of uniformity and similarity between the religious issues they discussed indicates
that reformers followed a single stream of thought, notwithstanding differences attributable

- totimeand circumstances.



CHAPTER TWO
A Biographical Sketch of Moenzwar Chalil:
His Life and Writings

Moenawar Chalil was born at Kendal, central Java, on February 28, 1908. He came
from a respectable £ryur (religious scholar) family, whose members had established
themselves as successful traders. He received a traditionat education at the hands of his
father, Muhammad Chalil, and his vncle, Muhammad Salim as well as other &jywrs at
Keadal, such as Abdulchamid and Irfan 1 Although Chalil's family had the financial means
to educate their son at a modern educational institution, Chalil was not destined to do so.
This was in compliance with his mother's wish who wanted him to become a &= rather
than a ppayy (bureaucrat), who received his training at the modern educational system.2
His mother's hope was only partially realized, since Chalil's career led him to become both a
prominent b)w and a respected papypr. However, he could not claim the title of arsxs,
after abandoning his position as the head of the Department of Religious Affairs in the

Semarang district.

At the age of seventeen, Chalil became involved in the nationalist movement and
joined in a political uprising at Kendal, an uprising linked to the activities of Saratur f/ant

3 As a militant movement, the activities of Szreter fs/zm

(Islamic Unification) at Solo.
sometimes led to social and political unrest and, as a result.lwere closely watched by the
colonial gove’-:mment.4 It was due to hisinvolvement in militant activities that an order to
exile Chalil to Boven Digul in Iriat Jaya was issued by the assistant regent of the sub-
district of Kendal. This order was never executed, thanks to Chalil's father who persvaded

the assistant regent to annul the order. At that time, Boven Digul was a designated place

lFadhloeliah Moenawwar, "Riwayat Hidup Almarhum K. H. Moenawwar Chalil"
(unpublished paper, Bogor, 1993), 2; M. Fadhil Munawwar, 'R;waynr. Hidup Almarbum K.
H. Munawwar Chalil," (unpublished paper, Semarang, 1987), 1

2°H. Moenawar Chalil" Afigggv Abadi (February 28; 1960),

3Moennwwar "Riwayat Hidup,” 1; Mupawwar, "Riwayat Hidup," 3

4For the activities of the S [ local branches which often led to uprisings and cliashes
with other social forces, see Sarekwr /s/iam Loka! (Jakarta: Arsip Nasional, 1975).
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where political detainees were imprisoned during the colonial era. According to "Riwayat
Hidup”, Chalil's father petitioned for the reversal of the exile order on the ground of
sending his son to study in Arabia This early experience left an indelible mark on Chalil

and, to agreat extent, foreshadowed his future struggle against established religious dogma.

Thus, shortly after his release, Chalil was sent by his father to study in Arabia,
where he spent four years (1926-1929;. It was during this stay that he was influenced by
the Wahksbi reformist spirit, which later manifested itself in his own reformist writings
and activities. His time in Arabia was a critical one, because it witnessed the efforts on the
part of the Wahhabis to establish their political and religious supremacy over the whole of
the Arabian Peninsula. In fact, Wabhdbismr was not an unfamiliar ideology to Chalil who
had been exposed to such ideas by his teachers from Solo.® Wantibism had been
introducer) to the Malay archipelago in the nineteenth century by piigrims returning from
the Hejaz.

Inthe late nineteenth and early tweatieth ceaturies, Arabia was frequently visited by
many young Indonesian students. They went there to study and to learn new ideas, which
they disseminated upon their return to their country. The impact of Wak4#bi radicalism
was not only reflected in the religious zeal directed against aaything considered
incompatible with the purity of Islam, but also in political confrontations against the
existing political structures. The best example of this impact was the sectarian antagonism
betweenthe advocates of Walkkftriom, on the one hand, and the defenders of traditions, on
the other, which manifested itself in the Prdry war (1821-1837) in west Sumatra, a region
where Wakbabrsm found afertile land for growt.h.7

SMoenawwar, “Riwayat Hidup," 1; Munawwar,” Riwayat Hidup.," 3.
S1bid. |

71n an effors to spread their new ideas, reformists from west Sumatra used force against the
possessors of religious and political authority, whom they considered to have hampered
their reform mission. Their radicalism eventvally brought about a large-scale counter-attack
from the established w/am#’ and the political elite, a counter-antack which ultimately broke
out in a civil war, known as the Permge Padri in which the established authorities, in
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Many prominent leaders of the Indonesian Muslisn community went to Arabia to
further their religious education with some of them becoming agents of change upon their
return to their society. Hasyim Asy‘ari and Ahmad Dahlan, the founders of the two largest
Islamic organizations the Aabdir a/- Ulams’ (the Renaissance of the T/ama ) and the
Mubammadiynl respectively, as well as Hamka, an eminent scholar who held various

religious posts, Were prime examples of this trend.

There were a iumber of prominent Indonesian scholars teaching in Arabia, s7hose
academic fame attracted students from the far-off corners of Indonesia. Scholars such as
Ahmad Khatib, Muhammad Ibn “Umar al-Bantani, “Abd at-Karim and Mahfuz al-Tirmidbi
were among the most prominent ones. Among these, Ahmad Kharib should be given the
utmost credit for contributing to the future desﬁny of Islamic organizations in Indonesia. It
was the graduates of his fa/agals (study circle) that come to lead the reformist as well as
thetraditionalist groups in the archipelago. 8

During his stay in Mecca, Chalil's preoccupation with the existing trend of religious
thought was exhibited by his active participation in an organization established by his
fellow expatriates in Arabia. It is also reported that he practiced law in an Islamic court
there, an experience that eventually gave him more insight into Wabhdbism as a legal
9

institution.” This experience certainly enriched his religious views and was partly

responsible for the formation of his puritanical convictions as defined by the Wahhabis. 10

Chalil also became aware of the reformist trend in Egypt and its surrounding

regions during his stay in the Hejaz. Indeed, he was greatly influenced and impressed by

collaboration with the Dutch, were able to win the battle. M. Sanusi Latief, "Gerakan Kaum
Tun di Minangkabav,” (Ph.D. dissertation, 1.A.LN. Syarif Hidayatullah, Jakartz, n.d.), 54-
64.

~ 8For a detailed account, see Tamar Djaja, Ulema Sumacers Sarar (a.p.: Pusaka Indonesia,
n.d.).

9Mugawwar, "Riwayat Hidup,” 2: Moenawwar, "Riwayat Hidup," 2; "H. Moegawar

. Chalil."

10Moenawwar, "Riwayat Hidup," 4.



29

the modernist outiook of Muhammad “Abduh, as can be discerned from the number of
‘Abduh’s writings that he read and cited in many of his works. Furthermore, the structure
of Chalil's 22/%r and his interpretation of particular QurXaic verses were obviously
inspired by “Abduh’s style. His discussion of the compatibility of religion with modernity,
which dominated his debate over the innate human need for religious guidance, showed the

dialectical approach employed by “Abduh in his apologetic defense of Isiam against non-
Muslim attacks. 1!

Not surprisingly, his respect for ‘Abdub reached the point of adoration, the
adoration of a zmund (a devoted pupil) fer his teacher who was nobly protecting the faith
from the incursions of non-Islamic elements into the structure of Muslim religious
practices. When quoting “Abduh’s ideas, Chalil often refers to him as “yngg mulin * (his
excellency), thus showing his deep respect and affection for the person whose faith in the
truth of Istam and whose struggle for its adaptation to modernity was, in Chalil's eyes, an

example to all subsequent generations of reformists.

It is known that *Abduh’s writings and fame spread as far as Indonesia. Not only
did *Abduh'sideas on Islamic reform influence the thought of individual reformists such as
Chalil, but it also inspired the birth of 2 number of reformist organizations in Indonesia in
the early twentieth century, such as the Jam 7y Kbapr (the Association for the Good
founded in 1905), the Persparikaran Tlama’ (the Union of Muslim Scholars founded in
1911), the Mubammadiyvakh (founded in 1912), the s/-froidd (the Guidance founded in
1913) and the Persatvan Islam or Persis (the Unity of Islam founded in 1923).12 of

11see Moenawar Chalil, Jafwr Quridz Hideasstur-Rabmana, vol. 1 (Sole: Siti Sjamsijahb,
1958). :

12petiar Noer, Z&e Moderaist Muslim Movemeat ia Indoaesin, 1900-1942 (Singapore:
Oxford University Press, 1973), 73. While studying under Indonesian teachers at Mecca,
many Indonesian students there also became acquainted with Mubammad ‘Abdub's reformist
ideas. “Abduh’s ideas were later studied more in depth when these students continued their
intellectual journey at al-Azhar. The same students were later among the transmitters of
‘Abduhb's ideas in Indonesia. Zamachsyari Dhofier, "K. H. Hasyim Asy'ari Penggalang Islam
Tradisicnal,” Prsma, 1 (January; 1984), 77,
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these, the most puritanical one Was the Persss. with which Chalil was associated as
chairman of its Aaslis ‘Ui ” " Abduh's ideas were disseminated through his articles in
the periodical, /- Urmath al- Wotkhga, which was imported or smuggled into Indonesia
through direct subscription or via pilgrims returning home from Mecca or traders from

Singapore. 13

Chalil tried to model himself after both Ibn *Abd al-Wahhab and “Abduh. While he
subscribed to an uncompromising monotheism clearly based on Ibn “Abd al-Wahhab's
teachings, he also adopted the idea of the suitability of Islam to modernity and scientific
discoveries, which was the main focus of “Abduh’s thought. This deep admiration for both
reformers was expressed in his book, Dva Sedioli Pembaggun Alam [slamy: Aubammad
Abdul Wahkhab dan Mubammad Abdut (The Duumvirate, Muhammad Ibn ‘Abd al-
Wahhab and Muhammad ‘Abduh: The Architects of the Muslim Wortd).1* In general,
however, Chalil was very receptive to the views of other Middle Eastern reformers and
thinkers. The ideas of Jamaj al-Din al-Afghani, Rashid Rida, Shakib Arsaldn, Tantawi
Jawhari and others also received Chalil's attention. Chalii, for example, translated a part of
al- Afghani's book a/-Radd ali¥ al-Dakiriyia and the whole of Arsaldn's book, Limidbd

| 7w hkbarn al-Mustimaa wa Tagnddama G&Wm.ls It was owing to this translation that
Arsalan's viewpoint on the causes of the stagnation of Muslim religious life as well as the

loss of Muslim political power became quite popular in Indonesia. 16

Upon his return from Arabia, Chalil became involved in both bureaucratic tasks and

13See Deliar Noer, “Masjumi: Its Ocganization, Ideclogy and Political Role in
Indonesin," {M. A. thesis, Cornell University, Ithaca New Yori, 1960), 13.

195ee “H. Moenawar Chalit."

15Chalil transtated one chapter of al-Afghiini's book &/-Rudd w/F al-Dabriyin entitling
it "Kepentingan dan Kemanfaatan Agama” and including it in the last chapter of his Defiossi
dua Seads Agama (Djakarta: Bulan Bintang, 1970); Chalil's translation of Arsalin's work
was the only translated version available in the Indonesian language. A sporadic
wranslation of the book appearing in several issues of Pembels [s/amr may be another
version of his translation. See Moenawar Chalil (trans.), Meqgapa Kavm Muslimin Muvadur
(Djakarta: Bulan Bintang, 1954); Peméele Islnmr 53, 54, 23-26.

1 SFederspiel, Perservaa Isium, 46.
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refocmist activities. Unlike some of the leading figures of the reform movements, who were
sometimes in opposition to the regime and rejected any government appointments, Chalil
was willing to work for the regime. For almost ten years, he served as the head of the
Ministry of Religious Affairs in the district of Semarang.17 Even though he initially
seemed to recognize the legitimacy of the ruling regime, he later made clear his
disagreement with the political leadership of the couatry. This political stance, however,
was slow to manifest itself 18 and became known when charges of his involvement in an
abortive Islamic rebellion, known as the Pemberoatzfnn Dir al-fs/idm, the D/ (the
Rebellion of the House of Islam), became pu!:iiic.19 His hostile attitude toward the
government was translated into action with his resignation from the Ministry of Religious
Affairs in 1951. In 1952, he refused Soekarno's offer of a high position in Jakarta and he
also declined the position of Minister of Religious Affairs offered to him by the Indonesian
Nationalist Party (P.MN.Z }-Mzsjumi coalition cabinet. He believed that becoming a member
of the ruling political elite in the capital city would force him to give up his oppositional
stance, which wasfar more important for his moral integrity and political convictions than a

respected starus in Jakarta 20

Chalil's political stance places him among those puritan Muslims who believed that
politics made men corrupt and worldly. They felt that it was lust for worldly gains and not

divine guidance that caatrolled the ambitions of political leaders. Puritan Muslims believed

1 7Moepawwar, "Riwayat Hidup," 4.

18He became the head of the Ministry of Religious Affairs for the Semarang district after
the Japanese occupied the couniry in 1942. It was a Japanese army commander who
appointed him as the head of the ministry's district office in Semarang, central Java.
Moenawwar, "Riwayat Hidup,” 4-5.

194 document sent by the head of the Ddr af-Isidm or D/ (the House of Islam) and the
Tearara Islam Indonesix T.[.J (Indonesian Muslim Military Forces) to Moenawar Chalil
promised him the governorship of the province of central Java, provided that the revolt of
the D#rul Is/i¥m met with success. When the document was discovered in Cirebon in late
1951, he was jailed for seven months and released by the authorities after the charges
proved lacking in supporting documents. lbid.; see also Moenawar Chalil, A/-Quras Dary
Masn Ke Masa (Solo: Ramadhani, 1985), viii.

20Moenawwar, “Riweyat Hidup,” 5; "Munawar Kholil," in Zasikiopedi Islam i

Indonesia, vol. 2, (ed.) Harun Nasution et. al. (Jakarta: Departemen Agama R. 1., 1988),
530, .
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that these leaders had lost all religious commitment and had, therefore, adopted a secular
ideology in order to remove Islam from politics. In their hands, Islam bad come to be an
object of manipulation and a tool for political ends. This belief led Chalil to ead his career
as a bureaucrat and to take up again his activities in several reformist religious movements

and to do some wn'ting.zl

Soon after his return from Arabia, Chalil rose to prominence and held a rumber of
religious offices. He became a member of the AMa/fis 7arrh Pusar (the Central Board of
Farwi) of the Mubammadiyah two years after its establishment. The Afaisis 7agih came
into existence when the proposal for the foundation of a council of Islamic jurisprudence
was approved in the 28th Afufamanidiyali convention held in Yogyakarta in 192822 The
Majlis Taryifi was founded in response to the growing need of Mubzrmumadiyals members
for furwsis onmantersrelatedto the furd (details) and the &bd@fivar (disputed issues). It
should be noted that the period from the 1920s to the early 1960s was marked by intense
debates between the supporters of the reformist and the traditionalist factions over the

issues of 7urv‘and &hdfvir

The Mupammadiyah, which claimed to be the guardian of reformist principles,
used the Maylis Thoyih as a platform forits /2ma *to express their reformist views on
question pertaining to @&23 The word zzryif, which was thought to reflect the idea of
1o, betokened the Mufnmmadiynts conscious effort to establish rulings independent

of any earlier juristic opinions. Some members of the Afg/is were even of the opinion that

2 1chatil's objection to working for the government was presumably also inspired by the
behavior of many of the earliest jurists and theologians who refused any government
appointment for fear of losing the courage to speak the truth. He claimed that many respected
Aadith scholars and founders of madhlbabs refused to become g&gis for the reason stated
above. Moenawar Chalil, ZBiography Zmpar Seraggkar Imam Madzhap (Djakarta: Bulan
Bmtang 1955), 87-88, 193,

22Asmuni Abdul Rahman, et. al. Muajlis Tagilh Muohammadiyal (Yogyakarta Lemhaga
Research dan Survey IAIN Supan Kalijaga, 1985), 27.

23Fathurrahman Djemil, "Ijtihad Muhammadiyah Dalam Masalah-Masalah Fikih
Kontemporer: Studi Tentang Penetapan Teori Magdsid #/-Shari‘’e8,” (Ph.D. dissertation,
IAIN Syarif Hidayatullah, Jakarta, 1993-1994), 101.
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the efforts exerted by the AMa/lis 7aryi/r had reached such an ideal ievel as to warmrant

changing the name from Afaslis Taih 1o AMailis [ichidd, This proposal, however, was
turned down, because other members held that the sense of the word zwyi#r was more in

keeping with the historical and institutional development of the ﬁ!q;];&z4

From its establishment, the Afifles Zarpfr dealt mainly with questions related to
pure ritval practices (" 7b3dif mahdat), a subject in which Chalil was a most competent
scholar. 2> Chalil had written some books and articles as early as 1933 which were more or
less prepared as practical manvals for ritual duties. It was in consideration of his
educational training as well as his reformist conviction that the founder of the Afagliis 7ach,

Mas Maasur, appointed Chalil as a member of the AMajlis 7aryily two years after its
foundation 26

The Maylés Taryh stipulated two criteria for any potential member: first, a candidate
must be amember of the parent organization (the Mubwmztadiyas)and second, he must be
capable of performing the task of Zzzh. The first and foremost requirement of any member
undertaking the latter was the ability to deduce rulings from the zass (texts).27 Chalil was
the best choice for this post, since he specialized in the science of aw/%ir and Andfth, two

sciences which later led him to prominence in the field of religious scholarship in

Indonesia 28

Before Chalil took up his duties in the Afa/fs Zarjih, he was already an active
member of the Aufammadiyak, teaching in the organization's #/-madrisnl a/-wusti¥
(secondary school) and leading the Aailis 7abligh (the Propagation Board) of the

24Amir Msaksum, "Pemahaman Tajdid dalam Muhammadiyah,” (unpublished paper
presented in the 22 Muvbammadival Convention of 1989), 15.

25pjamil, "ljtihad Mubammadiyah Dalam Masalah Fikih Kontemporer,” 102.

26 Soears Mocbammadijal (September; 1940), 178.; Sutrisno Kutoyo, Kywi Mas Mazsvr
(Jakarta: Departemen Pendidikan dan Kebudayaan, 1982), 75.

27Cited in Djamil, "Ijtihad Muhammadiyah Dalam Masalah Fikih Koatemporer," 107.

28y, Moenawar Chalil."
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Muvpammadiyah branch at Kendal 29 In some branches, the Maylis Tabligh ran fiblieh
schools, where the graduates of the /-madrasah #/-wustd were taught the Islamic sciences
and were instructed in the skiil of propagation ¢Z{z af-da‘waf) and the science of
comparative reh'gion.30 The graduates of the schools were expected to become leading
propagandists to spread the message of reformist 1deas to their fellow Mustims 3! As such,
the Afaplis Tabfigh anticipated a number of challenges facing its mission, particularly from
the opponents of reform. While there is no record indicating the establishment of such a
blies school at Kendal, nevertheless after Chalil moved to Semarang in 1933, he was
assigned to teach a propagation course at the Mabammadiyzs braach there, This assured
him of a role in the Mupammadiyalh’s da ‘wab activities, given his position in charge of
teaching the subject of theology in light of reformist views, for which course he prepared a
book oathe purification of Islamic r.heology.32

Chalil was also the secretary of the Lajmab Ablr-Abli Hadith Indonesiz (the
Committee of the Indonesian Experts on Axdiz4) from its inception in June 1941, a
position that he held until his death on May 23, 1961. The Lguah was chaired by Imam
Ghozali, a prominent #4m (singular of wam#) from Solo. Ghozali was assisted by a
deputy, Muhammad Ma'shum, a scholar with a considerable reputation in the field of
Ladith. Both belonged to reformist organizations and the latter was even a regular
columnist writing in the section Sva/-Zawab (Questions and Answers) devoted to
religious issues for various Ferws journals, which became an important forum for

propagating the puritanicat views of the organization’s ‘wama’ 33

2 9Moenawwar, "Riwayat Hidup," 4.
30.5‘:-;2:::# Peadidikan Swaste di [ndonesia (Jakarta: Departemen Pendidiken dan
Kebudayaan, 1976), 82.

3 IMusthafa Kamal, e. al. Muvbammadiyal Sebsgar Gerakan Islam (Yogyakarta: Persatuan
Islam, 1988), 118-122.

325¢e his book Cursus Peggadjaran Ocatock Membersibkan Kalimal Tavhbid (Soerabaia:
a.p., 1933); Moenawwar, "Riwayat Hidup," 2.

33Mutammad Ma‘shum wrote his furwids in Sval-Dyawab under the initials Mhd. Ms.
See Sval-Djawab, vols. 1-8, 11-15, (Bangil: Persatvan Islam, n. d.); for the importance of
Sval-Djawab, see Federspiel, Persatvan [<lam, 21.
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The establishment of the Za/ze# was an interesting phenomenon, since not only did

itreflect a desire to promote and rejuvenate the study of the science of fadich. buiit also
gave impetus to the effort to srepare standard book of /774 more in tune with the reformist
pe.r'spective.?’4 The reformists believed that the science of fadizé tended to receive much
less attention than that of Zg4 The blame for this was placed on the traditionalists by the
reformists, who accused them of not giving the study of Aadiz4 its full share of attention.
This lack of attention, the reformists argued  inhibited the traditionalists and prevented them
from maintaining and transmitting the authentic teachings of the Prophet. They held that the
curriculum of the peseazreps (traditional religious seminaries), which were mostly run by

the traditionalists, relied too heavily on the study of 1?'57&.35

It was no coincidence that the project of creating a “new" figz/ was also one of the
major concerns of some reformers in the Middle East, such as “Abduh. “Abduh's proposal
of a new Islamic law was aimed at replacing an archaic f7g4 which he considered
incapable of responding to new demands and needs. Similarly, the new version of fiz#
proposed by the Zazu/ was designed to replace the existing /g4 books, the contents of
which, the reformists believed, were not directly derived from the primary sources of

Islamic law.

Although the Zgnafr was a body in which each of its members coutd claim to be an
active participant, yet the main credit for its pioneering work must be attributed to the
constant dedication of three persons: Moenawar Chalil, Imam Ghozali and Muhammad
Ma‘shum. It was in recognition of their cooperation for the sake of maintaining the
centrality of the Qur #z and of promoting the role of Ardfz# in Muslim life that the three
were called the 27o- Wz '3 The role of Chalil was central in the affairs of the Zazzs,

34Imam Ghozali and Moenawar Chalil, Al-Figh al-Nabawy: Figih Berdesar Atas
Pimpinan Nabi s. a. w. vols. 1-18 (Solo: Al-Ma’murijah: n. d.).

35A. Farichin Chumaidy, "The Jam‘iyyah Nahdiatul ‘Ulama’: Its Rise and Early
Development, 1926-1945," (M. A. thesis, McGill University, Montreal, 1976), 117.

36M. Dawam Rahardjo, “Melihat ke Belakang Merancang Masa Depan: Penganiar,” in
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The larter's objective in writing a "compendivm” of Indonesian Zg#4, for example, was not
put into effect until Chalil became involved in the undertaking soon after his retirement
from government service and his release from prison.37 The fruit of the work of the Zarh
was the publication A/-Fighua al-Nabavwy, which was written in eighteen volumes. Each
volume consisted of about forty pages and was issued separately, so that the public could
afford to buy them. This was an important goal for their mission, which sought to provide a

guide for the public on the religicus duties prescribed by the Prophet.38

Apart -om its central mission to spread the Prophet's traditions to the zmmas, the
Lasifnnf tried to open a new dimension in the socio-religious life of Muslims by attempting
to eradicate sectarianism through the creation of its AMustashar Ki4ass (the Special
Advisory Board). Hasyim Asy‘ari, a prominent scholar and the founder of the traditionalist
organization Nabdut &/- Ulamd’ was included on this board.3? This non-sectarian policy
was stated literally in its startutes and underlay its main objective of establishing a
coordinating forum,in which both the &vuar muda (the modernists) and the 4wz tuz (the
traditionalists) experts on /Ardfz? would work together in the interest of promoting the
Prophetic tracitions. *0 In reality, bowever, the members of the Mustashiar Kbiass were
predominantly modernists, sach as Mas Mansur, chairman of the Afg/lis Zaryih of the
Mupammadiyah, Hadjid, a member of the Central Board of the Afufammadiyns, A.
Hassan, chairman of the Persis in Bangil and Ahmad Al-Shurkati, founder of the 2

Lrsbad, o name but afew.41

Isiam Jadonesis Meosp Masa Depan, (ed.) M. Dawam Rahardjo (Jakarta: P3M, 1989), 1-
2, M. Dawam Rahardjo, larelekrunl, lareligeasia dan Perilakv Politik Baggsa: Risalah
Ceadekiawan Muslim (Bandung: Mizan, 1994), 33.

37The project to wrile a new Jfigd book was hampered by many difficulties. The first
edition of its kind was issued in 1952, more than ten years late, due to, among other things,
the Japanese military invasion and occupation of the country from 1942 until 1945 as well
as the detninment of Moenawar Chalil and Muhammad Ma'shum in the early 1950s. See 4/
Fighva wl-Nabawy, vol. 1, 3-4.

8ibig.

39bid.

40gee item two of its stipulation, ibid,

411big.
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It seems, therefore, that the appointment of Asy‘ari to the office of Afustshir

Kbhiss was prompted more by recognition of his broad-minded personality rather than in
acknowledgment of his capacity as the Rz 7s “dmm of the Shardpah (chairman of the
Advisory Board) of the Mgl af- Ulami ! His academicreputation and wisdom had won
the sympathy of the reformists, who clearly did not consider Asyari to be an advocate of
the “traditionalist” faction, but, instead, as a senior scholar, whose influence among the

Muslim masses could hardly be matched by any Muslim leader. 42

Hamka describes Asy“ari as a religious scholar who preferred a gradual approach
towards transforming Islamic thought. Hamka also approves of Asy“ari's commitment to
the establishment of ukbvwwal (brotherhood) among Muslims. In comparing Dahlan with
Asy"ari, Hamka states that while the former expressed his ideas in a "revolutionary” way
the latter promulgated his in an "evolutionary" way. That Hamka decided to spread
Asy'ari’s mawi7z (guiding messages) in his reformist journal Pradyy Masjarakir,
messages in which the latter appealed to both the reformists and traditionalists to close their
ranks and to work side by side, indicates Asy‘ari's acceptability within the modernist
circle. 43

While acknowledging the importance of the Lk s efforts in promoting sectarian
reconciliation, Chalil, nevertheless, chose to put his energy into a plan to establish a
coordinating office for the w/ama’ Asa member of the corps of wama’, Chalil realized
that they had a moral authority over the Muslim population and that because they were

42During the War of ladependence, Hesyim Asy'ari issuved fasw¥s (legal opinions) in
which he declared that war against the Dutch was a ji##d (holy war) and that using a Dutch
ship to go on pilgrimage was prohibited by Islamic law. His campaign to spread the spirit
of jiA#d and to boycott the Dutch transportation met with a remarkable success due to his
strong inflvence among the Muslim masses and the role of his Tebvireae pesaatres within
the circle of pesaafres community, particularly in the densely populated regions of East and
Central Java. It seems, therefore, that it was due 1o his respected position and strong
inflvence among the Muslim masses that the reformists often sought his involvement in their
project. Noer, "Masjumi: Its Organization, ldeclogy and Political Role in Indonesia,” 77.

43See Hamks, "Al-Mawaa'izh Sjaich Hasjim Asj'ari,” Peadii Masjurzkar (Augost, 15
1959), 3-6; Solichin Salam, Kiei Hady Haspim Asfar, Ulama Besar ludonesia (Djakarta:
Djaja Murni, 1963), 52-56. '
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heard on social and political matters as well,the wam7’ had a greater responsibility to act
with prudence and wisdom. The wam:i’ should work for the unity of the zmarts since
they were the transmitters of the message of God to subsequent generations following the

Prophet.44

Through their role as transmitters of the divine message and as guardians of its
pristine truth, Chalil states that the %/zz#° had built up considerable respect among lay
Muslims. He further maintained that lay Muslims would often respond to the words of the

vlamiT”, while at the same time remaining deaf to similar orders from state officials. In his
works, Chalil strongly condemns those w/zm. *who abused the trust bestowed on them by
the popuiation and who manipulated it for material gain and high positions, while leaving
the ummat in a state of sectarian fragmentation. He declares that type of wams’ to be
‘ulnmii s’ (deceiviog) oc ashyvd ’(immoral). Those who belonged to the Wama’ si°,
Chalil maintained, usvally feared to speak the truth and were blindly loyal to rulers, who

were in turn often oppressive.45

For this reason, Chalil appealed to the Department of Religious Affairs to form a
council of the Indonesian /27 ° modeled after the Hay air Kebar al- Ulami” of Egypt.
The proposal aimed at closing the gapbetween the w/am7 *and creating a channel through
which better understanding among members, irrespective of their sectarian affiliation,
would be maintained. Owing to the dictates of their own religious outlook and political

orientation, the 2/am#’ often issued different f#/was on a similar quest,ion.46 This of

49Moenawar Chalil, Fuzksi Ulsma Dalam Aasjarskar Dep Negare  (Djskurta: Bulan
Bintang, 1957), 27-28.

451bid.; see also Moenawar Chalil, "*Ulama dan ‘Ulame: Imam al-Ghazali Mengutuk
‘Ulama Penggila Keduduken Disamping Baginda Radja," Paadsi Musiurskar (Januvary 1;
1960), 11-12; idem, "Funksi Ulama dalam Masjarakat dan Negara," Arkmas (May 29;
1954), 23-25.

46Muslims were divided into several political and religious factions and each established
its own council of wam#. While the Mepammadivat hed the Majlis Tarjif, the Nabdar
#l- Uiami¥® established the Mujlis al-S40miyal wa al-Farwd. The Masjumi named its
council of ‘Wamid’' Mujlis al-Shiriyatr and the Puartsi Sarcksr Islam Iadapesia, the P, 5. I
Z, founded its Mujlis af-Shar'iyab,
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course, Chalil believed, only caused confusion in the ammas who, thus, became the
victims of the religious disputes among the wxzi’ who were supposed to provide
guidance, rather than friction. Chalil, therefore, welcomed the initiative of the Department of
Religious Affairs in organizing, for the first time, a convention of all /2227 in Jakarta in
1951. He also recommended that such conventions be continued and expanded and that, if
necessary, a permanent office called Dar a/-217° (Office of Farwg) be established, which
would serve as the religious body in Indonesia with a full mandate to issue farwads to the

m‘mﬂ

Chalil's concept of unity, however, could not be easily applied. His understanding
of unity did not respect the right of individuals to have different opinions, but rather called
for the amalgamation of differences into a single opinion which, he claimed, should be in
accordance with the QurZaic norms and the Prophetic traditions.*® The traditionatists
were certainty wary of such demands, regarding the call for a single opinion as favoring the
conclusion of the Quriiz and #2dich-based reformists over their own- madbéab based
interpretations of the sources. Chalil's efforts, however, should be perceived as a genvine
attempt to repair the fragmentation of the wzmmah by abolishing partisanship of the Islamic

rite and by a unanimous return to the original sources of Islam.

After his resignation from his government post in 1951, Chalil found a new outlet
for his political aspirations in the reformist political party, the Aaylis Shord Muslintin
Indogesia, or Masyums (the Indonesian Muslim Consultative Council) and was quickly

“appointed to its Ma/lis Sharg Pusar (Central Religious Consultative Board). This Afaylis
was primarily in charge of the proclamation of /s The task of the Afa/lis Shird Was
far from being purely religious, since the Afgiis regularly issued farwds in answer to any

4 7Moenawar Chalil, "Pertemuan Alim Ulama,” Pemandaggaa (Avgust, 17, 1951).

485ee 'his "Persatuan dan Kesatuan, 1," 4bads (August 26; 1960); idem, "Persatuan dan
Kesatuan, 2" Abadi (September 7; 1960); idem, "Hikmah Dan Filsafat Salaam,” Adbadr
(February 13; 1953). : :
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question that concerned the party and the wzzah,

The political role of the Afalrs was made possible by the fact that the Afasyums
itself was organized in sucha way to enable the wams’ to be involved at all levels of the
party's structure. There was always at least one FZz onthe control board of each level of
the oxganization.49 Therole of the 7/2m’ in the organizational structure of the Maguwzy
was to accommodate the fact that in Indonesia the wamd’ could not be ignored as a
political force and thar whoever gained their palitical approval would consequently gain a
large following, particularly in the rural areas >0 M. Isa Anshary, one of the chairmen of
the AMasyum: Central Board, believed that the unpredicted' electoral success of the MVabghr
2/- Ulama’ in the 1955 general election lay in the trust bestowed‘ by the population on its

w/ari#] who exerted a strong influence on the masses> ! The Masyumi underestimated
the immense influence enjoyed by the w/am7 'of the Nakdar a/- Ulama’ and even went so
far as to consider it a marginal Islamic party before the election. The AwAdieral- Ulnma’
had previously received a "quota” of eight seats only in the legislative body, when it was
still affiliated with the Afzsyums However, the result of the electoral vote was a big step
forward for the Nabdar al- Ulnmd”’, representing a gain of forty five seats and third

position after the Maglmr in terms of the number of seats held in the legislative body.52

The w/am#’s political role was more or less confined to the sphere of issuing
farwids relevant to the questions that arose at particular times. During the first general
election of 1955, for instance, Chalil issued a /w declaring that winning the political
contestin the election was a religious obligation. Using analogical reasoning, he equated a
general election with a #4%' (holy war), in which every able Muslim was obliged to

'49Federspiel Persatvan Islam, 182,
"Masjomi,” 50.

51M Isa Anshary, "Mu‘tamar Masjumi Bandung adalah Permulaan Bajangan Gelap,"
DOnwind Isiemyad. (1957), 20; for an account of the role of the wWaz#’ in the Nabddar al-
‘Ulama’ end their strong influence among its supporters, see Chumaidy, "The Jam' iyyah
Nahdlatul ‘Ulama’* 53-59.

S2Alfian, Pemitiraz dea Pervbataa Policik Indogesiz (Jakarta: Gramedia, 1978), 33.
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participate for the glory of the faith. According to him,a Muslim who committed himself to
fight for the victory of Islam by all possible meaas in the election deserved noble rewards
equivalent to those promised by God to the mrugihidin (religious fighters). Furthermore, he
appealed to Muslims to donate part of their alms to the political cause, so that sufficient
funding would be availabie for the Islamic parties enabling raem to carry out activities

leading to their electoral victory.>>

His other poliical farwas were typical of the Persis fiwas and were concerned
with the general content of nationalism, the philosophical bases of a nation-state and the
condemnation of political trends opposed to Muslim political goals.54 In one of his
writings, for instance, he criticizes the secular nationalists for denying the strong Islamic
element which historically had been presentin Indonesian nationalism. For him, it was only
through Islam that the edifice of Indonesian nationalism had been erected. He further argues
that Indonesian secular nationalists who were trying to adopt the model of the Turkish
secular nationalists' thought were misied. In Turkish nationalism, Chalil explains, Islam had
played an important role in unifying all ranks within Turkish society, a unity which
determined the Turkish victory in their War of Independence and in their efforts at driving
the Greeks from theirsoil.>>

As a reformist who strove for the implementation of the Sharyz/4 asa positive law
inthe country, Chalil believed that Islam, as an ideal political system, had been relegated to
the background by the secular nationalists. 56 He further accused them of ignoring Islam in

S33ee Moenawar Chalil, "Menggunakan Zakat Utk Pemilihan Umum." Aéads (April 4;
1954. idem, "Beranilah Berqurban Untk Pemilihan Umum," Aéads (August 6; 1954).

S4Federspiel, Persatuan Isiam, 134.

555ee Moenawar Chalil, "Kebangsaan Jang Tinggalkan Agama,” déwdi (February, 12;
1954). B

56Moenawar Chalil criticized those who claimed to be the followers of Islam, but who
were politically involved in hampering the establishment of Islam as the only ruling system
in Indonesia. He, therefore, articulated that Islam should be the only true ideology for the
state and hoped that the cause of Islam would gain ground. See Moenawar Chalil "Umat
Islam Haius Ta'ashub Kepada Agamanja,' Adbadi (September, 24; 1954), idem, "Berarilah
Berqurbaii Untk Pemilihan Umum.”
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the Undage-Undangg Dasar 1945 (Constitution of 1945), on which the foundations of the
Republic of Indonesia were built. He also shared wiik the Afasg/umys politicians a common
opposition to the secular nationalists, a stand which reeiched its climax in the early 1950s
with the rise of several Muslim rebellions agiunst Soekarno’s regime in various parts of the
country. Nevertheless, Chalil's opposition ceitainly never extended beyond promoting the

concept of an Islamic state through democratic means.S7

His political aspirations were in line with the Afasyum:’s political stance, even
before he became a member of its Mz/lis SAdra. In the Kogeres Muslimin Indogesya (the
Indonesian Muslim Congress) held in Yogyakarta from 20-25 December, 1949, he
proposed a resolution demanding that the Xogeres not condemn the Dar a/-/dim
movement and that it differentiate between renegade groups creating terror in the
countryside and the true members of the Dara/-/s/Am. According to him, it was due to the
terror spread by those renegade groups that the reputation of the leader of Dar a/-Is/am,
Kartosuwirjo, had been tarnished. He made this statement in reply to Musaddad, a
participantinthe Xageres, who had earlier argued that once the Dar #/-/s/dm was able to
establish a provisional government in the districts under its control, it began to impose
" heavy taxes and to create terror among the population. This, in turn, led many of its
supporters to defect and causedthe Digra/-/sim to lose its reputation.®S In his argument,
Musaddad mentioned that he was a member of the Dar af-Sa/dm (the House of Peace), an
organization that was initially involved in conducting penmigans (religious gatherings)
only, but which had later developed into a para-military force. The Dara/-Sa/ém had lent
its military support to the Ddra/-/s/dm, when the latter launched a campaign against Dutch
attemptsto reoccupy the country . However, as soon as the Ddr a/-/s/Zm began to exploit

and abuse the population, the former severed its association with the latter.>?

S7B. J. Boland, 74 Struggle of Isiam in Modera ladonesin, (The Haguve: Nijhoff, 1982).

58 pocas Koggres Muslimio [adonesia (Djogdjakarta: Badan Usaha dan Penerbitan
Muslimin Indonesia, n.d.), 41-47.

59bid.
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In this debate, Chalil’s opinion won strong support from many of the participaats in
the Kogeres. especially from his close associates in the Perwrs, the Mubammadiynt and
the Lajnsh Abli-abli fadith Indonesis, such as Imam Ghozali, Muhammad Ma“shum and
Hadjid. The session of the Kogeres finally issued a resolution fully supporting the
Masyum:’s attempts to resolve the question of the Dar#/-/s/3m in a spirit of peace and
compromise.ﬁo Throughout the 1950s, Moechammad Natsir, speaking as the Afusyums
leader, deplored many government attempts to resolve the JDgra/-/s/@m problem by force
of arms %1 It seems that the difference of opinion over the question of the Dira/-/s/@m, as
reflected in the debate between Chalil and Musaddad, had proceeded along reformist and
traditionalist political lines. It should be noted at this point that [Aawar] Musaddad was

later one of the chairmen of the Central S#ar7yé (consvltative) Board of the Nakdar -
Ulaeasz 52

As a person who faithfully approached issues from a puritanist perspective, Chalil,
a member of the Afa/lis Shir#, criticized any religious ruling which, according to him, was
not properly and accurately devised. He, for example, accused the chairman of the S#ars,
Shalih Sv’aidy, of negligence inissuing a w7 permitting u female member of the Central
Board of the Afzs/umy to travel to Russia without a mufrzz (a close male relative). The
permission was based on a QurZarc verse which, according to Su’aidy's interpretation,
allowed a female to travel alone, provided that the journey was done in fulfillment of a
religious duty. Her journey to Russia, which was intended to uncover the plan of the
enemies of Islam (the communists), certainly met the critetia suggested by the Quria.

Su’aidy even went so far as to declare that such a journey could rightly be called a _ghi¥d

6 01pid.: the fourth Masjumi Convention declared, through a committee established for
this purpose, that the Repuvblit Indonesia Scrikwr or R. I S. (the United Indonesian
Republic) should approach the question of the D& a/-/s/dm rebellion in peaceful way. M.
Isa Anshary, "Masjumi dan D, 1.," Svarw Partai Massumi, 6 (June; 1951), 9; D L/ T I /
Tidat Drtofersr (Jakarta: Majalah Islam Kiblat, 1983), 7.

S IRederspiel, Persarvaz I[s/am. 108.

S2For the role that Musaddad played in the Netdas af- Ulazd’ see *Prof. K. H. Anwar
Musaddad Pelindung dan Payung N. U. Sunda," Awe (March; 1995), 81-86.
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Theterm sihdd, Su’aidy added, should be understood in broader terms as not only fighting
non-Muslims in the bautlefield, but also traveling to a non-Muslim country in order to
obtain information about the strength and weaknesses of potential enemies. Chalil, on the
other hand, declared that not only did the Qurizic verse quoted by Su’aidy not apply to
the case in point, but that Su’ady's argument was entirely invalid, having been put forward

merely to avert the prohibition prescribed by Islamic taw.63

Chalil atso denounced the validity of the &sdfz? used by Su’aidy and questioned
the reliability of one of its transmitters. Despite the fact that the 4ecfch was transmitted by
‘Adi Ibn fatim and was contained in al-Bukhari's collection, Chalil found that one of its
transmitters, Isra’il Ibn Yunus Ibn Ishag, was an vnreliable authority on the basis of the
opinion of such great scholars as Ibn Sa‘’d, “Ali al-Madani, lbn Hazm and Ja'far Ibn
Shaybah. Therefore, Chalil concludedthatthe fadizs suffered from a serious defect which
rendered the use of the fmaith unacceptable.5 Citing a fadizh only after strictly
scrutinizing the reliability of its transmitter, as practiced by Chalil, was typical of a puritan
who did not want to employ any tradition, unless its authenticity was established.
According to Chalil, any religious scholar who loasely quoted a fsdfzf without subjecting

its transmitter to strong scrutiny should be called a g/ (imposter).5

Chalil also doubted Su’aidy's claim that some medieval jurists, whom al-Nawawi
meations in his &/-Majmd Sharh al-Muvhadhdhab, had declared that such travel is lawful.
Chalil said that Su’aidy's manner of quoting al-Nawawi's opinions was not correct and that
he only took note of those w/am#’ who permitted such travel and discouated those who

were against it. Chalil further claimed that he had verified Su’aidy's argument and

63See his article, "Fatwa Model Pimpinan Harian Madjelis Sjura Pusat Masjumi Tentang
Sofaryl Mar-ah," Daw/ad [damyat (August; 1957), 22; idem, "Hukum Wanita Islam Belajar
Sendirian,” Abady (August 13; 1954).

64See his two articles, "Fatwa Model Pimpinan Harian Madjelis Sjura Pusat Masjumi
tentang Safarul Mar-ah," 22; idem, "Islam Tinggal Namea," A#adr (March 5; 1954).

65Moenawar Chalil, "Djangan Mempermudah Urusan Hadits," Abadr (July 16; 1954);
idem, "Awas Partai Dadjdjal,” Abadr (February 27: 1953); idem, "Ratjoen Jang Berbahaja
Bagi Oemat Islam," Pemée/s fs/em, no. 52, 10-13.



45
discovered that in «#/-Ma/mé | al-Nawawi advanced opinions both for and against travel by

an unaccompanied female. Authenticity was the guiding factor in Chalil’s approach to
making any religious ruling, particularly if the arguments cited were derived from the
Qur I and sunnan®®

The highest position Chalil held was that of chairman of the Afajlis Tlnmi’
(Council of the * LZza1i ) of the Central Board of the Persss. He had been a member of the
Fersis since the early 1930s, at which time he was serving as a regular columnist for its
peiiodical, Pembela Islam, for the Kendal region. From that time onward he had Leld a
dual membership: as a leading member of the Ausammadiya and a columnist for the
Persis®7 It must be noted that many persons belonging to the Persis were influential
members of other religious, political and social organizations as well. Moehammad Natsir,
for example, belonged to the Joug Islumreren Bond, while Sabirin was a praminent
member of the Sureur /duz®8 This phenomenon may be an indication that its members
regarded the Perws as a group formed for religious study and education and that other
groups could be used to atzain other goals.69 As the head of the Persis Majlis Ul
Chalil also spoke for Persis’ views. In his polemics with Su’aidy, for example, Chalil can
be said to have been representing the Persys. Indeed, he declared that the arguments he had
put forth were in support of the opinions of A. Kadir Hassan, the son of the founder of the
Persis in Bangil and Chalil's colleague inthe Malis Ulami*of the Persis’ O His political
stance also fell within the realm of the political aspirations of the Persys. His criticalantitude

towards the secular nature of the constitution of the country, for example, was in harmony

66Chalil, "Fatwa Model Pimpinan Harian Madjelis Sjura,” 23.

67 Abdu-1 Mo'u ‘Ali, "The Muhammadijah Movement: A Bibliographical Introduction,”
(M. A. thesis, McGill University, Moatreal, 1957), 80; Moenawwar, "Riwayat Hidup," 2;
Munawwar, "Riwayat Hidup," 5.

68Aboebakar, Sedjerat Hidup K. H. A. Wachid Hasjim dan Karggaa Tersinr (Djakatta:
Panitija Buku Peringatan Alm. K. H. A. Wachid Hasjim, 1957), 80; Pembe/a [/siam, 34
(September; 1931), froatispiece, '

69Federspiel, Persutvan [slam, 17-18.

70Chalil, "Fatwa Model Pimpinan Harian Madjelis Sjura Pusat" 24; H. M. A,
"Perempuan Berdjalan Keluar Negeri,” Sva/-Djawab, No. 4, 30-31.
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with Moehammad Natsir and Isa Anshary's position, which never lost sight of the goal of
establishing an Indonesian state based on Islamic principles.-’1 While both Natsir and
Anshary were chairmen of the Fersys. the former was also the genzral chairman of the

Masjurns and the latter a member of its central leatdershilza.-"l2

Among the other religious posts that Chalil held, one can count that of adviser to the
Pusar Pendrdikan fslam (Center for Islamic Education) at Solo and member of the Pz
Pertimbangnn Kesehatsa den Shar(Committee for Health and Shar” Consultation) of the
Department of Health.”3 There is no detailed record of Chalil's contributions in the Pysar
Peadidikan Islam, while his activities in the Peaitin Pertimbangan Kesehatan dan Shar’
could be gleaned from a number of pamphlets. The Pzartia was established on Auvgust 12,
1954, with the primary mission of discussing medically-related issues from the viewpoint
of Stur* (divine law).”? The Pazinis published its religious rulings through the journal that
it had founded. Apart from the internal members of the committee, who were mainly
modernist Muslims workir ; in the Department of Health and Religion, there were also
several non-civil servant members who were for the most part modernists, such as
Moenawar Chalil, A Hassan, Hasbi Ash-Shiddieqy and Fuad Mohamad Fachruddin.
Unlike others, however, who were either representatives of institutions or appointed
individuals, Chalil was admitted into the Fen/zrs in his capacity as the chairman of the
Majlis Ulama® of the Persis and as the secretacy of the Lasnab Abli-Ablk Hadith as
well.” This certainly enabled him to exercise greater influence, when he was able to, upon

the other members of the .S4ar° section, who alone had the authority Lo issue fumwids Asa

7 \Federspiel, Perswvan Isiam, 120.

?21piq., 123-125.

73Moenawwar, "Riwayat Hidup," 2-8; Munawwar "Rlil," 530; Kementerian Kesehatan R.
I "Puusan Panitin M.P.K.S. no. 2/ 1954." in Kesebammpg dea Syarz 5 (December: 1954), 54;
"K. H. Moenawar Chalil Diangkat Sebagai Aggauta Panitija Madjelis Pertimbangan
Kesehatan R. 1." Svarw Merdeka (December 27; 1954); "Berdirinja Madjlis Pertimbangan
Sjara® dan Kesehatan di Indonesia,” Hrkaiat (Avgust 21; 1954) ?

975:l){ugenterian Kesehatan R. I. “Kata Pengantar," in Kesefarea oea Sjara’, 1 (September;
1 L3 .

?31bid., 54.
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consequence of the modernist domination of the Pz, the manner of approaching the
cases under discussion was reformist in the sense that the deduction of the rulings was
made with reference to the (Jur@z, fadith and other literature which the reformists
considered acceptable, such as Zido 2/-Aa #d by lbn Qayyim al-Jawziyah and Brdidyaral-
Mujiahid by lon Rushd. They did not use the /7g4 books referred to by the
traditionalists. /®

The reformists held that the traditionalist g4 books, such as the 7ufifah, af-
Mzapgalli, al-Qalyobi and many others, which were widely studied in the pesnamress. were
not acceptable on account of their incompatibility with the spirit of modernity which
demanded -.mal}.rsis.77 On the other hand, they discovered that the works of reformist
‘wams; such as lbn Taymiyah, Ibn Qayyim, “Abduh and Rida were analytical and, thus,

were more in keeping with modern approaches.78

Chalil's reputation was due, in part, to his wide knowledge of the Isiamic sciences,
which he shared with the Muslim community through his writings. Judged by the
standards of Indonesian scholarship at the time, he was among the most productive writers.
In 1958, a poll was conducted by the Himpunan Peqenrang Isiam Indonesia (the
Association of Indonesian Muslim Writers) to determine the ranking of the writers of the
day and Chalil was ranked in fifth place. He came out ahead of such celebrated writers as
Hasbi Ash-Shiddieqy, whose authority in Isiamic legal matters remains unrivaled until the
presenttime, and A. Hassan, whose polemical style of writing in support of purifying the
faith is the basis of his wide popularity throughout the country even mday..ng

761bid.

7 TThey referred to Tupfar af-Tulldb by Zakeriyd al-Ansiiri, 7vafac af-Muptdy Ii-Shark' af-
Minbiy by Ion Hajar al-Haytami, #/-Mapalli by Jaldl al-Din al-Mcyalli and Fdshiyada:
2/-Qalydbi wa ‘Amiral by Shihdb al-Din al-Qaly®bi and al-Shaykh ‘Amirah. A. Halim
Hasan, "Tafsir Al-Manar dan Pengarvhnja, 2," Paadyi Masjirakar (February, 15; 1960), %

see, Zakariyd al-Ansfiri, 7udfar al-Jollfb bi-Skarp Tapoir Taagil af-Lubdb (lndonesis: Dir

" Ihya' al-Kutub al-"Arabiyah, n.d) and QalyObi wa ‘Amirah, H&sbriyarda: afl-Qsiyobi wa

Amiral ‘ali Sharh Jaldl al-Din al-Mapalli, 4 vols. (Miy: Muhammad ‘Ali S¥bih, 1949).
78Hasan, "Tafsic Al-Manar dan Pengarubnja, 2."
79Hasil Angket Sepuluh Pengarang Islam Terkemuka Sekarang, Dawlas Isiamyub,
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Reformists realized the importance of periodicals as vehicies for disseminating their
views and for challenging the traditionalist religious beliefs perpetuated in the curriculum
and propagation emanating from the traditionalist centers of learning, notably in the
countiess peseatrens and pegengan circles. In the field of publication, the retormists were,
therefore, far ahead of the traditionalists in terms of producing a larger number of books,
magazines and pamphlets. This is particularly true for Persis which was even more active
in this area than its fellow reformist groups, particularly in the publication of journals.
Persis, which was a small and loosely knit organization, was able to publish ten journats
and many practical guides to Islamic rituals, which served as manuals for reformist
adherents throughout the country. Indeed, had it not been for its journals and books, the

puritan teachings of Persis would have remained unfamiliar to non- Persis members. 830

Chalil had already established a magazine “Swarz [e/am " (the Voice of Islam) in
19335. This magazine was founded for the sake of reviving the sunzst of the Prophet and
eradicating &70at (aggegesang suaanh, mbonekar bid24)81 Chalil, who might have
wanted to reach a larger audience, chose Javanese, the Zgeva fraaca of the largest
Indonesian ethnic group, as the language of his magazine. The magazine was the first of its
kind to target Javanese readers and was the only organ in Javanese that the reformists ever
produced in the region of Semarang and its adjacent areas or presumably in the whole

Javanese speaking areas.

The themes that appeared in the magazine dealt mostly with theology, rituals and
ethics. As a typical reformist magazine, it provided a column for polemical issues, which

were presented in the form of muagzirsih (exchange of ideas) or sv Z/-/aw#b (questions

(December; 1957), 23-27; Tamar Djaja, Rrwapar Hidup A. Hassea (Jakarta: Mutiara, 1980),
161.

8 Orpis figure is mentioned in the bibliography of Federspiel's Perswvan Islaz. Some of
the journals appeared for = few months only, while many others were able to survive for a
number of years. Aan’ Komuais (a weekly magazine), for example, was issued seven times
only from Janvary 1958 to March 1958. Federspiel, Perswvan Isiaa, 233.

815ee its motto oa the cover of Swurw Llam. 4 (April; 1935), 5.
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and answers). The magazine had two goals: the first was to sound the trumpet of puritan
ideas and the second to educate those Muslims who had a rudimentary knowledge of Islam.
In pursuing the first goal, discussion focused on such disputed issues as debates over
touching the Qur Zz during minor ritval impurity or pronouncing the guzar etc., while
discussions revolving arcund the second goal consisted of lessons on the moral standards
of Islam, rituals formulas and basic beliefs regarding God, the Prophets and the like.
Needless to say, all discussions followed the puritan poiat of view.82 Following the
aggressive tradition of Persrs in conducting #4644, Chalil chose debate as the means of
propagating his puritanist views and challenging his opponents. His debates, which were
published in Swarx &lam, showed no tolerance for his rivals. This attitude was an cutcome
of the religious antagonism that plagued Muslims during Chalil's lifetime. His intolerance
was similar to that of other Persrs scholars who often used harsh language and resorted to
a polemical style of expression.83

Writing in modernist journals came easily to Chalil, whose membership in the
Mazsyuns party srovided him with the opportunity to write for the party’'s magazines and its
newspaper, Adadi. His articlesin Arikmaf, a popular magazine whose chief editor was
Natsir, generally exalted Islam, warning against relaxation in the observance of its teachings
and appealing for broad-mindedness. Chalil too called for the acceptance of Islam in its
entirety, since this, according to him, was the only way to achieve progress. In one of his
articles, for instance, he points out that the unequal distribution of wealth was due to the
Muslims' reluctance to observe wholeheartedly the duty of 2 He believed that if the

doctrine of 2 were observed and implemented in a proper way, the problems of

82gee, for example, Swars [s/am, 4 (April; 1935); 5 (May; 1935); 6 (December; 1935).
83Compa.ne. for example, the way Chalil treated his rival, & St¥fi7%re ¥im in a debate
over the validity of sw/dé gablivet (a recommended prayer done before a mandatory one)
in the Friday prayer, with the treatment by a certain scholar of the Persss with respect to his
rival, Mahfudz Shiddiq, in whizp he equated Shiddiq’s action with the behavior of a bat,
which feared light, because Shiddiq was reluctant to conduct an open debate with him. See

Swars Islam, 4 (Apil; 1935), 19-24; A4/f-Lisaa, 4 (March 27; 1936), 30.
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famine, starvation and the gap between the rich and the poor would disappe::u'.8"4

in another article written for Aiémash, Chalil also dealt with themes which cailed for
strict adherence to Islamic messages and for rejection of any compromises in implementing
its principles, as the only way to manifest a genuine izziz (belief) and toreflect the spirit of
Abad (swoggle) exemplified in the Prophet’s uncompromising atritude during his struggle
for the victory of Islam.85 Through his articles, Chalil introduced his audience to different
opinions formulated by medieval jurists about ritvals, without favoring any singi opinion
over the others. In doing this, he wanted to educate and to provide Muslims with a variety
of views, so that strict adherence to one particular juristic rite would no longer be
practiced.86 Chalil claimed that difference of opinions was acceptable, provided that each
was supported with strong arguments. Nonetheless, when he took part in any debate, he
often supported his arguments with the opinions of modernist thinkers, whom he
considered capable of providing a sound analysis due to their acquaintance with both

traditional learning and modem science 87

Chalil also wrote a religious column for déadf, the Afasjums party's daily
newspaper, which was published throughout the 1950588 Chalil's writings mostly
appeared in 1953, 1954 and 1955 and were published separately in the form of pamphiets
numbering approximately one hundredin all. Hisrolein the Afaslis SA%7 may have been
afactorin gaining the party's trust, enabling him to act as the "preacher” to its supporters of
the religious themes he explored in the newspaper. In short, Chalil's writings in Aadf

called for moral activism, gave lessons on basic rituals, acted as a guide to a better

84Moenawar Chalil, "Funksi Zakat Dalam Masjaraket, 2," Arémad (April 4; 1954), 20-
21, idem, "Funksi Zakat Dalam Masjarakat, 3," Hitmas (July 3; 1954), 20-22,

85Moenawar Chalil, “Tjara dan Djedjak Nabi Muhammad s.a.w. Dikala Headak
Menegakkan Hukum Allash Dimukea Bumi," Arkmat (October 12; 1956), 4-6.

86Moeaawar Chalil, "Ksifijat Tjara Tjara Berchutbah Djum'at Sepandjeng Pimpinan Nabi
s.aw." Hikmak (September 1, 1956), 21-22.

8 ?Moenawar Chalil, "Alam Fikiran Manusin Terhadap Peristiwa Israz dan Mi‘radj Nabi
Mubammad s.aw." Hitma#t (March 20; 1954),19-21.

'8835ee vibliography in Federspiel's, Porsstvan Isiam, 247.
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understanding of the Quriz and swaosé and launched attacks on popular religious

practices.

As a reformist, Chalil advocated the concept of social responsibility and criticized
both the passivity of Muslims and their quest for material progress, faults which, he
believed, were partly due to a misinterpretation of the concept of dv 7 (prayer). According
to Chalil, Jv %’ alone is incapable of changing the conditions of a society unless
accompanied by active effort in this direction.89 This view seems to support the belief of
eardierreformists that creation Was ordained by God to follow the principles of nature and
revolved around the system of cause and effect. No wonder, he adds, that Muslims are still
enslaved by ignorance and immersed in complete stagnation, since whaf is preached to them
every Friday from the pulpit means nothing. Muslims, he points out, have had failed to
grasp the true spirit of Islam which, indeed, teaches the principles of dynamism and a
strong work-ethos, which alone can translate worldly progress into reality 90

In his capacity as a religious scholar, Chalil often wrote about issues of ritval
practice in his articles for 44adi. He also discussed doctrinal matters, this in keeping with
the newspaper's dedication to the cause of religion suaruk geama) His writings on
doctrinal themes elaborated in particular the meaning of the pillars of Islam, i.e. prayer,
alms, fasting, pilgrimage and arwfio®] In addition, Chalil wrote on legal topics, in Which
he presented a variety of views to provide a broader perspective and meet the complex
nature of contemporary problems. The topics he dealt with in this connection involved
social issues, such as alcohol addiction, gambling, forced marriage, polygamy and the

like.92 Chalil was also concerned with moral issues and wrote a number of pamphlets

8 9Moenawar Chalil, "Do‘a Jang Magbul," Abéadsy (Janvary 2; 1953).
901bid.; Moenawar Chalil, "Sebaik-baik- Manusia Sepandjang Pimpinan Islam." Adéadr
(A;ril 8; 1960).

ISee the following articles by Moenawar Chalil, "Kaum Musiimat Dan Sembahjang Hari
Raja" Abadi (May 28; 1954); "Apakah Hasil Pussa Kita?' Adbaci (April 1; 1960); "Zaka
Fitrah," Abudi (March 25; 1954); "Kewadjiban Zakat-Fitrah,”. Abads (June 5: 1953).

92Moenawar Chalil, "Hukum Lotere," Abadi (October 9; 1953); idem, "Kawin Paksa
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aimed at disseminating the moral standards of Islam 93

Chalil's concern with the Qur 2z as the primary source of the Ska7 a4 constitutes
an important part of his writings in 4bad7 and indicates his strong adherence to the
principle of a return to the Qurdz. Chalil, thus, attacked those who, in his eyes, had
abused the Qur %z in putting it to irrelevant issues, such as remedying the sick, making
amulets and other folk practioes.94 An uncompromising attitude towards popular religious
beliefs was taken up by Chalil who embarked upon the grand mission of challeaging those
traditions which, in his view, had corrupted the purity of Islamic teachings and had
contaminated its noble message. He raised his voice against belief in the &Likn
(soothsayer), aubhayyu/ (magic tricks) and &hur@f@r (superstitions), as well as the
excessive religious celebrations on Mamiidal-aabi (the Prophet's birthday), “dskant” (the
tenth day of the month of al-Muharram) and falitr-at-balil (the o at-Fier)>

Alirzn Isiam, which ctaimed tobe a progressive magazine and which was devoted

Betulkah Dari Pimpinan Islam?" Adéadf (October 23; 1953); idem, "Soal Wali Hakim."
Abadi (April 9; 1954); idem, "Hukum Bersumpah," Addads (November 20; 1953); idem,
"Kufu Dalam Perkawinan," Abadf (December 11; 1953); idem, "Mana Jang Lebih Benar:
Kedjelekan Atau Kebaikan Poligami," Adéadi (October 29; 1954); idem "Mengapa Agama
Islam Memperkenalkan Poligami? Poligami Adalah Tabiat Kaum Lelaki," .4&adi (October
10; 1954); idem, "Tudjuan Pokok Dari Poligami Adalah Menolong Apak? Jatim Dan Kaum
Wanita," 4déadi (October 15; 1954).

93Moenawar Chalil, "Amal Perbuatan Jang Ichlas," Pemendesgen (Juge 3; 1951); idem,
"Apakah Dan Siapakah Munafiq itu?" 4badi (December 4; 1953); idem, "Arti Mensjukuri
Nikmat," Aéadi (March 13; 1953). idem, "Djangan Meremehkan Dan Menghina Jang
Ketjil," 4ddadi (May 20; 1955); idem, "Hikmah dan Filsafat Salaam,' Absdi (February 13;
1953); idem, "Kesempitan dan Kelapangan," Aéadsr (?); idem, "Kewadjiban Menegur Orang
Jang Zhalim," Aéwdf (May 6; 1960); idem, "Kupasan Ari Sjuvkur," Peaaadaggan (July 2;
1951); idem, "Sekitar Soal Bachil," Adéads (Janvary 5; 1954),

94gee his “Al-Quraan," 4ésadi (February 4; 1953); idem, "Al-Qur'aaul Hakiem," Aéadr
(November 27; 1953); idem, "Al-Qur’anul Hakiem,£' Addwdr (April 17; 1953); idem, Al-
Qurlanul Hakiem," Adéadi (September 4; 1953); idem, "Al-Qur'anul Hakim," Abxdr
(October 3; 1953).

93See the following articles by Chalil, "Djangan Pertjaja Kepada Kabin," doadi (Avgust
23: 1954); "Djangan Pertjuja Kepada Tachajul dan Churafat, 4déads (October 30; 1954);
"Djangan Pertjaja Akan Tangkal dan Guna-Guna," Abadi (July £0; 1953); "Djangan
Pertjaja akan Sihir," A8sdr (March 6; 1953); "Bid*ah pada Asjuraa," Adadr (September 25;
1953); "Hadits2 Mauludan," Abads (Febrvary 20; 1953); Menjingkap Tebir Kepalsvan Dari
Hadits2 Mengensi Kekeramatan Dan Kesaktian Hari Asjura,” Aésdi (July 15 1960);
"Peringatan Asjura,” Abadi (August 3; 1954); "Tachajul Dim Bulan Shafar jang Harus
Divongkar," Abéadi (November 6; 1953).
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to Islamic thought in religious doctrines, politics, society and culture, was another of the
publications for which Chalil wrote. The editor-in-chief of .4 /s/am was a prominent
Masyumr figure, namely M. Isa Anshary. The magazine invited modernist thinkers like
Moehammad Natsir, M. Isa Anshary, M. Rasjidi and Abu Hanifah, who were well-
informed on the relation between religion and modernity, to contribute to its forum, The
magazine also published articles written by such nationalist figures as Sukarno, M. Hauna
and M. Yamin, provided they dealt with the interests of all groups including Muslims.96
Chalil for his part wrote on religious subjects and adopted a rational approach in his writing

in order to demonstrate that Islam was compatible with modernity. 37

Chalil's pasticipation in the AZasyuzr publishing efforts was not only confined to
writing, but extended to membership on the editorial board of de'!{eb Islamynt, a highly
regarded Afzsyumi-affiliated magazine which identified itself as "th;a voice of the Islamic
revolutionary grovp."98 In Daw/as Is/emyuk Chalil wrote several articles, one of the more
daring of which denounced the validity of the /aswa issued by the chairman of the Afg/ifs
Star#. 99 Several articles were also written by him in Mzsyums'’s official magazine, St
Fartar Masyumi. One of these articles deals with the role of the Imém in Islam and traces
the significance of the office of Zmamakh in the system of government of early Islam 100
Chalil's reatment of the concept of fz@zmely may have represented an attempt on his part to
recreate the image of the golden period of the a/-XAu/awfF af-Riskiddn (the first four
orthodox Catiphs).101 Many reformists had earlier laid an emphasis on this aspect of

96See Sukarno, "Revolusi Indonesia adalah Sebagian dari Revolusi Dunia," Afima Js/am,
(July-August; 1949); M. Hatta, "Politik Syathese," Afiraz Js/um, (December; 1948): M.
Yamin, "Penglaksanaan Kemerdekaan," Aliran /s/am, (February: 1949).

97See, for example, his two articles, "Pendjelasan Paca Filosof Islam Tentang lsraa dan
Mi‘radj," Alirag [s/az (?); idem, "Peristiwa Nabi Muhammad s.a.w. Disihir Orang Jahudi
dan Munafiq," Afiraz [sfam, (July-Avgust; 1949), 529-535.

985ee the inside of the Duwiak Islnmynl front cover.

99 0r another article that he wrote, see his "Peraturan Allih Atas Scgenap Bangsa dan
Hubungannja Atas Kavm Muslimin, 2," Dawieh [siwmpas, (October; 1957), 25-33.

100Mgenawar Chalil, “Kedudukan Imam Didalam Islam,* Svere Partar Masjvmi 7-8 (9),
26-27, 31,

1°1A.lthough Chalil did not explicitly speak of the era of the four orthodox Caliphs, he



Muslim history in order to attract the attention of Muslims to the past “glory” of Islam.

Chalil's other writings were scattered in other modernist publications, such as
Pand)i Masjarakat, a magazine established in Jakarta as a continuation of a previous one
published in Medan vnder the title of Pedamain AMasjarikat Although Pandy Masyaraksr
did not claim affiliation to any particular sectarian group, the names of those serving on its
board of editors show a clear allegiance to the MupammadiyatrlO2 In Paady Masparsksr,
Chalil wrote at least two articles in which he condemned the %/2z7’ for having become
the political brokers and called for enjoining good and forbidding evil.103 Chalil wrote for
Pandy Mesjerekar on a regular basis, being appointed as the permanent correspondent for
the Semarang region. 104 Finally, it should be mentioned that Chalil contributed several
articles on moral uprightness as prescribed by Islam to the newspaper Pemandageaa. 105

Chalil disseminated his reformist views through his books as well, 106 However,
unlike the case with his articles, the issues he raised in his books were rather similar and
can, therefore, be divided into three categories. The Qur Frc-related stdies make up the
first category, wherein the discussion reflects his faith in the superiority of the teachings of

the Qur A over man-made ideological concepts. He arguesin these works that a return to

believed that those four were the ones chosen by the Prophet to be the Caliphs for his
vomak as stated in lus fadich. As for other fpadichds which included the Umayyads among
the Caliphs promised by the Prophet, Chalil doubted the reliability of its azz (coatent),
which contradicted their tyrannical and oppressive rule, Moenawar Chalil, Chalifas Atav
Kepnln Negarn Scpaadyige Pimpinan Quran dan Suanah (Solo: Siti Sjamsijah, 1957), 42-
44

102Mohd. Fagih Usman who was elected as the chairman of the Central Board of the
Mubummadivah in 1968 became its  =neral editor, while Hamka, who was one of che
advisers for its central board from 1978-1984, was its editor-in-chief. See the board of
editors of Peadji Mas/arakar published at the end of 1959 and the early 1960s and the list
of names in the leadership board of the AMufammadivat in Mubammadivalh Movemear in
Zladoaesin (Yogyakarta: Central Leadership of Muhammadiyah, a.d.), 15-16,

103Moenawar Chalil, "Ulama dan ‘Ulama: Imam Al-Ghazali Mengutok ‘Ulama Penggila
Kedudukan Disamping Baginda Radja.” Peady Masirmkar (January 1; 1960), 9-12.

10450e Pandsi Masjarakac (March 28; 1960), 31.

105gee, for instance, his writings uader the titles of "Amal Perbuaten Jang Ichlas,"
Pemandaggaz (June 3; 1951), "Kupasan Arti Sjukur," Pestaadaggaz (July 2; 1951) and
“ldul Fitri Lambang Kelubvian Budi Pekerti," Pemandeggan (Juty 5; 1951);

106see the titles of Moenawar Chalil's books in the attached bibliography.
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the Qur 3z was the only assurance for progress and victory. The second category includes

material related to the Prophet as an exemplary figure. He discusses in particular those
traditions which support and promote the idea of purification. The third category comprises
miscellaneous writings discussing the true meaning of Islam and seeking to rectfy
misconceptions of its noble mission. Other subjects in this category include the duties and
rights of the Zam7’ in society and the state, the role of women and the funciion of rulers
accarding to the prescriptions of the Shaeg 2b.

Chalil's biography reflects a series of activities inspired by the spirit of religious
reform and manifested in his involvement in a number of reformist institutions. His
association with the Afadis Taryih, the Maflis Shirt and the Maylis Ulama’indicates his
strong commitment to the cause of reform through those councils, which were charged with
preserving, developing and spreading reformist principles. His opinions on various
subjects were spread through pamphlets, articles and books and served as a means of
hastening the propagation of reformist ideas, which would have, otherwise, been
overshadowed by traditionalist thought, rooted as it was in the traditional learning
institutions for centuries. Although the subjects Chalil covered extended from the basic
doctrines of Islam to disputed matters, the final analysis bear the hall-mark of the reformist
thesis of a return to the pristine purity of Islam and the eradication of non-Islamic practices.
As a reformist, Chalil was one of the many who were committed to challenging the
traditionalist views, not only through publications, but also through screening the

ideological orientation of members werking in religious institutions.

Chalil's reforms were linked to the concept of a nation-state, i. e., an ideal Islamic
state where Islam could be observed without hindrance. This political stance was in
harmony with Afasjum:’s political doctrine, which relentlessly fought to achieve this goal.
It seems, therefore, that the ambition of realizing such "an Islamic state” inspired Chalil to

raise the issue of the unity of the wazxd’. In his view, the role of the wamif’ in
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Indonesian society would be to serve as co-rulers with the zvam7’ (the authorities), once
Islam became a ruling system. His ideas pertaining to religious reform and his politicat
awareness were iatertwined and sprang from a spirit of activism which he gained through
his intellectual interaction with the Middle Eastern reformists, who sought to establish

belief in the superiority of unspoiled Islamic teachings over man-made ideological concepts.



CHAPTER THREE _
Moenawar Chalil's Basic Beliefs:
His Concept of Din, Isiam and iman
Muhammad ‘Abduh’s Risilar af-Tawhid was written with the aim of establishing
the pos*uon of religious belief and doctrine in modern society. The way in which he
approaches the theme of the unity of God in this work represents an attempt to redefine
Islam and Iman. Indeed, the whole final section of Risi/w /- Tawhid constantly speaks of
Islam, its beliefs, principles, spirit and extension.! The establishment of the “true"
definition of Islam was urgent for “Abduh, since Islam was constantly under attack by his
contemporaries. ‘Abduh had addressed himself to a society permeated with “rationality,” a
society doubting the validity of Islam as a guide to life2 His work, thus, responds to the
test of rationality by restating the fundamental position of Isiam and by reformulating its
doctrinesin order to render them more compatible with modern thinking and the needs of

the Muslim commugity of his time.

The restatement of the concepts of Islam and Iman by Muhammad Ibn “Abd al-
Wahhab gave rise to a movement to purify the faith. He called for the rediscovery of the
purity of Islam and the reformulation of the concept of Iman, which had been infiltrated by
polytheistic practices prevalent in his time. Ibn ‘Abd al-Wahhib's concern with the
reintroduction of the “true” meaning of Islam and Iman led him to choose theology as the
main theme of his work.3 Unlike ‘Abduh, who was motivated to defend Islam against
liberal trends in thought and culture, lbn *Abd al-Wahhab's aim was to lead his tribal
society back to an essentially unspoiled Islam. Therefore, in his approach of defining Islam

1See the outline of ‘Abdub’s Rrisilar &/-Tawpio in Mahmudul Haq's Mvbammad ‘Abdus:
A Study of a8 Modern Thinker of Egypr (Aligarh: Institute of Islamic Studies, Aligarh
Unwersu.y, 1970), 81-82 and Muhammad ‘Abdub’'s Zieolfogy of Uasty, (trans.) lshiig
Mr a‘ad and Kenneth Cragg (London: George Allen and Unwin, 1966), 123-160.

2Mahmod Ayylb, "Islam and Christianity: A Study of Muhammad Abduh's View of the
Two Religions," Humaziorn [damica, 2 (1974), 122.

3*All *Abd al- Halim Mahmid, «/-Sciufivatr wa Da‘war al- -Shayks Mvpammud loo Abd
&#/- Wabhdb (n.p.: "Ukaz, 1981.), 61-62.
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and Imin Ion “Abd al-Wahhab provided insufficient rational arguments quoting solefy from

thetexts of the QurZiz and fadith in support of the themes that he proposed. This texmat-
based redefinition of Islam and Iman bas led some scholars to consider Wakhibism as

lacking inintellectval depth.

The redefining of Islam and Iman was also attempted by the Indonesian reformists,
this in response to the incursion of local traditions into Istamic religious practices znd the
questions raised by secularist thinkers as to the relevance of religion 1n the modern era. A.
Hassan is one of those who were involved in the re-examination of religious doctrines and
beliefs. In his book Af-Taukred, he explains bis belief in God and man's relationship with
the Divine. He also refutes therein the Christian concept of the Trinity, the worship of
saints and certain animistic practices prevalent in Java. In Az-Nvbvwwalk, Hassan outlines
his concept of prophethood to demonstrate to the secular nationalists ano the Christians that
Islam was progressive and in conformity with scientific thought. /slazr dun Kebageseza is
another of his works in which he explains his view of man'’s obligation towards God and

his fellow men and demonstrates to Muslims the proper role of Islam in public life.4

Chalil's discussion of Islam and Iman was also motivated by consideration similar
to those preoccupying his fellow reformists. He believed that Isiam and Iman had been
greatly misynderstood, since people did not deline them in light of the prescriptions of the

Qur fa and svaoah. Consequently, he argued, many of those who professed Islam were
misled by a wrong understanding of the fundamental positions and the theological tenets of
their own religion.5 Chalil found, for example, that people did aot know the distinction

between Din and sowms (the Indonesian word for religion).6 He views that the word

4A. Hassan, Ar-Tavhied (Bangil: Persatuan Islam, 1958) idem, Aa-Nvbvwwas (Malang:
Toko Buku Bupemi, n.d.); idem, /v'em dun Kebaggsian (Bangil: LP3B, 1984),

SMoenawar Chalil, Deofiziss dan Seadi Agama (Diskarta: Bulan Bintang, 1970), 12.

61bid., 19; in this discussion Chalil referred to the definition of sgams given by
Fachroeddin Al-Kahiri in his book, [s/am AMegoeroer Fabam Filosofi: Choetbalb di Radro
V.OR.Z {(Bandoeng: n.p., 1938), 3.



59

qeama implies the divine concept as it is formulated within the Hindu and Buddhist
traditions. In its technical sense, he eXplains, #gama indicates the concept of belief ia a
supernatural power, the spirits of one's ancestors, idols and gods.” This concept of belief
1s, thus, in direct opposition to the very foundation of divine unity in Islam. By juxtaposing
the two terms Din and gewma, Chalil wants to attribute the concept of geams to pre-
Islamic religions and Din to the religion of Islam alone. At the same time he corrects those

who traced the derivation of the word ggnae to an Arabic root.8

in defining the word Din, Chali! resorts to its various meanings as round in the
Qur ia which he estimates to be about ten in mumber. In his analysis, Chalil maintsinsthat
the word Din mostly refers to the idea of judgment, obedience and regulation, which were
promulgated through divine revelation (47 24)° He then goes on to quote in particular
the Qurinrc verse. ‘inaa al-din 7uda Aﬂiﬂa]—!x[im " (the religion before God is Islam)
and analyzes the technicai meaning of the word Din in the verse quoted above as interpreted
by several commentators.10 In his analysis, Chalil points out that the commentators
elucidated the expression Dinto mean #/-milluh and af-shari = He explains that “Abduh,
for example, said that Din was called a/fmillah because the w rd Din demanded the
enforcement (Zek/if) of its regulations, and a/-shar’azfr because it had a system of
regulations (#we7 911 In this regard, Chalil affirms, the word Din in the verse quoted
should be equated with Islam, since the latter is often defined as a system of regulations

(g9 which are deemed to be eaforced- w12

7Chalil then referred to the definition of sgams provided by Sutan Mohammad Zain in
the lattec's Kaarus Moderea Bakase [ndogesre (Djekarta: Grafiks, n. d.), 17.

8Chalil, Definis/ daa Seadi Agama, 20.

9The Qurida, 1: 3; 51: 6; 82: 17; 7: 29; 39: 2; 12: 76; 42: 13; 109: 6; 16; 52; Chalil,
Definisi daa Seadf Agama, 15. _

10pbid., 20-23; the Qur ¥z, 3: 19;

. lMuhammad "Abdoh, 7afsir af-Mandr, vol. 3 (Csiro: al-Hay’ah al-Misriyak al-‘Ammab
li-al-Kit@ib, n.d.), 257.

12Chalil, Defiaisi dea Seadi Agamas, 20-23.
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Chalil's interpretation of the word Din, which for him meant Islam, merits
discussion. He held that the QurZz used the word Din to identify all religions, yet the
religion that was revealed to all Prophets was Istam.13 To support his opinion, Chalil
quotes three verses declaring that the #/-dir 2/-pag (Religion of Truth) is Islam. As such,
according to Chalil's view, Islam was not one religion among others, but the only one
revealed from Nuh to Muhammad and that the other religions could be referred to as Din
only in so far as they conformed to Islam. 14 Thus, according to Chalil, Islam afone was the
al-din af-fag, because eachtime the expression a/-din 2/-fg appearsin the Qur &z, itis to

confirm that Islam has primacy over all domains of religion. 15

Theideaof a/-dinal-fag wus often identified with the process of its transmission.
Muslim writers usually claimed that Islam was the only religion which had been passed
down from messengers to succeeding generations through chains of reliable transmitters. It
was due to the merit of its full transmission that Istam deserved the name of «/-dliz 2/
ﬁnq.l(’ The historical clarity of Islam was, however, not a factor mentioned by Chalil, who
chooses to speak of Islam's avthenticity instead. He emphasizes the latter because he
regards it as the main factor behind Islam's survival and resistance against human
interpretation. He, therefore, explains that the opposite of #/-din al-kag is xl-din al-
mubaddi! (a corrupt religion) like that of the Afy/os (Zoroastrians), the S#or @z (Sabians),
the .44/ at-Kitst (People of the Book) and the Wastazivia (Idolaters).!7 Chalil associates
the notion of a/-din a/-f4ag with certain characteristics among them the quality of being
moderate, a characteristic not shared by the .44/ a/-Kitit, Who, according Chalil, were

134e quoted & padick which said "We, the Prophets, only have one religion [islam)."
Ibid., 23-25.

195 should be mentioned that the setting of Adam at the head of the line of Prophets was
probably a later development of thought, as there are other passages in which NOh appears
to bz the first in the line of messengers. Arthur Jefferey, "The Qur'@n as Scripture, 2"
Musiim World. 40 (1950), 117; Chalil, Defiaiss dea Seadsi Agama, 23-24.

| 5The Qur¥a, 9: 33: 61: 9; 48: 28.

16See, for example, ‘Abduh's commentary on SOrer ef-Tawbab, 33. Tafsir a/-Maair, Vol
9, 338.

17Chalil, Definiss dea Seadi Aguma,28.
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exaggerated in their religious practices. [t is due to its simplicity and avoidance of excess

that Islam may be distinguvished from the otherreligions. 18

Chalil goes on to say that this character can only be maintained by ensuring that its
principles not be corrupted by its religious leaders (my#/ a/-din) It was due to the
modifications, changes and additions imposed by their religious leaders, Chalil argues, that
Judaism and Christianity lost their originality.19 This point leads him into a discussion of
how the a/dinal-frag is related to Quriiarc expressions a/-dina/-qayyim (the Immutable
Religion) or dfzza fanifan (the faith of Ibrahim).20 According to Chalil, the concept of
dinan fzaifanz goes back to the original concept of monotheistic religion as voiced by
Ibrahim. The latter had called for areligion that was uﬁspoiled by deception and falsehood.
itis, therefore, with tns oZzaez faicifan, a pore monotheistic religion, that the concept of -
din al-fing may also be identified. 21

Chalil then moves on to a discussion of the word Islam. He considers how the
word Islam is vsed in the Qur ¥z and discovers eight different senses which he divides
into three categories of meaning, namely the connection between Din and Islam, the interior
quality of Islam and conversion to Istam 22 Chalil further explains the word Islam by
quoting the opinions of some (urFaic commentators. He was keenly attentive to the

interpretation of “Abduh who identified the word Islam with the concept of «&/famfid

18 1bid.; the Quria. 2: 171; 5: 77, 7: 31,

19Chalil, Zwfsr Quriin Hidasjatvr-Rabmas, vol. | (Solo: Siti Sjamsijah, 1958), 228, 229,
352, 360-361; Yvoane Haddad traces various meanings of Dia in the Qur ¥z and some of
them show similarities with those put forth by Chalil, Yvonne Yazbeck Haddad, "The
Conception of the Term "Din” in the Qurdn," Muslim World, 64 (1974), 114-125.

201bid.: the Qur¥a, 6: 161.

2 1See Chalil's interpretation of the verse "They say: Become Jews or Christians, if you
would be guided (to salvation). Say, No (I would rather have) the religion of Ibr3him the
True and he joined not gods with God (in Istam)." Chalil, 7afsir Qurdn Hidaajarvr
Rabmaga, 350-353; the word fpazif, which means one who professes the true religion, was
mostly followed by the name of Ibrihim and the phrase min a/-mushrikiz, which indicated
that the true religion must be committed to the principle of monotheism. See ‘Abduh's
commentary on S al-Aa@m, 61. Talsir af-Magdr, vol. 7, 211.

22The Qurida, 5: 3: 3: 19; 3: 85; 6: 125; 61: 7; 29: 22; 9: 74; 49: 17; Chalil, Definisi daa
Seadl Agamna, 23.
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(divine urity). ‘Abduh believed, according to Chaiil, that Islam was revealed to purify the
human heart and mind from belief in superstitions, so that man may be totally free and
dependent only on God. 23 According to *Abduh, a true Muslim was a person who purified
himself from the "filth of polytheism" (zua sbawd ib al-shirk) and whose acts were a
reflection of genuine faith (#/7mig) in any place and time 24 Chalil further explains that
emphasizing the purity of one's heart and conduct from kit is central in defining Islam,
since all rulings prescribed in the .S4ar7 24 are intended to secure ZAZid from anything
that could tarnish it. 2> Indeed, Chalil concludes that Istam cannot be isolated from the
concept of Zawfid (Iman), since the two words, Islam and Iman, are terms frequently used

inseparably in the Qur 2225

Chalil takes up the discussion of the concept of Iman by tracing its meaning in the
vocabulary of the Qur#z and by relying on the two Qurzarc verses that employ the
word Imin in the sense of belief.27 He also employs the definitions provided by the f&adfzh,
arhar and the jurists, all of which suggest, according to Chalit, that Iman coasists of
assertion by tongue (ga#/} internal judgment by heart (2usdfy) and affirmation by deeds
(2 ). Thus, Chalil insists that true Iman is not only witnessed by words (séabadal br-al-
Lisin), but must be made alive by adherence of the heart (2Ad &7-a/-ga/b) and praved by
works (# il bi-al-arkiz). These three elements of the act of Iman were extracted from
various sources, one from “Ali Ibn Abi Tatib who is quoted as having said: "Belief in God
is assertion by tongue, confirmation by heart and good works,"” another, which sounds very
similar, cited by Chalil from “A’ishah and the final one attributed to the Prophet who said
that "Imdn is not merely an adoration of God, but acceptance in one's mind and

implementation of ane’s duties." <8

231bid., 47-48.

24bid.; See also ‘Abduh, Zwfsir al-Maadr, vol. 3, 257.

25Chalil, Tufar Qurln Hideajatur-Rabmans, 362.

26[bid.

i;’l‘he Qurida, 12: 17, 9. 62; Chalil, Definic’ daa Seadi Agnma, 32.
1bid,
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Chatil then expands this definition of Iman by adding what was mentioned in the

suaeah about it, regarding this as an important element. In doing so, he cites the opinion of
al-Awza'1 who insisted that true Iman could be judged by the conformity of one's acts with
the suzaal of the Prophet.29 This was in line with the Hanbali opinion which suggested
that Iman consists of words, works, the right intention (ziyx4) and attachment to the
svanzh. This assertion was also supported by some 4adizé scholars who, according to
Chalil, did not accept Iman, unless it denoted one’s adherence to all religious orders and
avoidaace of all the prohibitions ¢« siyahs) that He had laid down in the message

expounded in Muhammad's suaati>©

Lastly, Chalil mentions the opinion of Sahl al-Tustari, who had held that attachment
to the suanzat was an important component of Iman. Making pious statements without
good deeds, al-Tustari argued, wasinfidelity (fu/r), while assertion by the tongue with no
internal affirmation was hypocrisy (z/ay) and acceptance by the heart without following
the sunnab of the Prophet was heresy (b_tH‘a.?}.Z’l Chatil does not mention any opinion
which considerstheimplementation of Im@n in overt acts as a secondary element. Such an
opinion was not rare among the theologians, particularly those who belonged to the
Mauwidr school of theology. Even if Chalil were not familiar with the theological
principles advocated by the Maruridis, he might have become so through some Ash‘aris,
whose opinions received an acceptance in Indonesia. The latter stressed the importance of
conviction or internal judgment, saying that a zesdfg in God is an internal judgment of
truthfulness, which denotes obedience to God. As such, it does not forcefully require the

performance of duties. 32

2 91bid., 34.
301big.
3 11bid., 51.

321, Gardet. "lmiin," in Encyclopacdia of Isiam, vol. 3 (eds.) B, Lewis et. al. (Leiden: E.
J. Brill, 1971), 1170, - ,
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Does Iman increase and decrease? Inthe Qur 3z the increase of Iman is frequently
mentioned. The Qur iz in Svrar A Ymria, 173, for example, states: "Those to whom
people said, People have gathered against you, so fear them, this increased their faith and
they said, Sufficient is God for us, for He is the best Guardian."33 And again in Sorara/-
Fath.4, the Qur g mentions the possibility of the increase of Iman by saying: "Itis He
who sent tranquittity into the hearts of the believers that they may add faith to their faith 34
On this matter, Chalil was in accordance with the opinion of Abt “Abd Allah al-Isfahani,
who did not come down on the question of whether the act of Imdn can increase and
decrease. Nevertheless, on the question oi whether Iman remains valid when one does not
practice what he believes in, al-Isfahani affirmed that in such an instance Iman would be
lost accordingly. In supporting his argument, al-Isfabani quoted a &edft? which affirmed

that " An adulterer while committing an act of adultery was not a believer (mz .’mia)."35

Chalil supported al-Isfahani's analysis that an act of disobedience could cause the
loss of Iman saying that Iman lay strictly in the external expressions without which it
would be Jost.3 By saying so, Che'il did not see that while acts of disobedience certainly
diminish Im@n, Iman itself, nonetheless, essentially remains. The implication of this is that
he did not perceive Iman as susceptible to growth and decrease. Such a view was in
contradiction with the doctrine of al-Ash‘ari, who believed in that Iman could both develop
and diminish, a view that generally guides the theological approach of Muslims in
Indonesia.3” Rather, his opinion was closer to that of Abd Hanifah, who held that Iman

would neither increase nor decrease. This was despite the fact that Abl Hanifah did not

33The Qurida. 3: 173.

3pbig., 48: 4.

35Chalil, Definisi dan Seadi Agama, 52.

36bid., 53.

37Unlike the Ash‘aris, the Hanafis depied that Imdn could increase and decrease. W.

Montgomery Want, [slamic Philosoply and Theclogy (Edinburgh: Edinburgh University
Press, 1962), 78. .
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include actions in his conception of Iman, as Chatil had done.38 The fact thar Chalil held
that Iman was concomitant with the performance of all rites and duties was intended to
challenge those who accepted islam only as an official religion. This is particulariy relevant
in the Indonesian context, where a substantial number of Indonesians were Muslims by

confession, but, in fact, rejected most religious rituals and obiigations.39

Chalil's opinion was also in conformity with the "doctrine” of the reformists, who
desired to translate belief into works and acts. They condemned the traditionalists, who
sometimes laid more weight on verbal confessions and less on acts. A case in point is the
traditionalists' literal translation of a fadizs which states that whoever pronounces the
KLalimal biyyrbalk ([two) sentence(s] of witness) on his death bed will enter heaven without
judgment (br.ghayr fiistd) The reformists, on the other hand, did not accupt such a verbal-
metaphysical confession and required real actions instead. This was so, because the
reformists always persisted in their belief in human responsibility and, therefore, only

accepted human acts as proofs of what men confessed.

The essential theological question on which the schools of &/i#m were divided was
that of the distinction or non-distinction between Islam and Iman. In the Qur iz, the terms
Islam and Im#in are sometimes used interchangeably, since “Muslim and Mu’min constitute
the body of those who escape from hetl by embracing Istam."40 This statement, however,
is notabsolute, since in some instances the Qur Zarc usage seems to suggest that the two

held different conno:nm::ions.‘*l Also, one /Aadith states that there was a difference between

38Zjauddin Ahmed, "A Survey of the Development of Theology in Islam," /[s/amic
Studies. 11 (1972), 107.

3 9Moenawar Chalil, "Islam Tinggal Nama," Adé&adf (March 5; 1954); this definition of
Imd@n was not peculiar to Chalil as some theologians shared his view. W. Montgomery Watt,
The Fornanve Period of Isfamic Thought (Edinburgh: Edinburgh University Press, 1973),
134-135.

40The Qurita, 49: 17.

4 1jane 1. Smith, "Im@in and Isitm,” Excyelopedia of Rejgmn vol. 7. (ed.) Mircen Eliade
(London: Macmillan, 1087), 119,
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Islam and Imzn. *2 Iman, which also expresses itself in the performance of rites and duties,
lies deeper than Istam, just as the roots of the tree lie beneath the earth. This difference is
briefly expiained by a tradition in which the Prophet is quoted as having said: "Islam is
external, Iman belongs to the heart”. Thereupon he [Muhammad)] pointed to his own heart
three times saying: “The fear of God is here." The Hanafites affirmed this distinction
between Islam and Iman. They assume that Iman and Islam signify two different meanings;

the former belief in God and His Apostle and the latter denoting submission thereto. ¥

Chalil's stand differed from that of the Hanafites in that he sees Iman and Islam as
an inseparable entity. His view was based on al-Ghazali's interpretations of the terms Istam
und Iman. al-Ghazali said that the two sometimes make up different sets of acts, which he
called &er/af (difference). While Islam is a submission by action, Iman is an affirmation
by the heart, each has its own norms and does not interact with the other. At that time,
however, Islam and Im#n were seen as intertwining in meaning, which al-Ghazali referred
10 as auduf(synonymity). Islam and Iman, thus, compose two inseparable entities, since
the outer expression (Islam) must be generated from the inner affirmation (Iman). Islam
exists because of Im#in and Im@n because of Islam. Nevertheless, on still other occasions
the link between the two is not synonymous, but rather accidental, which at-Ghazili calls
mdthul (intervention). In such instances, Islam indicates both inward and outward
submission, while Im#n subsists as one compornent of Islam only.44 In his analysis of al-
Ghazili's approach to the issve, Chalil supports the second meaning, as proved by his
quotation of a number of opinions that were similar to this meaning as given by al-

Ghazili.45

42The best known gadité  defining Islam as being distinct from lm@n is the one which
describes the five duties of Islam (arkdz a/-fs/dm) and the six pillars of Imin (arkdn ar-
{m#z). For the definition of arkidn «f-Is/¥ar and [mi¥a, see Muslim's Sagiy Muslim, vol. 1
{Beirut: Mu’assasat ‘Izz al-Din li-al-Tib®‘'ah, 1987), 66, 73.

43Ziauddin Ahmed, "Ahmad b. Hanbal and the Problem of lmian," /[elamic Studies, 12
(1973), 265.

44Chalit, Definisi duen Sendi Aenma, 44.

451big.
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Im@n through 2mfd (unreasoning imitation) was condemned by Chalil. Imén,
according to him, must be based on an intelligeat acceptance, the absence of which rendered
the acguisition of Iman invalid. In order to be fully convinced of their Iman, Muslims
should invesiigate the signs of the universe and the indication of events that reflect divine
existence 46 Chalil supports this statement with a number of traditions that reported the
Prophet as having said that: "Reason is man's custodian (grmim a/-mar) and religion is
only for man with the [sound]} reason."4” In anather instance, he selects a Aadith which
enjoins people to seek logical proofs on matters of Iman: "Oh men, search for evidence
(@ g2/g) of your God and urge one another with your reason (#r-a/- #g/). so that you know
what is enjoined and forbidden, because that is the only way to save you on the Day of
Judgment.” Chalil also advances a fedfzt which associates reason with the level of Imasn,
as seen in a 4wdizs which reads: "Don' be impressed by a man's Iman, until you know

how hisintellect perceives [things) (nd diT agads aglub) A8

Chalil’s argument was in line with that of other reformists who condemned
uncritical acceptance of Iman. They were opposed to blind submission to Im#n on the
grounds that reason is capable of having a comprehensive knowledge of God. For them,
reason has to seek the Creator of this world through His sigas, irrespective of the level of
reason. According to them, Muslims must shun submission to conjecture and not be
content with mere imitation, since a belief that is not supported by proofs and reason will

inevitably hamper the progress of their intellectual faculties. 49

46]pjid., 85-86; Moenawar Chalil, "Bagaimana Berdzikir Kepada Allah" déwdr (April
23; 1954).

47Chalil, Definiss daa Seadi Agama, 88.

481pid. 88-89.

49amal al-Din al-Afghini, Refvearion of the Maternlists, in Nikki R. Keddie Ao /simric
Response ro Impersalism: Political and Religiovs Wrrtings of Sayyid Jamal ad-Dia “al-
Afgh¥ar” (Los Angeles: University of California Press, 1968), 17{; Aminah Mubammad
Nasir, #/-Shaykh Mupammad fbo ‘Abd al-Wakbidb wa Maobajus 7 Mabipith al-‘Aqidak
(Cairo: Dir ai-Shurlq, 1983), 84; Mubammad ‘Abduh, Durds min «f-Qurda al-Karim
(Beirut: Dar Ihy®' al-‘Ulom, 1980), 72-73.
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The view that iman requires demonstrative reasoning was a classical argumeat. It
became an essential principle in scholastic theology (4:u47m). which was built on rational
demonstration and relied only occasionally on dogmatic traditions. It is well knowa that the
method of &u#im rested on advancing the rational arguments (dafi/ 2g/f) first, before
establishing doctrinal arguments (02 nagli) Iman as defined by Chalil above cannot,
therefore, be seen as a reformist definition, but rather as a restatement of the old theological
formula dressed up to fit his reformist campaign against Zzg/id and traditions. It should
also be noted that the traditionalists, who were regarded as ardent practicers of Zsg/id, also
required logical proofs with respect to matters of Iman. Machfudz Shiddiq, the chairman of
the Central Executive (Tiafidivaly) Board of the Nafdir a/- Ulamia 50 explains that since
iman is the foundation of religion (uwsd/ a/-din) ratiopal arguments are, therefore, of
unquestioned necessity. He believes that such requirements are not hard to fulfill even on
the part of the least talented man, since logical proofs based on sensibie phenomena are in
abundance.> ! Unlike Chalil who refersto the Qur 3z and fadizh only, Shiddiq, in giving
his definition, rofers to #/Luma’ a text written by a Shafi‘ite scholar. Despite their
different methods in deducing the definition of Iman, both reformists and wraditionalists
came to the same conclusion, i.e. that reason is of prime importance in developing a sense
of Imé@n, even for those who are not trained at all in reasoning, logical proofs or the art of
dialectics. This is so becavse the common people are still capable of reaching logical
conclusions through deefil fymali (inconclusive arg'uments).52

What differentiated the reformists and traditionalists on the issue of Ima@n was the
fact that while the former confined themseives to its cognitive message, the latter went

beyond that message by giving to the principle of Iman an emotional dimension. This

50For Mahfudz Shiddiq’s role in the AN &/, see a brief ascount on that issue in A.
Muchith Muzadi, "Al-Maghfur-lah K. H. Machfudz Shiddiq: Tokoh Penegak Khittoh," Auv/a
(September; 1991), 47-52,

5 1Machfudz Shiddiq, ZDrsekitar Soa! [ldjtibad daa Taglid (Soersbaja: Pengurus Besar
Nahdlatul Ulama, 1959), 60.

-3 2lbi:!.. 60; A. Hassan, A¢-Tavhred, 3-5.
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dimension may be seen in the didactic poems (magziarahs) which were introduced by the
traditionalists to disseminate love and appreciation of their religion in the heart of a reciter.
There are a number of srarzzdmahs that sing of God's omnipotence, names and attributes
and of the Prophet's exemplary conduct expressed in theclogical terms.>> The manzumal,
which is composed in a metrical rhyme-scheme, aims at arousing the emotion of its reciter
and at heightening his religious feeling. The intensity of the reciter's emotion was expected
to increase the psychological element in ius faith, so that the emotional aspect was
maintained. Needless to say, the indonesian reformists rejected the recitation of
manzadmshs, an example of this being the Ferws’ attack on the tradition of chanting a

particular manzamak prior to the Svbf prayer.54

Chalil's perspective on Zwg/id in Iman led him to believe that its practice had
prevailed long before the coming of Islam among the followers of previous religions. He
declares that this practice did not die away and thal a theological revision should be
constantly undertaken in arder to correct the situation. He affirms that the practice of aipfic/
is based on the belief that the acceptance of Iman in the eyes of God is dependent on
following areligiousleader (kervagenma) or a holy man (ornge sucr). He states that holy
men have created the notion that ordinary men lack the power to present their own prayers
to God and that in order to obtain forgiveness they must depend on the mediation of holy
men. Chalil accuses those who wield religious avthority of freating others like babies

(bayz). since the basic right of ordinary men to exercise heir own rational power is taken

over by their so-called superiors.s 5

5 3There are number of mazzomabs famous among which are the maazdmahs describing

God's twenty attributes (wysdd, @iddm, bagd’. eic.) and exalting the Prophet and his
sapibal (salawdr al-badr).

54The mrazdmaks were recited, while the prayer attendants were sitting in preparation
for the obligatory (congregational) prayers and waiting for the coming of other attendants
or the /midm (leader of prayers). The magzimabs were also commonly chanted in
peagufians (religious gatherings). See "Pantoen Made in Ba'alwij," Pemébels Isium. po. 51,
5

SS5Chalil, Definisi dan Seadi Agama, 96-98; idem, Tufsir Qurdn Hidnajurur-Rubmana,
359, 361. |
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Chalil's approach in linking the practice of Zag/id to the followers of pre-Islamic
religions coincides with that of al-Afghani, who asserted that in Christianity men are reated
differently according to religious hierarchy and race. al-Afghani also said that only the
priests are given control over the acceptance of belief and the forgiveness of sins. Other
men, even if they were to achieve a high degree of perfection, would not be allowed to
present their own sins before the divine threshold and to seek forgiveness.56 al-Afghani's
criticism of Christian dogma ultimately sought to affirm that Islam, unlike Christianity or
other faiths, was the anly religion that removed class distinctions and that, indeed, if there
was any distincticn in Islam it was based only on intellectual and spiritual perfect;icn.5 7
However, unlike al-Afghani, Chalil's attack on Zayfid was an act of revision not
affirmarion, since it was aimed at redressing the Iman of his co-religionists. In this respect,
Chalil shared more with “Abduh than al-Afghani. In his criticism of the practice of 2igid]
‘Abduh waanted to fize his fellow Muslims from the shackles of s/ that they had
imposed upon themseives due to their belief in the authority of religious leadership (/-
sultahal-dinivat P

Although Chalil gives reason a very high rank with regards to Iman, be is still
traditional in his views that it is revelation and not reason that made the knowledge of God
obligatory, as can be seen in the extensive textual citations that he advances. He certainly
does not dare to deny or even question the role of revelation or to consider reason as self-
sufficient in guiding the human mind towards knowledge of God. It is true that reason can
attain knowledye of God's existence, but it is revelation that commands reason to explore

the signs of God's creation”? In this regard, he does not break away from the theological

S 6Reddie A Isiamic Response (o Impenalism. 171,
3 bid. 172

9 8lbid., 130-187 snd Muhammad ‘Abdub's "ai-Radd ‘ald Farah Ant@n," in a/-fmim
Mopammad ‘46dvh (eds.) Adlinis and Khidlidah Sa‘id (Beirut: Dér al-‘llm li-ai-Mald@yia,
1983), 81-82.

59Compare this, for instance, with al-Zamakhshari's opinion on the role of reason in
Im#n. Lutpi Ibrahim, "The Relation of Reason and Revelation in the Theology of Az-
Zamakhshari and al-Baydawi,” fe'amic Culrvre, 54 (1980), 63-74.
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paradigm laid down by the early theologians. The fact that his support and that of his

reformist counterparts for the possibility that God's existence might be kaown through
investigation "struck” a chord in Indonesian society, does not necessarily mean that they

were offering a concept in any way different from that of the early theologians.

Chalil believed that releasing human reason from the bondage of Zwg/icf had far-
reaching implications for the starus of rational thought, science and human obligations in
Islam. Islam, he affirms. is a pure religion (Agams fforah) which does not hamper progress
but rather condemns the intellectual stagnation that has arisen as aresult of Zagfid It greatly
encourages its followers to broaden their intellectual vision, in as much as the Qur %z
repeatedly orders them (o use their reason and intelligence in understanding the mystery of
creation. Not only isthe exercise of reason in Islam intended to consolidate belief in God's
existence, but it is also of use in analyzing factors that are conducive to material strength
and progress. He further explains that it is on man’'s power [reason] and not that of any
religious authority that achieving progress in his life depends, as implicitly stated by the
Prophet.60

In Chalil's eyes, every human being is created with a desire for perfection which is
expressed in his relentless efforts to pursue that perfection (mencar fesempurnian) in his
life. Thus, it is only through the maximum exercise of human reason that progress and
perfection can be obtained. Referring to a Qur Zaic injunction, Chalil argues that God
created the whole universe to provide man with the resources necessary for his daily
requirements and welfare ! Logically, he states, God has also obliged human beings to

explore and maintain what has been created for them on earth.52 In order to accomplish the

60rhe Prophet has been rcportedly said: "ln religious matters you have to follow me, but
in worldly matters you know them better than ! do.” In this respect, Chalil also quotes
several Qurdaic verses undeclining the necessity of understanding, intelligence and
reflection. Chalil, Defiaisr daa Seadi Agama, 107; tbe Qurda 10 101; 10: 19.

Sliviq., 1: 29; Chalil, Definisi daa Seadi Agams, 100-105.

62Moenawar Chalil, Jsiewr dra Ecozomie (Djogjakana: Pepjiaran Islam, n.d.), 96-97.
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duty of exploiting the wealth of the earth and of maintaining it, science has to be developed
and studied. The Qur iz itself even declares, Chalil explains, that since God endowed
human beings with a little knowledge, so man is recommended to pray for the increase of
that knowledge. Therefore, in Islam the possessors of knowledge are favored with a
prominent place and are distinguished as a special class. This means, Chalil further states,
that worldly progress which can only develop in a climate of freedom of thought and

scientific advances has a sound basisin Islam.63

In Chalil’s view, Islam is an all-embracing religion that encompasses both spiritual
and material matters. It regulates all kinds of mundane activities, such as transactions,
commercial enterprises (urvsu syxrrzkar), agriculture, trade and others.% He challenges the
traditional image of austere Islam, stating that Islam is not a religion for those who flee
from worldly pursuits. Islam, he explains, is more than merely an institution that seeks
spiritual enjoyment through o &@; dfrkr (repetition of God's names through certain
formulas), su/d#, etc. 5 Again, Chalil cautions his co-religionists that earthly progress
should be pursued through their own endeavors and not through imitation (Zglid) of the
previous generations, whose glory and achievements were appropriate only to their own
time and place. He supports this assessment with the QurZarc injunction stating, “That
was a people that has passed away. They shall reap the fruit of what they did and you of

what you do. Of their merits there is no question in your case."66

In connection with the role of reason, Chalil condemns misconceptions regarding
ikhoyar (effort). He affirms that all the miseries and misfortunes inflicted upon Muslims
are the outcome of their own deeds. His opinion on Z&aysr should be connected with his

concept of dv'# since both point to his views on the dynamism and work-ethos

63See his interpretation of SOrar ai-Bagwcas, 31-33 in his Tafsir Qurdn Hidaajatur
Rubaana, 126-129. - .

64Chalil, Js/um dua Eccmomie 14-15.

651big, 17.

66]bid. 107; the Qurits 2: 141.
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prescribed by Islam. In elaborating on the meaning of s&suy3t, Chalil cites a QurXaic
injunction that was popular with the reformists: “Verily God will not change the state of a
people until they change their own state. 67 According to Chalil's opinion, Muslims often
fail to interpret correctly the concept of zthaya: Jthoyar, he states, should be understood
as essential in life, for without it everything would come to a standstiil and progress would
never be realized. What one usvally fails to understand. in his view, is the fact that in the
operation of itAny:ar, reason (“#g/) is a determining factor, since it is reason alone that
controls the person who exercises the z&fuyar Furthermore, Chalil states that Z&4uyir
consists of two components, one baing the outer and the other the inner element. The latter,
to which reason belongs, should be elevated to a position superior to that of the former, due
to its capacity to distinguish between right and wrong, a capacity which directs the outer
component on the road to success. Chalil further states that change in man mus: come about
through his own reason aad it is up to every individuval to view himself critically, for he
cannot blame anyone other than himself for his failure 58 As such, Chalil's concept of
khayd eims at promoting the idea of "change through reason and action" which
constituted a prerequisite to human progress.

Pursuing worldly progress was an important issue in the reformist tradition. It was
out of confidence in the ability of man to realize his ends through struggle and effort that
Chalil attacked the practice of zufd (ab slinem::e).69 Chalil states that zu/kd was commonly
misunderstood as abstinence from worldly things and detachment from all that God has

created. In adopting this practice, he argues, Muslims become apathetic in the pursuit of

67The Qurin. 13: 11; "Abdub invokes this verse repestedly in /- Urwalh al-Wurbqd.
See Vatikiotis' comment oa this issue in P. J. Vatikiotis, "Mubammad 'Abduh and the Quest
for a Muslim Humanism," [samic Culfrure, 31 (1957), 115. _

6 8Moepawar Chalil, "Arti Ichtiar Sepandjang Pimpinan Agama Islam " Adadi (April 30;
1953); idem, "Pendjelasan Arti Tawakkal," 4dfads (June 26; 1953); idem, "Peraturan Allah
Atas Segenap Bangsa Dan Hubungannja Atas Kaum Muslimin," Dawial Isiamyal (October;
1957), 26.

6 9bid., 33.
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d.70 Zusd in its wrue

worldly progress and inevitably leave many fields of life uatende
meaning, Chalil further remarks, seeks to place att material accomplishments within the
framework of divine grace. He consolidates his opinion by quoting a fad7# which states:

"“Zubd s not 1o declare lawful what is forbidden and not to neglect material pursuit, but
zuhd is that yov do not regard wealth in your hands superior to God's power.” In fact,
zukd. Chalil states, is not an abandonment, but a search for and pursuit of material
achievements, as ‘Ali Ibn Abi Talib has said: "Whoever strives in the world with the
intention of seeking it for God's sake is exercising the practice of zufd “11 Material gain
itself, therefore, is not condemned, but is prescribed by textual injunctions. What is
condemned by Islam, Chalil confirms, is the accumulation of wealth which denies a share

to others or excessive attachment to worldly comforts and pleasures that divert one's

attention from God.72

As was the case with other reformists, Chalil's attitude towards si@/¥sm was hostile,
He denounced the gerigalk (si/7 order) as having no religious basis whatsoever in Islam.
All the major arygaks. such as the Qddiniyab, the Nashgbandivah, the Dasaqiyval, the
Stddbiliynb, the 7i&niyaf and others, he states, came into being in the fifth and sixth
centuries of the ek long after the Islamic era parexcellence. He points out that the
advent of the atdgal coincided with the "golden age of Islam", when the faithful had lost
their grip on the pristine teachings of Islam, the Qur ¥z and svazaah What the aukysh
introduced, such as odxér and other saff formulas, were ritval innovations (B7d#4)
according to Chalil, which were performed neither by the Prophet nor by his safiddal
(companions) nor even by his 2#s ¥z (the following generation).n In his reflections on
the emergence of the fuigash, Chalil isolates the pusgaé from the context of its gradual

70Moenawar Chalil, “Zuhud Sepandjang f’emimpi.n Islam,” Adéads (July, 17; 1053);
idem, "Ratjoen Jang Berbahaja Bagi Oemmat Islam." Pembels Jsiam:, no. 56, 25-27; idem,
Islam dan Ecomamie, 44.

7 11bid.
721bid., 44-45,

73Moenawar Chalil, "Apa Arti Thariqat ltu? Abads (February 19; 1954).
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development. He does not view it as a arystallization of spiritual tendencies rooted in ascetic
practices appareat in early Istam. Asceticism emerged in response to the change in the
economic circumstances during the Umayyad period, when there was an inflex of wealth
from the conquered lands. Chalil's view that the prime mover of Luiga#7 was maa's inability
to cope with the pressure of worldly progress is not entirely correct either. He fails to
realize that, apart from the pressure of worldly life, the Qur ¥z itself speaks of the
relationship of individuals to God in an intense and passionate way, which is conducive to
the birth of mystical expetience.74 As for his attack on the practice of dizér; Chalil does
not discuss the QurZarc text which, indeed, enjoins on every Muslim the practice of
recollecting God, a practice which was translated into the tradition of d&zér by the
safastd

Itis due to the reformists’ attack on szf7sar as a deviation from the practice of the
Prophet and the sw/zf that controversy over the farigads arose. Citing Ibn Khaldin's
opinion on s@fism, Siradjuddin Abbas, a leading traditionalist scholar, chalienged this
notion saying that s#iffsm was historically rooted in the religious practices of the sebfbusd
and the s/ The practice was later shaped into an established form in the second and the
third centuries of A4 in response to the society's increased appetite for worldly tife. 7
Yet, Abbas did not discuss the central issue raised by Chalil concerning the absolute
obedience of a murid (disciple) tohis skgyth (master), which was part and parcel of the
basic rules of sGff tife.”7 The shapkhs absolute authority over his disciples could prove
very dangerous due to possible misuse.’® It was on the issue of the murid-shaykh

relationship that a bitter conflict between the reformists and the traditiona!ists broke out in

74 The Quria. 2: 115; 50; 16.
?51bid., 33: 41.

76Siradjuddin Abbas, 0 Masalat Agama, vol. 3 (Jakarta: Pustake Tarbiyah, 1992), 34-
35; ‘

77Chalil, Defiaiss daa Sendi Agnaa, 23.
781pid.
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west Sumatra in the early twentieth century, signaling the beginning of a more intensive

reform movement in lndonesia.79

Chalil's discussion of Din affirmed that Islam was not one religion among others,
but the one and only Din revealed throughout the chain of prophethood extending from
Nuh to Muhammad. The concept of Din in Islam should not be confused with other belief
systems, which may be described by other terms, sach as dgams# or the like. The
disconnection of Din from non-Islamic elements was an initial step for Chalil in his attempt
at purifying thefaith, before building a fresh understanding of Isiam and Iman and making
further endeavors to purify Islam of other non-Islamic elements. Islam should be defined in
reference to the concept of Zrwiid, he advocated, which constitutes the core of the system
of belief in Isiam. Apart from that Islam is not only a complete submission to God, but also
a comprehensive system of living. The division of life into sacred and profane is dedicated
to God and nothing that is so dedicated can be profane. This is particularly true, since
Islam, according to Chalil, obliges its followers to be active players in secular life. Because
Islam is an all-embracing religion, it is impossible to deny that Istam is a true guide for

human life,if correctly defined and understood.

Chalil was an advocate of the purity of Iman, which alone can validate the whole
fabric of religious life. For him, true Iman means its confession by‘ the tongue and its
expression by acts. Itis only by saying and acting that man can find a true basis for his
relationship with God. As Iman is the essence of the sniritual message of Islam, the
meaning of Iman must be correctly understood. Anything that can distort the right
‘conception of Iman should be eliminated, so that Iman will always be prosperous and pure.
Iman was considered by Chalil as the first thing inscribed in human minds. If one’s mind

79%arel A Steenbrink, Pesxooren, Madeasall, Sekofnh: Pepdidikan [fsiam dalam Kuvrvao
Modercn (Jakarta: LP3ES, 1986), 147.
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were (o become idle and adulterated, it would be no longer possible to distinguish between

. good and evil, and adversity and misfortune would then overtake one from all sides.



CHAPTER FOUR
Moenawar Chalil and the Qorda-
His Approach to Exegesis

Muslim reformists of the modern period, who atways upheld the supreme authority
of the QurZn. emphasized the necessity of its reinterpretation in response to the dynamic
evolution of life and the emergence of new ideas and perceptions, which are constantly
being formed and reformed. They felt that if the progres: of Muslim society was to be
realized, rigorous efforts had to be exerted in reinterpreting the divine message according to
the new challenges and developments of the modern era.l It was not a coincidence,
therefore, that reformists tended to follow a particular method of elucidating the Qur ¥z,
which differed from that of the early mufassirs (Qurda commentators).

The chief example of this new trend in exegesis was Mubammad “Abduh. “Abduh's
interestin 2/ was reflected in a series of lectures that he delivered onthe Qur#z. Apart
from his monumental 7x/5ir a/-AMandr, *Abduh also composed ancther x/fr on Juz’

Amma as well as a number of works which interpreted individual gy (verses).2 The
method *Abduh adopted became the archetype upon which subsequent mufessis modeled
themselves, thus making ‘Abduh the "founding” father of the modern school of &e/Sir a/-

Qur % (Qur in exegesis).3

Another figure in the field was Sayyid Ahmad Khan, who while he did not produce
a book on 4S5 nevertheless wrote an extensive commentary on selected verses of the

Qur da in the form of essays. Although Sir Sayyid's contribution is not to be measured

gl.k M. S. Baljon, Modera Mustim Korza lateprevation. (1880-1960) (Leiden: E. J. Brill,
1968), 1-2
2See his writings on the controversial issve of &/ ghardaly, &/-ummat and al-thalifak
and others. Mubhammad ‘Abduh, "Mas'alat al-Gharfiniq," in Durds min #/-Qur #n al-Kacim
(Beirut: Dir lhy#’ al-"Ullm, 1980), 121-129; idem, "Fi Ma'ni al-Ummah," "al-Ummah al-
Wasat," and "al-Khalifah," in a/-Zetd¥m Mupamaiad ‘Abdus (eds.) Addnis and Khilidah
Sa'id (Beirut: Dir al-‘Um li-al-Mal&yin, 1983), 37-56; idem, Musbkilidr al-Qur'da al-Karim
wa Talsir «l-Fizpat (Beirur: DEr Maktabat bi-al-Hay®h, n.d.); idem, Zwfsir a/-Qur¥z al-

Am Jor' Amma (Ceiro: al-Matba'ah al-Amiriyah, 1322).

3Mupammad Husayn al-Dhahabi, «/-7afsir wa al-Mufassirda, vol. 3 (Ca:ro Dir al- Kutub
al-Hadithah, 1962), 214,
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against ‘Abduh's 22/57r, one cannot deny the impact that his /#/sr had on the minds of
Indian Muslim thinkers. Sir Sayyid. for exampte. had a significant influence on the Indian
reformist Abul Kalam Azad, who produced a work on s#/%r which he entitled 7anunda
al-Qur i Even though all of these reformists displayed different characteristics in their
respective 22/57rs, yet all their approaches originated from the same nurturing source. This
source was the rational inclination to interpret the (ur 3@z and to prove that its message is
eternal and compatible with the needs of the present. Moenawar Chalil's fufsir also
constituted an attempt to elucidate the Qur Zarc verses according to rational principles, all
the while emphasizing the compatibility of the QurZz with present modes of thought and

stressing its function as a guide for modern life, as we shall see later.

If one isto look at the study of the Qur &z in the Indonesian context, one will find
a long tradition of scholarship. Indeed, Quraarc studies were a fundamental part of
traditional Istamiclearning, which comprised three broad disciplines, namely /x2/4 (Islamic
law), tewhid (theology) and iz al-Zs& (Arabic related subjects). These subjects formed a
comprehensive syllabus, which had presumably been taught since the establishment of the
pesuairen However, in spite of the presence of these studies many ordinary Muslims did
not have sufficient knowledge of Arabic to read scholarly works such as 22/&7s: Therefore,
altempts were made to translate the Qur 4z into Indonesian and local vernaculars in order

to makethe Qur #r accessible to the masses.6

Mas Ngabehi Muhammad Amin rendered the Qur 2z into Javanese in the early

1930s and named his transiated work Xurliz Djawes. Amin had served as a royal

4Muhanunad Dald Rahbar, "Sir Sayyid Ahmad Kh#n's Principles of Exegesis: Transiated
from his Zagrir ff Ustl al-Tafsir' Muskim World, 46 (1956), 105.

5S. A. Kamali, "Abul Kalam Azad's Commentary on the Qur'dn," AMuslim World, 49
(1959), S5-18.

6For safsir iz Malay and Indonesian, see Anthony H. Johns, "Quranic Exegesis in the
Malay Worid: In Search of a Profile,” in Approwches to the History of the larerpretation of
the Qurin (ed.) Andrew Rippin (London: Clarendon Press, 1988), 257-287; Howard M.
Federspiel, Popuvlar ladonesian Literature of the Quran (Ithaca, New York: Cornell
University Modern Indonesia Project, 1994), 14.
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peaghuly (mufd) of Kepatihan Surakarta and as a senior instructor in the Surakarta
Sultanate's AMadrusar Maaba “al- Ulam’ Amin's tafsi, which embraced the whole Qur ¥,
was written in a script known as Arab pegog or Arab Jars8 Arab pegon had been
employed in Javanese literary works and in translation of Arabic grammar, stylistics and
f1g4. This script was particularly useful, because at the time many Javanese Muslims could
notread Roman script. Bishri Mustafa, a &pzr who ran a pesasren in Rembang, central
Java, wrote his a/-/briz If-Ma rifac al-Quriin al- Aziz in Arab pegon. His tafsir was
probably among the most widely read, since his method exemptified the approach to ze/&ir
commonly employed by the traditionalists. Mustafd's #/-/riz was an exposition of all

thirty chapters of the Qur iz and was published in 1959.9

Before the works of Amin and Mustafa were written, there appeared 7afsur 2/-

Quran Svcr Base Jaws, which was written by Raden Muhammad Adnan in Arab pegosn.
Adnan's work was first published in 1924 and dealt with individual sdrz2fs. Later, in the
early 1950s he resumed his work and completed his translation of the whole QurZa.
Unfortunately, the work was not published until 1981. Interestingly, even though it was
finished in the 1950s the published version of Adnan's 7a#/sr employed Roman script and
not Arab pegoal0 Adnan was the first director of the Afadrusar Aaaba ‘al- Tlam, the

peqehufv of the Sultanate of Surakarta and a professor at the Joswirvr Agama Islam Negerr

(LA.LN,) in Yogyakarta 11

“Mahmud Junus, Sejeratr Pendiditan Islam of Iadomesis (Jakarta: Mutiara, 1979), 286-
287.

8See, for example, the first vz’ which was published in 1932 and the thirtieth jzz’
which was published in 1936. Mus Ngabehi Muhammad Amin, Kerzz Dyawez. vol. 1
(Solo: Siti Sjamsijah, 1932). Kuruz Jewea, vol. 30 (Solo: Siti Sjamsijah, 1936).

IBishri Mugtals, ar-Joriz Li-Man'rifar Tufsic al-Quein al-‘4ziz br-al-Lughal al-JAwivad,
vol. 1 (Kudus: Makiabat wa Matba'at Maniicd Quds, 1959).

105ee the introductory assessment by Adnan's son in Muhammad Adnan's Zafssi al-Ow' an
Svar' Base Jawr (Bandung: Almaarif, 1981), 5.

Wynus, Seierap Peadidiksn lslam di Indagesis, 286-87.
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The Javanese were fortunate in having translated into their language not only the

Qur#a. but also the TafSiral-Juldiyn. The lauer version was produced by Bagus Arafah
of Surakarta and was published in Arab pegoz in 1913.12 More importantly, a unique way
of translating the Quriz was developed using Javanese rhymed verse known as
mocoparl3 The so-styled literary version of mocopdr falsir had a strong appeal for those
who maintained a strong cultural bond with traditional Javanese feméages (recited poetical
songs). The mocopar followed a set of metrical chymes which served as the prosody for
the Javanese embaigy composition.Finally, Af-Huds: Tafsir Qur aa Basi Jaws written by
Bakri Syahid should be mentioned in any list of suf&irs written in Javanese. Syahid, who
served in the Indonesian armed forces, occupied the post of Rector of the zasrirur Agama

Islam Negerr, Yogyakarta, between 1972 and 1976 after his retirement from the army. 14

It was in the above-mentioned tradition of translating the Quriz that Chalil's
Talfar Quritn Hidangistur- Rafimasn was published in 1958. It was written in Javanese, but
employed Roman script. He had intended to write a multi-volume 2275715 but his death in
1961 put an end to this plan. Accordingly, he was only able to produce a /2/S on the first
sarsh of the Qur¥n and almost two thirds of the second, occupyiag 367 pages. His aufsar
together with his other Qur a-related books and articles provide us with the raw material
from which we can discern his opinions and analyze his approach to Qur#zic exegesis.

In the introduction to his z#/%7; Chalil complains of works on Za/sir that are flat
and tasteless and which do not bring out the comprehensive teaching of the Qurdz. His
words carry a couched criticism of the tradition of Qur Zarc translation and express a need
for ovsir instead. 16 Whatis more, he explicitly artacks the works of the sof7s and a4/a/-

12Adna0, 7ufar #/-Quraa Suci. 1.

13Moenawar Chalil, Zafsr Qurin Hidasjarvr-Rabmana, vol. 1 (Solo: Ab. Siti Sjamsijahb,
1958), 3.

14Bakri Syahid, A/-Huda: Tafsir Quraz Base Jawi (Yogyakarta: Percetakan Persatuan,
1979).

1 5Federspiel, Popular Indonesiza Literature of the Qura, 14.
16Chalit, Zafwir Qura Hidssfatvr-Rabmaza, vol. 1, 33-34.
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b1d ab (the heretics). To him, the so-called 537, banni and rshirs rafsirs. wWhich explainthe
hidden mystical meaning behind the text of the Qurin, are nothing but unlawful za/fsr
(tafsir palsu). He criticizes fufSir banni and Zsha@i and denounces such books as Sagd Ig
a/-Tafsir by Abt ‘Abd Rahman al-Sulami and Lubab af-Tafisir Kitdb al- ‘A 16 wa al-
Ciard 76 by Mahmud Ibn Hamzah al-Kirmani.17 Moreover, citing Ibn Salah's opinion,
Chalil holds that considering such Works as Zz/57r is taﬁ'_(infideﬁty). He also rejects the
Laf5ir ishay, which formutates ideas and concepts contrary to the explicit teachings of the
Qur #n and suzaab. Chalil refers also to the work of Ibn “Arabi, which he believes should
be attributed to “Abd al-Razzaq al-Kashani, who, according to Chatil, was also a renowned

bariai scholar.18

It should be borne in mind that neither /w/%ir batrnr nor tafSirrshary was accepted
by the orthodox faction of the suzzf community. Abil al-Hasan al-Wahidi and al-Suyut,
for instance, condemned al-Sulami's #/%r and while the former coansidered it to be the
product of infidelity, the latter dubbed it as heresy.19 Nonetheless, some kinds of safi zefsir
were unquestionably accepted in the szzzr milieu.20 Although Chalil might not have
realized it, he himself had quoted the opinion of Sahl al-Tustari, a @7 mufassyr, whea
defining the requirements of Iman, as discussed above in chapter three.2! By wreating the
SO, by and rshdy puSars indiscriminately, Chalil adogted the typical reformist stance

17Eor the verification of al-Kirmdni's work on ufxir as stated by Chalil, see &/-Fifris al-
Shi¥mil Ii-al-Tuedtd al- Arabi af-Islims al-Makbedr, vol. | (Oman: al-Majma® al-Mulki,
1989), "130.

1 8Moenawar Chalil, AL-Qur-an Dary Mass Ke Musa (Solo: Ramadhani, 1985), 213-214;
Ibid., 3; Chalil refers to 7afsir ba ‘Arabi which is in fact should be attributed to ‘Abd al-
Razz#q al-Kdsh#inl who compiled the most widely known sO0/F zafsi. Andrew Rippin,
"Tafsir." (ed.) Mircea Eliade, ZEncyclopedia of Religion, vol. 14 (New York: Macmillan
Publishing Company, 1987), 242. '

19Mahmdd Bastni Fawdah, Naséar af-Tafsic wa Mandbijuh f7 Daw’ al-Madbdhib al-
Isl¥miyal (Cairo Matba'at al-Amiinah, 1986), 399.

201, H. Azad Faruqi, Zhe Zaywmen of-Qurxa: A Critical Anslpsis of Maulaan Abu’ /-
Kalem Azad's Approach to the Understandiaqe of the Quraa (New Delhi: Vikas Publishing
House, 1982), 18.

21Sahl al-Tustari wrote an important commentary of the Quriz with sa2ffst'c approach
entitled 7afir a/-Qurila af- Az Ibid, 19,
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which never entertained the idea of a mystical dimension giving shape to the Qur #z and

embodying its meaning 22

Chalil, however, goes a step further in equating Aazns 2afsir with those written by
the traditionalists (whom he refers to as "heretics) on the ground that both types of /s
could prove deteterious to the Muslim faith. This is despite the fact that his preoccupation
with the “danger” of heresy could not be substantiated by empirical evidence or proofs.23
In fact, there were no substantial differences between the traditionalists’ and the reformists’
£afsirs. in so far as the Javanese works were concerned. Furthermore, the traditionalists
could even claim some uniqueness in their approachto Zafsir by virtue of the fact that their
methodology was nurtured by the Javanese environment, which allowed them to discover

the deep (meaning) and surface (syntax) structure of the Qur Za. as illustrated in Mustafa's
Lafr 24

Although Chalil does not provide us with a clear definition of what he means by flat
and tasteless, we are able to atrive at an understanding of this qualification by considering
his criticism of the tradition of Qur#are translation. As such, Adnan's work could be
considered “flar” and “"tasteless”, since his technique of direct translation of the Qur &z was
frowned upon by Chalil 25 Adnan's zafs, however, is not a word by word translation, but

22Tpe task of identifying Javanese works on /w/%r that coatnined y7/7 elements was
embarked upon by Adnan who, quoting the views of Sahl al-Tustard, claims that the Qur da
contgins hidden and esoteric meanings, which can only be interpreted by wosge sing khuvsus
(peopie of distinction). Adnan, Zwfur &/-Qurian Suci Basa Jawr, 1.

23Chalit, Tafar Qurin Hideajutur-Rabmasa, vol. 1, 33, 39 and 41.

249Mustafa's #/-Jbriz Li-Ma ‘rifar al-Qurdz af- ‘Aziz employs a method which originally
serves as a guide to the study of Arabic and which had been developed in the peseatrea
over the course of a century or so. Following this technique, Mustafi gives an annotated
meaning under each word as well as an identification of its grammatical function by
providing fixed signs under words, whereby each stands for the grammatical category of the
word, In this way, a reader will immediately recognize if & word is a subject, a predicate,
an object, a genitive or others. This method was invented to serve the needs of the sazurs
(students) of the peswotren and was called matoa gandv!. Thus, two dimensions were
simultaneously provided by this method, i.e. both the symtac'ic and morphological functions
of words were elucidated by the same method. Mustaf@, »/-/briz Li-Ma'rifur al-Qurila al-
‘Aziz, vol. 1.

25Moenawar Chalil, "Al-Qur'anu! Hakim," A&sds (October, 3; 1953).
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israther atranslation of the integrai meaning of each verse. The fact that Adnan called his

work a L#/%r and not a ZLwyamah suggests that he did not believe that a swyumah
(translation) could never accommodate the glorious meanings of the Qurxa. Zayamah
implies a mechanical translation of wards from one language into another, whereas Z/%r
takes cognizance of all the meaningsthat a word evokes. In this respect, 4/%r goes beyond
the act of translation and is a more suitable medium of illustrating the (approximate)

meaging of the Qur %226

No matter what title Adnan applied to his work, it could not hide the fact that his
L/Sir was essenfially a transiation. Indeed, tfa.nslation became the preferred mode of
Qur Zainterpretation, as we have seen in our previous survey cf Javanese works. Another
Javanese 23/Sir similar to that of Adnan was Muhammad Djavzie’'s 7ardjamat Qurin Basi
Dyawy, Unlike Adnan, Djauzie called his work a awyamaf (iranslation) The only
differences between the two works is that Adnaa provides the meaning of individual words
which he considers garah (uncommon). Apart from that Adnan's translation was almost
identical w Djauzie's Zargfamak So close in fact are the two translations that an analysis of
the translation of both Sirir &/-Faabah and Sarar af-Bagarah yields no major difference
between them. Minor differences certainly exist, but these are insignificant. Not only may
similarities be found in the choice of words ard sentence structures, but also in the vse of
Javanese particles. The main difference between the two rests in the inconsistency in the
use of popular and refined Javanése. Adnan's diction is less refined then LCjauzie's,
although such a discrepancy does not exist in the translation of S a/-Bagarih, since
both use popular Javanese with the same frequency.27

26A0nan, Tafur al-Que'na Suci Basa Jawi, 10.

275ee Adnan's interpretstion of Strar a/-Fdtped in his Tufsir al-Qur'na Suvci Basn Jawi,
13, and Mchammad Djavzie's in his 7erdfamas Qurde SBase Djawi, vol.. 1 (Djogdjakarta:
Penjiaran Islam, nd.), 7.
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Syahid's Zafsir Quraz Basa Jaws is also comparableto that of Adnan in that both

are translations with explanatory footnotes artacted to the verses. Syahid's footnotes appear
to be more verbose, so much so that they sometimes provide remarks which apply
particularly to certain verses. In .Stz 2/- Bagarab, for instance, Syahid briefly mentions the
significance of the name of the s@ira# and relates it to the themes appearing in different
verses of the suraf. Moreover, Syahid sometimes links the meaning of particular verses to
recent social developments, such as the paramount role of religion in the process of nation-

building and the necessity of cooperation in the maintenance of peace in human saciety.28

These (Javanese) works did not meet Chalil's expectations, since they were mere
translations and did not supply the opinions of other scholars along with the authors' own
interpretation. Moreover, they did not discuss the relevant 28680 #/-auza/ (occasions of tie
revelation of the Qur Zarc verses) northe g7 2tk (manaer of vocalization of the QurFare
texts). It seems these works were Written as guides for simple believers and were not
compiled for use by the learned.29 Not surprisingly, translations were generally not
welcomed by reformists. A case in point is Rashid Rida, whose s1/5ir became the
archetype of Chalil's z/5ir and who considered the translation of the Qur@z to be
impermissible.30 Even commentaries, which were considered a legitimate means of
presenting the message of the (ur @z, were not thought capable of rendering the Qurins
full sense. Rather, they could only reach an approximation of its ultimate meaning. Thus,
the need was not to translate, but to explain (in the form of commentary) the QurZa. It

was to meet the need for an "authoritative" ze/%%r which could serve the needs of both the

285ee footnotes 6, 15 and 16 in his Tufr Qur'tn Basm Jawi, 1, 9.

29Religious scholars have long believed that the writing of a safsir is a noble duty. This
despite the fact that Indonesian trpditionalist religious scholars were thought to consider the
translation of the Qur ¥z as unlawful (fanidzm) Adnan, who could be classified as a
traditionalist, wrote his safsir as early as the 19205 and declared that the ‘v/am¥’ were
obliged to transiate the Qur¥a, otherwise, religious teachings and principles would be
concealed. He condemned the “w/am¥’ who did mot want to share their religious knowledge
with laymen by producing a /i of the Qurdn. Adnan, 7wfar &/-Qurea Svcs, 9.

19370.1. ). G. Junsen, 7he [aterpretacioa of the Korza in Modera Egrpe (Leiden: E. J. Brill,
4), 77-78. :
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learned and the commor: people that Chalil’s work was composed. By writing such a z/5r,

certain aspects of the (uriaic teachings would be better elucidated and an enhanced

picture of the Qur iz as a viable source of law, dogma and ideas would be presented for

the edification of society.31

Chali! inrended his Z2/%r for a public wider than the professional theologians

among whom, he believed, superstition had become predominant and whose need for a
“reformist” £zf5r could not be answered by the other Javanese works.32 Muslims
continued to misuse the Qur Az for irrelevant practices, such as making amulets,
remedying the sick, taking oaths of allegiance and the like, in spite of their belief in the
Qur #a as the supreme guide for human tife. 33 Apart from that, Chalil argued, they treate 1

the Qur iz as a Book of recitation rather than the Book of guidance. Chalil accepted the
concept of /-2 #bbud bi-tifAwanh (worship through the recitation of the Qur Za) and the
seding up of rules and etiquette of its recitation, which starts with the chanting and ends
with the heightened inner feelings of the reader. Thus, he did not deny the reward gained
from itsrecital, but emphasized that the utmost intention of its revelation was to be learned
and observed in real acts and notin verbal recitation, 34 The mistreatment of the Qur iz by
Muslims had in time taken itstoll and led to a relaxation in the cbservance of its teachings.
This relaxation had to be avoided and effective measures taken to combat this negligence.
Such measures included resort to Qur Zaic (2/5ir. since exegesisis the most competent tool

in spreading the message of the Qur 235

3 1Chalil, "Al-Qur’anul Hakim."

32When occasion arose, Chalil often attacked such practices as sawassu/ {intercession),
- dhurdlfir (superstitions) and the like. Chalil, Zafsrr Qurin Hidasjatvr-Ralbmana, vol. 1,
164, :

33Moenawar Chalil, "Al-Quraan,” Abadi (February, 12; 1960); idem, “Islam Tinggal
Nama," Aéadi (March 5; 1954).

34Moenawar Chalil, "Keutamaan dan Kesunahan' Abadr (March, 4; 1960); idem, "Al-
Qur'anul Hakiem," A4déady (February, 4. 1953); idem, A/-Qur'za Dars Masa K¢ Masa, 124-
130.

35Moenawar Chalil, "Al-Qur'anul Hakiem,' Aéadi (November, 27; 1953),
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As had been the practice in the Javanese works on the Quwr %z, Chalil too chose to
produce a verse by verse translation. However, his commentary differs from the Javanese
commentaries by providing several interpretations for each of the verses. Insome instances,
he favors the views of some mufassrs which he considered to be akin to his own. After
the transiaticn, he usually paraphrases the Qur #z in his own words and when appropriate
supplies a reasonable argumest to uphold the validity of his theory. In paraphrasing, Chalil
does not maintain the diaiogue form, whes this appears in the original text, nor does he
adhere to the flow of narration set in the Qur Zz. 1astead, he acts as a narrator in order to
have the freedom of directing the argument in any way he likes and to provide whatever
explanatory notes he feels are needed in his argument. More often than not, when
explanations of the Qur Zaic verses are offered, the authority from which ihe explanation
was obtained was faithfully cited. His &/5r sometimes provides the 25646 &/-nvzd/ in an
artempt to furnish the historical background for the particular reports of the Qur #a36 Like
all modernist endeavors, each Asadiz is quoted very cautiously and its reliability is
meticulously examined. Moreover, care is taken in supplying the commentary with
necessary supporting materials, which are usually taken from prominent z2u/assyrs. Almost
2ll of the major classical and medieval exegetical works appear in Chalil's quotations,
including Jdmi‘al-Bayin li-Apkdm al-Qur@a by al-Tabari, 2/-Kashskal by al-
Zamakhshari, a/-/@ms* ii-Apkim af-Qur #z by al-Qurtubi, Aawiral-Tanzil we Asrir al-
Ta'wil by al-Baydawi, a/-Tafsirel-Kabir by al-Razi, a/Jaliayn by Jalal al-Din al-
Suydti and al-Mahalli and Fazh 2f Qadir an Hag# ig Chawdmid al-Taazil by al-
Shawkani. 37

In addition to the previously-mentioned books, Chalil made use of “Abduh's 7/%r

#l-Maasr: His judgment of its superiority over the other 2/sirs suggests his high respect

36For his opinion on asédb al-avzdl, see "Al-Qur’agul Hakiem," Abads (February. 4;
1953). :

37Chati\, Zwfsic Qurin Hidesjarur-Rabauza, vol. 1, 1.
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and uareserved faith in “Abduh's scholarship. He considered 7afsira/-AMarsgghi by Mugafa

al-Maraghi and af-Jawdbir #f Tafsir 2/-Qur Zz by Tantawi Jawhari among the most
important modern commeniaries, but he held that ‘Abduh’s 225 was superior to either of
them.38 Chalil's citations of “Abdub's commeats on various 452 are not confine to a
particular subject area. Indeed, the citations cover various aspects, such as the elucidation of
the meaning of ietters and words, the theological and ritual explanations and the rejection of
supernatural and miraculous stories. By observing Chalil's citations, we will notice that
"Abduh’s objections to the supernatural and miraculous stories are among the most
frequentlycited.39 In other words, “Abdub’s /5 was held to be the most authoritative

commentary by Chalil and constituted his most important source of references. 40

Whenever Chalil quotesthe opinion of any mufssyr, he faithfully indicates where
the quotaticn begins and ends by writing the name of the mufassr whose views are being
cited. However, due to his extensive use of quotations, it is hard to judge whether their
abundance affects the originality of his 23 or not, particularly since he also offers his
own independent opinioas. This practice of quoting the views of others was, however, a
common practice among the mufzssirs. “Abduh, for example, frequently refers to previous
exfsir Works, especially when confronted by an obscure grammatical or semaatic point. 41
Chalil's consistency in mentioning his sources makes it easy to identify which opinions are
his and which not.

381bid., 46.

391big., 97-98, 111, 112, 132, 133, 139-140, 142, 160, 171, 182, 197, 217, 341, 363.

40 Avduh's afsir was very popular in Indonesia and was highly esteemed by the
reformists. Hamka, who was utterly fascinated by «/-Mazidr, not only found i rich in the
[conventional] religious sciences from padies, figh, history and others, but also appreciated
its awareness of contemporary social and political issues. On the contrary, the reformists
held that ‘Abdub’s safsir was not welcomed by the traditionalists. This statement may be
true, since the traditionalists were not pleased with "Abduh’s treatment of the verses and his
interpretation of them in the light of modern perception. A. Halim Hasan, "Tafsir Al-Manar
dan Pengarvhnja, 1, Paadjir Masjarskar (February 1, 1960): idem, “Tafsir Al-Manar dan
Pengarvhnja, 2. Paadji Masjarakar (February 15; 1960);, Hamka, Zafsir Al-Azhar, vol. 1-
2 (Jakarta: Pustaka Panjimas, 1583), 41,

41al-Dhahabi, a/-Zafsir wa al-Mufassicoa. vol. 3, 123,
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In Chalil's view, any exegesis should encompass all aspects of the QurZz, from

its legal statements, moral instructions and spiritual commands dowa to its social and
political injunctions. Without undermining the immense contribution of earlier
commentaries, Chalil declares that a shift must be made from the approach foliowed by the
medieval scholars, an approach which sometimes made their Z2fsirs reference works for
particular sciences. He argues tbat some mu/zssrs devoted an exorbitant amount of
artention tothe secondary aspects of the Quzr #a, whether these involved grammarical and
stylistic points or stories and legal issues. This trend succeeded in diverting ail attention
from the objective of the Qur#z which, according to Chalil, was that of providing
comprehensive guidaace to mankind.42 Chalil’s view was typical of the reformist stance,
which sought to revitalize the “lost functions" of the Quriz. ‘Abduk for his part
maintained thatthe Qur %z 1s not merely a source for Islamic law or dogma or even an
occasion for philologists to display their ingenuity, but is the Book from which Muslims

ought to derive their ideas about this world and the world to come 43

Chalil's attitude towards 2% was exemplified by his view of a zufassirs duty,
which he considered a heavy ane. His aim was to impose a set of requirements that must be
fulfilled by anybody writing a 2#%r work. Chalil expected a mufassr to be a scholar
capable of complying with these requirements and may even have seen himself in the role
of that scholar . As a consequence of the absence of such ‘257" he believed that people
had no choice but to resort to particular fig# books known as &/-fiph a/-mv mbar %4 By

42{n his discussion on the approach of the zafessirs, Chalil lists a number of safsirs,
some of which, namely 7afsir af-Wasit buyas af-\Vafiz al-Magbidg al-Basir by Abl al-
Hasan al-Wahidi, x/-Kuststdf by al-Zamakhshari and ‘ArF7s 2/-Majdlis by Abd Ishiq al-
Tha'labi, discussed a few as of the Quriz extensively and out of proportion with their
impoctance, Chalil, Af-Quran Dard Masa Ke Masa, 196-199. 27,

3Jansen, T8¢ larerprecation of the Koraa in Modern Egype 24; ‘Abdub’s Mushbilit al-
Qur #n &i-Kurim wa Tufsir al-F¥upab, 10; al-Dhababi, &f-Zafsir wa af-Mulassirfz, vol. 3,
221; for a specific discussion which presents ‘Abduh’s view that the Qurdz must be treated
as a source of reforming the condition of the wummat and bringing forth a modern
civilization and not as a source of particular sciences, see Yvonne Haddad, “"Muhammad
Abduh: Pioneer of Islamic Reform." in Proscers of fslamic Revival, (ed.) Ali Rahnema
(London: Zed Baoks Ltd., 1994), 4649,

Monalil, Tafor Quedn Hidaajarur-Rabmasa, vol. 1, 34,
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relying on the g4 books written by - Wams al-muon 2kbirda (‘v/ams " who had lived

from the fifth century of the Hpritf onwards), the religious life of Muslims had falien prey
to the authority of the /2227 "and rot to the Qi Not surprisingly, he laments on the
scarcity, if aot the non-existence, of a standard 7#/sir” which could enhance the
“scholarly” quality of the Javanese works on /% as discussed above. Complaints about
strict adherence to the fzg% books had also been heard long before those of Chalil when
“Abduh criticized the w/2mi’ for promoting the study of ffg/ rather than that of the
Qur 7% |

Citing “Abduh’s opinion, Chalil states that what was codified inthe /g4 books was
but asmall part of the endless instructions of the Qur Zz Those who study fg#4 will never
find init the real fg# (figh bagigi) as embodied in the Qur #z and expounded in the s/
Similarly, Chalil expresses doubt regarding the motives of the traditionalists in studying
mfsir for they, according to him, were not stimulated to learn by any real desire for
knowledge but rather for the sake of funbes (hlessing).46 It should be noted, however,
that barkalr Wwas not in most cases their chief motive. The traditionalists’ efforts to
maintain the study of z2/sir went beyond the mere idea of such a &arzket and should be
given credit as such. Chalil must have known that it was only in the traditionalist pestateas
that the teaching of awfir; in Arabic, was provided.

In Indonesia, the study of the Qur ¥z isintroduced at the start of one's educational
life. The nucleus of Islamic learning begins with the practice of giving Qur Zu-reading
lessons to children in a Jaggyr or surav (village mosque). Pursuing further knowledge of
the Qur 3 is later conducted through the pesezmreas. The main goal of reading At/ in
the peseatren, however, is not to build a fresh understanding of Islam from its primary
sources. Rather, itisto supplemen; the already acquired Islamic sciences, notably Zg/4 and

431pid., 27.
461bid., 45-46.
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rawfid. As such, only the saarrs (students of the pesaznines) who have already reached
the highest level of achievement are usually * éligible“ to study the primary sources. Among
the most widely stadied fafsr books are Tafar al-Jalilaym, Tufsir al-Jamd, Tafsir al-Savwi
and 7afsir fbn Kackir These tafSir books, which Chalil himself draws upon in his 7z/ar

Qursin Hidaagutur-Rabmaan receive no attention in the modernist educational institutions. 47

Chalil calculatesthat out of hundreds of zef%ir books only five or six were known
to Indonesian Muslims. The suggestion is that this number was not good enough to create a
“Qur dnic environment” . What is interesting to note is , however, that five of the Z/%7ry he
lists are those used by the tracditionalists as text-books. Furthermore, he says that even
among the {ive to six Z2/Sirs. only 7afiral-&lzzyyn was the most widely used. In making
such statements, he indirectly acknowledged that the peswniren was the center for sefsir
studies in Indonesia, since it was only in the pesssgzen that af-Ja/@/ayn was taught.
Indeed, the pestamren circle determined which Arabic zefSirs were to be circulated the
most, since it was the only educational institution where classical Arabic books made up the
body of the curriculum. Even in the 1980s, when individual purchase power increased
substantially and “reformist® Zefsirs, such as a/-Mansr, al-AMardghi and al-Jawihir Were
more available, #/-/a/#/ayn continued to be the most widely purchased 2e/5ir in the

bookstores 48

It should be kept in mind that the modernists abandoned the intellectual heritage
embodied in the syllabus of the traditionalist peswazress, as almost none of the text-books
employedinthe pesinires milieu was used inthe modernist educational education. Thisis

47See the syllabus of the Persis Pesaatren in Bangil and Bandung and compare them to
those of the Manba® a/- U/0m in Surakarta and the Pessafren Refoso in Jombang. While
in the former none of those zafsir are mentioned, in the latter at least two of them, namely
al-Juldlinya and z)Baydidwi are iocluded. Indeed, those &efors are still being taught in
the pessstress, although there is no written source that can be referred to support this claim.
Junus, Seirah Feadidikaa Islam Jdf Indoaesin, 247, 286-287 and 298-299.

48Chalil, A/-Qura Dwrr Mass Ke Muss, 209-210; Abdul Djalal, "Tafsic Al Maraaghi
dan Tafsir An Nur: Sebuah Studi Perbandingan,” (Ph.D. dissertation, [.A.IN. Yogyakarta,
1986), 531-532.
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despite the fact that they did not have alternative material for teaching their students. As a
result, they found themselves in a quandary, having renounced the classical works in
various fields, such as figh Zewhid and fafsir, because they constituted the hterary
references of the traditionatists 49 This is not to say that reliance on the classical works is
the best mechanism for dealing with current problems.50 It must be borne in mind that a
sound approach should recogaize good elements from any scholarly tradition. Indeed.
unlike the modernists, the traditionalists adopted a flexible approach based on the concept
of the preserving the good that the past had to offer and adopting the best that the present
prefers (al-mupliszel ‘2l al-gadim al-selih wa 2 ukholh bi-al-gidic al-astip P

In elucidating his theory, Chalil mentions a aumber of requirements that should be
observed by a mufizser: The first is that he should rely on the svazaf of the Prophet,
which he considers to be the best tool for shedding light on the Qur Zare injunctions. This
was in line with his rigorous campaign to purify the (ur iz of the Jen7iZip0. He states
that only through a complete mastery of the suzza# canthe /e ilipdr be detected. He
also regards the traditions as the best avthority in explaining the reports of the (ur #z and
notthe JsF Ziyar as some mufassirs might have done.S2 It is often overiooked that the
Qur dn is the story book parercellence, since it teaches through the narration of its
stories. >3 However, for a reformist like Chalil, de-mythologizing its stories was of

paramount importance in penetrating the inner layers of the Qur Zz and understanding it in

4 S9For the promotion of the classical heritage by the traditionalists and its abandonment by
the modernists, see Nurcholish Madjid's comment cited in Hamid Basyaib, "Muhammadiyah
dalam Perspektif Pembaharvan: Harapan Pasca Muktamar," in Mubammadivash dufum Ktk
oz Komeatar (ed.) Amien Rais (Jakarta: Rajawali, 1986), 313.

50Nurcholish Madjid, "Aktwalisasi Ajaran Ablussunpah Wal Jama‘ah,” in /s/uz
Iadogesin Meastap Masa Depen  (ed.) M. Dawam Rahardjo (Jakarta: LP3M, 1989), 64.

5 'This formula was often heard in the traditionalists' peagasizas (religious gaherings).
However, Nurcholish Madjid does not attribute the saying to them, when he uses this
formula to introduce the phrase caglid yagg kritis dan kreatif (critical and creative
imitation). Ibid., 63; for the use of the formula by the traditionalists, see Ahmad Siddiq
"Pokok-Pokok Pikiran Nahdlawl Ulama Tentang Tajdid'.” Asy Siras 1 (1988), 45.

S2Chatil, Zufsir Qurdia Hidusjatur-Rebmaxa, vol. 1, 29,

53A. H. Johns, "The Quranic Presentation of the Joseph Story," in .Adpprosches to the
Quriz (eds.) G. R. Hawting and Abdul-Kader A. Shareef (London: Routledge, 1993), 40.
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a more rational manner. This can only be done by reconstructing the Quritzrc tales by
means of fadfesi, be argues. This is not to say that Chalil unconditionally accepted the
traditions, as he had strong reservation concerning many fsr7zZip:x which he believed had
penetrated intothe fadich. His critical attitude towards any tale reported in the fadith was

expressed through his scrutiny of its transmission and content.

In the story of Harlt and Mart, for exampte, Chalil, after narrating the story at
length, declares that Ibn Kathir had mistakenly attributed itto Ibn “Umar. Chalil makes this
accusation, since such a story cannot be traced back to Ibn ‘Umar or from him to the
Prophet. >4 Commenting on chapter 2: 51 of the Qur#a. Chalil mentions three false
Aadiths which attribute the practice of s/ (magic)to the Prophet Sulayman. He also cites
Rida’s opinion, on this matter, and condemns the attribution of magical works to Sutayman
~accusing the Jewish people of having intentionally spread such fabricated stories among

Muslims 33 Also, when mentioning the Firawn's order to kill all Jewish male babies,
Chalil reiterates ‘Abdub’s criticism of al-Suyiti's report that the Firawn did so on the
~ advice of his magicians. In this case. Chalil's rejection was not based on the weakness of
the transmitters of the Aedith quoted by al-Suytitd, but rather on its content. Similarly, with
‘regards to the story that Muhammad was taken ill when Lubayd Tbn al-A‘sam practiced
black magic on him, Chalil categerically rejects the content of this fadizs. in spite of its
citation by al-Bukhari, Muslim and Ibn Majah 56 His doing so is an indication of his desire
tominimizethe role of magicians in the Quriazrc reports as well as the role of magic in
general,

Chalil was, therefore, forced to restrict himself to the central narrative of the Qur

and did not delve into its details, unless a Ardfzf sound in both its transmission and

54Chalil, Zafsir Queda Hidesjaror-Rabmana, vol. 1, 282.
S5351bid. 279-280.

5 6Moenawar Chalil, "Peristiwa Nabi Muhammad s. a. w. Disihir oleh Orang Jahudi atau
Muaafiq," Alireg Isiam, (July-Auvgust; 1949), 531.
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content was available. His stance was akin to “Abduh’s approach towards the fi}-ﬂr
mubhamar (ambiguous verses), which the latter refrained from commenting vpon in any
great detail. ‘Abduh, for example, tries to avoid aany discussion of the ghwsbul
(supernatural truth), since all effortsto explain them had been {utile and were a violation of
the pass. which purposely gave no detailed remarks about them.>7 Although Chalil
rejected an unconditional obedience to the Prophetic traditions, he was not as radical as
some Indo-Pakistani modernists, who held that the explanatory and historic details of the
Badith were pure human fancies.>8 Chalil's repugnance for the use of the /w7 Z3it in
expounding Qur #zic tales was & common feature in the modernist approach towards
L3 Chalil was fascinated by the power of reason and must have believed that any
senseless statements attributed to the QurZz would only expose Islam to ridicule and
contempt. He, therefore, tried to strip the text of legendary traits and primitive notions, so

that the greatness of the QurZz would remain undisturbed.

Chalil's hostility towards the /e z/fyar did not prevent him from making use of
Judeo-Christian scripture to explain certain stories reported in the Qur #e. This sort of
inquiry wa§ of particular use in commenting upon those sections of Saraz af-Bagaral that
deal with the liberation of the Jews by Prophet Misa, the formation of the Jewish
community and the revelation of their scripture. In comparing the Qur darc reports with
those of the Old and New Testaments, Chalil most often cites verses from the latter in
support of the former. Like Ridd, he also makes use of original Biblical materials in his

attempt torefute some JooF #ipar traditions.>?

57a1-Dhahabi, af-Tafsir wa al-Mufassiron, vol. 3. 226.

SsAccording to Sayyid Ahmad Khiis, the Qur @z itsell hints at the disparity between man-
made stories and the divinely communicated intelligence. Baljon, Moderna Musliim Koran
laterpretation, 17, _

59Chalil, Zafsir Qurdn Hidasjwtvr-Rabmasa, vol. 1, 136, 169, 170, 180, 183-84, 205,

207, 213, 219, 237, 273 and 309; Jansen, 7¥e loterpretation of the Koraa in Modera Egypl.
footnote no. 35, page 27.
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His reference to the Prophetic traditions as the first source for a wzufasar. as
previously mentioned, did not neglect the fact that the Qur 7z must be the primary agent in
its own interpretation. He states that the elucidation of the Qur Zz should be performed in
the first place by the Qur iz itself 60 The fact that Chalil seems to have treated the two
sources of Zz/Sir interchangeably was due to his belief in the organic nature of the two. He
also considered the reports ascribed to the 5244 as the third source of za/&ir after the
Qur iin and fadith. When dealing with these reports, he relieﬁ primarily on those of “Abd
Allah Ibn *Abbas and only rarely he depended on other swf#644, such as Abl Hurayrah,
Ion Mas‘td or the Prophet's wife, ‘A’ishah.61 This was another way in which he confined
himself to the most authoritative reports among the sefFb24. He was committed to ba
‘Abbis' reports, even when they were cited in secondary sources. In such cases Chalil
always verified the reliability of the citation before he used it. On the controversial issue of
the description of heaven (jzass) and hell (zir), for example, Chalil favored *Abduhb's
rejection of most of its details, since Ibn °Abbas did not quote the tradition which describes
these places, even though it was not only transmitted by al-Bukhari and Muslim but was

also classified as a fadith qudsy. 62

The reliability of reports from the ‘w/am7 sa/af as a source for Lu/5ir was also
discussed along with that of the sw##24. In so doing, Chalil wanted to give the swlef
credit not only for their piety, which used to be the only justification, but also for their
erudite knowledge of revelation. It seems that what Chalil meant by w/amsi’ sa/af was the

2351 Ga, the Muslim doctors who followed the immediate safdéat of the Prophet.63 He,

60Chalil, Zwfur Quritn Hidusjatur- Ratmana, vol. 1, 34.

6 1!’Lpar: from his owa prefereace for Ibn “AbbiEis, Chalil also offers Ibn Kathic's views. In
the introduction to his /a/sir; Chalil states that Ibn Kathir tends to advance the opinions of
the sapibal closest to the Prophet on account of their superior knowledge of the Qurdz
and their lives in the Qur#aic environment along with their deep piety. These ~iteria
included all four orthodox Caliphs as well as ‘Abd Alldh Ibn Mas'dd and ‘Abd Allah Iba
‘Aggis. In his zefsir, however, Chalil prefers Ibn ‘Abbdis over the other seffbad. Ibid., 35.

Ibid,, 112,

6 31pid., 36.
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thus, limited his dependence on this bedy to the first three generations following
Muhammad. Whenever the above mentioned sources were found insufficient for any
particular verse, a2 mufassr, in Chalil's eyes, was to resort te his independent opiniog, &

process which Chalil refersto as /3 or fbid?

Although independent reasoning was long considered one of the primary tools of
interpretation, a mufassyr was only allowed to exert the power of his reason within strictly
defined limits. For his part, Chalil provides certain criteria for what can be settled rationally -
and what must be accepted unconditionally. In this, he was followiﬁg the principle that
mattersrelated tothe 262 7yar(enconditional obedience to religious doctrines) and  zbicis
(rimnal) were not to be discussed rationally. The reason for this, according to him, is not due
to any shortcoming in the use of reason, but becavse Muhammad himself did not give
rational explanations for his pronouncements on these matters. Beyond the sam 53¢ und

ibadal, however, the path was clear for the exercise of responsible, rational

investigation.63

Chalil points out that the requirements for undertaking the task of tufsir were
discussed by the early scholars. As early as the second ceatury of the Ajrak, al-Shafi'i
wrote a book which laid down the requirements for a mufisszr: Chalil's coﬁcem with the
requirements was to show the scholarly nature of the task and to limit its practice oniy to
the most competent scholars, due to the demanding nature of the work. It was so
demanding that al-Bulqini asked for knowledge of fifty sciences, whereas al-Suyiti
required eighty.66 Among these requirements, Chalil highlights only a few, such as
mastery of asb#b al-auzd/ In this, he was not influenced by the disagreement over the
asbiab af-guzd! existing among the classical authorities nor the modernists' disfavor of it.
Citing the opinions of Ibn Dagiq and Iba Taymiyah, he states that the mastery of asbab a/-

641pig.
6 S1bid.
6 61uid., 28.
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auzy/ is an indispensable tool in determining the context of the verses and their purpose.67
Moreover, Chalil stresses the importance of knowing the particular causes that brought
about the revelation of a certain chapter or verse in order to recognize the general
applicability of the wording of the Qur Zz He also believes that in order to elucidate the
meaning of the Qurdgz. a mufassir should have a thorough knowledge of the Arabic
tongue, including its grammar, style and ¢zn7 24, In addition, the mu/@ssir must be

knowledgeablein usa/ al-din (theology), usi al-figh (legal theory), history and sunaasS8

The thought of the early scholars was not categorically rejected by Chalil. He was
very much concerned with the old modes of QurZarc interpretation, even though he often
favored those of the modernists, if there was sufficient reason to do so. This approach
served to exhibit the suitability of the modernist views, while at the same time confirming
the continuity of thought between the medieval and modern, no mal:r,er whether they might
sometimes appear contradictory. In some instances, Chalil did not hesitate to challenge the
opinions of the earlier zufzserrs. For example, in his commentary oa chapter 2: 28, Chalil
disapproves of al-Suyiti's opinion to the effect that the sentence wa funium samwarna (you
were without life) means a zufé (sperm). He argues that the phrase "without life”
indicates state of non-existence, whereas g%t enjoyr life and is a living being.69 In
another place, he questions the validity of a commentary given by al-Wahidi, al-Jamal and
al-Sawi, who tried to associate the meaning of the word a/-r & with the angel guarding the
clouds and the word #/-bsrg with the same angel’s lasso declaring that such an
interpretation to be superficial. 70 As for the controversy concerning the name and creation
of Adam's wife, Chalil disagrees with the early mufassirs. among them al-Razi, who,
according to Chalil, gave the name Hawwa’ to her. As for the creation of “Hawwa’, which

isreported in Strral-Ms¥, 1, Sorat al-A r@l, 189 and Sursr al-Zumar, 6, Chalil argues

6 Mbid.. 29.

68Chalil, AXQura Dan Masa Ke Mase, 190-191.
69Chalil, Tufur Qurdn Hidssjasur Rabmaza, vol. 1, 124,
7 01bid., 99.
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that some early mufzssirs did not cach the full meaning of these verses but only caught a

glimpse of their true sense. He further states that the mu/zseryneglected to interpret certain
verses in conjunction with SZrwr 2/-Riézm and several sound fadiths. which indeed never

endorse the concept of the creation of “Hawwa’" from Adam’s ribs.”]

Muslim scholars of the early period found an easy solution, when faced with
contradictory statements or injunctions in the Our’ia They solved the discrepancies in the
Qur #n by declaring the contradictory statements to be out of date. Their argument was
based on the verse in which l:he. Qur iz declares that whichever verse God has canceled or
caused to be forgotten, He would replace it with a similar or a betser one.72 Since then the
theory of the z@sk# (abrogating) and mansvks; (abrogated) became an established
principle and its mastery was considered ¢ssential for those who deduced rulings from the
Qur Zafc ass5 (text). al-Ghazali, for instance, affirmed that a familiarity with the principle
of aAsikh and mapsikh Was among the prerequisites for a sunsrd?3 This is despite the
factthat scholars disagreed on matters related to the number of and criteria of those verses
to which the principle of z#sikh and mansvkir must be applied. Even though the
modernists differed in their explanations of the contradictory verses, they were united in
their distrust of the concept of sdsklk and maasdth Sayyid Ahmad Khan, for example,

was convinced that nowhere inthe Qur 3z does a aask# (abrogation) actually occur, 74

Chalil approaches the issue of 22544 by pointing out the defect of the asbdb a/-
avzg/ for the verse mentioned above and by indicating that the fadics employed by al-

71pid., 138.

12The Quria. 2: 106.

73Wael B. Hallaq, "Was the Gate of Ijtihad Closed?" LAMES, 16 (1984), 6.

74]n fact, a pre-modern reformist like Shih Wili Allah already believed in the continuos
validity of the verses and did not consider any verse as abrogated. This is .u spite of the fact
that some scholars maintained the view that his rejection of zsskt was not total, but rather
excepted five verses, Yet, even the remaining five could not at all be considered abrogated.
Baljon, Modern Muslim Koun laterpreration, 49, Ecnest Hahn, “Sir Sayyid Ahmad Khin's
“The Coatroversy over Abrogation (in the Qur'En)": An Annotated Translation," AMusiim

World, 64 (1974), 124; Detlev Kh#lid, "Some Aspects of Neo-Mu'tazilism," /s/amsc
Studies, 8 (1969), 321.
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- Suytti was reported by at jeast two unreliable transmitters, namely Muhammad Iba Zubayr

al-Harrani and Hajjaj al-Jazzari. While the former's authority is obviously gz Z (weak),
Chalil states, the latter's account shouid be very cautiously verified. In this, he is supported
by “Atdub, who dismissed the validity of the fadizh aitogether. Unlike Chalii, "Abduh's
objection was to the tradition's maza (content), which, according to “Abduh, undermined
Muhammad'sinfallibility . According to the fadfzh. the verse on naskk was revealed as a
result of the Jewish antack on Mubammad, whom they accused of abrogating one legal
ruling by another. Thus, the fadict denies the infallibility of Muhammad, which is an
important doctrine in consolidating his pmphet.hood.75 Such an argument was in spite of
‘Abduh’s acceptance of the theory of zask#, for although “Abduh accepted the larter, he
practically denied the repeal of any verses of the Qur 4z. Instead, he tried to harmonize the
so-called contradictory verses and warned against an easy and swift acceptance of certain

Qur dnic verses as abrogated.

The controversy over zaskh is discussed by Chalil at considerable length. He
expresses his belief that if zasth were recognized as a valid device in the deduction of
rulings, it would produce distorted results. Interestingly, his rejection is not forthrightly
declared. Rather, he surveys a variety of sources, from which he extracts the opinions of
those who were for or against it. He then detects that even among those who favored zeskh
a considerable dispute still occurred. Some of these scholars came to believe that zasks
applied only to the ruling in question, while the wording of the verses remained
unabrogated (azasth al-hukm dins al-tffwah). Some other scholars applied the principle of
aaskh to both the ruling and the wording. In his discussion of the issue, Chalil does not
mention the method of abrogating the wording but notthe ruling (raskh al-aldwal ding al-
fukm), because he might have known that the last one was rarely applied. 76 He mentions,

however, the disagreement on the number of abrogater verses and the two verses on the

75Chalil, Zufar Quritn Hidaajatur-Rabmaxa, vol. 1, 282-283.
761bid., 191-193.
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basis of which the principle of zasé/ was justified. One of these was Surur a/-Bagarns,

106, already mentioaed above, and the other Sanw 2/ Naf/, 1C1, which states that when
God substituted one gy for another, He knew best what He had revealed.7 It was the
practice of Muslim scholars to reduce the sumber of abrogated verses which had
previousty reached appalling proportions. Cases in point were al-Suydti, who reduced the
number of the abrogated verses from many hundreds to twenty and Shah Wali Allah, who
reduced them tofive only.-’8

After delving into the argumentsin favor of zas£4, Chalil shows the other side of
the coin. He does so by emphasizing the opinians of the opponents of zasks, who seemed
to reverse the pro- zas&f arguments, ither by giving a different interpretation to the two
verses or by claiming that there was no 4aditk to support the conception of zzsks!?
Indeed, the theory of zzs&f cannot be traced, as the Prophet is not reported to have
provided any information on the existence of the abrogated verses in the Qur#az If any
passage had been actually abrogated, he would have definitely pointed it out to his

people.80

Chalil explainsthat according to the opponents of zas£/4 the verse from Sdrar a/-
Bacarat indicates that the Qur#z was sent down to Muhammad with new rules,
ordinances and decrees, which were better than those revealed to the previous Prophets,
while the verse from Sirat al-Nah/ aims at confirming the mvu jizah of the Quria. He
also presents their vitimate arguments thatisif z2s&# pertained to the Qur i, the Qur da :

was then capable of errors. This argument, according to Chalil, contradicts another verse

7bid., the Quriz, 16: 101.
78gnalid, "Some Aspects of Neo-Mu'tazilism,” 321.
79Chalil, 7wfer Qurila Hideaatur-Rabmana, vol. 1, 193

80Ahmad Hasan, 7Ze Larly Developmear of Islamic Jurisprudeace (Islamabad: [stamic
Research Iastitute, 1970), 67.
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which decisively states that no falsehood could approach it (the Qur#z) from before or

behind 81

In debating the issue of zzst#, Chalil supports his argument with the opinions of
Abt Muslim al-Isfahani, a competent scholar whose rejection of zas&# was cited by some
prominent mufassirs such as al-Razi. al-Isfabani was said to have been the only early
scholarto have rejected the principle of z25£482 Chalil'srejection of zzs4 was typical of
the reformist attitude that the Qur #nsc verses were too lofty to cancel or be canceled by
each other.83 Reformists held that the proponents of z#sé# had depended on ugrelizble
sources and that their division of abrogated verses into several categories, as mentioned
above, was simply a product of their imagination. Furthermore, they discounted the
arguments provided by the early jurists who saw in zzsf/ an element of flexibility. al-
Shafi‘i, for example, explains that God used za2sé4 to render the Shar% responsive to
changing conditions. 84

The ambiguous verses (Zrrmutnshabihdr) also proved to be a disputed point
among the mufassirs. This issue has its roots in the Quwr Fuic passage which states that
God revealed to Muhammad verses which were either perspicuous (mufbmsir) and
therefore of a fundamental nature, or ambiguous (mumshbrsarSS The classical mufassis
usually regarded any verse which they found to be obscure or admitting of various
interpretationsas falling into the category of Fy mutnshabib®. Sometimes the abrogated

81iThe Qurim 41: 32.

82Chatiy quotes al-lsfabdini's views from the latter's book, JEmr® #/-7u'wil, Chalil, Tafsir
Qurin Hrdeajator-Raboaea, vol. 1, 292; ‘Abd al-Laiif Muhammad al-Subki, Z¥ks al
Tushri’ af-Isi¥mi (Ceiro: Matba'at al-Sharg al-Islémi), 60.

83Chalil's rejection of a#wks and maasats was representative of the stance taken by the
Persis with which he was associated as the clair of its Majiis T/amF. See "Nasich
Mansuch," Sva/-Diawab, no. 1, 51-54,

84Tanz Jabir al-'Awdni, Jsd/ al-Figh: Souvrce Methodology in Islamic Jurisprudeace
(Herandon, Virginia: The International Institute of Islamic Thought, 1990), 41.

85The Qurda 3 7.
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verses, being authoritative neither for belief nor for moral edification, were also reckoned as

falling into this ceu:ego:y.86

Chalil approaches the question of mubkamir and muwashabibarby fiest explaining
thetechnical meaning of each term. He defines the former as those verses whose meaning
is clearly elucidated, so that no interpretation is required for it. In illustration of this, he cites
a verse which states that the Qur %z is the Book of verses with established meaning.87
Chalil then comes to the conclusion that the mufkamdir verses are amenable to but one
interpretation and that they cover various subjects, such as legal rulings, 2#dwt and

mu Fmalak, which serve as the pillar (sead) of Islam.88

In contrast to the mrubkuna verses, the mushibihar are amenable to more than
one interpretation. Consequently, according to Chalil, the museshabubar are susceptible to
misuse, as has been foretold in the verse saying: "As for those in whose heart is deviation,
they follow what is muzashdbihar in it, desiring dissension (@/-fonfh) and desiring the
interpretation of it (2 %3zi#4)"89 Chalil then paraphrases this verse saying thatinappropriate
interpretation of the mumshabibir could lead people to irresponsible practices. It was
against this misuse, he further argues, that the Prophet warned Muslims and advised them
to stay away from those who employed the mutashibihidt as a means of creating fowah
(intrigue).90 What he was afraid of was basically that some should interpret the
mutnshibhar without recourse to the mufkumir verses and pervert the comect

signification in order to make them accord with theiriniquitous intentions.

Chalil states his belief that God alone has full knowledge of the mvaeshbibir. It is,

however, important for people to ry to understand them (by means of the mufknmar

86Cited from al-Tabari in Baljon's Modern Muslim Korma loterpretacion, 51.
87Chalil, A/-Quria Dar Mase Ke Musa, 48-49; the Quria, 11: 1.

88chalil, A/-Qura Dan Masa Ke Masa, 49.

89The Qurita, 3: 7.

90Chalil, Ar-Qurita Dud Masw Ke Mass, 49-50.
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verses). For Chalil, therefore, those mutashabikar stand in need of interpretation and only
those possessing knowledge, a keen intellect, mastery of Z/m al-Qur % (the science of the

Qur ) and genuine Iman are capable of vndertaking such an arduous task. 91 Chalil also
mentions that among the u/zm#’ there were those who limited the knowledge of the
mutishAbiat 1o God alone.92 Not surprisingly, Chalit disapproves of this atitude and
adopts instead the modernist stance, which rejected any suggestion that the Jur Zn was an

obscure book or that contained any superfluous parts.

In the classical period of Islam, much attention was focused on the 7z
(unparalleled uniqueness) of the Qur iz which was attributed to its wonderful and superior
eloquence. This 7 7#z was of thé utmost importance in Islamic doctrine, because it was held
to prove the divine source of the Qur iz. Nevertheless, it was not accepted right away and
ittook quite a long time for the ideato become an established dogma. In fact, it was only in
the latter part of the ninth century that the word /& became a fixed technical term,
denoting the concept of the inimitability of the Qur 2?3

Chalil classified 7 7@z or @ jizzh into two categories. The first was that of frssy
(sensory) and the other that of ma ziws or ‘aglf (rational) miracles. The sensory miracles
manifested themselves in phenomena which viclated the principles of nature, as perceived
by the sensory organs. This category of mv zizih was created in order to impress its
recipients, who were unprepared for more advanced proofs of prophethood. The other
genre of miracle was called @ nawi or 2g/i because the people to whom the mw jizil
was delivered had reached an intellectual level capable of reflecting upon them rationally.
Unlike the other Prophets, who mostly received the first type of mw jizah, Chalil further

9 1his opinion concerning the capability of the possessors of knowledge to comprehend
the mocasbdbihir was partly based on the statement in the Qurin, 4: 162.

92Chalil, Af-Qurka Dani Masa Ke Masa, 51; see also Jane Dammen McAuliffe, “Quranic
Hermeneutics: The Views of al-Tabarl and Ibn Kathir," in Approacses to the History of the
laterpreration of the Qurin (ed.) Andrew Rippin (New York: Clarendon Press, 1988), 52.

93Issa J. Boullaa, "I'jiz." in ZBacyclopedia of Religion, vol, 7 (ed.) Mircea Eliade
(London: Macmillan Publishing Company, 1987), 87.
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explains that both types of miracles were attributed to Muhammad although the second

were more numerous than the ﬁrst.94

Like other reformists, Chalil does not spare much enthusiasm for the Lussy qualides
arributed tothe Qur %299 Nonetheless, he faithfully follows the conventional approach, i
which 772z fissi is discussed at length. He starts by paying attentios to the traditional
account of the Arabs' inability to match the Qur #a when they were challenged to do so.
He also mentions the verses which invited them to produce something like the Qur .
evenif it were only ten verses or even o verse. Chalil also retold stories of disbelievers,
such as al-Walid Ibn al-Mughirah and “Utbah lba Rabi'ah, who were affected by the

magical power of the QurZin when it was recited by the Prophet. 96

To this point, Chaiil's discussion of the superb eloquence of the Qur iz falls vnder
the heading of 7@z 4issi However, after having established the fact that the Qur 3z Was
anauthentic divine revelation, he moves on to the more important task of enumerating the
proofs of the 7%z /i In this context, Chalil states that the content of the Qurdn Was
more astounding than its verbal power. The Quriiz, he explains, presents a wealth of
information on a multitude of subjects, such as moral issues, war, society, the cosmic
system, the stars and the planets. 97 His inclination to de-emphasize the 77z &issf canbe
deduced, for example, from his commentary on the verse stating that God divided the Red
Sea (bafiral~qulzim), saving in the process Musa and his people and drowning Fir'awn
and his forces. In his interpretation, Chalil argues that at the moment when M{s2 and his
people Were crossing the Red Sea, the sea was at its lowest tide. This 2 &/ (logical
interpretation)indicateshis inclination not to call attention to an s 77z fissi’ of the Qur dz if

there is any way 1o exercise a 2r w7 98 He was of the opinion that Mubammad was sent to

94Chalil, A/-Qurian Dar Masa Ke Masa, 59-60.

951bid., 60; Baljon, Modera Muslim Koran larerpretation, 317.
96Chalil, AL-Quraz Dart Masa Ke Masz, 60-64.

97bid., 71-79.

98Chalil, Zwfor Qurda Hidasjutur-Rabmaxa, vol. 1, 171.
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the whole world and for all the nations. Therefore, God purposefully bestowed on him a

rational miracle ¢ 22g/f), an eminently human miracle acceptable to all peoples. This miracle

was the Qur in.

The concept of a return to the simplicity of faith, which the modernists always
spoke of, received Chalil's unconditional support When interpreting the Qurzic verses
pertinent to the issue, Chalit believed that the Qur Zz foliows the principles of simplicity
and avoidance of hardship when issuing rules and ordinances. All decrees promulgated by
the Qur 7 contains less rigid and exacting elements. In addition, the Qurz issues its
objection to certain existing practices in stages, before finally prohibiting them. For an
example of graduality (a/-zaderrey 7 al-cashz ), Chalil refers to the ordinance concerning
the prohibition of £%wzz; which was initially objected to, before being pronounced
unlawful (4u:7z)99 Citing particular verses, Chalil says that the Quriz prohibits man
from doing what is beyond his ability and relieves him of the shackles that had previously
enchained him. 100 To ask for the details of a divine order is, therefore, condemned by the
Qur i, as symbolized in the story of the Jewish people, who repeatedly asked Musa to
consult God for a detsiled description of the cow that was tobe slaughtered. 101

According to a 4adfos, Chalil argues, further details regarding a divine order would
not only produce complexity, but could also contradict the intention of the Shar 24, Which
was laid down to preserve the simplicity of retigion.102 Hence, Muhammad aiways tried to
keep the Qur Farc orders simple by refusing to elaborate upon their specific descriptions.

For example, When the verse on 44y (pilgrimage) was revealed, one of his companions

991 order o ibi 1 i i

) prohibit aicohol, the Quriz begins by compa the advantages and
disadvantages of alcohol and _gambling. It then prohibits praying ?:ga state of smgpor and
only later comes to an explicit prohibition of alcohol. Chalil, Al-Quran Dar' Masa Ke

Musn, 140; Chalil, Kembeli kepads Al-Qur-aa dea As-S : R X
1956), 174-175, P o As-Svanah (Djakarta: Bulan Bintang,

1001hid., 140-141.
101Cnatil, Zufor Queta Hidsajarur-Rubmana, vol. 1, 212-214.

102Cpali) cites a 4adith which states that the previous peopies perished as a result of

asking too many questions and disputing with their prophets. Chali - .
Qur-zn dan As-Svaaxh, 283-284. e Prop Y, Kembali kepads AL
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asked Muhammad to specify the frequency of performing this duty. but the Prophet
declined to answer. 103 It was due to this »misconduct” of his bk and their intense
zealthatthe Qur 7z then enjoined the Muslims notto be too assertive and prohivited them
from raising too many questions to Muhammad.104 Nonetheless, Chalil insists that this
prohibition does not operate Whenever there is any question of Zz&/if (legal obligation).
Muslims were in fact encouraged to seek more knowledge about the basics of their religion.
Indeed, Chalil mentions that twelve verses were revealed to Muhammad as a result of the

questions proposed by his ;:z_bib:z&los

Bési.ng himself an the concept of simplicity, Chalil artacks excess in performance of
the $badzf and over-concern with the other religious duties. Excessive zeal over one’s
religious duties creates pressure on human nature and contradicts the very foundations of
Islam which, according to Chalil, never intended to suppress human desire, but rather kept
itself within human dimensions. 106 Moreover, Chalil expresses his fear that exaggeration
of the Zbadsth implies animperfectioninthe Qur iz in failing to provide details. In this
regard, Chalil analyzes the verse that prohibiis excessive questions and states that it was
handed down only after all prescriptions concerning s2igi#d (belief) and e/ (conduct)
had been campletely delivered. 107 According to *A’ishah's account, Chalil further explains
that chapter 5 of the Qur 2z, which contains the prohibition against excessive questions,
wasthe final chapter revealed to Muhammad. By that time, the Qur 3z had been revealed

inits final format and any addition was an unnecessary accretion and, therefore, heresy.108

103The verse is from the Quria. 3. 97; Chalil, Kembali kepads Al-Qur-aa dea As-
Svanak, 282-283.

104The Qurita, S: 101.
105Chalit, Kembali kepads Al-Qur-ga dan As-Suvanah, 292.

lo_sghalil points out the stories reported by fwditds telling of the Arab practice of
refraining from intercourse, eating meat and fat. Ibid.,294-298,

1°7Fonowing the traditional argument on the concept of simplicity, Chalil quotes a

number of fadizs which basically support the idea that Islam aims at ease not hardship and
makes things easier not more difficult, [bid., 139-141.

10385pi4., 285,
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Chalil's obsession with proving the greatness of the Qur %z led him to affirm that

all possible fields of human knowledge could be derived from the Qur#z According to
Chalil, not only does the QurZz convey the hidden future and details of the present and
the past, but it also contains everything from which modern sciences such as sociology.
economy, pedagogy, politics and others might be deduced. 109 This is not to say, however,
that his zafsir is a rafsir 7lmi (scientific exegesis). Indeed, his z2/%r is an unfinished
work and as such cannot provide conclusive evidence for such an assumption. Although
Chalil does not go to any great effort to seek the support of the sciences in expounding the
meanings of versesin his £2/%r; his strong emphasis on 773z Zgk, his attempts at reducing
the sensational aspects of the Quriiaic tales and his disbelief in the jdea of excessive

supernatural power all hint at a strong preference for 2/ Zia’.

The notion of relating the Qur Zz to the sciences was an early phencmenon,
although not as old as Qur 3z exegesis itself. The earliest 2237 Z/m7 was attributed to Ibn
Abi Fadl al-Mursi (d. 1257) who found in the Qur 3z evidence of most of the arts and
technology known in his time. Chalil would have learned of al-Mursi's approach from 2
report contained in al-Suydt's &/-Mridn fF Ulam af-Qur dz which served as one of Chalil's
mainreferences.110 Also, his strong adherence to “Abduh's school of thought had a great
influence on Chalil, developing in him the rational outlook which was the most essential
ingredient for practitioners of sw/sir #/milll A progressive man like Chalil had little
difficulty in adopting such a rational outlook, especially as he needed to justify his claim of
the Istam's compatibility with modernity. No wonder that Chalil had such high respect for

109Chatil, Ar-Qurea Dari Mass Ke Mass. 76-17.

V0sansen, 7se lnterpremation of the Koran in Modera Egypr, 37-38.

111t Abduh himself was not among the partisans of afr 7/m/, although he always made
the texts of the Qurdz consistent with reason. Even though al-Marfghi rejected sciemtific
exegesis, he considered it useful to employ some modern sciences as a prerequisite to

contemporary /#/sir. Jansen, 7he laterpretation of the Koran in Modern Egypr, 43; al-
Dhahabi, «f-7afsir wa al-Mufassirdn, vol. 3, 269.
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Tantawi's a/-Jewahir, a controversial “scientific” exegesis which went too far in its

scientific speculations. 112

Thatthe Qur Zn does provide divine “scientific” information did not lead Chalil to
accept unconditionally vacious fadizhs employed by mufiasszs to legitimize their
scientific exegesis. Often these fadiths gave information of a medical nature. Such
statements from the fadishs must have attracted Chalil's attention too. However, he
examines them with the intention of suppressing their popularity. He questions the fact that
such notions could have beea prescribed by the Prophet. For exampie, he examines one
Ladfrhwhich states that "if a fly falls in your container [a plate, dish etc.], immerse it before
you pull it out, since one of its wing contains a cure and the other a disease.” Chalil admits
thatthe fadithis sakif (sound), as it is narrated in almost all of the a/-&wrvb af-sirrsh (six
canonical collectionsof fadizs) except Sahit al-Mustim and has reliable transmitters, 113
Nevertheless, its report about the cure in one of the wings was myr.hiéal rather than
scientific. No authority could deny the fact that the fly is a very dangerous insect which

transmits diseases.114

By casting doubt vpon such reports, Chalil was simultaneously de-mystifying the
position of Mubammad. He was neither angel nor God nor demi-god. Chalil always
emphasized that Muhammad never ceased to be a human being, whose own personal
opinions had no legal religious authority, as he himself once said. 113 To this category of

non-religious and personal opinions belong the traditions that constitute what is known as

1121p34d., 174-175; when the Qur’fz states thar God designed the sky and made it in
seven layers, Chalil argues that the word seven does not imply the plurality of the sky. In
his argument, Chalil refers to Tantawi Jawhari's statement. Chalil, 7ufsir Quridn Hidxafatur-
Rukaaan, vol. 1, 119.

113Moenawar Chalil, "Benarkah Salgh Satu Sajap Lalat Menganduag Obat? 1.," A4budr
(May, 5; 1960); on the procedure of verifying the reliability of the fadirk in question, sce
Ibn Qutaybah, K7rdb Ta'wil Mukbralif of-Hadich (Misr: Matba‘at Kurdistin al-1slamiyah,
1908), 28%-290.

114Moenawar Chalil, "Benarkah Salah Satu Sajap Lalat Mengandung Obat? 2" Adbwdr
(May, 6; 1960).

115Moenawar Chatil, "Memperingati Pribadi Nabi Mvuhammad s. a. w." Adbads
(November, 15; 1953).
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al-Lbb al-nabawi. A number of works in this genre, containing information about health

care, medication and healing formulas based on Muhammad's personal observations or
experience, were circulated among the traditionalists. Chalil's rejection of the scientific
values of such fadith stemmed from the use of /-trbb al-nabawy literature by the
traditionalists. 1 16 The reformists, on the other hand, considered both £64 (medicine)and
Aukmah (occult sciences), as practiced by the traditionalists, to be nothing other than magic
and therefore unacceptable. This is in spite of the fact that Iba Qayyim. who was highly
esteemed by the reformists, Wrote 2 major work in this discipline known as /-7756 a/-

Nabawil 17

As such, one can declare that Chalil doubted the authority of the fudith sabik
(sound /fadirk)and did not accept it as legally binding when it stood in contradiction with
reason. He affirms whenever reason contradicts revelation the former should win out over
the latter. He also reiterates that whatever reason agrees with and commands is in
conformity with the S/ar7 24 and that whatever reason cannot reject belongs to the
Stadah as well. 118 This was ‘Abdub's position too, when contradiction occurred
between reason and revelation. In addition, Chalil's attitude towards the Jadfth s2fih was in
line with “Abduh'’s opinion on its unbinding narure. “Abduh held that the authority of the
Lbndith safilr wes zanni (ambiguous), for it did not go beyond the category of the JZadich
<had (a padich which was reported by individuals and not by a collective audience).119 I
should be stated that Chalil's refusal to accept blindly the medical statements provided by
any Aadih sabif did not disqualify him from being a partisan of £efir Z/m/, Muhammad

116There are at least two treatises of this kind, to which some traditionalists referred to
for personal health care and medication. One of them is written by I[brihim Ibn ‘Abd al-
Rahmdn al-Azraq and eatitled Zusd/ w/-Mani¥li® f;i al-Tibd wa 2l-Hikmad a!-Mvushtamil
RIT SHR' wl-Afsid wa Kit¥o al-Rapmal {Cairo: al-Maktabah al-Mulkiyah, n.d.), and the
other is written by al-SuyQii and entitled »/-Rapmak fF al-T1bb wa al-Hikmat (Misr: Dar
Ihy#' al-Kutub al-'Arabiyah, a.d.).

117Martin Van Bruinessen, "Kitab Kuning: Books in Arabic Script Used in the Pesantren
Miliew," Brjdragea, 146 (1590), 262.

118Moenawar Chalil, Defiaisr dea Seadi Agams (Djakarta: Bulan Bintang, 1970) 94-95.

1194). Dhanabi, a/-Zafsir wa al-Mufassirog, vol. 3, 241,
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Tawfiq Sidqi. one of the leading advocates of /% Zmi and an important columnist for
al-Mandr, also questioned theintellectual value of some Aadfehs, which contained medical
statements. He did so in his book, Durdis Svasn &f-Ka it Mubhadardr Tibbiyalh Imiyul
Islamiynh. Sidqi, who was himself a medical doctor, did not attribute any scientific value to

the fadith of the fly in spite of his recognition of its soundness. 120

Considering that Chalil's reformist thought was religious in nature, it was axiomaric
that he should have attempted to elucidate the Qur Zz, which is the basis of the Muslim
faith. Chalil's approach in his Z#/@r may serve as a "specimen” of the reformist treatment
of the Qur 7. The reformists, who always regarded the Qur iZz as the chief vehicle for
modernizing society, argued that the Qur iz should be explained in the light of reason.
Hence, Chalil took that dictum seriously when he tried his utmost to purify the Qur iz of
all irrational elements and fantastic stories. Hisrejection of the Zu/&ry of the sufis and the
a2l 21-51d @k are indicative of his attempts to eradicate any element that could adulterate the
noble meaning of the Qur &z Though he intended to clarify the Qur Za 5 injunctions using
Ladith material, he did not hesitateto reject any Jaddd? if its ssodd’ was not reliable or its

a1zt contradictory toreason.

Chalil was convinced that the Qur Zz was 5o rich and universal that its message
must embrace all aspects of human life. Hence, he believed that the Quridz can even
foretell future scientific discoveries. Moreover, his belief in its universality led him to
ascribe to the Qur &z’s injunctions the attribute of simplicity. It appears that he availed
himself of ‘Abduh's opinions and works in the writing of his z/r: His discussion of such
issues as paskh, mubkamdr and mutesbabibir and 777z indicate that Chalil received his

inspiration from the reformist fountain. His rejection of zask#, his interpretation of the

120Chatil claims thar he consulted Sidqi's book and had received support from Ahmad
Ramali, a medical doctor and the chairman of the Penitre Pertimbagean Kesebataz dun Shar'
Chalil, “"Benarkah Salah Satu Sajap Lalat Mengandung Obat? 2"; Jansen, 7he Jaterpretation
of the Kornn in Modern Egypr. 44.
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mutashibibir and his emphasis on s 77z #gL all give evidence of the rational approach

. which the reformists consistently adopted in their e/



CHAPTER FIVE
Moenawar Chalil and the Soaoss
His Concept of Following the Prophetic Szaaxs

The importance of the sugrah as a source of Islamic law was laid down in the
Qur #a. emphasized by the Prophet, recognized by his immediate sef7624 and £%7 Uz
and accepted by all the important orthodox Muslim jurists. The Qur 2z states: “Whatever
the Prophet gives accept it and whatever he forbids you abstain from it." 1 It also says: "He
does not speak out of desire. It is not (him) but the revelation reﬁealed (to him).“:’- At the
same time, the Prophet emphasized the importance of his own suazi4 as a guide for his
followers and he was pleased with the repty of Mu‘adh Ibn Jabal, who said to him, when
he was appointed as an official in Yemen, that he would follow his Prophet's suzaa4 if he
failed to find guidance in the Qur Zz. The Prophet repeatedly instructed his followers to
hold fast to his practice. On one occasion, he said to them: "So long as you hold fast to two
things which 1 have left among you, you will not go astray; God's Book and his
messenger's sunagh. "3

Muhammad's behavior, as illustrated in the texts of the Qurdas and Audith
mentioned above, has long served as a model for Muslims. It is almost axiomatic that God
should have preserved the Prophet from going astray and that his actions should carry
some intrinsic moral value. Some Muslims even considered everything that the Prophet did
as part of his suaanh. His treatment of children, the way he broke his fast, how he cleaned
his teeth and wore his beard were all worthy of emulation. Moreover, in spite of the fact
that the fugaki '(the jurists) had excluded a wide range of Muhammad's personal behavior
from the immediate purview of the legalistic suzza4, Muslims still treasured many

examples set by the Prophet in his personal life and took them as models.

YThe Qurim. 49: 7.
21bid., 53: 3.
3Cited in John Alden Williams' [z (New York: George Brazille, 1962), 84-85.
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The emulation of the Prophet was a practice favered by most reformists, who
believed that the ul:imate strength of Muslims depended on patterning their behavior on the
lessons contained in the svazzs. That Muslims were obliged to follow the Prophetic
suaaah had become the chief message of their movement and was expressed in a slogan
stating that following suzaat was the only way of ensuring the supremacy of Islam 4
Nevertheless, questions arose with regards to just what was meant by "following the
suanzs. " Did the term "following the Prophetic suzzaf” mean emulating the Prophet's
way of life in its entirety? Or did it mean following those practices of the Prophet which
had legal value only? If the emutarion of his practice was limited to the substance of the
Shar 2, did that make them less szazaf-minded? If the reformists claimed to be the
ardent upholders of suga:4, why were they so critical of it, with some even going so far as
1o reject it as a source of legislation? All these were questions which Chalil delved into,
questions which reflect his reformist attitude towards following the Prophetic suazss. In
this chapter, Chalil's attitude regarding the suznz:4 will be examined in two parts. The first
part will deal with his division of the suana/, the emphasis he placed on one particular
form of suanah overthe other and its role as a source of legislation. As for the second part,
it will discuss his work entitled Ffigh 2/-Svanah, which he wrote as a guide to those
wishing to model themselves on the Prophet's religious practices.

4The principle of “following the Prophetic svzoab” was sometimes expressed in a
different phrase, namely "back to (the Qur ¥z and) the suzoeh * Chalil was among the
strong advocates of this principle as attested by the writing of bis work Kembali kepada Al-
Qur-an dan As-Suageh (Back to the Juriz and Suzsel) to which his other work Mukbedr
&l-Ap&ditd was intended to form the continuation, and his establishment of a magazine
Swarn Islamr with the motto “reviving the suamah of the Prophet and eradicating &7 28 *
Moenawar Chalil, Mukdéidr al-Apidithk al-Sapifab: Himpuasa Hadiets® Piliban Jagg
Berbvbvzgan Deggaa Fikil, vol. 1 (Djakarta: Bulan Bintang, 1956), 4: idem, Kembali
tepadn Al-Quriz dua As-Sunnat (Dijekarta: Bulan Bintang, 1956), v; idem (ed.) Swars
Isiaz, 4 (April; 1935); 5 (May; 1935); 6 (December; 1935% for various views which
espouse the necessity of following the Prophetic svzzaf by Muslims, see Abdul Majid

Mackeen's “Some Thoughts on the Meaning of 'Following the Suvanah' /Zsfamic Quarterly.
28 (1984), 241-249.
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Chalii dividesthe suzzaf into five categories, namely (i) sunah gawliyvas, which
embodies the utterances of the Prophet, (i) suzza #7 yuh, which embodies the actions of
the Prophet, (iu1) suanak tagriciyad, which embodies the tacit approval of the Prophet on a
matter which occurred either in his presence or in his absence, but which he had come to
know about, (iv) suanal farkiy=t, which contains the practices which the Prophet could
have fulfilled but which he renovaced, and (V) suzaah bammiyvah, which refers to the
proposed schemes which the Prophet was unable to translate into reality.S

Chalil's division of suazsna/ into five categories outnumbers the more usval division
into three only, namely gaw/iyund, 7 Zivat and aigririvah. Nonetheless, in spite of his
careful delineation of the categories only two of them receive a thorough examination.
Those two are fagririyah and rwrkiyeh, which, he believed, had a bearing on the practice of
100 In his view, bidnh meant breaking with the Prophet's practice and discontinuing
his rradition and, therefore, &7/ 24 was the antithesis of suvagas Chalil's way of
comtrasting the suzz:2k with the &7id/’zh is evidence of his strong desire to root out &s0'#4.
He believed that only by means of eradicating the practice of &70's4 that the principle of
following the suzaat would be implemented. This puritanist outlook found a strong
support in the opinions of al-Shatibi, especially in the latter's #/-/2sn, which Chalil ofter
cites.? His fairly lengthy quotation of al-Shatibi’s conception of &7d"24 was aimed at
fortifying his own argument against #7024 with the source which had become the favorite
reference for the reformists. al-Shatibi's #/-/ &sm was considered a systematic and well-

argued book on the concept of bid'a48 Rashid Rida, who was himself a “warrior" against

SChalil, Kembali kepndn al-Qur-xa dan As-Seazab, 210.

S1bid.

71bid., 198, 229-235.

8Mubammad Khilid Mas'0d, "Trends in the Interpretation of Islamic Law as Reflected in
the Fatfiwd Literature of Deoband School: A Study of the Autitude of the ‘Ulami’ of

Deoband to Certain Social Problems and Inventions, (M. A. thesis, McGill University,
Montreal, 1969), 16.
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brdah 2nd an ardent defender of svanih regarded al-Shatibi as a crusader against did/as.
Furthermore, Rida, who edited and published al-Shatibi's #/-/asim in a/-Manar. stressed

the importance of the work in his biography of ‘Abduh.?

Chalil holds that the suzgs4 is anything which was stipulated by the Prophet, be it
an explanation of the Qur Zzrc text or 2n independeant ruling on a matter not elucidated in
the Quriz. He also maintains that the suzzaf can be extended to include the practice of
the supabah, whether such a practice was in accordance with the instructions in the Qur 227
and fadits or not. Their practice should be counted as suzaah, because it was acquired by
means of s7hdd, legitimized by the four Caliphs (al-Khulafa® al-Rashidun) and approved
by each of the sef#bhah Chalil further explains that the suzgar af-sababiah was also
validated by the explicit approval of the Prophet who declared: "Take the suzasb of mine
and the rightly guided Caliphs." 10 What Chalil means by sunzar af-sakibak is the product
of the sfa@bak’s fixhid which obtained the general consensus 7z ) of the community.
This body of material came into being in order to supplement the content of the Prophetic
suanah which was in itself neither extensive in quantity nor very specific.1! Thus, Chalil
adopts the view that the Prophetic suazza# was a catch-all for the material derived either
directly from Muhammad or indirectly from his sebabah. Suanish defined as such, Chalil
points out, is akin to the conception put forth by at-Sharibi. 12

9Rashid Ri¢R was initially regarded as a scholar with no authority on fadieh. However,
after the death of his mentor, “Abduh, he made himself more femiliar with Islamic subjects
including fwdirh, eventually becoming a master of it. He turned tc be one of the most
ardent defenders of svozss and the fiercest opponent of the legal schools (af-madbbFhrb al-
Lrghivas) Mustaffi al-Siba'il, al-Svacab wa Mabinarvbid 5 al-Testi© al-Isldmi (Beirut: al-
Maktab al-Islimi, 1976), 30; M. Khalid Mas‘'ud, "Recent Studies of Shitibi's al-
Muwifaqdt," [amic Studies. 14 (1975), 68.

10Chalil, Kembati tepada Al-Qur'ln dar As-Svaaab, 198.

11This premise forms the basis of the principle followed by Malik in accepting the
decisions and practices of the sxf#b#4 and of his recognition of their opinion as an
authoritative legal tool. M. Zubayr Siddiqi, "The Importance of Hadith as a Source of
Islamic Law,” Stwdies o fsfam, 1 (1964), 21.

12Chalit, Kembeli tepadn Al-Qur-an duep As-Svagal, 198; see also al-Shatbi, «~
Muwittaqilt 1 Usdl al-Shari'ah, vol. 4 (Beirut: Dar al-Kutub al-‘Arabiyah, a.d.), 34.
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Chalil does not make a clear distinction between suzgs# and fadith, saying that

both convey elements of authoritative practices, which stem from the utterances, actions and
tacit approval of the Prophet. 13 It is very common to look at suzaa# and faditt as being
two different terms for the same thing, since svzzaé makes up the subject matier and
character of Zadizr14 Chalil's view of the identical narure of m&ﬂ‘ and Aadfth coincides
with that of the a4/ a/-fadith (Ladich scholars).15 The truth is, however, that the two
represent different things, as explained in the reports related by Abt Dawiid and Fatimah.
According to these reports, f#drtf is the narration of the behavior of the Prophet, while
suanzb isthe law deduced from this narration. I other words, fwdizs is the carrier of the

suan:zl and sunasl is contained in the ,ﬁﬂcﬁ-‘aﬁ.lﬁ

In his treatment of the suzaah, however, Chalil emphasizesits relationship with the

. concept of emulation, which carries a normative and behavicral connotation. Itis normative,

when the sunaal indicates a regulation which has been spelled out (perwrvrin yage tetip
berdzky). In this regard, be mentions two kinds of verses which refer to two long-
established regulations; the first to the conduct of the early Muslims and the second to the
law of nature.17 To illustrate this he refers to Quriarc verses which employ suaas in
this sense, the first referring to suaaw al-awwalin (the suaazh of those of old) and the
second to suanar Al/zh (the suzaak of Allah). 18 The behavioral connotation, on the other
hand, applies to those practices which are considered as an exemplary model. In support of

his claim, he quotes two fudizs, one of which states: "Whoever introduces a good suzanh

13Chatil, Kembali Aepada Al-Qur-an dan As-Svagal, 196-197.

145ee, for example, the definition of the two given by A. Hassan in his Ringkasan Isinm
(Kota Bahru: Pustaka Aman Press, 1971), 14.

15°Ati Hasan “Abd al-Qadir, MNazras ‘dmmab f7 Tdrikh al-Figh wl-Isi@mi (Cuiro:
Maktabat al-Q#hirah al-Hadithah, 1941), 121,

16AbG Dawdd states: "1 heard that Ahmad Ibn Hanbal said: "There are five suzasts in
this fgadick ” Ab0 Dawld, Svaer, vol. 2 (Beirut: Dar al-Kitab al-‘Arabi, 1951), 105; a
statement of FAjimah maintained that "There were three suzaads in the incidents of Bartirah,
a slave girl." Malik Ibn Anas, a/-Muwarea, vol. 2 (Norwich: Diwan Press, 1962), 332.

17Chalil, Kembali kepads Al-Qur-an dea As-Svanah, 193.

181he Curita, 8: 39; 15: 13; 18: 53; 35: 41; 17: 79; 33: 62 and 35: 42.
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[will be rewarded] and whoever introduces a bad svazi/..., " while the other states that:
"Marriage is my sunaat. ” Chalil does not use the word model, but instead employees the
phrase cam yrine dizdakan (a way that was set up), which could refer equally to correct or
a wrong behavior. 19

Chalil divides suanah /7 Ziyvuh inio those traditions which have legal authority and
those which have none. In the first category, he includes the suzzaf which by its nature
elucidates the Qur Zanic injunctions. Consequently, the legal value of such a suzzas
follows that of the elucidated verse, which is usually expressed in a mypmz/ (general)
sense.20 Chalil establishes the details of the juristic relation between the Qur ¥z and
sunaah by referring to the opinions of the leading jurists, like al-Shafi‘i and Ahmad Ibn
Hanbal. Chalil states that in his 2/-R7s#/2h al-Shafi‘i lists five types of authoritative suzzas.
The first three are by their nature explanatory of the Qur iz and deal with either au&7
(elaboration) of the general assertions of the Qur #z, rekbsis (specification) of its indefinite
statements or 2 yiz (determination) of the most apparently acceptable of a number of
options. The remaining two serve either to establish an independent ruling or to explain
those verses which are abrogating, abrogated or contradictory. Ibn Hanbal's categorization
of sumash f7 2k which Chalil cites from Ibn Qayyim's 7%7m al/-Muwaggs ia, is not
substantially different from that of al-Shafi‘i's, except for the fact that Ibn Hanbal often
adopts different terms for the same concepts. When the terms &r &0 and sigrir are
employed by Ibn Hanbal, he means an assertion of the Prophet in confirmation of the
~ injunctions prescribed inthe Qur#z. The terms sufsvr and fkhsis are used by him to
refer to suaan that particularizes what is general and specifies what is common. As for the

establishment of independent legislation by the suzzza4, Ion Hanbal uses the term Zeshry 21

19Chalil, Kembali kepada Al-Quran daz As-Sugaab, 193-194.
20rpig., 211, 213.

21ipid., 208-209; Ibn Qayyim, /7#m a/-Muwsggi‘in. vol. 2 (Cairo: Matba'at al-Sa‘adah,
1955), 288.
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The suanxf which operates within the above-mentioned framework forms what is
generally called a/-sunaat al-rashy jyah (law-making suanab). because it either has a legal
value or provides general guidance to the Muslim community. On this basis, Chalil
excludes from the scope of a/f-suanah al-fashaiyaifi those reports which speak of
Muhammad's personal habits, such as the manner of his drinking, eating or standing. Chalil
maintains that these aspects of his personal life are ieft to the discrution of Muslims either to
emulate or not to emulate them. As for the features associated with his position as Prophet,
all believers are prohibited from imitating them. Such acts include his continuous state of

fasting and his marrying more than four wives 22

Chalit also deals with those acts which the Prophet performed with the intention of
providing not only of a worthy paradigm but also of gaining God's favor (lagarrub /i
A#zh). Chalil rates such acts higher than the habitual manners of standing and walking,
although he still considers them as acts with a symbolic value and not actually meant for
emulation 23 It should be mentioned that there is a range of opinions with regard to the
status of the nos-legalistic suzaaf. While the Hanbalites considered it w6 to observe
that type of suzans, al-Shafi‘i's opinion viewed it as zudbah (recommended).24 The
Malikis required that Mubammad's suazak be followed even when no ethical issue was
involved. The Ash"@rites held that any action common to the Prophet and his community
was binding to ali Muslims.25 Hence, they held that the definition of following suzasak
goes beyond those prescriptions and acts of the Prophet that had legal implications. As

such, they differed from what Chalil regarded as worthy of emulation in the Prophetic

22Chaiil, Kembali kepada Al-Qur-aa daa As-Suanah, 211,

231bid., 212-213.

29q).Amidi, al-lpkdm f7 Usd! al-Apkdm, vol, 2 (Cairo: Magba'at al-Ma'drif, 1914), 248-
249,

255ames Edgar Royster, "The Meaning of Muhammad for Muslims: A Phenomenological

Study of Recurreat Images of the Prophet,” (Ph.D. dissertation., Hartford Seminary
Foundation, Hartford Connecticut, 1970), 178,
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svanal, which included only those aspects of the Prophet's traditions which provide the

substance of the sharr ab.

The svanah tarkiyak comprises acts which were consciously renounced by the
Prophet himself. It usvally was not seen as coastituting a separate category, since
technicallyit subsists within the suzorh tagririyaly which embraces two types of awgrir
(decision): approvals of actions and renunciations of certain practices.26 Nevertheless,
since svanal tarkiyah had the potential of giving him a strong hand in the debate on &ig'24,
Chalil choseto classify it as an independent category. The suaas# tarkiyah has an organic
relation with the 76#dus (ritval practice), but lacks any precedent in the Prophet's
wraditions. The introduction of any 7Haies, however, which is not based on the literal text
of the Quraz or the actual practice of the Prophet, is not permitted. This applied, in
Chalil's eyes, to sunaah rarkipnk2] Chalil holds that the ssbab (reason) for sunash
rarkiyah, which was to gain God's favor, existed during the period of zze%y (law-making)
and, therefore, was certainly known to the Prophet. The same swb#5, however, cannot
serve as a valid ground for the introduction of the 7642 by later generations, if no actual

precedent was provided by the Prophet himself.28

In citing the opinions of al-Shatibi and Iba Qayyim to support his opposition to the
sunnal tarkiyah, Chalil was drawing upon two of the most popular sources of reformist
thought. Ibn Qayyim was an author very highly esteemed among the puritans, notably the
Wahhabis and the Salafis, while al-Shatibi, as mentioned earlier, was crowned by Ridi as
the crusader parexcelfeace against bidas29 According to al-Shatibi, Chalil states, the

26Sl.llaymm Ibn ‘Abd al-Qawi al-TUfi, Shars Mukhiasar al-Rewdab, vol. 2 (a. p.:
Mu’assasat al-Ris#lah, 1987), 266.

27The original Arabic texts of the formula are af-as/ /7 al- fbidab al-tawliq wa ’l-ittib¥*
and af-gsl f7 al-Toddnt nl-butldia pant¥ yaqgdm dalil ‘wl¥ al-wmr. Chalil, Kembali kepads
Al-Qur-an dun As-Svaaah, 265.

281pid. 214-215.

294, Laoust, "Iba Kayyim al-Djawziyya," Encyclopaedin of Isfam, vol. 3 (new ed.) (eds.)
H.AR. Gibb et. al. (Leiden: E. J. Brill, 1971), 822, ‘
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sunnzb mrkiveh was a form of 7badkzh which the Shar® neither speaks about nor

commands and, hence, its practice should be considered &/ 24 madhmimiil (blameworthy
innovation).30 Ibn Qayyim's analysis reverses the definition by saying that the
abandanment of practices which the Prophet had renounced was a suasa# in itself, since
the observance of such practices would paturally constitute &7g243 1 Chalil further states
that Ibn Qayyim also emphasized the role of the 247547 as a point of reference, since they
alone were witnesses to the legitimate 15#ck4. If they, either individually or collectively,
did not report that a given “753daf * was practiced by the Prophet, then such an “7bddes”
should be classed under suamet carkiyandl

Itis interesting to note that the examples of suzzas Lirkiyif quoted by Chalil from
al-Shatibi and Ibn Qayyim were those practiced by the Indonesian traditionalists and
considered &rd 24 by the reformists. Cases in point were the expression of the inteation to
pray (al-talaffvz bi-al-niyvail) which the Prophet did not pronounce when starting a prayer.,
and the reading of ov@’ after the swb# and s prayers while facing the mn mimin
(the prayer attendants), which the Prophet did not perform either.33 The reformists
rigorously attacked the practice of a/-fe/afluz br-al-niyel which the traditionalists
maintained. 34 2/ Tulaffuz bi-al-nivak was considered by the traditionalists to be a rukn
(an obligatory act) in the mandatory prayers and an intentional failure to perform it would
cause the prayerto be nullified (64235 Other examples cited by Chalil are the practice of
raising one's hands whean rising from the second su£7° (a bending of the torso) of the

subj prayer and the tradition of reading the guadr (a type of ov@) during this same

30Chalil, Kembali Lepada Al-Qur-aa dan As-Suvooalh, 214-215.

311bid., 217; Ton Qayyim, /7dm a/-Muwagqia, vol. 2, 271.

32Chalil, Kembali kepadas Al-Qur-an dan As-Svaash, 216-217; lba Qayyim, /Zdm af-
Muwaggi‘ia, vol. 2, 271.

331bid.

34M. S. "Lafazh Ushalli,” Swva/-Djawab, no. 8, 36-38; A. Hassan, “Melafazhkan Niat,"
Sval-Djawab, no. 1, 8-12; "Niat dalam ‘Ibadah," Af-Muslimun, 5 (April; 1955), 8-9;
Abbss bin Thaha, “Talaffoezh Niat," Pesrbein Islam, 6 (April: 1933), 35-39.

35Zakariya al-Ansiicl, Fucp al-Wehtidt bi-Shach Mrakas al-Telldb, vol. 1 (. p.: Dir al-
Fikr, 0. d.), 38.
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prayer. Chalil insists that the Prophet never indulged in these customs and that the
traditionalists were wrong in holding them.36 Again the traditionalists held that guadr was
a strongly required (Suagalh my akkadaf) act in the spbf prayer and that an extra
prostraticn (Su/dd sufwi) Was required in substitution, if a person failed t¢ make it.37
Similarly, many reformist pamphleteers protested against the incorporation of guazr inthe

subf prayer and considered the practice as bid 238

Chalil also reinforces his argoments against the suzzak firkiyah by relying on the
opinions of Ibn Hajar al-Haytami whose 7ubfar al-Muptiy &-Shark af-Minkdy constituted
one of the mostimportant text-books on fg4 used by the Indonesian traditionalists. Chalit
refers, however, not to the 7uAf&4 which was blacklisted by the moderrists and instead to
al-Haytami's a/-Faraws al-Hadithiyus3® al-Haytami, according to Chalil, maintained that
the svanah terkipel is synonymous with &idzé and that all bidab is deldhh
(misguided), as the S%4r° has decreed to be so. Nonetheless, al-Haytami also said that
bidah could be either fusin (good) or ghayr fasan (bad) depending on its literal
(Tughawiyal) meaning. 40 It should be noted, however, that al-Haytami's conception of
bid'af was also intended to identify a novel theological concept. He empioyed the term

360hnlil. Kembali kepada Al-Qur-aa dan As-Svanah, 217. Ibn Qayyim, 77Zm &/
Muwagg: ia, vol. 2, 271,

3 "™Muhammad Ibn Qasim al-Ghazzi, Fart a/-Qarib al-Mufib (Indonesia: Maktabat al-
‘ldros, n. d.), 14, 16; al-Ghazzi's work is 4 commentary on a/-Ghivet wa al-Tagrid by Abd
Shuja’ al-Isfah@ni. They are very popular fg4 works in Indonesia. There is hardly a
pesagirena wWhere at least one of the two is not studied. Martin Van Bruinessen, "Kitab
Kuning: Books in Arabic Script Used in the Pesantren Milien," Biifragen, 146 (1990), 246.

38M. s. "Angkat Tangan Waktu Batja Quaut,” Sve/-Djswab, no. 8, 24-30; "Doa Quaut
dengan tidak Mengangkat Tangan," Sva/-Djawab, no. 8, 30-32; "Mengangkat Tangan
Waktu Bangkit deri Rakaat Kedun," Svaf-Dsgwab, no. 5, 69-70.

394, Halim Hasan, "Tafsir Al-Manar dan Pengarubnja, 2" Pandii AMassaratac (February,
15; 1960), ?; Hasbi Ash-Shiddieqy, Ruage Ligekup [jtibad Pars Ulama dulfam Membina
Hukym Isiam (Bandung: Unisba, 1975), 16-17; They considered the 7upfaf incompatible
with the spirit of modernity on account of its lack of analysis. This assumption eventually
betrays a lack of familiarity with the book. al-Haytemi's 7uffes was recognized as one of
the most avthoritative textbooks of the Shafi'{ school. C. Van Arendonk and J. Schacht, "Ibn
Hajar al-Haytami," ZLacypclopacdin of Isiam, vol. 3 (gew ed.) (eds.) H.AR. Gibb er. al.
(Leiden: E. J. Brill, 1971), 179; 'Abd al-Lmtif Muhammad ai-Subki et, al, Zdrikh «f-Tasboi*
al-Is/dmi (Cuairo: Matba'at al-Sharq al-Islimiyah, 1930), 347,

40lbn Hajar al-Haytami, Xrdb af-Fatdwid af-Hacithives (Cairo: Marba‘at al-Ma‘ahid,
1934). 200.
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bid ah for this conceptin order to limit membership in the 24/ a/-svanat (the community
of swanaf) to the adherents of the theological creed laid down by al-Ash‘ari and al-
Mituridi. 41 As such, the term 470/ ’2# as defined by al-Haytami could even be applied to
the reformists who, in spite of being members of a8/ a/-suaaah, rejected any affiliation to
the Ash"ari or Mamridi thealogical schools as defined by al-Haytami above, It was for this
reason that the traditionalists identified the reformists as "non-Suanis,” anidenﬁficar.ionr
which they manipulated to discredit the reformists in the political campaign of the 1955
general election 42 Chalil's quotation of al-Haytami's opinion, thus, was not in keeping with -
the content of the meaning of &#7d'2# asadvocated by al-Haytami.

Chalil had more success by relying on the work of Ahmad lbn ‘Abd al-Qadir al-
Rimi on the sunnah ferkival, since the former expiicitly attacked the traditions which
prevailed among the traditionalists and which were classified as &7 & munknral (rejected
bid #4) by the reformists. Although al-Romi was certainly not on an equal footing with
either Jbn Qayyim or al-Shatibi, both of whose reputations Were unsurpassed by any
scholar in the eyes of the Indonesian reformists, nevertheless his Afaydlis al-Abrdr wa
Masalik al- ALhyRr. a commentary on one hundred selected Agofth, served as an important
source for the reformists, including Chalil, in their polemics against the practice of suazns

Lirkiyab®3

Chalil's approach to the svanah farkiynt was modeled on the puritan pattern,

according to which its resemblance with 4724 was stressed and its justification on the

4 11bid.

42For the criteria on a4/ al-suzash wa #l-famideh by the traditionalists, see Siradjuddin
‘Abbas, [iigad Ablussupoah Wal-Juma'sd (Jakaria: Pustaka Tarbiyah, 1983), 16-17; for
the use of the pejorative term "non-Sunnis' by the traditionalists to identify the theological
belief of the reformists and undermine them in the 1955 geaeral election, see “I'tiqad Al-
Ba-‘Alwi tentang Wahhabi," Pembela [s/am, 47 (?), 7-11; E. Abdurrehman, “Abli Sunnah
Wal Djama‘ah," Hudjdfatut Isinm, 1 (Avgust; 1956), 12-20.

43Chalil, Kembali kepadu Al-Qur-za dan As-Sunoah, 219; Carl Brockelmann, Geschrehte
der Arabischea Lirteracur, vol. 2 (Leiden: E. J. Brill, 1938), 661-662; Hasbi Ash-
Shiddieqy, for example, also refers to al-ROmi's AMa/#lis al-Abri¥r in his refutation of the
practice of bid'af. He mentions that al-RUmi was a prominent Hanafite scholar. Hasbi Ash-
Shiddieqy, KXrterdia aatara Svaaak dia Bid'ak (Djakarta: Bulan Bintang, 1967), 40.



123
basis of maslabal (public interest) examined. 44 Chalil holds that the masiabah contains
the idea of producing wtility and (public) interest (Zemzanfzana) and preventing harm. What
the term mus/2halk meaat to the usifyin (legal theorists), according to Chalil, was the
preservation of the purpose of the Sh2r° by means of removing things that might engender
harm 10 human interest. He explains that the purpose of the S#ar’ is based on five foci:
religion, soul, intellect, progeny and property. What assures the preservation of these five
principlesis mas/afbal and whatever fails to preserve them is not zslafah. However, he
further argues, the establishment of mas/afuifiis dependent on the existence of munisibsl
of (the text of) the Book, the suzazil and fimi " since msslufiah has no textual evidence.
What the zunissbat means to Chalil was the presence of an /a4 (reason), on the basis

of which an analogy might be sought in order to establish a fukmr (judgment).45

It is due to the lack of textual evidence, Chalil says, that both mas@ih o/-marsiiakh
or masiafiah and bidak or suanah terkiyeh appear identical and are often lumped under
the same category. Indeed, the practice of 4/¢24 was often placed under the jurisdiction of
mrsiubah6 Such a categorization was erroneous, since there were principles that the two
did not share. Chalil further arguesthat while the masi/dl #/-mursalalh apply to the wasyZ/
(means) that lead tothe magisd (purposes), brd 2k pertains to the magded themselves. 47
Moreover, masiafiaf serves as a source of law in connection with the 27y T/l while
bid'ah isanact attributed tothe 7644, an area in which God alone has the prerogative of
determining its quantity, maaner and timing 48 In other words, the masiufal operates

44Chalil, Kembali kepudn Al-Qur-zz dan As-Svanah, 257-263.

451bid., 257; for a discussion of muadsabus, see Mubammad Kbalid Masud, Jslemic Legal
FPhilosophy: A Stvdy of Aby Ishi¥g al-Sbatibi’s Life sad Thoughr (Islamabad: Islamic
Research Pakistan, 1977), 155.

46Chalil, Kembali kepade Al-Quran dea As-Svansh, 258-259.

4 7bid. 263.

48The dichotomy between the muimalnt and 7bidub was a manifestation of the
different domains of authority. While the former related to worldly matters (duayd), the
latter addressed religious ones (diz). Attached to this dickotomy were the v dmalal
which dealt with matters that could be discerned rationally (maQd/ &/-maa¥) and To¥dal
that did not follow any rational principles (ghasr ma'qd! al-aiead) Ibid. 261-163; see also
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within the sphere of v @maluh-related matters in which the exercise of reason is
permissible, since the v @malal reguliates the conduct of men. This, however, does not
apply to the 76ddh, which governs the conduct of men with God. Hence, the Zbdcket
provides no room for such an exercise, as it falls within the exclusive right of God (fugg
a/-Shar77). Chalil's argument regarding masiafizh and bid ‘nh served to consolidate further
his argument against the suzask tarkiyih or brd @b, This was also the approach of certain
early scholars and reformists, such as al-Tufi, to whom Chalil attributes his view and who
regarded mas/afzh as a fundamental principle clearly distinguishing it from ord w9 al-
Shatibi too exerted considerable effort in clarifying the difference between maslufnti and
bid 2k and in making sure that they were not seen to overlap one another. He aiso laid

dowathe principles behind distinguishing between the two 30

Theremaining three types of svzaalh, nctably gawiiyah, ragriciyalh and fuamivid
were not discussed as thoroughly by Chalil as the other two, since his main concern was
with &id’z6 and its relation to suasaé tarkiyah and .li'.‘b_‘mSl This is in spite of the fact
that the term &7/ 24, as he himself perceived it, was synonymous only with the suzaaf
tikiyas and not f7 Zyah. His recognition of suaast as a source of religious legislation
should have made him aware that the suaast gawliyvalk deserves an equal, if not greater,
atténtion than the suzaak f7 Zivah. It should be noted that the ysafyda usually gave a
detailed account of both suanas gawiivak and fiZipaf which in fact made up the main
body of the suzzas. al-Shawkani, for example, delivers a lengthy discussion on the suaaab
gawlivas and £ Gyak in which he does not even bother to treat the two separately, as the

Samir ‘Aliyah, 7o af-Ofadz wa al-Figh al-Is/¥mi (Beirut: Mu’assasat al-JAmi‘iyah li-al-
Dicisit wa al-Nashr wa al-Tawzi', 19%1), 70.

49%or conformation of al-Tefi's argument that Chalil cited, see MustafZ Zayd, «/
Masiapes 5 al-Tashri* af-/sldmi wa Nujm afl-Din al-Toff (ap.. Dar al-Fikr, 1954), 133.

5 OMuhammad Rashid Ridd, Yusr af-lslim we Usdl al-Tasbei’® af-‘dmm (Cuiro: Magba'at
al-Nahdah, 1956), 70.

51Chalil, Kembali kepada Al-Qur-an daa As-Susonb, 210.
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two sometimesinteract, contradict and explain one another. 92 It was known that the sunnsh
gawliy: was numericaily superior and legally more authoritative than the /7 Zyaé. The

gawliyah was given a superior position, because it was identical with the fadizs jtself >3

Hence, one can see how Chalil's precccupation with the issue of &7dc# led him to neglect

the suamit gawliyah and how by not delving into the central concerns of the suzzaf. he

undermined his cause of reinforcing the principle of following the suzaas.

In deating withthe suzaif gawliyah, Chalil confines himself to its classification as
depicted in three fadiths. One of these states: "Pray as you see how I am praying.”
Another reads: “"When you are making an ablution start with the right parts of your body."
The third fadith relates to the act of reservation in which the Prophet says: "The best way
for a Muslim is that he should not be engaged in matters that he is not eatitled to [be
engagedin).">4 Even in giving his examples, Chalil fails to be completely accurate. While
the last two &rdith correctly relate tothe suzash gawliyes, the first is mistakenly classified
as such, since it refers to the Prophet's actions during prayers and should, therefore, be
considered as /7% ratherthan gaw/ > al-Amidi quotes this f4dis as an example of a 57
(act) ratherthan a ga#w/ (saying) explaining (Baydn) a Qurdmwc verse. This is not to
deny that the act was reported through a clear statement /s magalily) by Muhammad, as
al-Amidi further states.56 Similarly, al-Shawkani shares al-Amidi's opinion and uses the
fadith inthe same capacity in explaining a (ur Znrc verse that does not provide a detailed
prescriptios of prayers.>7

52q1-Shawkani, Jsbdd al-Fopo! (Misc: Matba'at Mustafa al-Babi al-Haisbi, 1937). 35-
41,

53Muhammad Yosuf MOsA, Figh «f-Kiewt wa gl-Svzaxh (Cairo: Dar al-Kitab al-“Arabi,
1954), 12,

SAChalil, Kembali kepade Al-Giraa daa As-Svamas, 221.

SS5'Abd al-Rebmin al-SubOni, AMupdderdt f7 al-Shari‘sh al-Islémivet (np: a.p.. 1972),
74,

S6at-Amidi, al-Zbkim f7 Usdl al-Abkidz, vol. 1, 247-248.
57a1-Shawkani, Jrshdd al-Fupal, 36.
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The suanab tagririyal receives much less of Chalil's attention than the Zx&rpxs The
former also served as a source of legislation, though it did not originate from the deed or
utterance of the Prophet. Chalil provides three examples of sunosf fagrioy=h, one of them
being the story of the Prophet keeping silent when he saw Khalid Ibn al-Walid eating a
dabb (lizard), although he himself disliked eating such crearures 58 The second example is
that of the Prophet's decision to let Muslim women leave their houses, walk in the streets,
attend religious functions in the mosque and listen to the £hurdal (sermon). The third
example pertains to the authority he bestowed upon Sa'd Ibn Mu®adh to pass judgment on
the leaders of the Jewish tribe, c)m},ma.ﬁ’ Chalil provides these examples so as to make
the definition of suzaak tagriciyah more lucid. Nonetheless, he merely views the sunzaf
egririyvah within the limits of its definition, citing only afew examples and refraining {from
any elaborate discussion on Zwgzr: Had he done so he would have rendered the meaning of

following the sunnik clearer and would haveincorporated the legal value of 2egrrinit.

Moreover, the suazif fagririyah had produced a number of controversies over the
nature of its legal force. For example, when the Prophet issued a Zgrr with the intention
of relieving a particular companion of certain hardship (Zaagd’a/-fardy). scholars differ
over whether such an act conveyed a universal application or not. If the companions
claimed his act to be authoritative, since it was performed inthe blessed time of the Prophet,
should its authority then be avtomarically accepted or not? Apart from that, disagreement
still occurred among the scholars with regards to the authoritative nature of the suf#bahs
legal judgments, when the latter were issued after the death of the Prophet. These are only
some of the aspects of gt that should have been dealt with by Chalil, so that the
premise of following the suaaa4 would have had more substance to it.60

5814 spite of the fagrir {(decision) of the Prophet, not all four madbbabs agreed since the
Hanafites held that eating a Jabd was JfardZmr (uniawful). lbn Hajar al-‘Asqaliini, Suv/ges
wl-Mardm min Adillst Apkider (Beirut: Dar al-Ri‘id al-‘Arabi, 1987), 301.

S9Chalil, Kembali kepada Al-Qur-san daa As-Sugass, 221. )

60a1-Shawkidni, Jrshdd al-Fupdl, 41.
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As mentioned earlier, Chalil chose to incorporate the suzgar a/-sahdbah into the
body of the suazas, thus indicating his indifference as to whether the former incorporated
practices that occurred during the lifetime of the Prophet or after his death. In fact, he
refrains from casting any doubt on the validity of their iegal decisions, even on matters
related to 7647024 He provides a number of examples of their decisions, such as the
oudmify prayer which “Umar (the second Caliph) enforced to be more publicly practiced
and the addition of one more #d&7a to the Friday prayer by ‘Uthman (the third Caliph).61
As for the fadith which declares that whatever Muslims (a/muslimidn) consider good is
also good in the eyes of God, Chalil points out that the word a/-muslinga in the fAadioh
refers exclusively to the sa#6a652 This indicates his acceptance of their fiz7 (the
consensus of the sef#ba4) as the only valid consensus and his undeterred faith in their
legatauthority.63 Thus, it seems that he was determined to bestow on them the position of
legal avthority in line with the concept of szzzz4, which in his view embraced their

practice as well.

It should be mentioned, however, that Chalil's discussion of the sz2##a45 role in
legisiation, as in the cases of ‘Umar and ‘Uthman or others not mentioned here, does got
occur in the course of his treatment of suneah teagririyah or sunasr al-sabibabh, but is
rather subsumed under his argument regarding #7524 The examples of the awFwih prayer
and the #lizz mentioned above were raised by Chatil in refutation of the statement that
‘Umar and "Uthman had introduced two innovated 7badus ( 7b8dul mubidi 24). thereby
adding elements not known during the time of Mubammad. Moreover, in his interpretation
of the word a/-muslimén, Chalil was trying to restrict the meaning to the sef##/4 in order
to make them the sole rightful possessors of religious authority. This, he thought, would

61Chalil, Kembalr kepadn Al-Qur-an dea As-Suanah, 274-275.

62The original text of this fadith is @i re #bv ai-musiimin fassaan fabows ‘fads AllEh
Laspgua v lbid., 268, 273, '

631bid., 309-312.
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putan end the practice of &7 24. Which was sometimes legitimized by claiming that it was

overwhelmingly accepted by ‘a/-zrusiiman "(i.e. Muslims in general).

Chalil's discussion of suzzal also covers the suaash bammiyalh which, like the
suansh tarkiyal, was not often brought to the fore by the asd@/iyaa due to its lack of legal
power. As the sugaah hammivih consists of actions proposed but never carried out by the
Prophet, it has lLittle, if any, religious significance. Chalil rejects the legal authority of the
sunaak hzmmivzs on the basis of the opinion of some w/msi’ who declared that
following the suzaa/ means following real acts, so that the manner of their execution
might be clearly seen. Chalil also mentions the opinion of some /i’ who not only
accepted it, but also considered it obligatory. However, he does not indicate the names of
these %amd ‘nor that of the madhkab which regards the suzaih bammiynk to have legal
significance.54 The latter opinion appears to belong to the Shafi‘ites who counted the
sunanh bammiyah as one of the four types of suzasf, although in their scale of
preference, it came last in order following the suvzask gawliyab, fi1iynt and mgrirjyaib.
Chalil's rejection was in line with the position of al-Shawkini who described the suanasb
Lamuniynh as matters that simply came to Muhammad's mind and which, therefore, have

noreligicus effect.65

Both Chalil and al-Shawkani discuss the suaaeh kemmiyah despite the pavcity of
cases that exist to illustrate it. Chalil, for instance, provides one example only, in which the
Prophet was said to have been planning to fast on the ninth day of the month of al-
Muharram known as 7@7 ¥ ’(the ninth). This plan, however, did not materialize due to his
death in Rabi* al-Awwal of the sam~ year.56 al-Shawkani furnishes two examples only,
one of which was that the Prophef. was planning to punish those who did not perform their

69Moenawar Chalil, "Bid‘ah Pada Asjura." dbéadi (September 25. 1953).
65al.Shawkdni, Jrshdd al-Fupdl, 41. :
66Chalil, "Bid'ah Pada Asjura.”
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prayer by burning their houses (% ubarg ‘Wlayhim buyirbom)S7 Their mention of the
sunmith hammiyih departed from the spirit of following the suprak which also meant
following the sugaak in its designated place where it signified what was executed by the
Prophet. This meaning had occupied Chalil and al-Shawkani whose puritanist frame of
thought strove towards stripping the svzga# of anything which had no direct link to its
legal implicatians, Hence, they restricted the term suzzaz4 and prevented it from tempering
with its correct significance and would halt all inappropriate practices from being attributed

10it.68

Chalil's call for following the suzza# takes a new direction when he chailenges
those who rejected it as the second source of Islamic law. He states that those who were
satisfied with the Qur @z as the only basis of their religious life were deviating from the
right path and were not following the ordinances of the Qur¥a. This is so because the
Qur ¥z has clearly ordered Muslims to obey the Prophet. He then cites “Abd Allah Ibn
‘Umar's statement that whoever opposed (&4#/2f#) sunnakh would become an infidel (g
Lafizrn)®9 1t should be remarked that objections to or ignorance of the value of suzzaf as a
main component of law-making (#ashr7), second only to the Qur iz, have been heard
since the period of the saf#bah. The legal authority of suzzah was "officially” questioned
as early as in the second century of the Hyjizé. It was reported that al-Shafii engaged in
debate (mundziraly) with such rejectionists. Indeed, the Khawarij in al-Shafi‘i’s time raised
a serious objection to the employment of fadiths on the grounds of their tendency to

contradict each other.’C Amang the Mu"tazilites there were those who argued that both the

6 7ai-Shawkanl, Zshdd &f-Fupal, 44.

6 841.Shawkic's puritan views are best represented in one of his works, 2/-Qaw! al
Mulid [ Adillac al-fjubdd wa al-Taglid (Misr: I1d@rat al-Tib@'ah al-Muniriyah, n. d.).

69Chalil, Kembali kepads Al-Qur-aa den As-Svannh, 224

70The argument is entitied "Hik#yat Qawl al-Ta'ifah al-Lati Raddat al-Akhbiir. Kuliaha,"
(An Account of the Argument with the People Who Rejected the Whole [corpus] of
Prophetic Traditions." Cited in Khiddim Husayn I13hi Bakhsh, «/-Qurdaiyda wa
Shubbatubva fbawl al-Svaont (a.p." Maktabat al-$iddiq, 1989), 93; Abmad Hasan,” Al-

Shzﬁ'i‘s Role in the Development of Islamic Jurisprudence,” Is/emiic Studies, 5 (1966),
245,
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badith mupiwanr (a Aadith reported by a collective audience) and the fadith afnd (a

badith reported by individuals) were equally susceptible to containing false reports.71
This is despite the fact that many Mu'tazilites accepted fadith mursvwinr for a number of

reasons, which differed considerably from one Mu‘tazilite scholar to the other.72

Many reformists showed a critical attitude towards fudizh Even while calling for
following the suzaoaf, they were suspicious of the validity of its compenents and strictly
scrutinized the reliability of the ssz7d or mata of each fadich Some of them were very
much under the influence of the school of “Abduh, including Chalil, who used reason as &
tool in measuring the acceptability of fedizh. Others went to even greater extreme in
rejecting faadlfth totally, as in the case of Ahmad Parvez who established an organization
G Syah) called A& al-Qur Zn (people of the Qur #z), an organization which, by its
name, indicates the exclusive acceptance of the QurZz and not the suzaab as a legal

source .73

It is worth juxtaposing Chalil's condemnation of the surza4-rejectionists with the
position of Muhammad Tawfiq Sidqi, a member of the reformist se/affyné group, the very
group which might have been expected to uphold the sunaas but instead rejected it in its
entirety. In one of his writings, Rashid Rida admits that Sidqi, who was one of his
colleagues and a contribator to his journal #/-Afaz#; doubted the authority of the sunank
as a source of religion (Zaysar mun vso! af-din) Indeed, Sidqi wrote an article, "al-Islam
huwa al-Qur’an Wahdah" (Islam is the Qur Xz alone), in which he articulates several
reasons for his objection to the suzzas as a source of ys@/ a/-din (the basis of religion).

He states therein that fadizh suffers from falsehood (&rd#é) and fabrication (wad'’), and

7 \Muhammad Khudari, 7@mkh a/-Tasbei* al-IsiZmi (Beirot: Dar al-Qalam, 1983), 185; al-
Sib'1, af-Svagat wa MakZastvhs [7 al-Tashoi' al-Istimi, 160, Ahmad Hasan, "Early Modes
of [jtih@d: Ra’y, Qiyds and Istihs@in," [slemrc Studies. 6 (1967). 55.

72Bakhsh, «/-QurEaiyia, 90-91.

73Muhammad Mustafd al-A'zami, Drrdsdr a al-Hadith al-Nubawi ai-Skacll wa Tirikh
Tadwiark (Riyadh: Magdbi® al-Riydd, 1976), 28, 32.
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even if it did not, its binding authority is at best zizar (ambiguous) and therefore has no
value before God. Moreover, he criticizes the autheaticity of fadizé by equating it with the
scriptures of the A4/ a/-Kitab (the Peoples of the Book), since neither were recorded

during the lifetimes of those who produced them, namely the Prophets.74

Chalil was well aware that it was among the reformists that the rejection of the
sunaah had taken root and not among the traditionalists, whom he and his reformist
counterparts criticized. for relying too much on their f#4-books and for undermining the
importance of the suagaf, as will be seen later. The fact that he doec not refer to the
extreme case of Tawfiq Sidqi is perhaps understandablie, given the fact that it would not
have helped his cause. It was certainly not because he was ignorant of Sidqi's position.
After all, Sidqi's book Durds Sunan #l-Ka iade: Mubddarst T3bbiyut Umivah slamiyab,
which questions the legal value of Aadfz/ literature, served as Chalil's primary reference in
his refutation of the scientific statements of the 4s2dfzh, as previously explained. It shouid
also be noted that Chalil was among the very few Indonesians to have had access to &#/-
Maair, that is while be lived and studied in the Middle East early in his career. In the
debate over the 4adizs of the fly, Chalil states that he had réad an article written by
Muhammad Sa‘id al-Suyuti and published in a#/-Afunar countering Sidqi's opinion, which
refused the validity of such a _ﬂadm75 Hence, Chalil must have known Sidqi's stance
concerning the J#diz/rand must have intentionally feft it out. One reason for leaving Sidqi
out might have been that Chalil deemed him to be a mediocre reformist, whose academic
credentials were authoritative anly when dealing with medical issues, since the latter was a

medical doctor and not areligious scholar, Furthermore, Sidqi was overshadowed by Rida,

74Baxnsh, al-Qur #alyda, 154-155; In the case of padirh, the Prophet prohibited the
snfidbal from writing down his sayings and instead ordered them to write down the
Qur¥a. (I¥ taktub ‘aonfr fn mea katebe ghayr al-Qurin felvampes) MUsk, Figh al-Kicdb
wa al-Svaaxs, 30,

75Moenawar Chelil, Mukbtk al-AbFdih al-Sapipad, 87,
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on whom Chalil placed greater faith and who assumed the respected position of "true”
defender of swaz:i/ in his eyes.?(S

I1

Chalil's call for following the suzzaf did not halt at the level of discussing its
division and significance, but extended to using it as the primary source of his /f7g4 His
work in this field, eatitted AMuvLisr al-Afadich. which was also called Frgh al-Suaash,
represents a conscious effort on bis part to understand Isiam in its pristine purity without
the fetters of sectarian adherence and unqualified allegiance to a juristic school.77 It calls
for treating the opinions of the founders of the madffabs in a light that neither emphasizes
their differences nor overlooks them. In keeping with this non-sectarian inclination, Chalil
was attracted to comparative fgf books that went beyond the boundaries of particular
madhbsbs!8 Hence, he availed himself of Ibn Qayyim's Zad a/-Ma Fd. Ion Rushd's
Biddyat al-Muptalid, Ton Qudamah's @f-Ayetnar, Ton Hazm's a/-Muhal/z, al-Nawawi's a/-
Maymi* Sharh al-Mubadbdhab and others. 79

Chalil was certainly aware that fig# must derive its rulings from the Quria
However, the Qur#z usually gives its provisions in very general language, leaving
Muslim scholars with no choice but to turn to the suzaaf in order to provide details, In
addition, his belief that the Qur @z should not be exploited for information on any
particular science meant that he had to rely almost exclusively on the svazaaé in
constructing his fz4. This is understandable, because nearly all of the detailed regulations
on rbiduk Were brought to light by means of the suanas8C This does not suggest that

Chalil disregardedthe Qur ia, because he believed that the Qur iz served as the biveprint

76For the comment on Rigd's role in deflending sugzaaé, see footnote no. 9 above.
77Chalil, Mukhidr al-Apidith, 4 idem, Kembali kepuda Al-Qurda dug As-Svaanh, .
78The concept of unification constituted one of the predominant factors behind the

reformist work on figh al-sunaah. See Sayyid Sabiq's Frigh us-Svaaab: Purification aad
Prayer, vol. 1 (1989: American Trust Publication, 1989}, xv-xvi.

79Chalil, Mukstir al-Apadich, 10.
80Musa, Frgh al-Kitdo wa zl-Sunnab, 44.
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from which the suazah was generated.81 It should be noted that some ‘wama’ preferved
the term figh af-Qur da to figh af-suanaf, although in essence the role of the suanak
along with the opinions of the figalbs’ was greatly instrumental in revealing the provisions
of the Qur 7282

Historically, books of /g4 were compiled on the basis of the Prophetic suaaaf
along with the a/r (sayings) of the se/@baf. Thebest example of this genre of writing is
Matik's a/-Muwara’ and to this genre also belong Sufyan al-Thawri's a/-Jims * al/-Kabir
and al-Shafi''s Joodifal-HadichB3 In these works, padiths are compiled and arranged in
a thematic order within chapters devoted to various topics of fg#. Thus, the suzaaf made
up the core element of the science of £/ since its earliest development. 84 The concept of
Ligh al-suanah became more apparert in the works of later scholars. Among the earliest of
these, one may count Umdsr al-Afkim 17 Kalim Kﬁaﬂa{—w by Taqy al-Din ‘Abd al-
Ghani al-Jama‘ili (541-600 H.). a+ Umdzak is a compilation of more than five hundred
apadich al-ahkien (hadiths which deal solely with legal issues) which were declared as
swhif by al-Bukhari and Muslim and were widely circalated among fadizh scholars.85

Umdnb was commented upon by Ibn Daqiq al-"Id in his Za&im al-Abkim: Shark Tmdat
al-Aploim and both are listed by Chatil among the references that he consulted.86 Chalit

81Chalil, Kembali kepade Al-Qur-an den As-Supnab, 68-72.

8259'id Ibn Hibat Allih al-Rawandi, Sig# a/-Quri¥a (Qum: al-Magba‘ah al-Ahtiyah,
1397 H.).

83See al-Zurqani, Shert #f-Zurgiai #lF al-Mowaga® Li-al-Imiam Mk, vol. 1-4 (Beirut:
D#r al-Fikr, 1980); gl-Shlfi'i“s JhboilE of-fHuditk (Beirur: Dir al-Kutub al-‘limiyah, 1986).

84Muhammad Jamél al-Din a1-Qasimi, Qawd5d af-Tupditk min Funda Mustelis al-
faditsk (Beirut: Dar al-Naf&'is, 1987), 70; 'Umar Sulaymin al-Ashqar, T&iké a/-Frgh a!/-
Iolimr (Kuwait: Maktabat at-Fallzh, 1982), 96, 114.

85gee the commentary in the preface provided by Tagy al-Din ‘Abd al-Ghani al-Jam@'ili
in bis Umdar al-Apkdm mio Kalim Kouyr al-Aafnm (Damascus: Dir al-Ma'min li-al-
Turich, 1988), 5. :

8614 the peeface of [pkim al-ApkEm, it is stated that the text is a prototype of figs al-

Suaanh. See Jon Daqiq al-‘Id, Jpkdm al-Apkim: Shart Umdar al-Apk¥m, vol. 1 (Misr:
Idarat al-Tib&'ah al-Muniriyab, 1923), 4.
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considered these two texts to be fig/ books which ciearly derived their rulings from

Ladth87

Speaking of figh al-suamih in the Indonesian context, one pioneering work, namely
Muoataga al-Akbbiar by Majd al-Din al-Harrani (590-652 H., the grandfather of lbn
Taymiyah), meritsourattention. Afuaregd #/-Akhbir may be classifiéd as a typical large
collectionon fgf a/-suna:ih, in contrast to #/- Umdsh described above, which belongsto a
smaller category of work exclusively intended for beginners.88 The Indonesias modernists
held Auntaga al-A&Abar in great respect and it too served as one of Chalil's sources along
with its commentary Nay/ al-Awzar by al-Shawkani. Augragd al-Akbbir contains five
thousand and twenty nine f4adizls, classified in accordance with the established chapter
divisions of fiz# texts.89 The image of Majd al-Din as one the Taymiyah family (Al
Taymiyah) and al-Shawkani as the defender of suzzsf might have influenced the
popularity of the text in modernist circles. Smaller in size but more widespread in its use is
Bulieh al-Marim, which is a compilation of one thousard five hundred and ninety six
Afaciths, madeled after May/ al-Awtidn. Buldgh al-Maram, which was written by Ibn Hajar
al-‘Asqalani (733-852 H.), served as an impostant texi-book in the traditionalist schools

and was translated into Javanese by Bishri Mustafa, a prolific traditionatist 5430

Our discussion would not be complete without mentioning the figk a/-sunnal texts
written by Indonesian reformists. One such reformist was A. Hassan who inavgurated this
new "hybrid" of frg# texts in the Indonesian context with the composition of his 4/

Boerfan written as early as 1929.91 Later, Hassan expanded his fig# af-suaaah by

87Chalil, Mukbrir al-Apidics, 10; el-Ashqar, Tdrikh al-Figh al-Isidmi, 225.
881vn Daqiq al-'ld, Zbbdm al-Apkim: Sharp Umdar al-Agk¥m, vol. 1, 3, 5.

89Cl:alil. Muokbedr al-Akadick, 9; al-Shawkidni, Nap/ al-Awtdr min Apddich Sayyid al-
Akbyir: Shary Muntagd al-Akbbdr, 8 vols. (Beirut: Dir al-Jil, n.d.).

90van Bruinessen "Kitab Kuning," 255.
91A. Hassan, A/-Boerhan Kitab Figh, vol. 1, 2 (Bandoeng: Persatorn lslam, 1929).
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composing treatises on the pillars of Islam, such as Rrisi/akh Zakazr and Riszalzeul Hady?2
Hasbi Ash-Shiddieqy provided another substantial contribution with his 4/-4/4£z2m, which
covered various /f7gh7 subjects ranging from 7bddat (ritval practice), mw Fmalzl
(transaction) and ahwdd shakhisiyal (personal starus) to ‘vgdbal (penal code) and sngpel
(criminal law).93

In comparison with the works of Hassan and Ash-Shiddieqy, Chalil's frgf a/-
Suanah is more comprehensive dueto its extensive coverage of a specific domaia of fg4.
The first volume of his Frglk a/-Svanzaf consists of eleven sections occupying seven
hundred and twenty pages. This volume is exclusively devoted to alf aspects of a/-pekzal
(ritval purity) and describes in minute details the water, the different levels of its inherent
purity, the types of impurities (za/asef). the manner of purifying bodies and removing
impurities from them, the acts of ablution (#ud? ). the complete ablution (ghvs/), issues
involving menstruation (#ayd) and post-childbirth bleeding (zifEs), dry ablution
(Giyemmum yand others. 94

In the introduction, Chalil states that since no comprehensive /&4 book was
available in Indonesian, he felt obliged to produce a refereace-work for the educated
members of Muslim society, wha spared no enthusiasm in studying Istamic law. Chalil
never expected, as he explicitly states, that his work would be comparable with al-
Nawawi's a/-Majmi or lbn Qudamah's a/-Afyghni. Nonetheless, the fact that he intended
to produce a multi-volume fg4 at-suaasl indicates his ambition to aim at the standands set

by al-Nawawi and Ibn Qudamah. He also mentions that he had no fear of running out of

92A. Hassan, Risa/al Zakesar (Bangil: Persatuan Istam, 1955); A. Hassan, Risalace! Hadf
(Dgakma: Tintamas, 1955). :

3Hasbi Ash-Shiddieqy, Al-Astam: Pedomaa Muvslimin, 4 vols, (Medan: Islamiyah,
1953).

94Chalil,  Mokbrir al-Apddies, 707-720.
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material in producing a multi-volume work, since the a47dich af-afk3m, which were to

serve as the reservoir for his project, offer a wealth of inexbaustible material 99

The pattern that Chalil foliows in his frg# a/-Svnnakh consists essentiaily of an
analysis of several fadizhs illustrating one particular legal provision. In his analysis, Chalil
starts by reporting the last narrator in each case, so as to show the sources of his Asdizo?
The fadiths themselves were usually obtained from the fuwb af-badich al-mu tebarnk (the
authoritative fzdich books), which include the two Safé74s of al-Bukhari and Muslim, the
four Suamans of Abt Dawid, al-Tirmidhi, al-Nasa’i and lon Majah, the three Afvsoads of
Ahmad Ibn Hanbal, al-Dérimi and al-Shafi‘i and Malik's a#/-Afuwags’among others. If a
Ladith is reported in a number of sources, Chalil examines the consistency of its /ufz
(words) in order to explore the possible deficiency of its zuz (content). If the examination

shows any deficiency, he dismisses the ruling of the A#dfz# in question.

The second step in this approach was to classify each /A2 within a designated
category,either da 7, sabily fLusan or ,,&M-ymﬂiﬁ.gs This was largely a routine measure,
because most of the fadizhs selected had already been classified by previous fagasi’. In
most cases, Chalil simply mentions the remarks of his predecessors. Nonetheless,
whenever he finds a suspect report, he cross-examines it by referring to a different
source.97 The sources are not always in agreement with regards to the status of individual
badith, i.e.a given fadith can be simultaneously classified as sihiff and g if by different

Lgabd '98 Whenever he finds the larter to be the case, he conducts a further examination to

951bid., 5.

96For the definitions of onZl, sabih, fpasan, fpasao-sefip and others which might be
mentioned in one way or another in this chapter, see Subhi al-S3lis, UWm af-Hadith wa
Museatdpvt  (Beirut: Dir al-"Ilm 1i-al-Mal#yin, 1988).

97see, for example, Chalil's remark on a padfed related to "Abd ai-Rahmin lbn Zayd al-
Aslam, whom he blames for issving fabricated padiths. Chalil, Mukhtdr af-Ap¥dits, 37.

981n analyzing a Sadith which specifies the quality of water free from impurity, Chalil
mentions that fedizf scholars, like Ibn ‘Abd al-Bawr, regarded it as ¢gw %/ due to its sdrirkb,

whereas others, such as al-Bukhiiri, Muslim and Ibn Khuzaymah, regarded it sapif. lbid.,
29.



137
see if the same narrator, whose unreliability cavsed the weakness of the Z4zdiZ4. is

mentioned in the chain of transmission of another fz2dfd or not.99

Chalil's strict examination of the authority of the transminers was in line with his
overall attitude towards the role of the suzz24 in establishing legal norms. The importance
task carried with it the responsibility of investigating the authority of those transmitting the
Aadeh, as practiced by the early scholars. 100 As a result of his research into this field, he
finds fault with some %/am#’ accusing them of having circulated certain fadrtks without
examining the authority of their transmitters. A case in point is al-Ghazali, who, in his Z4p27”

Ulom at-Din, quotes many Sadichs without referring to their narrators or their sources as
evidence of their reliability. Chalil declares it to be understandable that numerous faafa?
scholars of al-Ghazili's time blamed him for removing the most important part of the body
of the srdiztr101 This even inspired Zayn at-Din al-*Irgi, according to Chalil, to compose
al-Mughnr I5 ffam! al-Asf@, in which he examines the authority of the fadizés that al-
Ghazali quotesia his /4 in orderto determine their reliabiliry. 102

Following the classification of Aadfths came the deduction of legal rulings from
them, a process which constitutes the core of his book. This consisted of loosely translating
the meaning of the Axdrgr and adding to it his own explanatory notes. More often than not,
Chalil makes aremark called a Zemdskaa(addition) or an ssyanié (correction) which sheds
more light on a particular issue. In his remark, Chalil often uses a fadfz to elucidate the
ambiguous words mentioned in earlier Asdizhs, to annul the rulings derived from

inauthentic fadiths or to settle controversies on debatable issues. Some typical cases,

99Chalil expresses the opinion that Rashid Ton Sa'd was an uareliable narrator. The latter
had ceported two padizhs which evalvated the purity of water when mixed with substances
that caused its smell, taste and color to change. Chalil then closely scrutinizes the parration
of these two different fadités in an effort 1o render an equitable judgment for a fadird that
had a defective narrator. lbid., 29, 33.

100¢hati1, "Memperingati Pribadi Nabi Mubhammad s. a. w."; idem, "Djangan
. Mempermudah Urusan Hadits," Adsadr (July, 16; 1954).

10iMoenawar Chalil, "Hati-Hati Memakai Hadits: Hadits Palsu Mentjerai Beraikan
Ummat," Abéadf (September, 16; 1960).

1021p;4.
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which Chali! deals with, include the meaning of the word 4704 @/ (the name of a well), a

rejection of the opinion that water exposed to the son (m# musbuaras) contains disease,
and opinions concerning the purity of used Water (4 musta ms/). as well as the now

familiar controversy over the disease and the cure on the fly's wings. 103

After classifying each /4#dith and deducing its ruling, Chalit advances the opinion
of various fugas#’ on each provision. He uses this section as a forum to exhibit the
tradition of debate among the fogass". He presents the different views of all ranks of
fogab3’ from the swpabah. the 4767 Ga, the founders of the four madhbabs and their
contemporaries as well as later scholars.104 1n this way, Chalil introduces comparative
studies to the science of /g4 and endorses the principle of #247¢ (moving from one
madhhab to another), by calling for the consultation of the opinions of differeat madhbabs

before coming to a decision.

The principle of 2i/f%y was one of the features that the reformists introduced in an
atempt to free themselves from partisanship to particular schools and to reduce the
fanaticism attached to them. This certainly posed a challengeto thetraditionalists, who were
clearly opposed to the principle of 2uffg. Chalil, however, does not engage in the practice
of sar/ih (favoring one ruling on the account of its stronger and sounder argument),
because heis convinced of the validity of each ruling. When he is not convinced, he usually

adds a remark describing its weakness.

Chalil's choice in undertaking to write a /R4 al-suanal text can also be viewed as a
manifestation of hisintellectual objection to conventional fig4. He criticized works of this

nature which did not provide textual evidence in their rulings and which were taught by the

103Chatil, Muksedr al-Apddics, 30, St, 54, 82, 85 and 92.

104among the fugas#”’ that Chalil refers to are Ion ‘Abbiis, Iba Mas'0d, Sa'id Ibn al-
Musayyab, “Atd’ lbn Abi Rabah, Mialik Ibn Anas, al-ShEfi'l, Ahmad lbn Hanbal, al-
Awzd'i, Dawld al-Zahiri, al-Layth, al-Nawawi, al-San‘¥ni, ai-Kbay#bi and al-Shawkini.
See the section “the opinion of the fugaA¥™ provided in each subject discussed. Ibid.



139
traditionalists in their pesuaren!0° His criticism was typical of the reformist belief thar
conventional f7g/ was one of the factors behind the traditionalists’ self-sufficiency and their
consequent neglect of the study of the suzzak The traditionalists even accorded these figh
books a respect greater than that which they felt for works of _/ma?‘mmG This, in turn,
hindered the preservation of the authentic teachings of the Prophet. In order to combat this
trend, the restoration of the suzsalb as the focus of study was required. In an aempt to
further this process, reformists created a forum to reawaken interest in the study of fadieh,
viz. the Lagaah Ablr-Atli Hadich ladogesis in which Chalil assumed the position of
secretary. While continuing his own fig# a/-Sunnah, Chalil joined with others in writing
Al-Fighua st-Nubawy, another way of expressing fig# a/-sunaat}%7 Chalit's and other
reformists’ criticism of conventional /g4 merits discussion on two points: the first is the
mananer in which the traditionalist peseatress teated the Aedfk kiterature and the second
the question of whether conventional /g4 substantially was distinguishable from fg# &~

sunoal.

On investigation, it would seem that the traditionalists never lost sight of the
importance of f#dfzs. They taught the Skféifs of al-Bukhari and Muslim and other smaller
collectians of Aadfzs in their peseamens. These smaller collections alone were accorded the
same amount of time as figh and Zim a/-@dr (Arabic-related sciences). Moreover, they
reached a wider audience than the Saﬂiﬁs as they were taught to the less advanced

students, who made up the greater part of the peswairen s enrollment. The coliectionsin this

105Moenawar Chalil, "Mana Pentjinta Nabi Muhammad s.a.w.' Adéadf (Febrvary 5;
1554).

1064, Farichin Chumsaidy, “The Jam'iyah Nahdlatul ‘Ulama’: Its Rise and Early
Development, 1926-1945." (M. A. thesis, McGill University, Montresl, 1976), 117.

107Imam Ghozaly and Moenawar Chalil, Al-Fighvn al-Nabawy: Figik Berdasar Acas
Pimpioen Nabs s. a. w. vols. 1-18 (Solo: Al-Ma’murijah: n. d.).
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category were Buligh al-Msrim, Rivad af-Sibin, Tangil af-Qawl, al-Arbain af-
Nawawiyah, al-Adbkis and Usteriyas108

The teaching of the smaller texts was primarily intended to emphasize the virtues
exemplified in the Prophet's behavior. al-Bantani's 7azgif a/-Quwd/. for example, which
encompasses forty chapters (a/-26%a6). discusses the promotion of virtuous deeds (/&d¥ z/
al-2 @), primarily in the areas of charity and social etiquette.109 This is also the case with
al-Nawawi's Kry#d al Salihin which, due 0 its larger coliection, covers a greater variety of
subjects, such as the virtues of greeting, the etiquette of asking for permission, the proper
way to shake hands, the manners of eating, dressing saluting, etc.! 10 The Prophetic sunzas
was, therefore, observed by the traditionalists in a holistic way, incorporating the behavioral
norms advanced in the Prophetic traditions. The question of the authenticity of those
Ladighs which suggested meritorious deeds was raised by Chalil.111 However, the issue
was not seen by the traditionalists as being of paramount importance as their authenticity

would not lower their value astools for the edification of the young.112

Although the smaller fadrth collection tended to concentrate on virtuous deeds,
they did not neglect the most important aspect of the suzza#, i.e. its role as a guide to
Muslim religious life. It was to bring out this aspect that al-Nawawi wrote his Mo a/-
Arba%n, a work which contains forty selected Aadliths, as the title of the text indicates. In

hisintroductory statement, al-Nawawi points out that the other collections of forty Jfxdiths

108vgy Bruinessen, “Kitab Kuning," 255-256; idem, "Pesantren dan Kitab Kuning:
Pemelibaraan dan Kesinambungan Tradisi Pesantren,” fvme/ Qurda. 4 (1992), 84,
footnote 2.

109Mul;ammad Ibn ‘Umar al-Nawawi al-Bantani, 7wagif «f-Qaw! al-{fathith 17 Sbarh
Lubdb al-Hadith (lndonesia: Dar lhy&® al-Kutub al-"Arabiyah, n.d.).

11001 Nawawi, Repdg af-Silitia min Kaldo: Sayyid al-Mursatia (Cairo: Dir Ihyd' al-
Kutub al-"Arabiyah, n.d.).

111Moenawar Chalit, "Ratjoen Jang Betbahaja Bagi Oemmat Islam?' Pombeln Isinm, no.
56; see also Hassan's rejection of the use of jpadivh Ja’i/f for virtuous deeds. A. Hassan,
"Memakai Hadits Dla’if," Sval-Djamab, no. 3, 20-21.

uzAs can be seen from the chapters of Zwogip &/-Oewl/, they were all described by the
word fadilak al-Bamani, Taagil al-Qawl fi Sharh Lvbidt af-{{adith, 64.
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tend to focus on one particular subject only, such as fwr7° (branches), F&#/ (holy war),
Zuhd (asceticism), 3076 (ethics) and Khutab (sermons). His work, however, was designed
to cover all those subjects, with each /£24fz% in the collection constituting an important
religious norm (g fdat szimah min gawizd al-din)t13 al-Nawawi's a/-Arba ia is made
up exclusively of sound fadizhs, almost all of them derived from al-Bukhari and Muslim.
Because the main purpose of the text is to edify beginners, al-Nawawi intentionatly leaves
out the chains of aarrators, so that elementary learners of f#dft? need only to deal with the
body (arta) of the fadienl14 al-Nawawi's a/-Arba n was one of the most widely used
texts in the traditionalists’ schools and served as the basic fadizf-text for instruction at the

elementarylevel. 115

The practical nature of al-Nawawi's a/-4rbz iz is also reflected in another of his
dadith collections, namely a/-Adbkir af-Muntakhnbah min Kalim Sayyrd al-Abrar. al-
Nawawi himself states that #/.4d/fZ was composed to serve as a practical guide for
devout worshippers (a/-mun 2bbidin), whose aim was to bring their religious practices in
line with the Prophetic suzash. Unlike al-Arbain, af-Adkkar provides a brief account of
the category of each fadith and describes which of them is subib, fasi, daZf ot muakar.
Like a/-Arbazn, at-Adbkar gives priority to the maz of the fadich rather than its Jsaid,
which, al-Nawawi thought, was more the concern of the mupsddihin (Ladith
scholars). 116 The fact that a/-Adtkar not only includes fudiths on F@ and rividal-
aufFs (spiritual exercises), but also on 2z a/-paditk (the science of fadith) ffgl and

113a) Nawawl, Maa al-Arbain wi-Nawawipab f7 al-Ab¥dith al-Sshitb (Algiers: al-
Madrasak al-‘Aliyah li-al-Dirdsat al-'Arabiyah, 1950}, 10.

I 141pi4d. - .

1151 should be mentioned that the pesasirez often had an affiliated school where ar-
Arda‘in al-Nawawiyah formed a part of its curriculum but not that of the curriculum of the
pesaatren  itself,

11641 . Nawawi, a/-ddbtir a/-Montakbabut min Kalim Sapyid al-Abr#r (Damascus: al-
Makiabah al-Amawiyah, 1978), 4.
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mubimms 3-gami id (importaat norms) might have led the traditionalists to use it for the

instruction of students at the intermediate level in their peszamen! 17

Even though the subject of 4sdith was, as we have seen, made obligatory in the
pesaatrens, the fact that the students did not seem to consider it as one of their major
courses'cannot be eatirely denied. However, this assumption is correct only in so far as it
applies to the study of the Sakifs, because they were offered on a seasonal basis, mostly in
Ramadan, or in alternate years and in certain pesanrens only. Despite this irregularity,
attendance at the courses onthe Sa47% never fell off, for they were of special interest to the
advanced students, who had completed the principle sciences and were deemed “eligible” to
study the Sakifis. They often had to leave their home pesaamren for another pesuatren,
where instruction in the Safifs Wwas offered during Ramadan. This process meant a
month’s stay away from the student’'s home pesagzres and was known as mbamkt (a
Javanese word which literaily meansto plow or to commute) within the pasiarer miliew
in Java. It should be mentioned that the principle sciences, which included ¥z a/-di, figh
and usa/ a/-frgh, constituted prerequisites to be completed by the students, before
embarking on the study of s/ and Aadith (the Safif). It was due to this reason that the

last two sciences were offered tothe more advanced students only.118

In evaluating the place of fadfzt studies in the peswares curriculum, one must not
forget the role played by the abridgment of the Skfbif a/-Bukhird, namely Aukbrasar Sufif
&l-Bukhsiny al-Mosamma af- Tagic al-Saril li-Afpidith af-Jams “ al-Safiip by Zubaydi. Due to

its relatively small format, the AMfukbrasar received more regular teaching hours than the

11714,

118The name “principle scieaces” has been coined by the present writer to distinguish
them from the other two sciences, namely raf5ir and fadich, siudied in the peswairen. The
word "principle" simply means here a foundation on which the study of rafxir and padith
is built. For the names of the text related to Zim «/-&W, figh and vsdl al-figh offered in
the pesaniren, see Van Bruinessen's article and for the prerequisite sciences that should be
mastered by the studemt of fadith, see the preface of Bulfdesd af-Mardm. Vaa Bruinessen,
"Kitab Kuning," 240-244, 244-250 and 250-251; al-*AsqalZni, Bu/fgt al-Mardm, 3.
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Sapif did and still broached the subjects covered in the Sz4i# of al-Bukhari.!19 The
science of Aadith (mustalih al-fadith) was not negiected either, for it was the only means
by which the knowledge of distinguishing the false from the sound fadizé was acquired.
The most widely used text on this subject in the traditionalist institutions was Afiz/furk al-

Muyghirh by Hafiz Hasan Mas“adi. 120

The fact that the previously-mentioned Arabic fzdfos-texts were taught primarily in
the pesiatrea and not in the modernist schools undermined the hopes of Chalil and his
fellow reformists that the study of suzaa%, particularly through the Szfifs of al-Bukhari
and Musiim, could ever gain ground in the pesezarens. The study of Arabic fadizkvexts in
the pesanirens was made possible because of the fact that the students in those institutions
received an intensive training in the Arabic-related sciences and thus had a greater access to
texts still only available in Arabic. What all this goes to show is that while the pesizreas
may have given extra weight to the study of ffgZ4, they were nevertheless far from apathetic
about the study of fadizs. Moreover, the unequal distribution of fadizh-figh subjects may
have been aftributable partly to the greater availability of practical manvuals in the area of
figh and partly to the fact that conventional fg#4 offers a more direct approach to issues
of daily concern. Indeed, the conventional fg#-texts provide rulings and suggestions for
application that are of immediate use. Thisisin contrast to frg# #f-suzoah, which demands
time and effort and constant examination of the authorities of every Aadie# before any legal

rulings can be deduced. A case in point is Chalil’'s own work on the subject.

Furthermore, even though most works of conventional /g% do not provide any
textual evidence, they still ultimately depend on the suzza# for their substance. A sound
knowledge of the suanal constitutes one of the prerequisites to be met by a fuigik

(singular of fixgaésT) engaged in the production of a legal text. al-Ghazali, for example,

119Zayn al-Din Atmad al-Zubaydi, Mukbraser Sapih al-Bukbdri al-Mussmmd af-Tajid
al-Sarif Li-Ap¥dith al-J¥ms® al-Sapif, 2 vols. (Beirut: Dar al-Nafd'is, 1986).
120van Bruinessen, "Kitab Kuning," 240.
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declaresthat a fagi/ should have a number of books on the suzza4 on hand, such as Abd

Dawtd's and al-Nasa'1's Susazs, while other scholars oblige a fiigif to know the #/-Kvrub
al-Streele. Still others expect from a fagié a good command of the afddich af-abkim
conrained inthe &/-Kurvb al-Sirtak and others. 121

Indeed, the fugasd "Were the associates of the mupaddithia (fadich scholars) and
were regarded as the protectors (hurds) of suvannih against any potentially corrupting
elements. 122 Furthermore, a fagi## had often to be a mubiddit  (singular of
mufiaddichdn) at the same time, since any lack of knowledge of traditions was bound to
undermine the authority of his legal scholarship. Hence, the conventional frg# which
excludes textual sources and delves directly into the opinions of individual fvgus7’ and
their own madlifisbs is acceptablein itself, since those opinions were indirectly generated
from a mastery of suzaaf, which was mandatory for every fugih. This genre of fgh was
an early phenomenon “institutionalized" by the Hanafite fugass, who were among the
precursors in the field of fg# literature and deserve credit for their role in its formulation
as an independent science. Hence, there is no reason to consider fg/ a/-sugnab to have
sounder textual basis than conventional g4, since they only differ in the presentation of

material and not in their use of the sources themselves.

Indeed, the generalization that conventional f7g# lacks textual evidence is not
entirely correct. The best example of a conventional fig#-text which quotes fadizhs in its
argumentsis 7upfer a/- Tulldb oy Zakariya al-Ansarl. The 7ubfah frequently came under
attack by the reformists in their polemics against traditionalist £##123 It shovld be soted
that the nature of the provision of £zafzh texts in the traditionalist fig4-books is not to

extract rulings from any given fadizs, as in the case of Chalil's f7g4 af-Suaanh, but rather

12141 Ashqar, Tunkh al-Figh al-Islimi, 224.

122Muhammad al-Ghazdli, e/-Suzses al-Nubawiyeh bayas Abl al-Figh wa Abl al-
Hadith (Cairo: Dir al-Shurlg, 1990), 19.

123Hasbi Ash-Shiddieqy, Sjanar Islam Meadjawab Taataggaa Zumaz (Djogdjakaria:
IAIN Sunan Kalidjaga, 1961), 43; A. Halim Hasan, "Tafsic Al-Manar dan Pengarvhaja, 2, ?7
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to support already-established rulings which were not specifically stipularted or which were

subject to debates among the jurists.

Examples of the methodology of conventional fig# with respect to fadith can be
seen in the following two cases from the 7uf7z4. In the first example, a fadich is cited
justifying the practice of recommendedablution (wwdi *masava) for a person with a major
impurity (saaabal). a practice different from obligatory ablution (#wvdd ’ wazib) in that in
the recommended version the feet are washed after bathing (z#vs/) rather than after wiping
one’s ears. The second example pertains to the manner of wiping one's head (mash #l-ra%)
during ablution. There were a variety of opinions on the latter issue. In order to settle these
differences,a fadzh favoring the Shafi‘ite position is selected and it forms the basis for
the legal ruling that only a part of the head (2 0/ #/-r# 5) need be wiped. Indeed, according
to the Shafi‘ites, it was sufficient to wipe part of the head, while the Malikites demanded
that it be most of the head and the Hanafites a quarter only.124 The last example is
presented here not only to illustrate how A#dfz were employed in conventional /g4, but
also to show an early attempt at comparative fg# in so early and so simple a text as

Tubfzh.

The use of fadrzh, however, is not consistent throughout the 7v&/z4, partly
because certain topics were not seen asneeding clarification through the use of faaizh. It is
also worth mentioning that a brief examination of the authority of the cited fsdfchs is also
given in the 7uf/@h, so as to calegorize them and establish the reliability of their
transmitters. A closer look at this process of examination reveals that the selection of the
quoted fSadiths is restricted to those obtained from the alafwdith sal-mubibarsh
(authoritative £acfzis). In such cases, the names of the reporters are mentioned, such as

Abd Dawild, al-Tirmidhi, al-Bukhari, Muslim, al-Nasa’i, Malik, al-Shafi‘i and, when

124Zaxaciys al-Angiri, Zupfar 2f-Tullit bi-Skachk Tabric Teagit al-Lubdb (ladonesia:
Dir Ihya' ai-Kutub al-‘Arabiyah, n.d.), 4-5.
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necessary, the names of the first narrators as well, like ‘A’ishah, Jabir and Ibn “Abbas. In

addition, the classification of a 4sdfdh. i.e. whether it should be deemed as ki, fasun or

snfifs-hasu, is also mentianed, as this has a bearing on the nature of its Fsadg125

The traditionalists were not unfamiliar with the major /z# books in which the text
of the Qurin andthe sugoab serve the basis for the deduction of rulings, as in the case
of figh al-sunasb. 1n his al-Muyjm  Skarh al-Muhndbdbsb, al-Nawawi, for example,
explains the textual evidence furnished from the Qur 3z and fadich by the Shafi‘ite fgih
al-Firuzbadi, author of the Aubadbdhab, » work much favored by the traditionalists. He
describes which of the fadizés employed by al-Firuzbadi are sabi# (souad) ¢ 2 (weak),
magh@l (acceptable) or mardvd (rejected). He also mentions the sources from which al-
Firuzbadi quotes the fadiths. Moreover, when any cited fadit is daZf he explains the

causes of its weakness and provides a sound fsdfz? asitsreplacement. 126

Although al-Nawawi's 2/-Mzymi “was not included in the fiz4 syllabus taught in

the peswatren, it was considered one of the primary sources to which the traditionalist
ulnma 'veferred in their babthal-mas3 ¥, a periodic meeting held to discuss contemporary
issuesin light of the figa47 s opinions. al-Nawawi's works were supreme in the eyes of
the traditionalists. This can be confirmed from the fact that whenever there was a dispute
among the Shafi‘jte scholars on a legal question, al-Nawawi's opinion was the first to be

considered, even before that of al-Rafi‘i or any other scholar of that aradasasi2?

Whilethe 7u4fak served as one of the most i.uiportanl: text-books for the students

of the pesearren, al-Mujind “was the work most frequently referred to by their teachers, the

125gee, for instance, the first part of "Kit#b al-Tah#irah" in ibid., 3-38.

1265).Nawawi wrote the first nine volumes of a/-Afajm° (the last chapter is 6¥6 a/-ribd,
the chapter on usury). while the remaining three were done by Tagy ai-Din al-Subki. al-
Nawawi, af-Majmid‘ Sharp af-Muvbadbdbab, 12 vols. (Medina: Tab at al-Maktabah al-
Salai‘ ab, 0.d.); Van Bruinessen, "Kitab Kuning," 249.

2 7pengurus Besar Nahdlatul Ulama, Apédm d—Fyy.wi vol. | (Semnrang Toha Putra,
1963) ? Abl Bakr Jbn Muhammad Shatd al-Bakri, ldgar af-Tilibia, vol. 4 (Beirut: Dir
al-Fikr, 1993), 267-268.
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raditionalis w/am#°. But this does not mean that al-Ansari's 7u4/@4 and al-Nawawi's &/-
Maymu © were the only works which used Aadith as the basis of their rulings. 7uf/aral-
Mutady 1i-Sharh al-Minkdy by al-Haytami, which always grounds itseif on the Qur %z and
hadith, was employed in the peseatress as an intermediate-level text, while al-Shafi'ls /-

Umam, which cites plenty of Qur 3z and fadinh passages, supplemented a/-Mgimi 128

Chalil's campaign against the excessive reliance on conventional fig# by the
traditionalists was typical of the reformist atitude, which stereotyped the traditionalists as
being self-sufficient in depending on their fg#-books and, therefore, indifferent to the
study of fadits literature. Chalil, like his reformist counterparts, failed to perceive that the
pesaniren is an established Islamic educational institution, where all religious sciences
must be taught alongside the Aadfz4. He also failed to remember that the traditionalists were
orthodox Muslims, whose commitment towards the suza24 as a source of legislation was
second only to the Qur #a. This is despite the fact that the traditionalists' approach to the
study of figh vis-a-vis findith was unlike that of the reformists. Hence, the intention of
bringing the suzaz/ to the fore as a way of implementing the concept of following the
supnah cannot be linked to the conventional /&4 nor to the study of Aedizh by the

traditionalists, because it will confirm the above-mentioned stereotype.

It should be noted, however, that figh a/-suznat made its contribution to the
exposition of the suzaxh, particularly among those whose illiteracy in Arabic left them no
choice but to use the Indonesian text-books. In addition, the traditionalists began to realize
the importance of this genre of fig#, as can be seen in their decision to incorporate Sufjel
«#/-Mardm into the syliabus of their schools. More importantly, /g4 a/-sunnsb influenced
the traditionalists into adopting a more flexible attitude towards legal schools other thaa

128Fqr the use of Qurizic and padith- vexts in Tublar al-Muped¥j, see Siradjuddin Abbas’
comment on this issve and for the verification of the extensive use of the texts in a/- Umar,
se¢ al-Shafi'l's a/- Umar- Siradjuddin Abbas, Kumpulan Soa! Juwab Keggamaan (Jakarta:
Pustaka Tarbiyah, 1987), 149-151; al-Sh#fi‘i, =2~ Umm, vols. 1-2 (Cairo; Tab'at Bildg,
1321 H.).
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their own (the Shafi‘ite madhsizé). Indeed, it was under the influence of the reformists that

they began to use non-Shafi‘ite fgs-texts, notably lbn Rushd's Srdasaral-Muyuhiorl29

The reformists’ call to follow the Prophetic suzaaé prompted Chalil to redouble his
~fforts in order to persuade believers that it was their duty to obey the Prophet and to
respect his authority. On the whole, he laid stress on emulating Muhammad's conduct as
Prophet and not on imitating every detail of his personal behavior. Following the sunaus,
therefore, meant practicing it in matters of 7624 and not necessarily in oae's daily life
and habits. This limited scope of Chalil's discussion was a reflection of his puritan outlook. -
This may be seen in his choice to concentrate on removing unsuitable practices from the
suaanb, rather than on promoting wider use of the latter in supporting legal rulings. Hence,
he concentrated on the question of suzasf Larfiynt at the expense of other types, namely
svaash qawliyah and owgriivah. His discussion of the sungat hammiyes too was a
reflection of hisinclination to exclude any practice other than those actually engaged in by
the Prophet. In addition, Chalil was also clearly aware of the critical attitude towards the
suanzlr which had emerged as part of the rational approach towards the Prophetic
traditions undertaken by reformists. Chalil’s commitment to promote the reformist slogan of
following the suzaak went beyond the level of words and thought. It was to his credit that
he championed the cause of gk af-sunnst and informed the Muslim community about it,
both in his capacity as the secretary of the Lajunk Abli-Ahlr Hadith ladonesin and as an
individual. This genre of f7g/# expressed the reformist call for the abandonment of a strict
reliance on any particular juristic rite and a return to the model performance of religious

observances, as exemplified in Mshammad's original practice.

129%pn Bruinessea, "Kitab Kuning," 244,



CHAPTER SIX
Moenawar Chalil and Legal Issues:
His Views on Jjjtihad, [jma, 7Taglid,
lrrba© and Madbbab
Muslim reformists affirmed that the .Sha7 @4 Was not given to man ready-made, to

be passively received and applied. Rather, it was to be actively coastructed by means of
IAdhad so as to make it compatible with the progress of time. This view was unanimously
upheld by reformists who insisted that the gate of j&z&#/ had to bereopened and that 2ip47
should be abandoned. Studies show that in fact f@4# never ceased to operate asa means
through which the fug#44 ’(jurists) were able to adapt the law in response to contemporary
challenges.! Nevertheless, this fact was little understood in Chalil's rime, when it was
generally assumed that the gate of 7&/#d was still closed. Therefore, in declaring that they

had "reopened” the gate and “abandoned” 2/ in order to inject new life into the

Shard ah, the reformists were taking a truly radical step in the eyes of their contemporaries.

Chaiil followed in the path of those reformists, calling for a revival of Islam by
means of jirhdd and the abandonment of 2wgzfid His concept of fx/dd will be discussed
by examining its nature and implementation in order to determine whether he was able to
use it to effect changes inthe 5427 %% in keeping with the newly emerging realities. Jaa/
was often linked to the principle of sz (consensus) by reformists, who considered the
two as a means to promote Islam and its adaptabiiity to change. Hence, Chalil's concept of
£ama “will also be discussed in light of the reformist view, since he linked the concept of
£fmat ‘1o the notion of a legislative body. Likewise, Chalil's reluctance to accept any fzd”
other than that which had been reached by the susa®a4 will be discussed. He followed the

1For a survey of the proponents and opponeﬁts of the closure of the gate of HAdd. see
Shaista P. Ali-Karamali and Fiona Dunne in their “The Ijtihad Controversy," Arab Law
Quarteriy. 9 (1994), 238-257, for a comprehensive discussion establishing that [/7i4dd was

never ceased to be peacticed, see Wael B. Hallaq's “Was the Gate of Ijtihad Closed?," ZL/MES,
16 (1984), 3-41. - J
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reformist principle which rejected adherence to the consensus of the past simply as such,

unless there were reliable texts to supportit.

While the first and the second parts of this chapter discuss Chalil's concept of s/
and gz, the third part will present his opinion on the antithesis of fu/dd, namely 2wl
In discussing the subject of Z#p/rd, Chalii rigid intoieraace for its practice will be explored

v2s5-a-v2s the stance of its proponents. This exploration is aimed at examining the validity
of his total rejection of i as well as the arguments advanced by its proponents in
support of its legal soundness. Chalil's call for the practice of szzx# " and the rejection of
madbhebs will also be discussed in this part. This discussion will shed more light on his
adherence to reformist principles, which considered #2b4#° and the abandonment of
madhbzb as essential to restoring dignity to reason which had for a long time been

subordinated to the authority of established practice.

I

Chalil defines s/224d as the use of all one’s capabilities in the derivation of rulings
fromthe Quriz and sunazk by meagns of Jstiabsat (deduction). In his opinion, a mupikid
is a jurist (Z2giZ) who exerts every effort in inquiring into the law by way of deduction
based on the two prime sources of Islam, the Qurdz and sunaas? In assessing the
religious basis for the promotion of 47, Chalil cites a fadfch narrated by ‘Amr lbn al-
“As saying: "A judge (@dkim) who by his own opinion exerts efort (fikids) receives a
double reward if his decision is correct and just one reward if his decision is wrong."” For
Chalil, the emineace of the duty of js#d was further accentuated by the fact that the
aforementioned £#dfz5 is reported in all six canonical collections of ﬁm’r‘&?’

2Moenawar Chalil, Kembali kepudn Al-Qur-an dap As-Svanek (Diakarta: Bulan Bintang,
1956), 371, ‘

31bid., 372-373.
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Every task has certain prerequisites and the first prerequisite of 7714437, according

to Chalil, is a thorough knowledge of the Arabic language and all its linguistic principles.

Such knowledge enables the mumiird to fully comprehend the meaning embodied in the
textsof the Quriin and fadith. Hence, a muyjtabid must be able to distinguish the mypma/
(general) from the mubkam (perspicuous) verses, the Zmar (indefinite) from the &47ss

(definite) and the Meccan verses from the Medinan anes. He also has to master the science

of mustalizh al-badith in order to identify the relevant f#dité and its category. Though he

is not required to memorize fadith. a mufaiid must still be capable of distinguishing

which are zAgkl (abrogating) and manstikh (abrogated). Lastly, Chalil requires a

functional knowledge of the science of ust! al-figh (legal theory) 1n the deduction-making

process.4

Although the requirements of j2&%' encompass various branches of the Islamic
sciences, Chalil holds that s7x440 is more viable to perform now than ever before, because
most Prophetic traditions and the answers to many religious questions have been discussed,
collected and even commented upon.” Along the same lines, al-Shawkani also refuted the
proposition that contemporary jurists could no longer artain the high qualifications that had
enabled the ancient jurists to undertake the laborious duty of fjx##d He explains that sy
had now become easier than in the past due to the progress made in the Quriarc sciences
and the publication of numerous compilations of the juridical sciences.5 The belief in the
viability of 7270 confirms the reformist doctrine that only by means of ffi#d can the
Skari b s intrinsic potential for change be realized.

4Ibid., 373-374.

SMoenawar Chalil, "Memperloeas Dan Mempersehat Dalam Memahami Hukum-Hukvm
Islam." in Boeatr Kogeres Muslimin Indonesia {Ociober 20-25: 1949), 53.

61ik A-Mansucnoor, "Shawkaini and the Closed Door of Jjrib¥d: Did Shawkdini Possess
the Key to the Reopening of the Closed Door of [ubdd?" Hamdard Isiamicus, 11 (1988),
63: in his a/-Mvwi¥fagir, al-Shitibi also expresses the need for the continuity of f/zi4¥d
saying: "!jaﬂld caanot cease except at the end of the world when maan's subjection to the
. Law will cease.” al-Shitibi, a/-Muwifagit 7 Usd! a/-Shuri'ab, vol. 4 (Beirut: Dar al-Kutub
al-‘Arabiyab, 0.d.), 89.
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In addition to the arguments that f@i&# had become easier due to the progress in
the Qurda. fadich and juridical sciences, the reformists sought other justifications for its
increased implementation. They maintained, for example, that its exercise should face no
hindrance, since the Qur #z has stipulared fegal provisions in a restricted number of verses.
It is generally assumed that the Qur 22z contains very few legal injunctions. In fact, the
number of verses which can be regarded as embodying religious legistation is no more than
five hundred and may be as low as three hundred, while of that number, the vast majority
pertainto a/-afw af-shaklisiyal (personal status).7 In addition, they also made it easier to
meet thequalificationsfor 722477 by relaxing the restrictions on membership in the Afals
Taryit of the Mubammadivah These qualifications broadly stated that any individual
possessing the ability to conductthe task of 2uwzs could become a member of the Afaps:
While the worél “ability" reflected the flexible nature of the requirement, it also opened the
door for many interpretations, one of which was the mere ability to read and comprehend

the Kreab Kuning atthe level of Svbul at-Sulam$

The reformists also tended not to define the areas of j2#7o. because & nonspecific
form of %/ was more suited to the heterogeneous nature of contemporary legal
problems. Chalil in this case does not specify if the requirements proposed for a mysufrd
wereto be met by those who embarked on fia/#d in all areas or only in a particular area.
Mare importantly, he does not define f/4#d in the sense of fyuhad muelag (independent

Zjthiad). but rather sees it as any exercise of reason and choice in the derivation of legal

w. M. Ballactyne, "The Second Coulson Memorial Lecture: Back to the Sharial" Arad
Law Quarterdy, 3 (1988), 324: this is not to deny that other scholars argued against the
notion that the Qur '@z contains only a very tiny fraction of legal injunction. Zafar Ishaq
Ansari, "The Contribution of the Qur'dn and the Prophet to the Development of Islamic
Figh " Journa! of /slamic Stvdies, 3 (1952), 145,

Cited in Faichurahman Djamii, “Ijtihad Muhammadiyah Dalam Masalah-Masalah Fikih
Kontemporer: Studi Tentang Penerapan Teori AMagdsid al-Sari'as,” (Ph.D. dissertation,
LA.LN. Syerif Hidayatullah, Jakarta, 1993-1994), 107, Svbv/ a/-Se/am, a commentary of
Bulgeh al-Muerim, is written by al-San'dni. See Mubammad Ibn Isma'll al-San‘ini, Svbu/
al-Salam: Sharh Buldgh af-Mardm, <4 vols. (Misr: al-Maktabah al-TijAriyak al-Kabr#k,
1950).
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decisions.? Thus, he "simplified” the definition of f&44d so as 1o placc its exercise within
the reach of its proponents. It was due to the use of s@24a according to this simplified
definition that the divergence of opinion between the reformists and the traditionalists on
whether j@xfd still existed or oot was rooked. Unlike the "general” nature of the reformist
perceptian of f7a##d, the definition of the traditionalists took f7ffo'to indicate the act of
deriving a fresh system of law independent of the previously established schools. The latzer
approach technically amoustedto fad/marlag or mustagil/ (both denote the meaning of
anindependent fjusadt0

Since Chalil’s cancept of rejuvenating 72440 implied that the traditionalists were
the partisans of Zsg/id and Were not supporters of f2&4d, a brief survey of their perception
of fuxhzd would be appropriate. This will make it clear whether the traditionalists denied
the existence of fzAad or not and whether fixhid as they defined it was different from
that of the reformists, Like the reformists, the traditionalists maintained that 24 was a
legitimate practice in the quest for solutions to religious problems.11 Mahfudz Shiddig, the
chairman of the Central Executive Board of the Mafdier a/- Ulams ] stated that an obligation
to perform a7 was incumbent vpon all Muslim scholars. He held that those who
possess the means to exercise fixiad are legally required to pursue it, whether on the level

SChalil, Xembuli Lkepnde Al-Qur-an dag As-Svaoeh, 373; see also Syeikh Ahmad as-
Surkati al-Anshari, 7igs Persowl/an (Jakarta: Pimpinan Pusat Al-Irsyad Al-Islamiyyah,
1988), 32.

10foc the traditionalists' view that s/zi4#d implies the concept of Jjusdd mutlag, see *Abd
al-Rahmi#n B& ‘Alawi, BSugdywr al-Mustarsbidin (Semarang: Maktabat wa Matba‘at Usaha
Keluarga, 0. d.), 6; for the use of BA‘Atawi's Sughyals as an important reference by the
traditiopalists, see A, Malik Madan», “ljtihad Dalam Kemantapan Hidup Bermadzhab (Dari
Halgah-Halqgah di Pesantren sampai dengan Munas Alim Ulama NU di Bandar Lampung),”
Al-Jami'ah, 51 (1993), 23; Pengurus Besar Nahdlatul Ulama, Apfdm al-/ sgab& vol. 1
(Semearang: Toha Putra, n.d.), 26, 30, 39, 49, 58, 60, 63, 66.

11Cited from Shiddiq's statement in Howard M. Federspiel's Persarvan [slam: Islamic

Reform in Tweavedd Centvry incomesin  (Ithaca, New York: Cornell University Modern
Indonesia Project, 1970), 50.
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of the muymbidmustagi! oc atthe lower levels which he classified as akin to the ranks of

the mugallidia (plural form of mugallid), which means the practitioners of awgle(l2

It should be mentioned that those who occupied ranks other than that of mygnbrd
mustagidl! were called mugaliidia by Shiddiq, since they were, to various degrees,
dependent upon the mufabid mustagill as the sole architect of the jurisprudence upon
which a particular school of law was based.13 Siace z#g/i is the antithesis only of jir&i/
mustagrll, Shiddiq logically, therefore, surmised that 7xhd mugayyad (limited s7had)
which denotes any exercise of reason and choice in deriving legal decisions as defined by
the reformists, could still be in force at the present time. It should be noted that the
traditionalists regarded the existence of the mu/ralrd mustagif 1o have come to an end
shortly after the third century of the Azim414 Therefore, the traditionalists' affirmation that
1o one could possibly assume the position of a muyelid mustagd is not tantamount to

affirming thatthe gate of 772440 had beenirrevocably closed. 15

The scope of zk#d, according to Chalil, pertains exclusively to matters related to
the mu Fnafir (human relationships) and not to the 7b6#Fddr (worship) or the g#7d
(beliefs). Nonetheless, Chalil does not elucidate the scope of the mv@#malar or its
divisions, which would have helped in assessing the objectives of s/224%" and in
determining the lceway allowed to f@4# in arbitrating over mundane affairs. It seems that
by associating fub#d with mu Zmeld, Chalil simply wants to affirm that Islam is the

legitimate regulator of all aspects of mundane affairs and is compatible with the newly

leee Shiddiq's note on the translation of Mvhammad Farid Wajdi's article "Syari'at Islam
adalah Sumber Keadilan," in his Diselicar Son!/ Idjribad dea Taglid (Soerabaja: Pengurus
Besar Nahdlatul Ulama, 1959), 16.

13See Shiddiq's classification of mujensid and mugallid in ibid., 54-58.

1483 ‘Alawi, Bughyar al-Mustarsbidia, 6.

15gcholars used different terms to indicate the meaning of zusrwlid murlug. a uscugill,
muntasié or muvgayyad. Hallag provides clear distinctions between the terms employed by
al-Ghaz&li, Majd al-Din Ibn Taymiyah, lbn Taymiyak, Iba Salih and al-Nawawl, Hallaq,
"Was the Gate of Ijtikad Closed,” 17, 25; the terms muelag and musiagii/ used by the
traditionalists referred to the same entity, notably a musraésd who formulated the principles
and doctrines of /yz744d on the basis of which a legal school was founded and which served
as a guide for the later endeavors of f/zi4dd.
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emerging realities. |6 This affirmation may be deduced from the fact that Chalil leaves
untouched numerous aspects of .z Zma/ar, as prescribed by the reformists, ranging from
personal status and commercial affairs to criminal matters and others.17 Instead, he
exercises his fZif7d vpon matters pertaining to 2uAayyul (legend), bid'’ah (religious
innovation) and &hunifah (superstition), which undeniably belong to the realm of belief
(agidaly) and worship (Zbidal). rather than to that of v Zmalah

This concern with purification of the faith (“#gidie#) can be found throughout
Chalil's writings, in which he shows an uncompromising attitude towards popular religious
beliefs. Purification constituted an esseatial component of his mission to challenge various
traditions which, he believed, had corrupted the purity of Islamic teachings and
contaminated their noble message. He raised his voice against belief in the £z
(soothsayer), aithayyu/ and &Lhurifith, and against certain aspects of the religious
celebrations of Mawlid al-nabi (the Prophet's birth day), “ds#ar#’ (the tenth day of the
month of al-Muharram), LayZaral-gadr (the night of Ramadan) and the month of Safar 18
This call for purification also dominated the works of other Aersss scholars with whom
Chalil was associated in his capacity as the chairman of that organization's Magis Tlama:
A look at the topics discussed in the periodical Sva/-Zyawab, which was a compilation of
the faewis (legal opinions) of the Pearsis’ scholars, shows that a large proportion of the
topics dealt with are typical purification issues.l9 The Magis Zagit of the
Mupemmadiyah, of which Chalil was among the longest standing members and in which

1 6Moenawar Chalil, /w/am dea Ecosomie {Djogjakarta: Penjiaran Islam n.d.), 14-15;
Chalil, Kembali tepada Al-Qur-aa dan As-Sunonk, 318.

‘7For the legal sense of .muTmaliic as defined by reformists, see Yudian Wahyudi's
"Hasbi's Theory of Jma#d in the Context of Indonesian Figh * (M. A. thes:s McGill
Umversuy. Montreal, 1993), 51-52.

18 For his articles pertaining to the issues in question, see footnote no. 95 of chapter two.

195 a sample, see the table-content of the Sva/-D/awsb, no. | and 4, jn which almost
half of their content questions well established practices. Sva/-Dyawab, no. 1 (Bangil:
Persatuan Islam, n.d.); Sval-Dyawab, npo. 4 (Bangil: Persatwan Islam, nd.).
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he maintained his involvement until his death, also showed a marked fascination with the

reformulation of theological and 764da4-related subjects. 20

While a concern for theological purification was adequaxelf expressed in their works
attacking popular religious practices, the reformulation of 74#4daé matters which was
attempted in their fg# af-sunns# did not really provide a clear alternative to the
conventional /g4 -texts which they considered to be obsolete and lacking in analysis. If
there was any finding in the fig# a/-svaah different from these found in the conventional
figh-w2xts, the difference stemmed not from the fact that the latter were lacking textuat
bases, but rather from the nature of the texts which recognized no fixed interpretation. The
reformists’ attempt tointroduce a new "hybrid" fig# -text in the form of fig# al-suansih. to
which Chalil made a considerable contribution as explained earlier, failed to reinvigorate
legal thought. Rather, it offered only a new set of variant opinions on 7&70%4- related
matters.2! Criticism was, therefore, hurled back at the reformists whose propositions of
1jhad were originally intended to implement their concept of Zt#die (reformation), but
who confined their attempts to the reformulation of theological and 7éadks- related

subjects.

It should also be pointed out that the introduction of a new fg4-text, whether inthe
form of Chalil's g4 s/-Suanss, in that of Kitb Kumpulan Keputusan Majlis Thgyil (the
book of collected legal opinions of the Afailis 7aryrh) of the Afufinmmadiynts or in the

Sval-Djawab of the Persis, resulted ironically in time in the development a new form of

20The subjects which the Afajfis Taryip dealt with in its conventions were collected in the
form of books (&irab) ranging from Kitad Imaz (faith) (1929), Krbd Tabarak (religious
purity) (1933), Krmb Saler (prayers) (1929), Kitad Jama'sh aod Jum sk (congregational
and Friday prayers) (1956), Xrrab Zakar (almsgiving) (1950), KXreab Shiyvam (fasting)
(1939), Kitab Hajpi (pilgrimage) (1953), Kitad Jupazal (funeral procession) (1936) and
Kimb Wagal (endowment) (1953). Ahmad Azher Basyir, Reflekss atas Persowlnn Kelsiaman:
Seputar Filsafar, Hvkvm dan Ekomsom: (Bandung: Mizan, 1993), 262; Pimpinan Pusat
Muhammadiyah, Hrmpusan Putusaa Tarjik (n.p.. Pimpinan Pusat Mvhammadiyah, 1976)..

2 1Abdurrrachman Wachid, “Menjadikan Hukum Islam Sebagai Penunjang Pembangunan,”

in Agama dan Teotagean Zaman: Pirbea Artikel Prisma, 1975-1984 (Jakarta: LP3ES,
1985), 71.
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Zuglid, which the reformists themselves had declared to be a symptom of the stagnarionand
which they were striving to eradicate by means of [##3d. The reliance of the
Mupammadiyifi's followers on the K7tab, for example, became too depressingly similar to
the practice of the traditionalists who unconditionally accepted the opinions of the fzga47’
prescribed in the conventional frg#-texts. Distrust of the Mvpammadiyahs pledge to
combat saglid was, therefore, heard as its followers blindly accepted the Krzab without
much reservation 22 This attach.uent to a set of reformist legal decisions helped foster the
emergence of a "new madhhab " which was reinforced by the central and regional boards
of leadership of the Afufammadiyal in order to make the religious practices of its

followers accord with the decisions reached through their 723

It should be mentioned that the works of the reformists on purification, which were
noted for their polemical character, featured articles on £4/a/7yxs (debatable) questions
and advocated the revision of establtshed religious practices, such as #/-tt/2ffvzb-al-aiyh
(pronouncing the intention of prayer), guadr (prayer recited specifically in the Suvbj
prayer), Zu/7in (an instruction given to the deceased at the graveside at the close of the burial
service) and their like. This polemical character in return provoked a counter-attack from the

traditionalists who mounted fierce resistance in defense of established practice.24

Inimplementing the principle of sh#d, Chalil could not claim to have conducted
the judicial revision by which a revitalization of Islam might be achieved. His jaa/

22Muktamar Memberantas TBC Muhammadiyah," 4dufe (November; 1990), 11-15.

23Arbiyuh Lubis, Pemitirna Mvbammadivah dan Muhammad Abdvk (Jakarta: Bulan
Bintang, 1993), 101.

295 seems that the works of traditionalist scholars which primarily discussed issyes
categorically belonging to the &8//47ydr portray the traditionalists’ response and support of
the religious practices which the reformists had attacked. Siradjuddin Abbas, 40 Musaluk
Agnma. 4 vols. (Jakarta: Pustaka Tarbiyah, 1992); idem, [7ged Ablussunnah Wal-Jams 'ah
(Jakarta: Pustaka Tarbiyah, 1993): idem, KXvmpuvlaa Soal! Jawasd Kesgamanp (Jekarta:
Pustaka Tarbiyah, 1987); to the genre of traditicnalist works which counterattack in defense
of their' religious practices belong ‘Ali Ma'stm's Hugar A4/ al-Svnaab wa &l-Jamd ah
(Pekalongan: Ibn Mashhadi, n.d.), and Mahfudh Shiddiq's Disekirar Soal Idjiibad duz
Taglid.
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activities, which were characteristic of those advocated by the Afupammadisaas and the
Persis, sill addressed themselves to marginal areas, namely agidah and 7bddak matters,
which were certainly not the domain from which any legal awakening could be set in
motion. True s7&fhi0, which the reformists claimed would infuse in Islam the ethical
activism necessary for progress, was nowhere to be seenZ> His ibad found resonance
only in the purification of wgidaé and 7b3dah. leaving aside mundane affairs or
1y Zmalah marters which were in fact an aspect of the Shari 26 in “dire need” of legal
reformulation. This is true despite the fact that he upheld the viability of j24% and its
unrestricted nature, a “flexible device" promoted by reformists to facilitate the
implementation of its practice- Chalil's dual position as the head of the AMulis Ulama’ of
the Perwisand as member of the Afaglis 7Tanth Pusir of the Mubnmmadiyh gave him the
perfect opportunity to implement s@ri%/ as espoused by the Indonesian reformists, since
the two organizations constituted the main bodies with which the reformists were affiliated.
It is due to the restricted nature of their f7&sd that the Indonesian reformists did not
deserve to be considered as the heirs of *Abduh just as the Wahhabis could not claim to be

the successors of Ibn Taymiyah.26

Il
Chalil starts his discussion of fzzd ‘(consensus) by appraising the Qur iuic verses
with which the classical scholars always began their discussion of the subject. He refers in
the first place to the verse which states: "Thus, we have appointed you a middle nation
(wnmaten wassiag) that you may be witnesses against mankind."27 According to Chalil,

the advocates of consensus interpreted this verse to mean that since the Muslim unarib

2 SNurcholish Madjid came to the opinion that the concept of /#/did (pembabarvan) of
the Mupammadiyvat was fighi oriented, since the AMvpammadiyvah still kept itsell busy
with what Madjid considered to be trivial issues (son/-soa! sepele). such as wudd
(ablutmn) selih (prayer), saldc al-tar@wip (prayer conducted in the night of Ramadiin).
Cited in Hamid Basyaib, "Harapan Pasca Muktamar," in Mubammadiyxl dalam Kritik dao
Komentar (ed.) M. Rusli Karim (Jakarta: Rajawali, 1986), 312.

26For this equation, see Madjid’s opinion in ibid

2 Mhe Quriia, 2: 143.
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was distinguished as a middle pation, whatever decree the umm:h wnanimously agreed
upon became an authoritative rule demanding obligatory obedience from all Muslims. In
support of this concept of the "middle nation," he quotes two verses mentioned by the
advocates of consensus in which God praises the followers of Muhammad as the best of
mankind saying: “You are the best community that has been raised up for mankind. You
enjoin the good and forbid the evil,"28 and "Those We have created are people who direct
(others) with truth and dispense justice therewith."29 Another argument advanced by
partisans of consensus was derived from the verse "Hold fast to His bond and do not
scaiter,” which they interpreted to mean, Chalil comments, that God's command to unify the
Musiim ranks also implied an order to reach an agreement which all Muslims have to
observe faithfully,30

Chalil argues that the aforementioned texts were not correctly interpreted by the
proponents of consensus and as a result the argument for the authority of consensus was
incanclusive.3! In his opinion, the phrase "the middle nation" simply means the chosen
pecple who witnessed the delivery of the divine message by the early Prophets to their
peoples. It means also that Muhammad had witnessed what his @zzs had done. Chalil
must have been well aware of the ambiguity of the phrase "the middle nation," the
interpretatic. of which had baffled mufiisars and had led them to differ considerably from
one another.32 According to Chalil, the second and third verses simply mean that Muslims

are the best of mankind, because they are the ones committed to leading others to

28ppid., 31: 15,

291bid., 7: 181,

30big., 3: 103,

31Chalil, Kembati kepada Al-Quraa dem As-Svageh, 316.

32: ppdub, for example, interprets “middle nation” to mean striking a balance between
one's religious duties and the material gains and exigencies of one¢'s life. He makes no
refereace to consensus and instead states that equilibrium is emphasized in the word
vmmarez waseftez which camies criticism against both the practice of gfv/uw (excess),
manifested in the habit of asceticism advocated by the Christians, the S$i#bi'ln and the
WathaniyQn as well as the pursuit of material comfort espoused by the Jews in Mubammad's
time. Muhammad ‘Abduh, "ai-Ummah al-Wasat," in «f-Zodm Mvpemprad Abdvh  (eds.)
AdOnis and Kbillidah Sa'id (Beirut: Dar al-‘lm li-al-Maldyin, 1983), 4748,
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meritorious deeds, following the commands of the Qur Xz and suzass. As for the verse
which enjoins Mushims to adhere fast to God's bond and to unify their ranks, Chalil affirms

that itis a reference to the Qur 3z cather than to consensus.33

Chalil seems to have thought that the advocates of consensus had made a leap
which was not firmly supported by the texts and which they would never have thought of
unless the doctrine of consensus had already been present in their minds. He also suggests
that the various definitions of consensus offered inconclusive arguments for the principle of
consensus on account of the undefined phrases and words that they contain. Examples of
these definitions are as follows: "Agreement of all the people of binding and loosening (ahl
al-pall waal- agd) in a certain period of time about a certain incident.” " Agreement of all
the scholars (myjeldin) of the community after the death (of the Prophet) in a certain
period of time on a particular case.” "Agreement of all the scholars of the community in a
period of time on a religious point (Hukm sharZ). " It is difficult to define the precise
meaning of some of these words and phrases (italicized in the above), he says, since
nobody is able to determine the standard of eligibility for members of a4/ a/-ball wa al- agd
or for the mymutid He further comments that the criterion of S#r°was not tangible, since

it might embraceboth ddies and zw Fmalsh or either of the two 34

Chalil's overriding concern with the definition of consensus may have stemmed
from his perception of its weak textual basis, rather than frcm the "problem” of its
definition which had, indeed, been raised by some early scholars but which usually
revolved around the question of whether it is the scholars or the uzmmst who are the

repositories of consensus.33 Given the fact that the definitions specified its repositories,

33$imilarly. in interpreting the word "God's bond" ‘Abdub goes to the Qurdz itself and
not to the consensus. George F. Hourani, "The Basis of Authority of Consensus in Suanite
Islam," Stvdia Islamica, 21 (1964), 41.

34Chalil, Kembai tepada Al-Quras daa As-Svzaalh, 300-304.

35Abmad Hasan, "The Classical Definition of Ijma": The Nature of Consensus,” Jslamic
Studies, 14 (1975), 261; Danial Latifi, "Change and the Muslim Law," in /daaic Law iz
Modera [adim, (ed.) Tahir Mahmood (Bombay: N.M. Tripathi Private, 1972), 112,
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namely the arufabids or the ah/ al-ball wa af- #gd, it made it even easier for Chalil to

accept this aspect of consensus rather than deny it, since their knowledge of the Shar ik
made them the only people competent to perform the task of consensus. His opposition to
the principle of consensus was in line with the thought of many reformists who rejected
adherence to the consensus of the past merely as such, since there were no solidly reliable
texts to support its validity.36 Reformists argued that consensus required a validity
tantamount to that of the Qur %z and the solidly reliable fadfizs, because it would function
as one of the infallible sources of law on the basis of which new legal questions would be

solved.

Chalil's rejection of consensus was not absolute since he accepted the consensus of
the swhFbah, the authoritativeness (Jyyiyal) of which was never disputed by any
scholar.37 The sefabah were deemed to belong to a different category, since they were the
most understanding (gas), virtuous and knowledgeable. This was so because they had
witnessed the revelation of the Qur#z knew how to interpret it and understood the
objectives of the Prophet as a law-giver. Yet, Chalil dismisses the validity of the consensus
of the Rashidin (Abu Bakr, “‘Umar, “‘Uthman and “Ali), the Shaykhan (Abd Bakr and
‘Umar) and the consensus of the local communities of Medina and Kufah.38 In this, he
followed the reasoning of the Persys which accepted the consensus of the sfdbah as a

body but not as individvals.39

3 6Chalil's objection was representative of the stand taken by the Persrs which equally
disqualified the authority of consensus on account of its lack of textual evidence and the
ambiguity of its definition. Besides, the Pers’s also argued that the conseasus reached by
scholars in a particular time would be void in another time as values evolved and opinions
changed. "Dari Hal Ijma‘," Pembels [slem, no. 56, 29-33,

37Chalil, Kembali Kepada Al-Qur-an dag As-Svanab, 312; on the authoritativeness of the
consensus of the sepddat see, for example, al-Shawkiini's Lss¥d &/-Fupd! (Cairo: Mustafd
al-Babi al-Halabi, 1937), 81.

38Chalil, Kembali depudn Al-Qur-an dag As-Svanek, 312; those whe argued against the
consensus of the Rashidin and the Shaykhiin held that they were the people to be emulated
(ab! If-al-iquid¥’ offim), bwt that their sayings did not establish an authoritative argument
(/¥ al¥ xoae gawlabum pugab). o-Shawk¥ni's Jrsidd «f-Fupol, 83.

39A. Hassan, A/-Boersan Kiab Figh, vols. 12 (Bandung: Persatoean Islam, 1929), 12-
13.
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Since Chalil's rejection of consensus was a reflection of his quest for textual proofs,

it should come as no surprise that his approval of the consensus of the swf#524 was
supported with textual evidence. 40 Further proof derived from the fact that the sufibuts
formed arelatively small group located primarily in Medina, which made it easier for them
to gather to arbitrate and judge cases. Once Islam spread and the s#f#Az4 migrated to
distant places, true consensus must had been difficult to achieve, given the theory that
consensus should be overwhelmingly reached by all scholars for cases which have no

textual basis for their solution. 41

Chalil found an endorsement in the work of Ahmad lba Hanbal who refuted the
existence of consensus (after the era of the sw47b#4) and accused anyone who held
otherwise of committing &b (telling lies). 42 The restriction of consensus to the era of
the s2haba8, however, did not completely undermine the value of opinions reached by the
£761 U (the generation following the sef#6a4) since lbn Hanbal, according to Chalil,
regarded them as optional opinions (mukéayyzr). Abu Hanifah, however, had a different
point of view with respect to the consensus of rhe 2707 Uz, While he had no objection at all
(sulimaz)to the consensus of the sefabah, he disputed (zdhamns) that of the H#r T3
Abu Hanifah's opinion was perhaps cited by Chalil in order to justify his origical thesis on
therestriction of consensus tothe time of the swf#6as. Chalil also takes cognizance of the
opinions of DAwld al-Zahiri and Ibn Hazm who were noted for their objection to any

consensus other than that of the swssbasdt

40Fgr the textual evideace to support the conclusive validity of the consensus of safdbak,
see Chalil's comment on a fedidh cited in footnote no. 62 of chapter five.

41Chalil's view was based on al-Igfahfini's rejection of any fim#’ after the sajf¥bat foc
the reason mentioned above. al-lsfah@ini's view was also quoted by A. Hassan in his
argument against any consensus other than that of the safdbas. Chalil, Kcarbali tepada Al-
Qur-an daa As-Svaanh, 311. Hassan, Af-Boerban Kitab Figh, vols. 1-2. 12-13,

42Chalil, Kembali kepada Al-Qur-az dea As-Svaaeh, 310; idem, Biograply Empat
Seraggkar [mam Madzbeb (Djakarta: Bulan Bintang, 1955), 216.

43Chalil did not mention the name of Abf Huanifah who was indeed thbe possessor of that
opinion. For a confirmation, see al-Shbawkéni's [sédd af-Fupol, 82.

44Chalil, Kembali kepada Al-Qur-an das As-Svagat, 312, 321; Norman Anderson,
"Islamic Law Today: The Background To Islamic Fundamentalism," Arwbd Law Quarterly, 2
(1987), 341; Hourani, "The Basis of Authority of Consensus in Suanite Islam,” 22,
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Chalil discusses the division of consensus into g7 ‘bayiai and svkur. He reveals
that 7y ‘bayiai is achieved when all mygabrcds set forth their views orally or in writing
and express their approval of the opinion of a contemporary muytalid. [ims ' svkdy, he
further explains, was achieved when all mrysefrds kept sileat, although not out of fear or
shyness, on an opinion put forward by one auszahid of their time. While Chalil classifies
the former as gar7 (certain) and the latter as zeze/ (ambiguous), he does not explain the
legat effects of certainty or ambiguity. Such a lack of explanation might have been due to
his assumption that consensus occupies a subordinate legal position and heace does not
merit further auentioﬁ. For him, the true religion of Islam is found only in the Qur#z and
the Prophetic suzaa2h and anything beyond those two is not part of Islam. Even the
consensus of the sef#bab, he claims, does not constitute an independent source on a par
with the Quriiz and suansh. Rather, it has merit only when it is in accordance with
Revelation 45 Chalil's restriction of valid consensus to that of the sababak was a reflection
of the general trend among the reformists, who tried to adapt contemporary Islam to new
conditions by modifying the basic ideas of original Islam. Seeing, however, that it was
impossible to justify the medieval doctrine of the authority of all past conseasus, the

reformists lost notime in declaring such a principletobe aliento original Islam 46

Chalil maintained that the consensus of the scholars on novel cases was differeat
from that of the swf#éeet which, due to its infallibility, constituted one of the sources of
law. The former type of consensus was derived by Chalil from the concept of &4 a/-amr
(the authorities) which was expounded ina Qur Xarc verse 47 He interprets the term a4 a/-

agr to mean a collective body of erudite scholars ¢‘w/xm# ) who undertake the task of

45That the consensus of the sepddas depended entirely on whether it was consistent with
the Quri¥az and svaass and, therefore, did not stand on an equal footing with the two
primary sources, is stated by A. Hassan. It may be assumed that Chalil shared this opinion
with Hassan, since he was the chair of the Muiis U/amd’ of the Persis in which Hassan
was its top figure. A. Hassan, Riggtusea Is/am (Kota Bahru: Pustaka Aman Press, 1971), 29-
30 -

46Hourani, “The Basis of Authocity of Consensus in Sunaite Islam," 38,
47he Quria, 14: 59



164
revealing the concealed side of things (megeefusrknn yage rersembunsy) and who possess

the intellectuat capacity to reach sound decisions. Asthe Qur dz had laid down the concept
of & al-amr. he concludes that the concept itself must have evolved since the Prophet's
time. 48 Indeed, his perception of the practice of consultation bears a strong resembiance to

the lcose concept of s#ir7 enacted bythe Qur iz and practiced by the Prophet.

According to Chalil, the & a/-#mr as a consultative body represeats the inner
structure of Muslim society and is charged with a mandate not only to protect the interests
of the religion, but also to handle the secular affairs of the society as well. This concept
developed as a necessary social mechanism, when solutions to newly arising problems
were not found in the texts. Citing the reports of al-Darimi and al-Bayhagi related to
Maymin Iba Mahran, Chalil demonstrates that Abd Bakr (the first Caliph) used to
summon the leaders and the learned of the community for consultation. Deliberations with
these two particular segments of the commuaity were also pursued by “Umar (the second
Caliph) for cases in wh'ch no conclusive texts were available in the Qur#z or the
Prophetic traditions. Chalil also notes that the oractice of consultation by Abl Bakr aid
‘Umar was the final step that these leaders resorted to, when all efforts to find those who

might have witnessed the practice of the Prophet in connection with the case in question

had been unsuccessful 49

In contrast, however, to those who claimed that the consensus of the 24 a/-amr was
incapable of error, Chalil denies itsinfallibility.50 In this, he was opposed to *Abduh, who
believes that their consensus derived its infallible quality from God's order to accept it.
*Abduh refers to those who were eligible to participate in consensus-making as a4/ a/-pall

48Moenawar Chalil, Adetat Ulif Amri o ladoaesiz (Solo: Siti Sjamsijab, n.d.), 24-26,

45Chalil, Brography Empar Seragghkas; 215. idem, Ulil Amri, 68-69.

50see, for instance, al-Razi's interpretation of the Quria, 4: 59. al-Rizl, a/-Tafsir at
Kabir, vol. 9 (Beirut: Dir Ihyd’ al-Turfith al-'Arabl, 0.d.), 144,
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wa a/- 3gd (the people of binding and loosening).9 ! This term is also utilized by Chalil in

reference to the people who on account of their scholarship were designated as the

consensus makers. However, he does not equate the infallibility of their consensus with

that of the contemporaries of Ab@ Bakr and ‘Umar, both of whom, according to “Abduh,
had a similar quality of infa.l.l.ibi!.ily.52

Jjokad was often associated with the principle of consensus, since both were seen
as conpstituting means of promoting the dynamics of Islam and of proving its ability to adapt
tochange. While s@i4#/ was a vehicle through which the reformists’ concept of validating

the Skary 24 was accomplished, consensus served as a useful tool in implementing the

reforms recognized by Islamic law. It is on the basis of this last consideration that Chalil
draws a link between the idea of consensus and the legislative body. He says that it is
important for Muslit1 nations to transform the coacept of a people’s assembly, introduced
by non-Muslims, into an institution in which the a4/ a/-fz/f wa a/- 3gd would conduct the

process of consensus. 3

Viewing the concept of a4/ #/-fall wa af- #gd from the perspective of a modern
institution, he divides it into two types. The first he calls a/zishrr 24 al-tealfdhivas which
he defines as a legislative body through which the Shar’a# could be feasibly implemented.
The second is an institution calied af-teshr 24 al-tnzimiveh charged with the
dissemination of rulings that could regulate and protect the interests of the society. 34 The
idea of institutionalizing the concept of consensus in the farm of a legistative body was not
new and had in fact been advocated by earlier reformists. Rashid Rida, for instance, whose

opinion on the &% al-amr is frequently cited by Chalil, called for the formation of a

S IMuhammad ‘Abdub, Zafsir a/-Macdr, vol. 5 (Cairo: al-Hay'ah al-Misriyah li-al-Kitab,
1973), 147.

521bid.. Moenawar Chatil's "Kedudukan Imam didatam Istam," Svars Partai Masjumi, 7-
8 (1), 27 :

5 31bid.
S4Chalil, U/l Amr, 84-85.
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legislative body bent on the implementation of the principle of masafah Rida also held

that suca a body would serve as a forem in which the 24/ a/-full wa /- 5gd would find the
mechanism to execute the principle of consensus. He even considered the possibility of
gathering all the mugafids from all the Muslim countries in one plat':e.55 ‘Abduh atso
attempted to institutionalize consensus, when he proposed the combination of the a&/z/-fal/
7 al- agd, the @f al-amr and the myjrabids into a single body, in which the sovereign

powers of the community would lie and whose executive would be the caliph 56

That Chalil thought of connecting consensus with the notion of a legisiative body
wherethe w/am#’ would act as the sole representatives of the whole wzaas, held little
relevance for Indonesian Muslims. Ideologically, Islam constituted only one of the
contending political powers, as the Muslims were politically overshadowed by the
secularists aﬁd non-Muslims. Moreover, the Muslims failed to create a council that
integrated the Wz’ irrespective of their religious and political affiliations. The founding
of a single council, which embraced the whole corps of /224, was the cornerstone of
Chalil's concept of consensus, since they constituted the sole lawmakers. This endeavor
never materialized, however, asthe /a7’ themselves suffered from an internal rift
stemming from the religious antagonism that plagued Muslims during Chalil's lifetime. At
thetime, the wama’ had established organizatinas, but they resembled the modernist and
traditionalist factions by differing among themselves. Five councils of w/ezd’ were
simultaneously in existence, each of which was obliged to express the religious outiook and
the political orieatation of its parent organization.5 7

S5Rashid Ria, a/-Kbiflifah aw al-Imimah al-Uzamd (Migr: Matba'st al-Manir, 1928), 80,
102.

56Malcolm H. Kerr, [slamic Reform: The Political sad Lega! Theories of Mupammad
‘“Abdul and Rasbid Rig¥ (Los Angeles: Usniversity of Califorpia Press, 1966), 197.

5 7Foc the names of the councils of ‘w/em#*’ and their main organizations, see a footnote
no. 46 of chapter two above.
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In such conditions, it was impossible for the /2 ’to achieve a consensus, let
alone to arrive at a common understanding of their contemporary problems. Rather, both
the modernists and the traditionalists sought ways of justifying their particular positions
and of portraying themselves as true believers. This was particulariy true of the modernists,
since their mission involved rescuing the "heretics” (the traditionalists) from degenerating
into polytheism (s£/r&). They saw themselves as "messiahs” who alone upheld pure
mogotheism in the face of the traditionalists’ practices of #76"a# (religious innovation),
khayyul (soperstition) and Aburifar (myths). 58 The expectation that they would deliver
the true faith from those who were distorting it was a common belief among the reformists
including Chatil. The latter’s task and that of his fellow reformists involved the restoration
of true Islam to its pristine purity and bringing to an end the authority of religious leaders.
The messiahs in this conlext were certainly not the harbingers of the Last Day but humble

figures guiding the ummak to the right path.

Concomitant with this mission of purification was Chaiil's aggressive practice of
conducting /bl (religious propaganda) and advocating his puritanical perspective.
These are illustrated in his polemical style of writing. Chalil even linked the concept of
consensus to &7 24 and highlights its possible misuse at the hands of the traditionalists,
whom he accused of having a tendency to agree on certain forms of worship (768dks) for
which no precedent was introduced by the Prophet.3? This assumption overstated the
menace of &7 a4, anissue which bore hardly any connection to the concept of consensus.
He also accused those who bore title &3 (from the traditionalist group) of having oaly a
peripheral knowledge of the Islamic sciences. Chalil recommended caution in weighing the
opinions of the traditionatists for their distorted beliefs could have a detrimental effect upon

the purity of Iman (faith). This assertion, however, was not supported by empirical

5 8Hasb1 Ash-Shiddiegy, “Bid‘ah Lebih Berbahuya dari Ma'shiat." Hodjdjarol Islam, 1
(August 1956), 26-29.
5

Chalil, Kembali kepadn Al-Qur-an dan As-Svanah, 321.
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evidence and could be said to have emerged out of sectarian antagonism rather thae out of
real observation of the reliability of the &rypais* scholarship.60 Chatil's adoption of this
antagonistic approach was stimulated by religicus zeal, wherein saying the truth for the

sake of the establishment of the pristine purity of Islam was portrayed as a noble duty.61

Chalil also drew attentian to those w/2m# “whom he considered to be undeserving
of the status of heirs to the Prophets (mrsthstal-anbiys). not only by reason of their lack
of scientific competence but also for their moral standards. His statement was aimed at the
traditionalist %/zm#’ in particular who, because they regularly accepted posts in the
colonial government, were the focus of reformist criticism .62 During Chalil's time, the
modernists used to confront the traditionalists whom they not only labeled as being
ignorant of religious matters, but alvo as unwilling to change their outlook due to vested
political, social and economic interests. They accused the traditionalist /27 ° who held
positioas of responsibility in the Dutch colonial administrative structure and in the rural

villages of fearing the loss of these positions and their status if they altered their religious

views.63

The propagation of reformist ideas, which for all their earnestness was far from
being persuasive, illustrated the internal rift within the body of Indonesian ‘wm7°. Hence,
Chalil's proposition to submit the problems of the wza# to a consultative body of the

Wama’ was doomed to failure. There was no single, integrated /ams# ’council beyond

that whose formationin 1975 had been "engineered” by the state and which was known as

60Moenawar Chalil, "Djangan Menjerahkan Sesuats Urusan Kpd. Jg. Bukan Ahlinja,'
Abadr (April 20; 1960); idem, "Tunggulah Saat Keruntuhannja' Aéadr (April 29; 1960).

6 IMoenawar Chalil "Katakanlah Kebenaran Sekalipun Pahit." Abadi (Avgust 20; 1954)
idem, "Kewadjiban Menjampaikan Kebenaran Sekalipun Pahit,” Abadi (June 17; 1960)
idem, "Penolak dan Perintang Kebenaran," Abads (June 4; 1959); idem, “Segenap Kaum
Muslimin Wadjib Menuntut Kebenaran," Abadr (February 19; 1960).

62Moenawar Chalil, "Siapa Jang Salah? Pertanggungan Djawab Para Ulama dan Zu'ama
Islam," Abadsi (April 10; 1953); ldem, "‘Ulama dan ‘Ulama: Imam Al-Gbazali Mengutuk
‘Ulama Penggila Kedudukan Disamping Baginda Radja," Paadji Masjarskar (Januery 1,
1960), 9-11.

63Federspiel. Persacvan Isiear, 48.
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the Maylis Ulami’ lndonesia (the Council of Indonesian T/ama /0% Even if had there
been one, the interests of defending the religious views of one particular group (modernist

vis--vis traditionalist) would remain. A case in point wastheir failure to agree on a single
method of determining the first day of Ramadan. This controversy, where Chalil sided
again with the cause of the modernists, never faded away and continues to be an issue in
the present day, as we shall see,
111
" For the modernists, fy/id was not oaly a deviation from the right path but it was
also the prime cause of stagnation. It not only led Muslims astray concerning the correct
performance of religious duties but it had also contributed to their loss of political power.63
The adoption of an uncompromising attitude towards Zaz/fd may have been motivated by
Chalil's enthusiasm for reviving the exercise of f2##d, which he assumed had become
defunct as a result of blind acceptance of the conclusions of the earlier jurists. In his
writings, Chalil criticizes the w/ez#’ whose dependence on the opinions of these jurists

kad led to their narrow mindedness and the stagnation of the Indonesian Muslims.66

7Taglid was considered a grave sin by Chalil, not only in matters of agicks but
also in questions of i#desS7 He defines zaplicf as acceptance of the opinions of others
with no provision of proof (Augis) from the Quriz and the Prophetic suzash. In his
argument, he cites the definitions of four scholars, despite the fact that some of them held
beliefs which contradicted his own on the principle of 28 al-Ghazali, whose view of

Lglid  is one of those cited by Chalil, expresses views on the subject that were

S4For the establishment of the Indonesian Council of “Uem#® its role and
"ir.erconnection” with the political will of the state, see M. Atho Mudzhar Farwas of zhe
v.ovacl of lodaaesixn Ulema: A Stvdy of ILslamic Legal Thought in Indonesia: 1975-1988
(Jakarta: INIS, 1993).

55Federspiei. LPerswrvag [slam, 46,

6 6chatit, "Memperioeas Dan Mempersehat Dalam Memahami Hukum-Hukum islam," 55.

6 TMoenawar Chalil, "Sedikit Pendjelasan Ttg. Arti Taglied," Adbadr (January 22; 1954).

68He cites the definitions provided by Abd ‘Abd Allih al-Maliki, al-Ghazili, al-
Shawkiani and al-San'dini. Chalil, Kembuli Kepade Al-Qur-an daa As-Svanel, 341,
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unacceptable to the latter, such as the belief that the practice of awfidf by the awamm (lay

Muslims) was inevitable, since any attempt by them to undertake jax&# would disrupt the
life of the entire community. This is obvious, al-Ghazali comments, since a thorough study
of the sciences required for the activity of s/ would disrupt their cultivation (farzs) of
the land, their trade (%447 and their handicrafts (22777 It would also destroy their family
life and their progeny (z2s//59 This opinion did not enjoy the support of al-Shawkiagi,
whose definition is atso cited by Chalil, on the grounds that it denied the possibility of
frorba” (following the opinion of others upon the knowledge of its proofs) by the
wamm. /0 Chalil supports the view of al-Shawkani who rejected 44 even by the
awdmm, whom he considered as perfectly capable of practicing /rba".

In discussing the definitions of &#g/id, Chalil lays emphasis on the phrases &
Lugjah, bilF byjiah, 17 taqamy bk al-bugiak and min ghayr al-byjgas. 7! all of which
indicate a lack of textual basis and the accompanying assertion that any religious duties
( 7badsg) not grounded on revealed texts were unacceptable. This empbasis implies that
evenif the 7b6#das is similar to one based on a text, but cannot boast of a text referring
specifically toit, it is invalid. In extreme cases, such an 7bddfs should be regarded as
heresy (Brd/«4), the definition of which includes allthe 7A¥odr not derived from texts but
rather from the interpretations of jurists of the madsab’2 That the text was the paramount
element in Chalil's concept of 7bFdat is a reflection of the puritan doctrine that in
performing a religious duty one should not be dependent on the authority of others but

rather on the direct stipulation of the text.

691-Ghazali, x/-Mustasf# min Yim al-Usd/, vol. 2 (Cairo: Matba'st Buldgq, 1324 H.),
389,

70q-Shawkani, a/-Qsw! al-Mufid mia Adiliur al-ljtiddd wa al-Taglid (Cairo: ldirat al-
Tiba'ah al-Muniriyah, n.d.), 15.
71Chalil, Kembali Kepadn Al-Qur-ag daa As-Suaoab, 341.

72A-Mansuenoor, "Shawkéini and the Closed Door of Jusdd: Did Shawkdni Possess the
Key to the Reopening of the Closed Door of J#ibdds" 60.
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According to Chalil's definition, a6’ is identical with blind imitation and
connotes a state of complete passivity.73 As such, the defirition deprives a person of the
conscious act involved in carrymg out one’s role as a mugallid (a practitioner of ZLeglicd)
This aspect was not considered by Chalil or any of the other Indonesian reformists, for
noge of them acknowledgein their writings that such a mental characteristic exists in theact
of ziglid’* The matter is mentioned, instead, by Mahfudz Shiddiq when dealing with the
obligations of those who are incapable of conducting 724% themselves. Shiddiq quotes
from sf-Aagsad a/-Saddd in which it is sad:
It is obligatory for him [who isincapable of conducting s/ to exert his utmost
efforts (aa yubdbuls wus 2/4) in an attempt to find the best Imam who undoubtedly
belongs to the category of the people of vision (2&/al-aszar), absolute 1A% (z/-
1gtbadal-murlag). trostworthiness (2 #difzs) and a perfect keenness of mind (@~
yugzibal-temmal) T
Indeed, agfid should not be seen as consisting of totally blind imitation as its
practice entails introspection and a conscious exercise of one's faculties. It involves
knowing the limitations of one's ability to derive guidelines for one's conduct from the
Qur &z and sunask. It also demands an effort to seek the opinions of others and to adopt
the most suitable among them.”6 The exercise of conscience by a zugallid was discussed
by the usz/iydn (legal theorists)in conjunction with the requirements of the jurist from
whom a mugallid adopted any legal opinion. This discussion served the duval purpose of
settling the eligibility to practice ag/fd and of anticipating the possible invalidity of a
faewd, nullified as a result of a shortcoming on the jurist’s part. This shortcoming may stem
from either imperfect or incomplete knowledge of the sciences required for fj243d or

doubts surrounding the scholar’s moral integrity. The latter quality, in particular, is of

73Chalil, “Sedikit Pendjelasan Tig. Arti Taglied."

741bid.; this is a typical definition set by Indonesian reformist scholars. See, Hassan,

nokasan Islam, 42, As-Surketi, 7igw Personlea 24-35.

798hiddiq, Disekitar Soal ldiribad dun Taglid, 72-73.

76Bernard Weiss, “Interpretation of Islamic Law: The Theory of Ijtihad," Amerrecn
Jovraal of Comparative Law, 26 (1978), 207,
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utmost importance in ensuring the sanctity of his duty as the interpreter of the divine

message.?7

The traditionalist view, as stated in Shiddig's quotation, is thus the stance of the
usuliyian who laid down formidable prerequisites for the ffice of £/27”° (issuing a farwad).
al-Ghazali, for example, imposes strict qualifications for any jurist wishing to assume the
duty of 427" He does so in the course of discussing the duties of the muyalid in seeking
a fuwd (legal opinion)from a zufty (person issuing faowes)?® So important were these
prerequisites that one of the duties of a ruler was to screen the credeatials of would-be
mmuflys so as to distinguish the qualified from the unqualified and to impose sanctions on
the latter if they chose not to terminate their practices of 27779 The selection of muftis
was made such a thorough and elaborate affair, because any incompetence on their part
could lead the mugaliid astray. Not surprisingly, the struggle for survival of the legal
schools was colored by frequent atempts made by the different Imams to call into question
the thought of their peers. A case in point was [bn Jarir's attempt at impugning Ibn Hanbal's

qualifications as a jurist consult.80

Chalil maintains that neither the evidence inthe Qur ¥z nor that in the sugoalh

endorsing the practice of s¥g/id can be considered as sound proofs and that by extension

77bn Salah assigns one particular section in his book oan the manners of the zv@/ and
mystallti (adad wi-multi wa al-musrafti) in which he discusses at length the requitements,
characters, legal basis and ranks of meftis. Ibn Qayyim and al-Nawawi also devote
substantial discussion to the subject of the s/l with the points not much different from
those raised by lbn Salah. Ibn Saldh, Ferdwd wa Mas¥ il [bn Saldp 7 - Tafsic wa al-f{adith
wa al-Usd! wa al-Figh, vol. 1 (Beirut: Dir al-Ma'rifah, 1986), 5-132; Ibn Qayyim, /%dm
zl-Muw:ng 7a. vol. 4 (Cairo: Matba‘at at-Sa‘#dah, 1955), 175-199; al-Nawawi, «/
Mymi® Shary al-Mvbadbdbab, vol. 1 (a.p.: Id&rat al-Tib3'ah al-Munirlyah, a.d.), 40-65;
discussion on the mugallid- jurist relation was based on Muhammad's statement that "Indeed
this 7/m is religion so behold from whom you take your religion.” The word Z/m means
knowledge which also refers to the conduct of pleasing God and brmgmg human beings
closer to him. The word was also interpreted by the successors of al-Shifi'i to mean figh.
Wael B. Hallag, "On the Origins of the Controversy about the Existence of Mujtahids and
the Gate of Ijtihad," Swdie Islamica, 63 (1986), 131.

784\-Ghazili, at-Mustast¥ min ‘Um at-Usdl, vol. 2, 390,

7%\-Nawawi, a/-Majmd* Shark al-Mobadbdbad, vol. 1, 4%.

80George Makdisi, "The Significance of the Sunni Schools of Law in Islamic Religious
History," ZMES, 10 (1979), 6
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arguments put forth by the traditionalists in sepport of the acceptability of Liglid were
unsound 81 He also made frequent recourse to the opinions of the early scholars which he
interpreted as a clear cut argument against 2ig/#d It seems that his reasomng was similar to
al-Shawkini's who was noted for his extreme demuaciation of the practice of 2ugia82 The
similarity also appears in the structure of Chalil's arguments which employ a number of
devices featured in al-Shawkani's approach, the most important among which is postulating
the hypothetical presence of an opponent to whom he addresses his thoughts. The fact that
Chalil closes the section "On the refutation of the arguments in favor of the obligation of
the seglid of the wams™ with a full citarion of al-Shawkani's opinion on the marter
confirms his enthusiasm for al-Shawkani's extreme position.83

Chalil's arguments also follow al-Shawkdni in appealing to certain Qurdaic verses
which he saw as validating his rejection of 24 For instance, basing himself on Sirsr
al-Tawbak, 31, he compares the accepiance by non-Muslims of the opinions of their
religious leaders to the zug/icf of Muslims with respect to the views of the fogasa 85 In
interpreting this same verse, al-Shawkiini draws an analogy between the mugallidin and
the non-Muslims who are described in the Qur #z as having blindly accepted the values
and traditions of their forefathers. 86 The comparison between the mugaliiciia and the non-
Muslims was frequently employed by the reformists as a deterrent against the

traditionalists' practice of 2ma87 “Abduh, who allowed no excuse for the practice of

81Chalil, Kearbali Kepade Al-Qur-an dan As-Svanah, 368.

82Sha'ban Mubhammad lsmi'il, &/-/mim s/-Skawkial wa Magbajvk fi Usd! al-Figh
{Doha: Dir al-Thaqafah, 1989), 120-130.

83See the section “Bantahan Terhadap Alasan Jang Mengharuskan Bertaglid Kepada
‘Ulama," in Chalil's Kearbali tepade Al-Quran dea As-Svaozh, 360-369.

84gee Chalil's use of the Qur Farc verses and his citation of the opinions of the founders
of amtadbbads which he interprets as a rejection of Zeglfd con the basis of the same verses and
opinions listed by al-Shawkiini. Ibid., 345-346, 350, 35, 353, 354; idem, Brograpliy Empat
Serangkar Imam Madzbab, 156, 213, 214; idem, "Sedikit Pendjelasan Ttg. Arti Taqlied.”;
al-Shawkini, «f-Cww! al-Mufid, 21, 22, 24, 25; idem, Irsbdd al-Fupd!l, 267,

85Chatil, Kembali kepuda Al-Qur'ila daa As-Suaaah, 346.

86al-Shawkini, &-Qaw! af-Mofid, 71-72.

87Abbas, #0 AMasu/ab Agzma, vol. 2, 252-253.
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Ligfid. considered the prohibition against Zig/id equivalent to that against shrt

(polytheism) on the basis of Sdrr a/-4 raf, 33, in which the QurZz condemns both

associating God with others and having insubstantial knowledge of God.38

Eventhoughthe verse which Chalil employed in equating the mugallidiiz with the
non-Muslims was specifically addressed to non-believers.89 he might have deemed it
applicable to the Muslims in consideration of the fact that the Qur 2z incorporates Féarmf
{admonition), which every Muslim should take into account. 90 Recourse to the concept of

Zbraf was made by Chalil and his reformist counterparts in order to demonstrate the
severe consequences of aiglid or, in an extreme sense, to accuse the traditionalists of

having abandoned the Quriz and suanathd!

Chalil's interpretation of Sanwr af-NVah!, 43, was also 1dentical to that of al-
Shawkani. Like the latter, he regards the verse Jfas /7 24/ al-dhikr as an admonition to the
@mdmm to ask the scholars for rulings that incorporate textuai evidence, thus implying an
order to exercise sz5 ‘and not 23ghdP2 Unlike his interpretation of Surar /- Tawbah, 31,
however, Chalil's use of .Sir=r 2/-Nak/, 43 "contradicts” both the occasion of its revelation
and its wording. According to al-Tabari, al-Baghawi and others, the aforementioned verse
was revealed on an occasion when the polytheists refused to acknowledge that Muhammad
was a human being (basbar), to which the Qur Za replied by commanding them to consult
their icarned scholars for facts. Nor does the wording support Chalil's premise for b’

88Mupammad ‘Abdeh, "al-ItibZ' wa al-Taqlid," in «/-Zmim Muopemmad ‘Abdub, (eds.)
AdOnis and Khalidah Sa‘id (Beirut: Dar ‘Ilm li-al-Maldyin, 1983), 71.

891emu'il, al-lmim al-Shawkiai, 126.

90rq legal theory, this procedure of equation was koown as the use of the general
wording of the verse and not its specific occasion (a/- Todrab bi-‘vmidm al-lafdh I bi-
Lbus8s al-sabab). For the opinion that the Qur¥asc verses coatained admonition regardiess
of their as6&b s/-avzdf (the occasions of revelation), see Chalil, "Tudjuan Pokok Dari
Poligami Adalah Menolong Anak? Jatim dan Kaum Wanita,” 4éadi (October 15; 1954) and
‘Abdub, “"al-Inibd® wa al-Taqlid,” 68.

9 !This equation, however, was based on contradictory premises since the prominent heads
of the madbbat (aimmar al-madb¥hit) whose rulings were the outcome of their efforts in
keeping with the authenmticity of the textual sources was coateadictory with the Qur ¥asc
concept of the inauthenticity (éwfr/) of the non-Muslim scriptures.

92Chalil, Kembali kepada Al-Que'lin daa As-Suaoad, 345-346, 360.
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since the mukharab (interlocutor) of the sigharal-amr (formula of order) in the verse asks
the non-learned people (@hayr abl al-dhiikr) to practice Leglid and not faba. This is
particularly the case, since the need for textual evidence or szrb7 “is not mentioned in the

verse. 93

Chalil also examines the authority of the proofs which he believed to be the basis of
the traditionalists’ endorsement of 2ig#d He criticizes their improper use of a fadil to
support saglid. The fadith states that "Those who do not know are to ask, since the only
cure of the disease of inability (4%’ a/- 2yy) is inquiry." This Sadizh, he argues, orders
Mouslims to ask for the rationale (%erysgens) behind a farwd and not to adopt 2ighd,
since this order was issued by the Prophet condemning the giving of a fi#/#7 based on
one's own interpretation (deqexa pikirna seadiy)%4 The same fadith was among the most
widely used tools employed in defense of 2mpfd’ because its wording spoke of its
legitimacy. Yet, Chalil was courageous enough not to accept it at face value and to look
beneath its surface meaning. 95 Chalil also accuses the traditianalists of resorting to a weak
argument When they quote the saying "whoever imitates (galady) an 3im (a religious
scholar), he will meet God safely.” He accuses them of having attributed the saying to the
Prophet, when in fact a thorough investigation on his part revealed that none of the a/fvarb
a/-Struh (six canonical collections of Asditf) attributes such a saying to the Prophet.96

Chalil even rejects the consensus of the w/am” with regard to the permissibility of
the @mlmms resorting to smpfid. He relies in this on the opinion of Iba “Abd al-Barr
whom he reports as having said: "There is no dispute among the scholars, whenever they
may be on theinvalidity of a4l “ Not only does he regard Ton “Abd al-Barr's view as a

93Ab0 Ishilq Ibrdbim al-Shirkzl, a/-Zabgirat f7 Usd! al-Figh (Damascus: Dir al-Fikr,
1983), 406; IsmXx'll, o/-Zmim af-Shawkini, 126.

94Chalil, Kembuli tepade Al-Que-saa dan As-Sunnah, 361-362.

95'Abd Allgh lon “Abd al-Mubsin al-Turki, Us&/ Madbbab al-lmim Apmad: Dirdsalt
Usaliyas Mugdnnad (Riyadh: Maktabat al-Riyk¢ el-Hadith, 1977), 677-678.

96Chalil, Kearbali tqnda Al-Quran dun As-Suzash, 362-363,
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solid foundation for the rejection of 2ig#d but he also explicitly disqualifies the possibility
of such a consensus, especially if it had been reached after the fifth ceatury of the Hruxs.
He argues that there must have existed by that time a number of scholars who rejected the
validity of 2aptid®7 Ibn ‘Abd al-Barr was one of three scholars who lived in the Sth
century /Zfgrath/ 11th century A. D. and held the practice of awgfid to be invalid. Chalil,
however, did not realize that [bn *Abd al-Barr’s prohibition was addressed to the exponents
of the .Stas 2t and nottothe Fmmm98 Ivn “Abd al-Barr could not have adopted such
an exireme notion, since he had explicitly imposed on the »m2zun the obligation of gt

in support of the opinion of the jumbira/- Wamia 99

Heace, Chalil's rejection of the consensus of the jumbir was not close to the
position of Ibn “Abd al-Barr, but rather to that of al-Shawkani who unequivocally rejected
such a consensus on the part of the sz The latter's position was indeed not shared by
other scholars and was consequently regarded as an idiosyncrasy on his part.wo Such a
stance must have seemed inconceivable, particularly since some scholars even extended its
adoption to those mugubids who are unable to conduct ;7244#d on certain maters,
although the extension was neither unanimous nor rFaf (favorable). According to Abd
Ishaq al-Shirdzi, Ibn “Abbas allowed the abandonment of the practice of juadd [by a
mupfid] if the latter feared that the activity of J#d would disturb his 76#dat or if he
did not have enough time to exercise it.101 Safi al-Din al-Baghdadi went so far as to
consider anyone (including a mupa/rd) who is unable to exercise an fa4dd inparticular

cases as a member of the #wima. the consequence of wWhich was the latter's obligation to

9?1bid. 363.

931ba *Abd al-Barr's opinion represeated the conviction of a lawyer with regards to
religious mauers. Hallag, “Was the Gate of Ijtihad Closed?,” 12.

9%bn *Abd al-Barr, Jlmi* Bayiiz al-Um wa Faglis, vol. 2 (Cairo: Magba'st al-‘Ayimab,
1968), 140.

100 Turki, Ustt Mudbsab wl-Imdm Apmad, 676, |smi'il, al-Imiar xi-Shawkial, 125.

101Ab0 Ishaq IbrAhim ol-Shirkizi, #/-Zzme® f; Ust! al-Figh (Surabaya: Shirkat Bungkul
Indah, n.d.), 69.
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practice a:qjidloz Although the majority of scholars provided no unified opinion with
regard to the legal position of 2/, those who unconditionally rejected its practice were
few and belonged to the Zahirites, the Mu‘tazilites of Baghd:d and a particular faction
(7ama aly) within the Imamites. They obliged every muksllaf (someone who is legally
capable of observing the precepts of religion) to exercise his own s24#d and to conduct

his religious duties in consonance with the dictates of his own reason. 103

Chalil's ideological rejection of Zagfid had nothing in common with the three
aforementioned groups except for their shared extremeness. Nonetheless, his distrust of the
legitimacyof the Fwimm 5 t2glid was tantamount to a denial of the reality of their faith,
the acquisition of which happens through inherited practices. In the acquisition of their
faith, 2#glid becomes a prerequisite for the attainment and fulfillment of their religious
duties. This premise is illustrated in the following statement:

When the layman / #wizm/ makes his choice, his action is referred to as awplidf

"investing with authority." His choice "clothes” the juristconsult's opinion with

authority. It is the right of the layman to practice mg/d and, applied to him, the

term is commendatory. Onthe other hand, £4g4d is applied to the juristconsult only
exceptionally; in his case it is a term of disapprobation, drawing upon him the

censure of his colleagues. 104

In other words, the practice of s/ for the @wizum was a manifestation of their
freedom to seek the opinions of others, whereas inquiries into juridical truth were the
privilege of jurists. While nobody had the right to prevent the former from following the

opinion of the jurist of their choice, the latter too were under no constraint to arrive at a

predestined opinion. 105 Moreover, the rejection of 2sg/i was in contradiction with the

102gafi al-Din al-Baghdddi al-Hanbali, Qawd%d /-Usd/ wa Ma'¥qid al-Fusl (Beirut:
‘Alam al-Kutub, n.d.), 44.

1030\ Amidi, ai-Zotim f7 Usat al-Apk&a, vol. 4 (Cairo: Dir al-Hadith, n.d.), 306; Ignaz
Goldziher, 72e Zitiris: Their Doctrines aad their History (Leiden: E. J. Brill, 1971), 30.

104George Makdisi, "Freedom in Islamic Jurisprudeace: Ijtihad, Taqlid and Academic

Freedom.” in Ja notion de Liberté av moyen age: Isinm. Byzance, Occident. (eds.) George

Mnkdsm et. al. (Paris: Société d'Edition Les Belles Lettres, 1985), 82.
Ibid. 82-83,
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procedures of the judicial system in which lawyers, who were experts in the Sham 24,
. practiced a kind of Z#g/id when they resorted to the standard law books which were

compiled as manuals for their judicial practices. It has been stated that:

Among the major practices imposed by consensus on lawyers was that of Lafd
consultation of the standard law books of one’s own school, with a corresponding
abstinence of f7a6ad, the use of one’s own judgment in discovering the law. The
underlying assumption was that the standard decisions of the schools in detail were

themselves now authoriz2d by consensus and could not be overridden.” 106

Chalil'srejectionof the w#amum s faglid even Weat beyond the stance of the early
reformist thinkers, whose chief aim was to discredit the practice of gfid which they
considered the agtithesis of 524#%d the exercise of which they wanted to promote. Ibn
Taymiyah, who is renowned for his campaign against the excesses of Zg/id. disagreed
withthe imposition of 7k’ uponthe a@wimm evenon matters of furd ‘(trivial) issues.
He argued that those who held otherwise could resort only to a weak proof.107 Following
in the footsteps of his mentor, Ibn Qayyim imposed the duty of s247d on legal experts
only (wa A3dbd [7 1 2l &l- ilm fatuwa wiih), allowing for the destitute (a/-mugtar) to
adopt 2af7efl 08 Anctherimportant Hanbalite scholar, Ibn Qudamah, not only called for the
obligatory practice of 2/’ bythe wwamm, but also demanded its exercise by others.109
Furthermore, Shah Wali Allah maintained that Zaglid a/-madhkab had become
indispensable for a number of reasons, the chief of which was the prevention of admiration

for one's own opinion (W & Jabn kulla dbi ra oo yus)1 10

Chalil, however, was convinced that all four Imams had rejected sig/id and

discouraged any blind acceptance of theirlegal opinions. In his biography of those lmams,

106 ourani, "The Basis of Authority of Consensus in Sunnite Islam,” 24.

1071bn Taymiyah, Mujmdur FacIwd Sbayks al-Istdim Apmad lba Tapmiyah. vol. 20
(Cairo: Matba'at Kurdist@in al-Islamiyah, 1326 H.), 203,

1081bn Qayyim, /Ydm al-Muwaggiia, vol. 2, 241,

10914y Qudamah, Rawdar al-Nizic wa Jagoar al-Muvaizr (Beirvy: Dar al-Kitdb al-"Arabi,
1987), 344, .

. 110ghah Wali Allah, #f-Zesif f7 Bayida Asbit al-lkbofdf (Beirvt: Dar al-Nafi'is, 1978),
59. .
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he devoted a complete section to each and highlighted their unanimous call for independent
inquiry as well as their admonitions against all unquestioning acceptance of their
teachings. 1 11 Such a stance was typical of the dialectical arguments put forth by the
reformists who argued that even the lmams, so venerated by the traditionalists, had
admirtted that their interpretations were not final and that inquiry into the texts from which

the decisions Were derived was encouraged. 112

Interestingly, Chalil did not mention that these same Imams had also claimed that in
extracting their legal rulings they had put the utmost effort into making their opinions as
conformable as humanly possible with the textual sources. 13 a1-Shafi's, for example, had
reportedly stated that if any of the cases (4w masifaf) he had settled were found
erroneous, they could be swiftly revised Juring his lifetime or even after his death (#7.4a52%07

wat ba ‘Ot anmaty) so as 1o make them conform to the Prophetic tradition. 114 Therefore,
logically sp2aking , adopting the legal rc'ings that these Imams had furnished could not be
considered as mere acceptance of their personal opinions, since a conscious effort had been
made on their part to eliminate any personal bias in their rulings. Moreover, the reputation
of the Imams spoke not only of their scientific prowess ¢Z/z), but also of their piety
(wera ) and merit (Yadl), threeingredients which qualified them for positions of authority
onlegal matters.

Chalil expresses his disagreement with what he perceived to be the traditionalists’
rejection of the opinions of the s#fdbgf and their preference for the opinions of the

founders of the madbhabs. Their preference for the latter, they said, was based on the fact

V11Chalil, Brography Empar Seraqekai, 44-46, 155-156, 213-214; idem, Riwajar lmam
Matiti (Soersbaia: Drukkerij Peneleh, n.d.), 36-42.

11241 Shawkdni, =/-Qaw! al-Mufid, 54-62; ‘Abduh, "al-Iitibd' wa al-Taqlid," 69-70;
Huassan, Rigekasaa [siam. 37, As-Surkati, 7igw Persoalaa, 30.

1134).Sha'réini claims that the teachings of the founders of the four madhhads were
carefully derived from the Qur'dz and suoaas. He illustrates the suppression of the
personal bjas which could have occurred in the extracted rulings saying that the madihab
was like a piece of cloth which was knitted from Qur Jarc and svogaf materials. al-
Sha'cdni, &/-Afiziz, vol. 1 (n.p. al-Matba'ah ai-Husayniyah, 1329 H.), 52.

114Cted in Isma'll, #/-/mi¥m a/-Shawkiai, 120.
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that the saf#baks opinions were neither compiled (odrbukukan) nor systematized
(dikokolkin) Therefore, Chalil continues, the traditionalists were insisting that the
opinions of the sef#@b:24 could not be said to provide a solid peecedent. ! 15 Chalil does not
mention any sources or names to account for this preference on the part of the founders of
the wmadfbabs. His evidence is in the form of a /#rw# which was writien in Arabic by the

wlama? He then emphasizes certain points in this /w7 describing dissidents from the
four madbbeb as a misled ¢sesir) and misleading (menyessténn) group of individuals
verging on the state of infidelity. No further exploration is conducted by Chalil in order to

reveal the uccasion orthe purpose that led to the issuance of such a /w116

The traditionalists' sources were mostly Shafi‘ite authorities, such as al-Juwayni, al-
Ghazali, Ibn Hajar al-"Asqalani, al-Haytami, al-Rafi‘i, al-Nawawi and al-Suyut to name
only a few.117 Chalil seems to refer to some of those authorities whose opinions with
regard to the case in question were quoted by Shiddiq.118 An investigation of their thought
reveals that some of the Shafi‘ite jurists prohibited the ¥wdmm from adopting opinions
other than those of the four zzadfsabs, Whose unquestionable trostworthiness could not
possibly mislead them. al-Juwayni, availing himself of the consensus of the authoritative

Vama’ (i 8l-mubagqgigin), even prohibited the awadizm s adoption of the opinions of
the great suf#ak, because he reasoned that they were not well versed in the art of s/
or the methods of investigation, debate and doctrinal inquiry. 119

115Chalil, "Sedikit Pendjetasan Ttg. Taqlid."
1161454,

117For more information on the works of these and other scholars used in the pesaatreas,
see Martin Van Bruinessen, "Kitab Kuning: Books in Arabic Script Used in the Pesantren
Milieu," Bidragen. 146 (1990), 226-265; Siradjuddin Abbas lists the important texts used
by the a&/ al-svaaah circle. He uses the term a4/ af-svanah to denote the adherents of the
Shafi‘ite madkhbab, and not the traditionalists because he seems to regard the latter ns a
pejorative term. Siradjuddin Abbas, [ligad Ablussvaant Wal-Jema'sah (Jakarta: Pustaka
Tarbiyah, 1983), 361-363.

V18ghiddiq, Drisetitar Soal ldjtihad dan Taglid, B6-89; see also AbG Bakr Ibn
Mubammad Skatd =l-Bakri, [fHoar «f-Tdlhbia. vol. 1 (Beirut: Dar al-Fikr, 1993), 25.

119).Juwayni, af-Burbda fi Usdl al-Figh, vol. 2 (Cairo: Dir al-Anydir, 1980.), 146;
Jam@l al-Din al-lsnawi, Nebdyar al-S0! fi Sbarhk Minhiy af-Wusdf (¥ Um #/-Usdl. vol. 3
(Misr: Matba‘ar al-Tawfig al-Adabiyah, n.d.), 191.
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Giving a different reascn, Ibn Salah declared that the 440 5 teachings bear the

stamp of embryonic reasoning. They are rather rudimentary and abstract in nature (Zardwd
aygnradal) and have not been extensively developed nor sufficiently particularized.
Hence, the adoption of such fz#w7 might contradict the aim for which they might have
originally been intended. This was in contrast to the sitvation of the four madfhbabs. he
further explained, where all expounded teachings had been codified. the general specified
and the common particularized.120 Reservations as to the sef@ats opinions were
expressed not only by Shafi‘ite scholars, but also by those of other legal schools who took
precautions against them.121 However, prohibiting the ¥wimm from following any
opinion other than those derived from the four madh%abs as advocated by al-Juwayni and

Ibn Saldh was an extreme proposition. 122

Thetraditionalists also introduced the alternative views of Taqy al-Din al-Subki, al-
Zarkashi and Ibn “Abd al-Salam, all of whom proposed more flexible opinions. al-
Zarkashi, in support of al-Subki, maintained that the /a7 *had allowed the emulation of
opinions other than those expounded by the four madlsabs when the textval proof (del)
and method (%r7g) of derivation of such rolings were known. lbn “Abd al-Salam, who
made a specific reference io the s/#bah, declared that the emulﬁtion of their deeds was
unconditicnally allowed, if the ruling accepted were proved to have been laid down by
them. With special reference to al-Zarkashi's thought, the traditionalists confirmed the
authority of his opinion concerning the £ipfc’ of the sef#dal and endorsed it, particuiarly

120shiddiq, Disekitar Soa! Idjeibad dea Taglid, B86; BB ‘Alawi, Bughyar «l-
Mustarshidia, 8; A. Aziz Masyhuri, Masai! Diaiyah Hasi! Muvkcamar & Muvoas Ulnma
- Nasdlatu! Ulnma (o.p: nd.), 40.

1215ee the opinion of Ibn Hajib, a Malikite scholar, on this question. Ibn Hgjib,
Muntnbd al-Wosa! wa al-Amal ;7 Umay al-Usdl wa al-Jade! (Beirut: Dir al-Kutub al-
‘Hmiyah, 1985), 206. .

122Myhammad Mustafd al-Maraghl, x/-Jzibdd fi #l-Islim (Cairo: sl-Maktab a!-Fanai li-
al-Nashr, 1959), 25.
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inthe absence of any injunction promuoting loyalty to a single madfbab. This, however, did

not fit well with the Hanafites, who believed otherwise. 123

Chalil'sanack on £#4d was cast in a general formula, the thrust of which was that
the traditionulists had applied zwfd unconditionally. He did not specify which aspects of
agideh and ibadah practices should fall within the domain of the traditionalists' exercise
of rwglidl24 In fact, owfid as defined by the traditionalists was allowed only in matters
beyond those affecting Iman, the pillars of Islam, basic knowledge of v Fmalir (social
refations), wgdbdr (penalty) and muparrnmar (forbidden acts), in short subjects which
covid be easily acquired by the Zwimar. According to the traditionalist conception of
laglid, there are casesin which Zug/id is legally prahibited and about which every Muslim
is forced to inquire. This prohibition was stipulated in order to make Muslims gain first-
hand knowledge of those aspects of religion which touch upon their daily lives, such as the
obligation and manner of prayers, fasting and almsgiving, as well as injunctions against
Zini (adultery), murder and 67 (usury) which belong to the field of Zbad®, wgibar
and mwu Gmalirl2S The criteria of 2alio) as proposed by the traditionalists, were those
established and espoused by the early scholars. 126

Because Chalil saw the concept of the traditionalist Z%4d as embracing the whole
fabric of religious practices, he distorted it to such an extent that he lost sight of its nature as
a mechanism developed by the figas#’ enabling the amizm to execute their religious
duties. It was in this light that the traditionalists regarded their practice of zwpfd. A close

observation of Shiddiq's criteria of s%/d for example, indicates that he had accommodated

1233hiddiq. Disekitar Soal Idjibad dea Tuglid, 86; see also the Arabic text in dpktdn /-
Fugahd’'which more or less shows tolerance to opimions other than those of the four
madibabs Apbim ul-FogabX. vol. 2, 27-28.

124cpail, “Sedikit Penjelasan Tig. Arti Taglied."

125F0r a discussion of Imain from the teaditionalist perspective, see chapter two above,
and for the rext, see Shiddiq's Drisetirer Soa! ldjuhad dez Tuaglid, 62-63, 75.

1261bn Hajib, Muazedd a-Wusd! £ ‘lmay af-Usol wa al-Jadsl, 219; al-Shirdzi, i
Luma’ f7 Usdl al-Figh, 68.
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the interpretation of the early fogafds 127 The traditionalists did not define glid as an
unquestiomng obedience to the opinions of others foregoing the need for proofs. Nor did
knowing the proofs underlying particular rulings, according to them, mean that one was not
a mugallic, since these rulings still formed part of tradition existing within a particular’

school of legal thought. 128

Chalit held that Islam ordered people to practice #zrb7 " and not 2wgfid While the
learned were unfailingly obliged to undertake Jfiibid, the ‘wwamm were equally
commanded 1o engagein zz&7 129 In support of his thesis, he cites two different Qur ke
texts in which two derivations of the word An&# . namely fwabi'¢ and fartabs ‘tai, are
used.130 The verses, however, have nothing to do with the concept of szbi#* which
technically means the act of following the opinions of others after knowing their proofs
(adillel) and before coming to the conclusion that such opinions are the correct ones. In
Chalil's definition, sz2s64  is specifically to follow the explanations and examples of the
Prophet and his se4#8af4 that had been hauded down to future generations through the
textual proofs of the Quritz and suagat131 In this definition, Chalil emphasizes the
importance of the Prophet and the 5247624 as the only ones entitled to give opinions.
However, in another definition he affirms that the giver of legal opinions could be anyone
else so long as this person was able to support his position with a du/#/ (proof) which

wouid then allow the questionerto be a zuranty (practitioner of Az6#)132

Chalil's concept of szybad” appears to have stressed the act of asking for textual
proofs with no obligation on the part of the mugbi” to investigate the authority of the

proofs, their reliability or their authenticity. As such, his definition /7226#7° expected a

12701-Ghazdli, a/-Mustzsfd, vol. 2, 389; el-Amidi, w/-/ptdm. vol. 4, 306; Ism¥‘il, «/
lmdm al-Shawkini, 114,

128shiddiq, Drseticar Soa! Idjcitad dea Taglid, 71-78.
129Chalil, Kembali kepads Al-Qur-an dan As-Svagah, 378.
130ipe Quria, 3:1and 7: 2.

131Chalil, Kembali kepads Al-Qur-ag dex As-Sungeh, 376.
132g¢e definitions number 1 and 2 in ibid.
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passive acceptance of the opinions of othets‘ on the part of the murabi 133 The lamer's
passivity can be confirmed from the fact that the Aersrs had entrusted the responsibility of
ensuring the correctness of any fegal opinion to its giver and not to the mwazabi 134 Such a
stand Was contrary to that of Ibn ‘Abd al-Barr, to whom Chalil referred in his discussion of
mbd’ 1bn *Abd al-Barr defined szb4" as following the opinion of a scholar while at the
same time understanding the clarity of his argument and the soundness of his method (27

m3 bina min fadl gawlil wa sibbar madhhabib)l 35

Evenif Chalil's concept of /b4 was in accordance with that of Iba “Abd al-Barr,
it was still incompatible with the intellectual state of the Fmznz. who were not capable of
discovering the reasons behind the proofs. As the #mimm did not understand whether
the textual proofs brought to their notice were right or wrong, the concept of szrbs | as
proposed by Chalil, would never have "freed” them from the "shackles” of L as he
theoretically expected. Hence, a conflict emerges between the theoretical concept of izdd”
andits implementation by the practitioners. While the concept aimed at purging the practice
of blind obedience or 2ighid the muanbs Gr (plural form of muiabs) still shared the
mugallidins ignorance concerning the ideas behind the proofs.

It was to avert this confusion that some scholars defined 787 “and sLwgfid as two
sides of the same coin. 136 For them, sz “and swglid! were so similar that they could not
detect even any linguistic difference betweenthem (wa/nar yuckbat ayyv furg lyghawi)l37
Indeed, they declared that the word #2867 in Strac al-Bagarzh, 166-1617, conveys the

1331pi4., 378.
134Federsp1el Persatunn [siam, 51.

135See footnote no. | in Chalil, Kembuli kepads Al-Quran dea As-Svanat, 376; Ibn
‘Abd al-Barr's optmon was cited in al-Shawkdini's &-Qaw’ &/-Mufid, 34; Ibn 'Abd al-
Barr's definition was in line with that of al-Suydti who limited the undertaking of sz76F°
to those who had the ability to determine if the judgment by scholars were correct or not. E.
M. Sartain, Ja/d/ al-dia al-Suydii: Biography and Backgrovad, vol. 1 (Cambridge:
Cambridge University Press, 1975), 64.

136Mupammad al-Dasdqi, u:yamr wa al-Taglid [7 al-Shan‘ah al-Islimives (Doha: Dar

al-Thaq#&fah, 1987), 204.

137bid., 203-204.
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meaning of unquestioning obedience which is exactly similar to the technical meaning of -

taglidat-z ‘mi or blind imitation of the opinion of others. 138 As far as the amimm were
concerned, nothing was left for them but to follow the rulings available at their disposal
without inquiring about or resorting to proofs. ln a/-Afusawwadah, lbn Taymiyah
mentions that the @#Fdzzm are not allowed (7 puabaghi) to search for the textval
evidence from which a fw7 was deduced.139 [n fact, this was the method of the
sahzbah, the f3bf an and the founders of the Swvami schools of law (a Zmmar af-

madhbab), since they never provided any textual evidence when giving their farmwas140

Chalil's rejection of 2ipfd was entirely consistent with the anti- madhhab doctrine
of the reformists, who tended to view the madkfzb as a source of 2wyl rather than the
product of gukid Some of the more extreme relormists even conside:ed following any
madlzbab as an unlawful practice (barim)1 41 Moreover, the mudhhnt was biamed by the
reformists for having facilitated the fragmentation of the zmma# into sectarian factions. 142
The only remedy for this in their eyes was a complete abandonment of the madhbab and a
return to the original sources of Islam, namely the Qur#z and suaaaf, and this by
reviving the "practice of f2&7d" The reformists failed to understand that a return to the
primary sources by any means would not reconcile divided opinions, but would rather
create new variations of legal opinion, as previously shown. These new legal opinions
would certainly be challenged by the traditionalist# whose purpose would be to defend the

validity of the established schools and to convince the modernists by discrediting their
thesis. 143

1381pid.; the Qurita. 1. 166-167.

1397, Taymiyah, a/-Musawwadal i Usol al-Figh, (Cairo: Matba'at al-Madani, 1983.),
495,

140Cited in Isma't, a/-imidm al-Shewkiai, 129.

1415ee Abdulkadic Hassan's view on madbsab in his U-stdl Frgik  (Surabaja: Ampel
Gading, n.d.), 120.

1421pi4., 121.
143gce footnote 24 of this chapter above, which lists the books written by the

traditionalist scholars in defense of the validity of the established schools and in an attempt
to convince the modernists of this fact by discrediting their thesis.
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Chalil seems to have believed that the concept of madlibab had no legal basis. He

said that even the word (perkatain)madibab itself was pever heard by the _.s‘.z&ibzkl“‘* In
response to the traditionalists’ insistence on the importance of madfbab, A. Hassaa also
claimed that the word madhbab occurs neitherinthe Qur iz nor in Ladieh 145 While the
two scholars were correct in saying that the word does not appear inthe Qur 2z, it does
appear in the suagah and was, therefore, heard by the w4462/, It occurs several times in
the chapter concernir.g ritval purity (&b al-tafizral) of the Sunaas of al-Tirmidhi and
Ibn Majah and in the Afuspad of Ibn Hanbal as weli as in the chapter on sales (&7 2/-
buyv 9 inthe Satik of al-Bukhiri. 146 If Chalil and Hassan bad been aware that the word
madhbib doesoccur and is documented in the #aofzh literature, they might have adopted
a different atritude rowards the institution, or, &t least, have investigated its evolution with

more sympathy and vnderstanding. 147

Chalil's argument also depends on the premise that the 2452/ had such excellent
judgment and Were so consistent that no madhbsb ever developed during that era, but only
afterwards. In practicing one's religious duties, Chalil further argues, nobody ever claims
that he is following the madhbab of AbG Bakr or that of other sehabaf. Hence, Chalil
believed that since the concept of madhkab took root after the era of the swfsbzb, 1
follows, therefore, that the doctrines of the various legal schools were not legally binding or
worthy of emulation. Furthermore, Chalil demonstrates that the establishment of a separate

legal school was neither the wish nor the intention of any of the founders of these schools.

144Chalil, Kembali tepada Al-Qur-aa dan As-Svaab, 380,

145Federspiel, Perswvan Istam, 162.

1460} Tiemidhi, Svauz #/-Tirmidti. vol. 1 (Cairo: Matba‘at Mugstafd al-Babi al-Halabi,
1937), 3; Ion M3ijah, Sugaz fbo Mias vol. | (Cairo: Dir Ihy&® al-Kutub al-‘Arabiyah,
1952), 120: Ibn Hejar al-‘Asqaifini, Farp «/-B&7, vol. 4 (Beirut: Dir al-Ma'rifah, 1984),
405.

147ghan Wali Allah accepted rwglid al-madbbabd which in his view was in conformity
with the soundest juristic traditions. These traditions, according to Shah Wali All#h, could
be traced back to the great mustabids who were linked with the zF6/° af-tdbi’fn, 1361°0a
and saf¥bat and ultimately tn the Prophet. Syed Moinuddin Qadri, "Traditions of Taqlid
and Talfiq. 1, Is/emic Culrure, 57 (1983), 47; Chalil, Kembali tepadn Al-Qur-an dag As-
Svagas, 380,
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Indeed, none of the founders ever claumed that his f&r%4 on one particular issue should be
taken for granted and instead they insisted that it cught to be the arguments underlying the
Jarwg that should be accepted or rejected.148 He further argues that the subsequent

wama’ who were the followers of the founders of the madisaés and lived in the fourth

century of the Ariah, propagated the practice of Zsg/rd and the emulation of the legal
school which they deemed to be the best. 149

Chali! held to the premise that following a mrdhsat should be uaderstood in the
sense of adherence to the textual soGrees from which the rulings were extracted, ratherthan
adherencetothe madikab that had extractedthem. 150 Such an interpretation, he argues, is
in agreement with al-Shafi‘i's assertion that his mad#sab relied on the execution of
whatever was prescribed in the content of a sound #adizs itself. 151 In his argument, Chalil
makes use of al-Shafi‘i's well-known statement (@247 mashhzr) that "when & fadith is
sound it is my madkhab " (in sakha al-hadith fabuwa madhbabi). a statement that has
survived in numerous versions, four of which are quoted by Chalil. 152 It seems, however,
that Chalil did not take full cognizance of all the meanings and implications of al-Shafi'i's
deceptively simple statement. In fact, Taqy al-Din al-Subki wrote atreatise (rsi¥el) entitled
"Idha Sahha al-Hadith Fehuwa Madhhabi,” which he devotes solely to a discussion of al-
Shafi'i's aforementioned saying and in which he explores all the variations and ideas which
al-Shafi‘i might have intended. 153

1481pi4. 382.

14915ig.

150Moenawar Chalil, "Apa Arti Mengikuti Sesuare Mashab,” Adadi (January 29; 1954).

1511pid.; lTon Taymiyah also calls for the sbandonment of a jurist' opinion if it
contradicted a sound padizs. The refusal of abandonment would mean a distrust of the
Prophet's saying, reliance on an unauthoritative source and a belief in the nbrogauon of the
fadith in question. Ibn Taymiyah, Raf" al-Malm ‘ea al-A’immar al-A7#zm (Damascus,
Manshardat al-Makiab al-Isldmi, n.d.), 4.

152Cpalil, "Apa Arti Mengikuti Sesuatu Mashab."

153Taqy al-Din al-Subki, "Idhd Sahha al-Hadith Fabuwa Madbhabi," in Mam0'ar ar- -
Rasis! al-Muogiciynf, vol. 2 (n.p.: ldirat al-Tibd‘ah al-Muniriyah, 1346.), 98-101.

L)
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In this treatise, al-Subki examines the thought of scholars who had studied al-
Shafi'i’s legal decisions and the latter’s consisténcy with the suzazaf His aim was to
demonstrate al-Shafi‘i’s erudite knowledge and mastery of the fadiz# literature, a mastery
of which had brought the latter’s zadhsub into harmony with the Prophetic suazat19% al-
Subki also demonstrates that in comparison with the other madbb=2bs al-Shafii's madhfab
was the closest to the suazafr even in comparison with that of Malik. He does so by
referring to various cases to substantiate his l:hesis.‘155 A case in point was the practice of
guavr which al-Shafi'i considered a ruka of the Swbf prayer. It was narrated that a certain
Abi Hasan al-Karji abandoned the practice on the basis of a 42dizs which he understood
to mean that the Prophet did not perform the guadr in the .Swbf prayer. Therefore, on the
basis of this assumption and following al-Shafi‘T's maxim (when a f2ad72# is sound it is my
madihab), al-Karii refrained from practicing guadr. Later, however, he found out that he
had wrongly interpreted the fadich and resumed the practice of ng?r.lss

Chalil states that although the traditionalists claimed to be followers of al-Shafi'i,
they did not utilize his works but instead availed themselves of the commentaries and the
super-glosses which were composed by later jurists. He further comments that in
consequence the traditionalists adopted the opinions of al-Haytami, al-Ramli and al-Bajiri
through such treatises as faeh &/-MvZn by Zayn al-Din al-Malibsel and /Razsral-Tilibin
by Abd Bakr Jbn Muhammad Shata al-Bakri, while ignoring al-Shafi'i's primary legal
work, af- Umm, which was left uastudied. 157 He, therefure, challenges them to plunge

1541p44d.

15541-Sha'c#ind reports that AbD Bakr al-Ajiri was asked about the madiabs of Abl
Hanifah, Malik, lbn Rahwayh and al-Sh@fi'l to which al-Ajiri replied that for al-Shifi'i
both his reason (re’y) and the padizé [that al-Shifi'i used] were sound ¢sapip) while for
Ibn Rahwayh both were weak (o). As for Malik only his fadizf was sound and not his
reason, while Abd Hanifah bad none of thesed rava wa /F fpaditba). ul-Sha'rdni, »/
Mizita, vol. 1, 53,

1564]_Subki, “Idhd Sahha al-Hadith Fahuwa Madhhabi," 103.

\57 fucp at-Mo'ia 1i-Sharp Quornr al- Ayn bi-Mubimmir al-Dig was written by Zayn al-
Din al-Malibiiri and was commenied upon by al-Bakei in his /¥awr af-7¥ibia See Abl
Bake Ibn Muhammad Shatd al-Bakei, Jdowr a/-7dlibia, 4 vols. (Beirut: Dir al-Fike, 1993);
for the use of Farp al-Muvia and ['dner 2/-Tdlibiz by the traditionalists, see Van
Bruinessea, "Kitab Kuning," 247.
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into a/- Umm and to follow what al-Shafi‘i stipulated and to abandon what he did not

memntion 158 This challenge was a common device adopted by the reformists in their
amempt at dislodging adherence to the madkifuzb by the traditionalists. Adopting the same
tone, Hasbi Ash-Shiddieqy also launches an z2itack on the traditionalist use of both the
summaries of and commeantaries on ai-Shafi‘i's works while ignoring al-Shafi‘i's /-

Umm159 Hence, Chalil had little regard for the traditinnalists’ claim to be following the
practice of the Shafi‘ite madbbhab, when this depended primarily on the views of his
followers rather thas on those of al-Shafi‘i himself.

Itis generally known that ranks were assigned to the madif4b scholars depending
on the levels of legal enterprise that they undertook and their adherence to the
methodological means and other precepts set by their Imam. The highest rank was that of
the muymbid muntasib (myjtabid who was affiliated to a particular madhbat) whose
expertise in the sciences of fZ4#d and proficiency in the art of siseebdr (deduction)
allowed them to exercise an independent s744d, although at the same time exhibiting an
unbroken link with the methad and principles of their imam. 160 Next in rank came those
whose full comprehension of the teaching of their Imam enabled them to systemalize
(riabg), edit (hearrard) and generate their Iméim's statcments. Then came those scholars
who had memorized, understood and mastered the teachings of their Im@m in both simple
and complex cases. The last rank was subdivided into several categories of scholars who

due to their inabilitv to acquire the proofs belonged to the lowest rank of scholarship. 161

158Chalil, Kembali kepada Al-Qur-xa daa As-Svansb, 368-369.

159 ahyudi, "Hasbi's Theory of ljtihdd in the Context of Indonesian Figh," 6.

1607pe vsoliy@e did not adopt a unified approach with regard to the aumber of ranks of
the madhtab scholars and the name assigned to each rank. Nonetheless, in spite of
difference in the number of ranks and their names they did not differ in describing the
identity or the character by which each particular rank was recognized. For a coaclusive

discussion of the different ranks, their number and the time when each scholar lived, see
Hallag "Was the Gate of Ijtihad Closed?,* 29,

l6lal-Nawawi. al-Majm8® Sharh a'-Mvbadbdbab, vol. 1, 43-44; Zakariy® al-Any¥ri,
Ghdvar al- Vosdl Shark Lobs al-Usd! (n.p.: Matba'at Mustafd al-B&bl al-Halabi, 1941),

148; Al Taymiyah, a/-Musawwadad, 489-491; lbn al-Saldh, Furdwid wa Mas¥i! [oa al-
Salih, 29-36. :
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The aforementioned hierarchy of msdhtiab scholars was not unknown to the
traditionalists, because they mentioned that such a hierarchy existed. 162 As such, they
might have logically deduced that their g4 texts constituted an extended formulation of
the legal opinions of al-Shafi‘i, who, due to certain circumstauces, did not preach on many
of the subjects which subsequent Shafi'ite scholars dealt with. Shiddia, for example,
mentions that al-Shafi‘i did not offer any opinion concerning the obligation of #/-aw/affuz br-
#l-niyxh (mentioning the intention) for prayer. Rather, it was the 25446 a/-wyyilh (the
second rank according to his categorization) who discussed it on the basis of the general

principles iaid down by al-Shafi‘i. 163

It should be noted that a number of the f7g% texts employed by Indonesian
traditionalists were written by the great Shafi‘ite scholars, such as al-Ghazali, al-Suytt, al-
Ansari, al-Haytami, al-Ramli and al-Rafi‘'s who were all endowed with the title of nyprhid
muntnsip )& 1t was, perhaps, on the basis of the considerable legal authority of these
scholars that their /g4 texts came to be called a/-kvrwb a/-mv tnbarzk (recognized texts) or
al-kvevb al-mu ‘tamad ‘alayhi (relisble texts) by the traditionalists. 162 Nonetheless, it must
~ be pointed out that although Shafi‘ite schalars worked according to the same methodology,
they occasionally disagree on technicalitiesthe consequence of which was the provision of

162Shidcliq assigns a fixed name to most of the ranks ranging from muyrebid muatasib,
#5hXb ul-wuydh and =b! al-tarjif to puf¥f¥z, while to others he gives no names but places
them in the lowest rank. Shiddiq, Drsetiear Soa! Idjtibad daa Taglid, 56-57; though not
specifically concerned with the rank of the madddad scholars, Bughyar al-Mustarshidia
also mentions the title mry/ialiid al-madbhad which was ascribed to al-Muzeni and zujrasid
al-farw¥ which was assigned to the al-Shaykhi#ini, namely al-Nawawi and al-Rafi'i.
B3 ‘Alawi, Sughyar al-Mustarsbidia, 6-7.

163shiadiq. Drsetrrar Sonl Idstad daa Tuglid, 57.

6“While the first two assumed for themselves the rank of myjtaliid 7 al-madibab or
mystabid mugayyad (both in the sense of the meaning of mujiatiid muntasis), the rest were
recognized by their contemporaries and successors simply as mujralids Haliaq, "Was the
Gate of Ijtihad Closed?," 17, 27, 28; Sartain, Jo/# «l-Din al-Sgyd, 65; “Abd al-Muta'ali
al-Sa'id, &f-Musaddiddn f7 al-Islidn (np.: Dir al-Hamami li-al-Tibd'ah, n.d.), 342, 375.
For the use of the two terms, see A. Malik Madany, "Cara Pengambilan Keputusan
Hukum Islam dalam Bachtsul Masail Nahdlatul Ulama" Au/w  (December: 1991), 54;
Masyhuri, Mase! Dinjynls Hasii Multamar & Muags Llaga, 40.
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diverse legal opinions. 166 However, no matter how much they differed from one another,
they utilized the same primary sources as did their Imam. As such, it is fair to conclude that
their teachings fell within the continuum of a single school of thought and were an

extension of the many ideas expounded by al-Shafi‘'i himself,

Chalil's pattern of applying reformist thought was similar to that of other reformists. -
He pleaded for the obligation of fa##d and sizé7. the institutionalization of sz#* and
the abandonment of 24 and the madlbhab. Nonetheless, his frxfad, which was aimed a
making the Sha7 24 more accommodating to the new realities, proved to be simply &
meaas to refute the established practices of the traditionalists. He attempted to refute certain

practices which belonged to the realm of theology and advocated the revision of badks-

related matters.

Chalil took into account the dynamics of a changing society by associaling the
classical concept of consensus with the modern notion of a legislative body. This
association seems to have had little relevance for the Indonesian community of histime. His
proposal of the concept of a4/ a/-ball wx al- %0, arole to be played by the w/ma’ acting
as the sole makers of consensus, was infeasible. The w/am#’ were already unable to cope
with the growing diversity of problems and needs. They were even incapable of reaching a
consensus on purely religious matters due to an internai rift, let alone solving the complei

problems which Muslims face in modern times.

Chalil taunched a rigorous attack on 24 in which he went beyond the opinions
of other reformists, with the possible exception of al-Shawkini, whose absolute rejection of
aulid was already an idiosyncrasy on his part. Chalil's rejection of the consensus of the

Wami’ on the validity of 2xg/#’ forthe @wimm and his denial of its role in the process
of building their faith exhibited his rigid intolerance toward aigfd Likewise, his

166For the solution which was proposed when disagreement took place, see al-Bakri,
ldaar al-Talibin, vol. 1, 27.
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“upawareness” of the role of Za/4d in the judicial sysiem showed his unawareness of the
legal mecbanism through which the practice of zZiyfv had evolved. Chalil's ultimate
rejection of Zagfid solicited the views of founders of the mad/ifzb who warned against the
unquestioning acceptance of their legal decisions. This reference, however, showed that he

did not appreciate the legal meaning and the implications of their views.

Chalil's call for the practice of szzr6:i “and the rejection of madhbat was intended to
free Muslims from relying on the authority of others. His call for creative lawmaking by
means of fjfdd was also directed to the same end. His concept of 7zx67° however, seems
to have been incompatible with the intellectual state of the Zw@mz who were not capable
of discovering the reasons behind the proofs that they were supposed to be demanding.
lrxbs”, therefore, did not bring its practicers out of the state of blind obedience which it
initially wasintended to do. Chalil developed arguments against the adherence to madfifishs
and proposed areturn to an independent legal reasoning by means of s7x&7d This proposal
failed to materialize, since his jr##d and that of his reformist counterparts eventually
created other variant legal opinions, which not only augmented the state of legal stagnation,
but also helped to foster a new mgfd against which his call for the abandonment of
madhliabs was directed.



CHAPTER SEVEN
Moenawar Chalil's Views On
Popular Religious Practices

Muslims observe the twelfth day of Rabi’ al-Awwal in commemoration of the
Prophet's birthday. This commemoration has become the occasion of the festival which is
known as Afawlid, Likewise, Muslims venerate the tenth day of al-Muharram commonly
called “dshar7’ the last ten days of the month of Ramadan known as Laydar al-gadr. as
well as Ramadan itself and the month of Safar. Reformists were generally opposed to the
celebration of Af#mlid, because they held that the celebration was got sufficiently
supported by textual evidence. Moreover, they denounced it on account of the so-called
"corrupt” practices surrounding it that were not upheld by the Saurf a4, Similacly, the
manner of celebrating venerated days was not acceptable to reformists, because it entailed
complex customs that were in direct opposition to their espousal of a simple tradition of
veneration. This controversy became the subject of a heated debate between reformists and
traditionalists in Indonesia. The reformists advocated a simplification of religious
celebrations and rigidly imposed a set of text-based rules for their performance. Moenawar
Chalil also spoke out against the traditional manner of celebration and veneration. His
views on these controversial issues will be briefly discussed by examining his arguments
and juxtaposing them with those of the traditionalists. When necessary, the arguments of
the earlier scholars will be used inrevealing the historical context of these issues, since this
controversy constitutes part of a general trend which has survived to the present. While
some early scholars showed & marked indifference to the legitimacy of the traditiona: wend

of celebrations, others seem to have directly or indirectly supported these phenomena.

This chapter is divided into three parts. The first part presents Chalil's stand on the
controversial Alaw/id celebration, while the second part discusses his attitude towards
practices commonly observed on the day of dsfdr#’ The third part examines his stand

on the issue of 4is# and rw yak. along with his assessment of the veneration of Laywr
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al-qadr Although the frsdb-rvyah debate has no direct connection to the issue of
veneration, discussion of this debate is in fact a necessary prelude to the subject of
venerating the month of Ramadan. Chalil's attitude toward the tradition of Rebo mekasia
will complete the discussion on the veneration controversy, since the traditicn of Rebo

weknsin stemmed from a reverence for the month of Safar.

I
The Mawkd al-nabi is a controversial festival with a reputation for heterodoxy.

The question of whether the celebration of the Afaw/id is allowed or not has arisen from
time to time. The fact that al-Suyiti was asked for a /%4 on the Afaw/rd shows that this
question was of topical interest as early as in 9th/ 15th cenrury Cairo and that there were
people both in favor of and against its celebration.! Even the Fatimids, whose claim to be
the descendants of the Prophet had prompted them to initiate the tradition of AfewZid.
temporarily susper‘lded its celebration on the accoust of lack of a legal basis.2 In modern
times, not only did the Wahhdbis try to eliminate the celebration of Af#mi/id, but other
Muslims too, with less puritanical views, attempted to reduce the celebration to a sober
level.3 A number of arguments against the permissibility of the Afaw/id were put forward,
the chief one of them being the fact that this festival is not mentioned in either the Qur ¥z
or the suzaaé and was not celebrated by the Prophet or the sv/faf

Moenawar Chalil's debates with the traditionalists also revolved around the
controversial Afawlid celebration. Indeed, the celebration became a point of disagreement
between the reformists and the tradit*.nalists. The Fersys, for example. considered the

Mawlid to be an example of 4rda# (innovation in religious matters) and accused the

IN. J. G. Kaptein, Mupamarad’s Bithday Festival (Leiden: E. J. Brill, 1993), 68-69.
2Hasan al-Sanddbi, 7Eiks «f-Zprifdl bi-al-Mawlid xl-Nabawi (Cairo: Matba'at al-
Istigimah, 1948), 64-65. :

3 Annemerie Schimmel, Azd Musammad Is His Messegger (Chapel Hill: The Uhiversity
of MNorth Carolina Press, 1985), 149, .
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traditionalist ‘%/2m#’of perpetuating &7¢ 24 by defending its practice.4 The dispute over
the celebration of Af#wlid, although much less rigorous in the last three decades, has not
entirely lost momentum and theissues of legitimacy and illegitimacy remain moot questions

inboth modernist and traditionatist circles 5

Chalil's investigation to the practice of Af#w/id starts with an examination of its
historical background. He begins by claiming to have discovered that the AMawlid
originated from a tradition introduced by AbG Sa’id al-Kokburi, known as al-Malik al-
Mu‘azzam Muzaffar al-Din, who ascended to power in the city of lrbil, following his
appointment by Satah al-Din al-Ayyubi in 586 Afref. al-Kokburi was noted for his
generosity, donating thousands of dzzdrs (the name of the gold currency) to the celebration
of Afawlid, which came to enjoy enormous fame and attracted large numbers of people
from various places. In describing its festive side, Chalil recounts that more than twenty
wooden pavilions were divided into four and five stories. The main pavilion was reserved
for al-Kokburi and each of the others for an amir (prince) or some other persons holding
high ranks in the state. In each of the pavilions there was a choir of singers, a band of
musicians and a group of story-tellers. The influx of strangers continved without
interruption from the month of al-Muharram, two months earlier until the celebration itself

in the month of Rabi* al-Awwal.6

4Howard M. Federspiel, e Perswvan Isiam.: Islamic Reform fm Twestiech Ceatury
lndoaesin (Ithaca, New York: Cocnell University Modern Indonesia Project, 1970), 57; A.
Hassan, the chief figure of the Persis, enumerated four points by which the AMaw/id
celebration, as practiced by the traditionalists, deserved the classification of &/0as A.
Hassan, "Maulud,” Sva/-Djaweb, no. 4, 6-9; idem, "Persjaan Hari Labir dan Mi‘radjnja
Nabi s. a. w." Sva/-Djawab, no. 8, 59-¢1.

S Among the latest pamphlets written on the controversy of Maw/id are Tim P. P. Majlis
Tarjih, "Peringatan Maulud Nabi," Svarxy AMvbazmadiyat (1-15 July; 1992), 21; Zulfahmi,
"Mautid ke- 1466, Svare Mvbammadiyel (September; 1993), 28-29; Sahal Mabfudh,
“"Nabi Sendiri Sudah Mengisaratkan Perlunya Peringatan Maulid," Adufa (October; 1990),
67-68; "Maulid Nabi Alih Semangat Zaman Ini," Adu/s (October; 1950), 69, also, see
Kaprein, Mufazmad’s Bithday Festival, 45, footaote no. 1.

Moenawar Chalil, "Fatwa ‘Oelama’ Jang Haq Tentang Bid'ah Mavuloedan,” Pembels
Js/am, no. 65, 19-20. '
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Chalil's attribution of the introduction of Afa#sfrd festivities among the Sunnis to
Muzaffar al-Din al-Kokburi is supported by data in Ibn Khallikan's Sraerapbci/

Diconan? Chalil goes on 1o describe how the Af#@Zd has since that time spread

throughont the world and is known in every Muslim nation. He admits that even he was

once caught up by the enthusiasm of the Afamlid at atime when he was less inclined to

find fault withit.8

The Afaw/id was considered by Chalil to be &idas duldlal (blameworthy
innovation), since it ran counter to dogmatic theory. According to his view, the reverence
for the Prophet should be encouraged, but only in so far as it does not exceed the limits
prescribed by the S 24. The fact that the celebration involves the reading of panegyrical
texts, in which miraculous characteristics are attributed to the Prophet as the giver of
intercession (s#af¥ #4), remission (aumpun) and security (®uifmaky). clearly violates the
basic tenets of the Shaz#h These God-like attributes of the Prophet would deny
Muhammad's humanity and elevate him to divine statare. As such, the AMawid which was

originally intended as a pious practice became a reprehensible innovation.?

The panegyrical texts recited by the traditionalists, namely &/-Barzang, al-Dibd i
and a/-Burduf, Were particularly offensive to Chalil, who called them gasidass10 Indeed,

TThe description is cited by Chalil from Ibn Khallik&n's Brographical Dictonary, vol. 2
(trans.) Bn Mac Guckin de Slane (Paris: printed for the Oriental Translation Fund of Great
Britain and Ireland, 1842-1871), 539; Muzaffar al-Din al-Kokburi was the brother-in-law
of the famed Salah al-Din al-AyyBbi. Under the authority of the latter, he ruled over Irbil,
southeast of Mosul in Upper Mesopotamiz. G. E. von Grunebauwm, Mubammadan Festvals
(London: Curzon Press, 1981), 73.

8Chatil uses a strong phrase in expressing his rejection of the Aaw/id calling for a
crusade against its practice by fellow Muslims in his owa couatrymemboggar kelakvan
Subabar-sababut dan orxgg-orsgg di pegers peawlis seadirr) Chalil, "Fatwa "Oelama’ Jang
Haq Tentang Bid*ah Mauloedan,” 20.

bid., 22.

101bid.; while the first tWo texts are written in rhymed prose, the third is a poem. See
Muhammad Ibn Ahmad ‘Ayis al-Maliki, «/-Qaw! af-Muagji #I8 Mawlid al-Barzansi
(Cairo: n.p.. 1301 H.); ‘Abd al-Rabmin al-Dibi'i, Mawlid a/-Dib&7 (u.p.: n.p.: 1983);
Ibrihim al-Bajor, fisbiywe al-BXjdri ‘al¥ Muta Qasidat xl-Burdas (Cuiro: Dar Ihyd' al-
Kutub al-‘Arabiyah, 1947); for the recital of those three texts in the traditionalist Af#w/rd,
see Van Bruinessen, "Kitab Kuning: Books in Arabic Script in the Pesantren Milieu,"
Brydragen, 146 (1990),261.
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not only did the traditionalists chant these texts in the Afaw/f gatherings, but they also

incorporated a panegyric, namely Afadiyy af-Sv vd (7 Iisid’al-Burvd, a commentary on
al-Barzang by Muhammad Ibn “Umar al-Bantani, into the syllabus of their peseamrens!i
Chatil's objection centered on the concept of s#2/7 %/ and the extravagant exaltation of the
Prophet which, in his analysis, went beyond sober eulogy and could easily lead to sk
(polytheism). For him, the idea of s4a/F 44 was incompatibie with the concept of God as
an omnipotent lord claxmmg man's total devotion, because sAefF¥xf assumes a graver
aspect when it shifts man's faith from the Creator to Muhammad. thus causing him to lapse
into potytheism.12

The Ozzr a2 does not present a clear-cut position on the idea of s#afF 24, While
some passages demonstrate ar unfavorable attitude towards it, others do not absolutely
exclude it. 13 However, the acceptability of s42/F#4 is proven by an incident in the
lifetime of the Prophet, reported in both fadich shifr and gudsi, when he interceded with
God on behalf of someone.14 Aside from this, the Prophet's intercession on the Day of

Judgment, which is the type of intercession described in the panegyrical texts, is illustrated

1 1Mupammad Ibn ‘Umar al-Nawawi al-Bantani, Madicgy al-Sv0d iR [ktisE’ al-Burdd
{Semarang: Matba'at Tahad Putra, s.d.).

12Cpalil, "Fatwa 'Oelama’ Jang Haq Tentang Bid‘ah Mauloedan,” 22.

135, W. Fiegesbaum, "The Ta'ziyah: A Popular Expression of Shi'i Thought," (M. A.
thesis McGill University, Montreal, 1965), 123.

L4 o1 Apiadick #l-Qudsivat (Beirut: Dar ail-Kutub al-‘limiyab, 1990), 255-272; Muslim,
Saprip Mustim, vol. 2 (Beirut: Muassasat 'Izz al-Din, 1987), 363; al-Tirmidhi, Svaez #f-
Tirmidbi., vol. 2 (Beirut: Dar al-Fikr, 1983), 258; the expectation of receiving the Prophet’s
sbafialr was ope of the factors which motivated the composition of works in honor of the
Prophet's birthday. al-Bantani, for example, expresses this expectation when commenting on

Mavwlid af-Shkavkh Apmad lba al-QFsim. Muhammad lbn ‘Umar al-Nawawi al-Bantani,
Farh al-Samad af-Alim (Surabaya: Shirkat Piramida, a.d.), 1.
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in a frequently occurring tradition. 15 In addition, the concept of sbafF@l in fadsh

literature is not confined to Muhammad, but is exiended to martyrs and saints as well. 16

Not only did Chalil's opposition to the idea of s42/F 2/ prove to be inadequately
argued, he also failed 1o take into account the fact that the extravagant fashion of the texts in
praise of Muhammad was characteristic of the literary genre known as a/-maddib al-
aabawivul (Prophetic panegyrics).1 7 Typically, a/.madi 2 al-mabawiyialh expréss a lavish
exaltation of the birth of the Prophet and praise his life and virtues. This is not entirely
unacceptable in Islam, since the Qur 2z itself mentions Muhammad in praiseworthy terms
and God Himself confers blessings upon him 18 From this perspective, the three
aforementioned panegyrical texts could be regarded as sober eulogies, in which fove of
Muhammad is expressed in tender, colorful and grandiose terms without elevating him to
the level of a deity. This sobriety is quite unlike the mystical eulogies which bestow upon
the Prophet a position tantamouat to that of God. Even the most extravagant of the three,
notably Qusidaral-Burdab, takes great pains against any excess of exaltation. al-Busir, the
author of the work, declares that no matter how much one wants to express his deep love of

the Prophet, one must not indulge in excessive exaltations, as the Christians bad done with

respect to Jesus. 19

154 lige of poetty in (asidar al-Bvrdeb reads: "He [Mubammed] is the beloved from
whom the si#f/¥#4 which will release [his people] from the terrifying anxieties [in the
Day of Judgment] is expected. (duwa &/-fabib al-ladhi turyd sbafd ‘atub, min tull baw! min
wl-abwdl mugiafpim). See also al-Bijlti's comment on the relation between sia/@®f and
the Day of Judgment in the aforementioned line. al-BajUri, Hdsbriyar al-Bajird ‘al¥ Mata
Qasidat al-Burdab, 22-23; Muslim, Sepif Musiim, vol. 1, 230-232, 233-235, 237-239; Iba
- Hajar al-‘Asqal#inl, Ffach al-BiEcd, vol. 13 (Beirut: Dar al-Ma'rifah, 1989), 392-393.

1 6Muhammad's s#2/¥ %4 is also recognized by Jjim#* A.J. Wensinck, "Shafa'a," T#e firsr
gafrdopceabh of Isiam, vol. 7 (eds.) M. Th. Houtsma et. al. (Leiden: E. J. Brill, 1987),

17Zaki Mublicak, &/-Madiip al-Nebawiyah £& al-Adab al-‘Arabi  (Beirut: Dar al-Jil,
1992), 11-12,

18The Qurimm, 33: 43; 33: 56.

l“.;See the three lines of the Qwsidwr a/-Burdet and the comment provided by Khilid al-
Azhari on a padich which says "Don't atiribute praise to me as the Christians have done to
Jesus." (A toprdai knmid agur af-Nasqd Is¥). o\-Bajiri, Hasbiyar al-Bajoc ¥ Mata
Onsicer al-Burdabs, 26,
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Chalil'scriticism of the three texts was not confined to an analysis of the extent to
which these eulogies contradicted principles, but also extended to the behavior of the
participants in the Afzw/rd celebration. He attacks their loud recitation of the texts, their
movement of their heads and their usage of the tambourine 20 It must be kept in mind that
the movement of the head, objected to by Chalil, was not an act commonly seen in the
Mawlid celebration, since it was not officially part of the ceremonies. Rather. it sometimes
occurred simply as aresult of the rhythmical recitation of the texts, which were often loudly
performed and accompanied by greai excitement 2! It seems that his criticism of the head
movement may have beer influenced by his attitude towards the head movement in sz
dirkr which was meant as aninducement of the ﬁscetic experience and a sign of closeness
with God.22 This connection may have occurred to Chalil because of the fact that drér
was an exclusive practice of the traditionalists, particularly those belonging to s@f7 orders
(butgal). Déhikr also became an issve in ‘Abdub’s argument against the Afwld
celebration. The latter reportedly blamed the /zm#’ for tolerating the celebration of
Mavlid under the pretext that it included some positive elements, such as dizér, which
“Abduh considered to be a & e dulidat®> Chalil classified the Afam/idf celebration asan
Tbidak purely on account of the nature of the celebration itself, even though it contained
non-religious elements. Given this classification, he would have been justified in
condemning the practice altogether, since it had no basisinthe Qurida or svaszb and
could therefore be qualified as &7

20Chalil, "Fatwa ‘Oelama’ Jang Haq Tentang Bid‘ah Mauloedan," 22.

2 lynlike Qasidar al-Bucdab, neither a/-Barzag)i nov al-Dibd°7 are in verse. Nonetheless,
they are written in rhymed prose (mas/@’), so that the reciter is forced to follow the
chythmical tonation which brings a movement to his body. A comment on the rhyme of «/-
Dibi 7 can be found in MubZirak's analysis of its musical and poetical qualities. Mubdrak,
2l-Mad& iy al-Nabawiyah, 171.

22[11 Egypt, for example, the Mawlid proper was accompanied by the so-called Jhikr-
meetings in which JA/£r (remembrance of God with certain fixed phrases) was coordinated
with bodily movements. von Grunebavm, Mubammadua Festivals, 77

23C:ll:ed in P. Shinar, "Traditional and Reformist Mawlid Celebrations in the Maghrib,"

- in Srudies in Memory of Castoa Wrer, (ed.) Myriam Rosen-Ayalon (Jerusalem: Institute of
Asian and African Studies, the Hebrew University, Jerusalem, 1977}, 375, footnote no. 17.
24Chalil, “Fatwa ‘Oclama’ Jang Haq Tentang Bid'ah Mauloedan,” 21,
ang fiaq lentang
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The association of head movement with sZiff practices may be better understood, if
seen in the light of A. Hassan'’s attack on the tradition of standing. Unlike moving the head,
standing is an integral part of the AfamZrd celebration. Hassan said that the traditionalists
viewed the act of standing ina sz light. He argued that the traditionalists considered the
act amark of respect towards Muhammad’s spirit which was believed to be present at the
moment of the procession. 2> Standing has always been a controversial issue in the AMarlid
celebration. al-Nawawi, for instance, Wrote an essay in its defense, as did Ibn Hajar al-
‘Asqalani, who wrote his work to couater the opinion of Ibn al-Hajj, the latter having
rejected the act of standing in his Raf*a/-Maldm 2o #/-Qf i bi-Istifsin af-Qyyim min AL/
al-Fad?6 Among the critics of s:andmg one may count al-Shibramalsi who argued against
it on account of its lack of exemplary precedence from the Prophet.27 The “standing
moment” took place in the latter part of the Afawlid’ procession, as practiced by the
traditionalists, when the reciter of the textread the lines ‘Sa/l7 Alah 28 Mupammad, sall7
Allih alayh wa sallem. Marfsban yi atr /- 3yn, marfiaban jadd al-Hosayn, marhaban, yi
marfaban, "which means "The blessing of God upon Muhammad, blessing upon him and
salutation. Welcome light of the eye, welcome grand-sire of Husayn, welcome, oh

welcome."28

It was said that standing during the Af#mrd celebration was a mere gesture of
respect to the Prophet, a gesture that grew out of a tradition where standing was considered
to be a demonstration of honor towards people of distinction a4/ a/-fadl) In af-Barzuag
and Mrdiyal-Su0d, for example, standing is defined as a mark of respect to the Prophet
which was recommended and considered good by the authority of mwdpas and mm}xﬂzg

25A Hassag, "Maulvd," Sval-Djawab, no. 4, 7.

Muhammad Ibn ‘Alawi al-Maliki, Bdgat Auras min Sipagh al-Mawilid wa :J-
MadA i al-Nubawiyeh ol-Karimab (n.p.. np. 1983), 17.

al-Bantani, Madiy &-Su@d, 15.

28For the musical notes of this poetical stanza, see C. Snouck Hurgronje, AMetés iz the
Lacrer Parr of the 1908 Ceatury (trans.) J, H. Monahan (Leiden: E. J. Brill, 1931), 118.

291-Bantani, Madiny o/-Su'0d, 14.
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Other evidence could be advanced demanstrating that the practice of standing was a gesture
of honor to Muhammad. For example, in a meeting with scholars of his time, Taqy al-Din
al-Subki reportedly stood when panegyrical poems were recited in praise of the Prophet.30
Ibn Hajar al-Haytami also describes in one of his faum:2s the tradition of standing in the
Mawiid current in his day as a gesture of respect to the Prophet. He explains that standing
is not &7k since the act was merely a token of respect.3l Siradjuddin Abbas even
claimed that standing was inspired by the practice of the Prophet in ordering his sufdbul
fromthe 4w> clan to give full respect to their chief, namety Sa‘d Ibn Mu‘adh, by raising

from their seal:s.:"2

As for the playing of the tambourine, Chalil might have confused the Afymird
proper, which was heid in celebration of the Prophet's birthday, with the Afawdid or the
selawatan, conducted on the occasion of a male child's circumcision or a marriage
ceremony. The use of the tambourine is particularly characteristic of this second type of
AMawlid and is accompanied by the recital of several lines of poetry taken from Qusidir a/-
Burdah. The tambourine and poetry signify the extreme joy of the parties concerned and

arein no way connected to the celebration of the Prophet's birthday.33

Chalil insists that the Afgm/id should focus on the reading of the Prophet's
biography (27/;) and the recitation of the Quriz and jadiths depicting his struggles
for the sake of Islam and his meritorious deeds which set an example for his followers. 34

Partly motivated by a desire to correct the distorted biography of Mvhammad narrated in

3°Siradjuddin Abbas, <0 Masalnl Agama, vol. 2 (Jakarta: Pustaka Tarbiyah, 1992),
179; Abu Bakr Ibn Mubhammad Shat@l al-Bakri, /%aar a/- 7@#/sbia. vol. 3 (Beirut: Dar al-
Fikr, 1993), 364; al-Bamtani, Madiny «&f/-Sv‘dd, 15.

31 Ibn Heajar al-Haytami, Air#b af-Fatdwi¥ af-Hadithivah (Cairo: Matba‘at al-Ma'dhid,
1934), 58.

2A\:bas. 40 Masalah Agama, vol. 2, 189,; see also al-Maliki's Bidgah ‘Armh. 17,

331t is said that this MemZid which is sometimes called se/wwaren (a Javanese word for
salawde Which means praise to the Prophet) is often performed without the accompaniment
of the tambourine, which, in fact, does not constitute an integral component of the Maw/rd.
B. Soelarta, Gm'bqg dr Kesvlennaa Yogyakarts (Yogyakaria: Penerbit Kanisivs, 1993), 42.

34Chalil, ""Fatwa 'Oelama’ Jang Haq Tentang Bid'ah Mavloedan,” 22.
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the gasidafs. Chalil wrote a2 complete biography of the Prophet’s life basing himself ona

vast number of citations from the Qurinic verses and fadits literature, in which the
Prophet is desciibed as a compassionate and enlightened person and his success explained
iess in terms of divine miiacles than as a result of will-power, vision and loving
kindness 35 Hence, out of a wish to see Muhammad's biography purged of innovation,
Chalil focused instead on commemorating his role as messenger of God who transmitted
the Qur#z to his people and who served as a perfect model for them to emulate. The
restriction of Afawmlid to this simple level is characteristic of the reformist attitude towards
celebrating the birth of Muhammad. The Pers’s, for example, went so far as to boycout the
tradition of the parade (pamas) of school children which was organized as an expression
of the joy of the community on the occasion of Afzwlid and which had nothing to do with
the legal aspects of the celebrarion.36

Chalil consolidated his stance against the traditional celebration of AfawZrd with the
opinions of earlier scholars. He cites the opinion of Ibn al-Hajj, who in his book /-
Madkba! had vehemently condemned the practice of reading gasidass and regarded such
an act as forbidden (muakar)37 lbn ai-Hajj was a strict Malikite scholar who criticized

numerous practices involved in the contemporary Afawfid celebrations, particularly the

~ participation of women.38 He expressed a strong objection to the festive aspect of the

Adawlid which, according to him, had turned the Af#wZ’ into a place where all manners
of unlawful practices (’mufwrimit) took place. He also denounced the Afzwiid
customs which were heavily dependent on the use of musical instruments, such as

tambourines with jingles (% mususir). singing, dancing and listening to music.39

3 5Moenawar Chatil Kelegekapaa Tarich Nabi Mubsmmad s. #. w. vol. 1 (Djakarta:
Bulan Bintang, 1957).
36G, F. Pijper, Bederups Studi Tearaqe Sejacab Istem o Indogesin, (trans.) Tudjimab and
Yessy Augusdin (Jakarta: Peaerbit Universitas Indonesia, 1984), 136-137.
7C.hn1il. “Fatwa ‘Oelama’ Jang Haq Tentang Bid‘ah Mauloedan," 20; see also Ibn al-
H?k af-Madkha!, vol. 2 (Cairo: al-Matba'ah al-Misriyah bi-al-Azhar, 1929), 13.
Ibid., 11-12.
39big., 2.
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Another critic of the AZzw/d. whose opinions are quoted by Chalil, was lbn
Taymiyah who condemned the introduction of festivals, particularly the one celebrated in
honor of the Prophet during the first night of the month of Rabi’ al- Awwal and the main
observance on the mght of the Prophet's birthday, allegedly falling on the 12th of the same
month. In his quotation, Chalil stresses Ibn Taymiyah's disapproval of the practice of
singing which became an integral component of the procession of the Afawlid lbn
Taymiyah further stated, according to Chalil, that such a practice, identified as the Afawids
"rite", undoubtedly belonged to the acts strongly forbidden in Islam. Only a Ziadegy
(unbeliever), Ibn Taymiyah further decl:;u‘ed. would permit the carrying out of such
m@sﬁo

Chalil depended on scholars who spoke out against the exaggerated festivities of the
Mawiid to support his premise that its celebration by the traditionalists was an evil
practice. It should be noted that atthough lbn Taymiyabh energetically attacked the
lighthearted amusements of the Afamdid celebration, he deemed the celebration to be
permissible as long as the gatherings sought to express a reverence for the Prophet and
good deeds were dope in expectation of reward from God.4! Similarly, even though lbn al-
Hajj castigated the forbidden customs which took place during the Afawiid festivities, he
did not totally reject the Afamiid He praised the expression of gratitude during the
ceremony, provided that it did not go to extremes and did not include folkloric elements,
such as singing, music and feasting. This was in line with his understanding .of the AMawid
as a day of mourning rather than an occasion of feasting 42

40Chalil, "Fartwa ‘Oelama’ Jang Haq Temang Bid'ah Mauloedan," 21.
411big.

42lpn al-Hajj, al-Madkbal. vol. 2, 15; Ton al-Hijj's #-Madkta! can be cheracterized as a
manual of religiously proper behavior for Muslims. It is rich in its censure and description
of the practices performed by Muslims and non-Muslims in their festivals, Mubammad Umar
Memon, /ba Taimivae’s Sruggle agninst Popular Religion with sa Aagorared Traasiation of
His Kiott Igudid’® al-Sicir al-Mustagim Mvkbdialar Asbib al-Japiim (The Hsgue: Mouton,
1976), 6.
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Chalil also refers to Ibn Hajar al-*Asqalani whose perspective differed from thar of |
lbn al-Hajj and Ibn Taymiyah, in that he tolerated the reading of gasidzés, considering
such an act as a &rd 24 hasanal (good innovation). This tolerance is in contradiction with
Chalil's own view which, as previously discussed, firmly classifics the celebration of
AMawird as a Hid'ah daldlal and rejected the recital of gajﬂ‘ahb.% al-Asqalani’s opinion
was not uncommon among the Shafi‘ite scholars, who did not reject the traditions involved
in the celebration. al-Suyuti, for example, showed considerable tolerance towards the

tradition of Afawiid celebration for which he compesed a treatise entitled Husn a/-AMagsid
£ Amal al-Mawlid, which defended its good innovations. 4 It was also on the basis of
the opinions of ai-*Asqalani, al-Suydti and al-Haytami that the traditionalists justified the
manner of their AfsZid celebration® This justification was consistent with their
approach to legal issues and their reliance on mostly Shafi‘ite authorities, as discussed

abovein chapter five.

In answer to the question of whether the AZgwlid was condemned (madhmim) or
rewarded (puchib). the traditionalists referred to al-Suylti, who held that in so far as the
Mawmlid took the form of a public gathering involving the recital of the Qur Xz, reading
the Prophet's biography and serving a meal to those attending, the celebration was
categoricallya bidf et fusaznti 0 They also referred to Abd Shamah who had declared that
among the most favorable innovations (wa miz absanl mi vbrvdi's) Was the Aawlid

celebration, which was marked by the distribution of alms (sedsgar), the performance of

43Chalil, "Fatwa "Oelama’ Jang Haq Tentang Bid'ah Mauloedan, 21,

4445 an example of al-Suylii's defense of the Afww/id see his refutation of al-Fakihfini
al-Maliki's work a/-Mewrid f7 al-Kaldm wd Amal al-Mawlid, a work which vehemently
condemned the tradition of Maw/id celebration and classified it as &/0'nf madbmamak
(evil innovation). al-Suvydi, Hoso af-Magsid fr ‘Amue! 2!-Mawlid (Beirut: Dir al-Kutub al-
‘lIimiyah, 1985), 45-51.

Abbas, 40 Masnlab Agnza, vol. 2, 177-181.

461bid., 179.
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beneficial deeds (a/-ma rif#r) on behalf of the poor and the expression of affection for the
Prophet and gratitude to God. 47

Chalil explains that the traditionalists had employed a false fwdfzd in their
justification of the AfanZid. This fadith states: "Whoever celebrates my birthday, 1 witl
bestow on him a s£2/7 24 on the Day of Judgment.” This was an obvious fabrication, he
further argues, because n.one of the authoritative coliections of frdfzf literature ever
reported it. 48 Chalil scrutinizes the reliability of the above-mentioned fadizf closely, out
of dissatisfaction with the extent to which the traditionalists evaluated the 4#dfzf in general,
a fault which he saw as responsible for the introduction of many ua-Islamic traditions. 37
Chalil, however, does not mention the source or the names from which this false /fwofth
was derived. He only says that one of the readers of the daily .4éads, for which he wrote
the religious column from 1953-1954 and intermittently from 1955-1960, had brought this
Ladich to his attenticn. Besides, he himself had often heard mention of this false Avdfizh
from "enthusiasts" of the Afawtrc°

The aforementioned Zzdizé can in fact be found in four different Jadizh-texts,
namely Durrat &/-NEsipin, Wasiyar al-Mustaf®, Usforiveh and Qurrse al- Uyia, all of
which were among the fadizs-texts embodied in the curriculum of the pesuarer™® These
texts, which do not provide a classification of the /wdzé nor an examination of the
reliability of its narrators, have a reputation of including false and weak fadiths. This is
pacticularly true of the Wagywr #/-Musafi which even goes so far as to leave out the
names of transmitters. As such, Wasiur a/-Musta/d may be regarded as a narration of

dialogues between Muhammad and ‘Ali Ibn Abi Talib on moral, ritual and belief issues. In

47big., 180-181.
48Moenawar Chalil, "Hadits2 Mauludan," déadr (February, 20; 1953).

49Moenawar Chalil, "Ratjoen Jang Berbahaja Bagi Oemmat Isiam?' Pembeln Islam, no.
56, 25.

50Cpalil, "Hadits® Mauludan.
514Ritab Palsu Dalam Hadis Kuning" Aw/e (February; 1994), 13.
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fact, due to its lack of many of the required elements of a fadith-text, it could be better
classified as a casval record of Muhammad's sayings, irrespective of their authenticity, than

as a proper Sadith- vext 52

The traditionalists themselves admitted the falsity of this fsdfe? and even insisted
that it was but one of several false fudiths (badith palsy)reported in those texts, They also
unhesitatingly confessed that such fabrication was a grievous sin and strongly condemned
by the Prophet.53 it would seem, therefore, that this false fadirs was not deliberately
employed by the traditionalists as a textual basis for the Af###d celebration, as Chalil had
suggested. Rather, they advanced a more subtle argument by referring to the Prophet’s
practice of fasting on Mondays in honor of his birthday. Sahal Mahfudh, the deputy chair
of the Central Consultative Board of the Mafidir /- Ufams, believedthatthe Mawlid was
a worthy tradition whose establishment could be justified on the basis of the fact that the
Prophet himself fasted on Mondays in memory of his birtmia.),r.s4 Mahfudh's argument
was not novel inthe debate over the Mawkd coniroversy, since it had been employed by
other proponents of the celebration.>” Even Ibn al-Hajj, who accepted the Afarlid with
considerable reluctance, resorted to the same fadre# put forth by Mahfudh, declaring that

SZA.lt.hough in Dorrar x/-N¥siffa the last reporter is not mentioned, the first reporter is
often mentioned. This does not apply to Wasiywr &/-Mystafif where nothing appears except
the dialogue between Muhammad and ‘Ali Ibn Abi Talib. ‘Uthm#n Ibn Hasan al-
Khawbawl, Durrar al-NIsifin 7 al-Wa'z wa al-Irsh#d (Semarang: Makiabat Usaha
Keluarga, n.d.); see the commentary on Wasipar al-Musta/¥ by ‘Abd al-Wahhab al-Sha'rdni,
al-Migal af-Sagival ‘al¥ a/-Wasivah al-Macbolivats (Indonesia: Dar Ihya’ al-Kutub al-
‘Arabiyah, n.d.).

53“Kitab Palsu Dalam Hadis Kuning," 13; there is a fwdizé which says: "Whoever
intentionally gives the lie to me, he will be permanently placed in hell." This jfad7ck is
both safip and murawdar (a fadick which was reported by a group of people and which
was handed dowa in uninterrupted sequence) and is related in almost all of the Jfedizd-texts
(7 aghlad dawiwio al-padits) AbD ‘Abd Allik lbn ‘Adi, &/-Kimil 7 Du'sfd’ al-Rifal
(Baghdad: Magha'at Salmiin al-A’zami, n.d.), 18, footnote 4.

54sahal Mabfudh, "Nabi Sendiri Mengisaratkan Perlunya Petingatan Maulid," Aula
(October; 1990), 67.

S5a1-Maliki, Zigatr ‘Azrms, 6.
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the Prophet had urged his followers to fast on Mondays as a way of honoring his

birthday.>S

Chalil's atrack on the Afzmlid targeted in particular the practice of reciting the
panegyrical texts. Although the traditionalists were unable to cite any specific textual
evidence for this practice, they did consider it to be valid on the basis of the Afawids
overall classification as 870 af fasansh by the Shafi‘ite jurists. Chalil said nothing about
thefestive side of the Afaw/rd, since the recital of the panegyrical texts was not part of the
festivities. Indeed, it was partly against these festivities that scholars expressed their
rigorous intolerance towards the AZgw/id. This intolerance was not only expressed by lba
al-Hajj and lbn Taymiyah, whose opinions Chalil has briefly mentioned, but also by
Abduh who dencunced the festivity and viewed it as an indecent practice. For this reason,
‘Abduh perceived the celebration of AawZid, as it was commonly exercised, to be a

"bazaar of sins” sy zz/—fa.s'ziiy).s 7

Thefeasting aspect was not characteristic of the traditionalists' Afaw/id, but rather
of the Gerebeg Mawlrd The latter, which was observed annually by the Yogyakarta
Suitanate, was not unknown to Chalil, since it constituted a "national” feast for the
Javanese. It was in the course of the Gerebgg Mawlid that all kinds of "indecent” activities
including shadow-plays, games, theater, gambling and lotteries took place. Had Chalil
turned his attention to thistradition, he would have condemned it, since it was a "distortion"

of the noble meaning of religious celebrations.”® Indeed, he spoke against the festive

SsHe further states that respect for the Prophet's birthday implies respect for the month of
Rabi’ al-Awwal. Hence, it is appropriate, he explains, that Muslims should honor the
Prophet's birthday by doing things which God had distinguished the outstanding months.
Ibn al-Hajj, al-Madkhal, vol. 2, 3; the fadivh which notes the Prophet's Monday fast is
reported by Muslim and Ahmad Iba Hanbal. See Ibn Kathir, a/-Bidiyass wa afl-Nibdyus,
vol. 2 (Beirut: Dar al-Kutub al-‘limiyah, 1988), 242; lon Rajab, AFrdé LatFif a/-Ma ¥rif
fImi b-Mawidsim af- Amm mic af-WazFif (Beirut: Dar al-Jil, 1975), 93.

5 TMuhammad ‘Abdub, "al-Iniba* wa al-Taqlid," in af-Imidm Mupammad Abdub, (eds.)
Adinis and Khalidah Sa'id (Beirut: Dir al-‘Ilm li-al-Maldyin, 1983), 61.

58The Cerebegy Mawlrd is closely assoviated with a number of attracticns which couvid be
found in the pesar malam (night market). Often, gambling, lottery and their like take place
in the pasar mal/em, although the committee, set up to coordinate the Gerebeg Mawlid, has
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aspects of the celebrations of dsin? | Laplar al-gadr and Rebo wekssag, which will be
briefly presented later. In addition, 2 very pronounced pre-Islamic syncretism could be
found in the procession of the G‘&vbegMaw]:dsg Chalil's attack on the manner of the
Mawlid celebration did not touch upon the central problem of "distortion” which was
more evident in the festivities and the syncretism of the Garefgg than in the mere recital of

the gaswdah, for which legal justification had been provided by its proponents.

Il

The veneration of special days and months traditionally generated controversy
among Muslims and has led to the creation of two opposing stands. While one opinion
venerates the month of Rajab, incorporating within it se/fr al-reb#76 (communal
supererogatory prayer) and welcoming the Rajab sacrifices, the other view rejects these
practices. Needless to say each opinion claims that it was authorized by the utterances of the
Prophet.so This dispute is also pertinent to 24s#8r#’ which is celebrated on the tenth day
of al-Muharram. dsfdr#’ is the name of a feast regarded by Muslims as commendable
and holy on historical gmunds.61 However, a cumber of fadités promoting observances,
in addition to fasting on the tenth day of al-Muharram, wers rejected by some scholars. al-

Shawkani, for instance, listed a number of Sadizss describing the virtues, qualities and

always declared such games to be illegal. Judaningrat, "Sambutan Ketua," in Rrise/ad
Sekarea, 1 (November; 1954), (9).

3%n the Gerebeg Mawlid, syncretism with pre-lslamic elements is propounced, as the
procession includes the guvnuvagans (food mounds) which are believed to carry blessing for
those who receive them and to have as well mystical dimension symbolized in the choice of
certain kinds of vegetation, flowers and eggs. In addition, the playing of the gamelaz (aset
of Javanese musical instrumeats) and the use of various ceremonial items clearly indicate the
pre-lslamic influence in the Gervbdeg Afawlid For further discussion, see Soelaro's Geredeg
o5 Kesvienoan Yogyakurea, 68-84; this is in spite of the fact that the Ceredey remains an
[slamic celebration and indeed the reading of =/-Barzag/i constitutes the culmination of the
celebration, Soedjone Tirtokoesoemo, T Gervbeps iz the Sultaansr Jogyakarts, (iranps.) F.
D. Hansen Raae {(n.p.. Nadruk Verbodea, n.d.), i6.

60M. J. Kister, "Rajab Is the Month of God.." in Stwdies ia JEbiliyye and Early Isiam
(London: Variorum Reprints, 1980), 193.

6lA, J. Wensinck, “‘AshQr®’." ZEacpulopaedia of Islam, vol. | (new ed.) (eds) H. A. R.
Gibb et. al. (Leiden: E. J. Brill, 1960), 705.
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merits of the day of Zdshzr7’ which he considered to be either mawd?” or marf352
While Ibn Rajab closely examined facfzhs which promoted meritcrious practices during

Ashara’, Ton Taymiyah regarded certain practices observed on this day as incompatible
with the Shar 245

Ashord”’ is one of the ceremonial occasions in the Muslim calendar that have
acquired a special significance in Javanese culture & Its celebration, known as buknt
{uwar (the opening of the cover of the grave of Sunan Kudus), for example, is annually
conducted in Kudus, central Java, where the Javanese come in throngs from all over the
regionto keep alive this venerated day. The sukak Juwur procession involves a component
of barskss (blessing), which is believed to be present in the ceremonial food and in the
pieces of the clothtomb-cover from Sunan Kudus grave. These are distributed at the end of
the procession to participants eager to benefit from divine favor. As a religious ceremony,
bukak fuwur is also a festive occasion fearuring a number of events and attractions during

the evening inthe pasermsfam (nightmarket).65

As was the case with his attack on the celebration of the Afawéd, Chalil's
discussion of ds##’ did not address the phenomena which developed out of local
traditions, such as the observance of sudwd /uwur: Rather, he attacked a set of practices
revered by the traditionalists, whose arguments in their favor can be found in their
interpretationof the fg#-texts. This discussion of the celebration of s4dr¥’, therefore,
will also investigate these ffg/#-texts in order to establish the viewpoint and arguments of

the traditionalists. Chalil was well aware of the role of the f7g#-texts in shaping the

62a1-Shawkdini, of-Fawdid al-Majm'ats [7 al-Ap¥dich al-Mawdgd'sh (Beirut: Dar al-
Kithb al-‘Arabi, 1986), 113-114.

631bn Rajab, Latd 7f al-Ma'icif Gimk Li-Mawitsim af-Aam mia af-Wagkif, 52-53; lba
Taymiysh, af-Fadw¥ ai-Kubed, vol, 2 (Beirut: Dar a'-Ma'rifah, n.d.), 295-304.

64K oentjaraningrat, Jevaaese Culture (Singapore: Oxford University Picss, 1985), 393

Supan Kudus is one of the wal saqea (mine sacred aposties) who pioneered in the
propagation of Islam on the island of Java, For a short description of the bukak Juwur, see
Thomas B. Ataladjar, "Menara Kudus,” in Easitlopeds Nasionn! ladoacsin. vol. 9 (Jakarta:
Cipta Adi Pusaka, 1990), 210.
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traditionalists’ way of venerating “ds#&r7] as demonstrated by his enumeraticn of ten
practices mentioned in one of these texts. 56 Moreover, our discussion of s *will not
be complete without juxtaposing Chalil's opinion with that of the early scholars on this -

issue.

The fact that the day of dsidr#’ belongs to the set of days venerated by the
St af does not prevent Chalil from subjecting it to scrutiny. In a number of articles, he
expresses his belief that the traditionalists had spoiled the excellence of this day by
introducing practices which were not prescribed by God, the Prophet or the se/2/ Chalil
then argues against the customs attached to the day of ds#a#, customs which he
considered to be Ao 5 daltlua. He opposes treating A skdra’es a feast day in which joy
is expressed in the form of wasteful parades, parties and public gatherings involving sinful
activities.57 Although he does not reject the holiness of 24s#ard] he nevertheless states
that its veneration shounid be in line with a sound Zzdfzf which explains that the Prophet
observed the fast of ds#dr’ merely out of gratitude to God, who had granted victory to
Misa and his people over the Fir'aws on that day. Chalil further argues that the Prophet
did not introduce the performance of the complex customs, which later prevailed in the
community as a result of the spread of weak Zadizé traditions in the writings and words of
religious scholars.58

Chalil denounces the claim that whoever performs a voluntary prayer (se/#r a/-
suanat) of forty rekwahs during Ashdrf’ between zubr (noon) and s (late after
noon-prayer) and recites iwygfar (a formula of repentande) seventy times upon its

completion will be rewarded with paradise.69 Infact, Chalil deems it sinful to ascribe such

66Moenawar Chalil, "Bid'ah Pada Asjura,” Adéwdr (September, 25; 1953); al-Bakri,
I'daar al-TElibia, vol. 2, 302,

6 "Moenawar Chalil, "Peringatan Asjuras.” Adbaci (August, 3; 1954).

8Among the faditks that he mentions is one declaring "Today, obligatory fast is not
imposed on you and I am fasting today, so he who wishes to observe the fast should do so
and he who does not wish to can take food." Ibid.
69Chalil, "Bid'ah Pada Asjura."
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an innovative prayer 1o the onphet.?0 The performance of an 7bidab mabdut (pure
worship), such as an unprescribed prayer, could never have escaped the criticism of a
puritan like Chalil, especially if it was based on a weak fadizh A similar prayer was
discussed by Ibn Taymiyah who held that the Sy 24 condemned the performance of a
voluntary prayer that exceeded the ascribed number of st 245 and in which a particular

sursh (verse) was recited a fixed number of imes in veneration of the month of Rajab 7

Chalil attributes the introduction of this voluntary prayer to the traditionalists, even
though itis not mentioned in their Zg/4-texts. Rather, it originates from a 4adizh discussed
in al-Suybti's #/-La & al-Masag b 17 al-Abadich l-Mawdy 2b. It, therefore, seems that
Chalil derived the tradition of this voluntary prayer from al-Suyuti's work and then
incorporated it into the body of practices associated with the traditionalists’ veneration of

‘AshirT ! This may be inferred from the fact thar Chalil himself mentions that al-Suyuti
was among those scholars who rejected the authority of this _bm?m.n Indeed, al-Suydu
conducts in his a/-La 2y’ al-Mzsai ab an intense inquiry into the prayers observed in
veneration of particular days and months and cautiously examines the fadidhs by which
the prayers were justified. He does so in order to unravel and expose any defective or
inauthentic elements occurringinthem.’> With regards to the voluntary prayer of ds#drd’
in particular, al-Suylti reveals that the order of such a prayer wasbased on s fudith whose
reporters were unknown (mgrhw.n

The common notion that dshir#’is the day on which various miraculous events

occurred, such as the creation of Adam, the recovery of Ya‘qib's sight, the revelation of the

?01big.

7 Uba Taymiysh, Majmdar Fackwd Skaykh al-Islict Tagy al-Dia lba Taymival, vol. 2
(Cairo: Matba'at Kurdistdn al-Islamiyah, 1326 H.), 2-3.

72Chalil, “Bid'ah Pada Asjura,”; idem, "Periogatan Asjuras.” _

735ee part of "Kitit al-Salih” (chapter on prayer) in al-SuyOil, a/-La i’ al-Musad'st f7
al-Apidich al-Mawddes, vol. 2 (Beiru: Dir al-Ma'rifah, n.d.), 48-63.

741bid. 54-55. -
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Old Testament to Miisa, the anchoring of Niib's ark and others are dismissed by Chalit, 7
As mentioned elsewhere, Chalil was fascinated by the power of reason and employed it in
rejecting senseless statements and legendary traits attributed to the Qur#s. He was
particularly suspicious of the primitive aspects of those stories that exalted the peculiarities
of the day of Askura. This is despite the fact that these same stories, which are reported

in a fadich narrating the miracles of the early Prophets, are one of the sources for the
*dshri* fast which Chalil strongly believedin. 76

Chalil made it a practice to reject fadfths that Were in contradiction with reason.
Thus, illogical fadiths like the one discussed above were met with a high degree of
disapproval. Although al-Suyuti ascribes the account of the above fadité on the miracles of
the prophets to Abd Hurayrah and considers its reporters wrostworthy (rza@lub thiga). he
nevertheless expresses his suspicion thatits ez (content) was a mere fabrication of later
scholars.”7 A full citation of the szt as narrated by al-Suyiti can be found in one of the
traditionalists’ fg4-text, namely the /Znar a/-Tilibin by al-Bakri, who, ualike al-Suyiti,
does not investigate the reliability of its Zsu#d or the authenticity of its 2oz al-Bakri
simply accepts the legends as historical facts in order to establish the holiness of

“Ashari 78

Chalil lists other practices absorbed into the tradition of ds#&F’ which he
considers to be grave diversions from the pure teachings of the Prophet. He shows an
uncompromising position even against the minor tradition of MzA¥ or cakan (coloring
one's eyelids with kohl). In fact, he declares, associating the practice of Zéw# with a
healing power capable of guarding or curing the eyes from diseases owing to the sanctity of

“Ashar¥’ was a ridiculous belief. He further argues that fézif#/ originated from a false

75Moenawar Chalil, "Menjingkap Tabir Kepalsuan Dari Hadits2 Mengenai Kekeramatan
dan Kesaktian Hari Asjuma" Abadi (July 15; 1960).

7601-SuyOti. &/-La'El’ al-Masod'sb £ al-Ab¥dith al-Mawdd'es, vol. 2, 109-110.
?vid., 110,
78q1-Baksi, J%aas, vol. 2, 302,
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tradition ascribed to Muhammad.”® Although z£n#/ was mentioned in the traditionalists
figh-texts, there is no common traditionalist position on its practice. While some display a
favorabieattitudetowards it, others entirely exclude it. Several lines of z#zz (poetry) are
quoted in Bughyut al-Mustarshidin encousraging people to practice Zéni#3/ along with other
commendable acts during ‘dsharT’ 80 The Bughysh, howe\-fer, is the only traditionalist
f7gh-text which unequivocally favors the practice of #n/2/ This indicates that its practice
was debatable even among the traditionalists, since Sughyaf is a collection of fzrmis

(tegal opinions) intended to settle matters disputed in Muslim religious life. 31

I dnacal-Tilibin also raises the issue of fénfidl by examining the validity of the
textual evidence behind this tradition. Nonetheless, ualike the Syghyns, the Jdnah rejects
the practice of z&y74#/ in as much as it is based on a fadiz/ that, for various reasons, had
been largely rejected by scholars, such as al-Hakim, who considered it to be muabor
(rejected), and Ibn Hajar al-*Asqalani, who deemed it to be mawd ‘(false). Some Hanafite
jurists even saw in r&zs# a humiliating metaphor, symbolizing the manner by which
Yazid and Ibn Ziyad rubbed their eyes with Husayn's blood.82

It must be borne in mind that the tradition of 244 is not restricted to the day of
Ashurs since it is a recommendable exercise for those who fast, particulady during the
month of Ramadan. al-Shafi endorses the practice of 4z4# on the basis of the Prophetic

tradition stating that: "Smear [your eyes] with antimony sprinkled {with perfume], since it

79Chalil, "Bid‘ah Pada Asjura.”

80 pba al-Rahmin B3 ‘Alawi, Bugiyar al-Mustarsbsdiz (Semarang: Makiabat wa
Matba'at Usaha Keluarga, nd.), 114,

Bughyak is an abridgment of a large collection of farwds which were issued by five

fogad®’ (jurists), namely ‘Abd Allab BA Fagqibh, “Abd Allgh Ibn ‘Umar Ibn Yabyd, "Alawl

Ibn Ssqqif, Mubhammad Ibn Abi Bakr al-Yamani and Muhammad Ibn Sulaymiin al-Madaai.
Ibid., 2. '

8241 Bakri, /dmar al-Tilibin, vol. 2, 301; the relation between j4Zifd/ and the death of
Husayn is also mentionied in Ism@'il lbn Mubammad al-Jazihi's Kassf #/-Kiaf&' wa Muozil

al-lbEs min al-ApFdichk ‘ammd [sbiabars min Alsinsr 2f-NEs vol. 2 (Aleppo: Maktabat al-
Turih al-Islimi, n.d.), 325.
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can increase the vision and make the eyelids grow_"83 ‘Ali al-Qari confirms the
acceptability of sézifsi/ by saying thal its practice is good as long as it is intended as
following the suzast of the Prophet and not as expressing joy or grief, as was the case
with the Khawdrij and the Rafidah, 34

Another practice which Chalil considers textuvally groundless and devoid of
religious principlesis the tradition of gAxs# (bathing), by which immunity from diseases
was thought to be secured. Like the tradition of z£&4#/, Chalil condemns feurs@/, because
itis not backed up with conclusive textual evidence and because of its reliance on a non-
scientific explanation.s's His stand against the belief in non-scientific explanations
paralleled his rejection of the so-called #/-&ibé al-nabawi which promoted health care,
medication and healing formulas based on Muhammad's persona! experience and
observation. Even if the fsdizhs on 0@ and fghusyl were proven to be sound, Chalil
would still question their scientific value. In contrast to its rejection of zéakal the /Zpat
justifies the practice of fe#uis¥ and considers it a virtue esteemed by the Shad 24,
Nonetheless, in justifying the practicethe /3224 does not rely on Asdih, but on poems
which enumerate a set of commendable acts, including that of ZAysZ to mark the

momentous tenth of al-l\«lul.uau'ram.86

The /4adith upholding the practices of jéwid/ and fehisy was rejected by
scholars for sundry reasons. While al-Hakim, who traced the fraih back to Ibn *Abbas,
classified it as 227, Ibn Rajab disqualified it as zawd7’ al-Hakim also called into

question one of the transmitters of the ésdz‘dr.‘s'jmio.s.’ Ibn Najjar narrated the Ardfdf in

- 8341 -Munawi said that the Shifi‘ites agreed in recommending Jffd/ as it promoted the
physical well-being of its practitioners. "Ali Ibn Ahmead al-'AziZ, #f-Sirdy al-Mvair: Shark
al-JAmi* nf-Saghir, vol. | (Mist: al-Matba‘ah al-Kbayriyah, 1304 H.), 268; al-Shafi'i, af
Umm, vol. 7 (Cairo: al-Hay’ah al-Misriyah li-al-Kitab, 1987), 133.

84Mutla "Ali al-Qar, af-Asedr 2l-Macf0'ab f7 al-Akbbir al-Mawdd'nt (Beirur: Dir al-
Amiinah, 1971), 475.

85Chatil, “Bid'ah Pada Asjura.”

8601 Bakei, Jdnar af-Tulitia, vol. 2, 302. ‘

87al-Suydil, w/-ZaEli® at-Masad'sh £f nl-Apidics al-Mawdd'es, vol. 2. 111.
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question on the authority of Abi Hurayrah but doubtedits 797274 on account of one of its
reporters, namely Isma‘#l Ibn Mu"ammar Ibn Qays, whom he considered unretiabie 88 1on
Taymiyah, who does not chose to rank this 444724, offered an overall view saying that the
traditions commonly observed during 4sAZ#°, such as those of skzifdl and johvsd,
were bid ah munkarih, having been ordered neither by the Prophet nor by the al-Khulafa’
al-Réshidan (the four orthodox Caliphs) nor even by the # Zmmst a/-Muslimin (the leaders
of Muslims). He further argues that the /fadizhs which report these practices were
introduced by the murz 2&4&hirtn (later scholars) whose opinions on their authenticity are

notto be trustecl.89

Chalil's disagreement with 2ds#@rd> related practices went beyond those
originating from & belief in the merit of voluntary prayer, the miracles of the early Prophets
and the healing powers of 2% and fehosi. He took a firm stand against the special
status of other practices performed during dshdrd; even if they served a devotional
purpose, such as almsgiving (=edagalh), compassionate visits to the sick and added support
to relatives (kelspagean kepads segeanp kelvangnaya). Chalil argues that the employment
of the fadrtk to legitimate these so-called devotional acts was defective, since one of its
narrators, Habib Ibn Habib al-Marwazi, was declared a liar by al-Dhahabi, al-*Asqaléni and
al-Suytti. He further states that the pursuit of a religious cause would nullify the act,
regardless of its merit, unless the act could be justified on the basis of an authentic

argument %

He was supported in this by early scholars who were critical of the fadif in
question. Jon Rajab, for example, cites the opinions of three /A#dftf scholars, each of whom

concluded thatthe fadizh was either marfi‘ or that its rsndd was mazhd/ (unknown) or

88| -Shawkiini, &/-Fawdid xl-Muajmi'sh 7 al-Abddich al-Mawgdd'eb, 114; lbn Rajab,
Lutkif af-Mn#if, 52.

8%bn Taymiyah, w/-Fardwd al-Kubrd, 301-302,

90Moenawar Chatil, "Menjingkap Tabir Kepalsuvan."
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).91wheneas Ibn al-Jawzi and Ibn Taymiyah discovered it to be

Shayr makfoz (vnpeotected
false 92 According to Ibn Taymiyah, sectarian astagonism was involved in the introduction
of devotional practices into the observance of the day of ‘46z He holds that the Ardfzh
which encouraged peopie to give added suppost to their family, for example, was created by
heretics (af/ a/-bid af) whose hatred towards “Ali and his followers had led them to
counter the Rafidah by creating afalse Asafz2. He further states that the rivalry between the
heretics and the Rafidah was an antagonism between two evils, since each of them had

fabricated a fzdfith to establish a tradition not prescribed by the Pmphet.93

The £adith in support of devotional actsin dshir# 'was not entirely rejected by
scholars. Unlike the sacfth on zkzikal and fehtrsd, there were scholars who categorizedit
as authoritative. Abi al-Fadl Ibn Nasir in particular argued that this 2424 had been passed
down from Abd Hurayrah in a number of ways (fwrvg) some of which were sound. al-
Suyti was also convinced that the Asdith in question was vnequivocally sound (Z&#sr
.WM)% The /dnxk quotes the Ardizh on devotional purposes with no reference to the
controversy overits aut.hml:ici!:y.95 Even if it was considered a weak Asaih, it did not lose
its value for guidance, since it dealt exclusively with virtuous practices (Yo Z/ al-& ).
This attitude was consistent with the traditionalist principle which held that a weak Asdizt

could be used to support virtuous acts.?®

The same principle was maintained by most of the Shafi‘ite scholars who,

according to al-Nawawi, were in consensus on the permissibitity of the use of a weak

9 libn Rajab, Lardif af-Ma'icif, S2.

92q\-Shawkinl, al-Fawdid al-hymoah 7 al-Apidichk al-Mawddnb, 115-116.

93lbn Taymiyah, a/-Fariwd al-Kvbrd, vol. 2, 302.

94a\.Shawkiinl, «/-Fawdid &l-Majm0eh [T al-ApIdich al-Mawdd'eh, 115-116; al-Jazihi,
Kastf nl-Kbafi’ wa Mvzil al-{lbis, vol. 2, 392.

9561-Bakri, /#zat, vol. 2, 302.

or the connection between the reverence of ds#dr¥’ and fagd i/ af-a‘mi!, see in
ibid., 203; for an opinion that fag¥7/ a/-am¥/ means recommended practices (rbadar-rbadar
suzanat) to which the peactices on the day of ds#8nF’ could be connected and which were
;gngelmned by the reformists, see A. Hassan, "Memakai Hadits Dla*if," Sva/-Djawad, no. 3,
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fuackzh for the inducement of such practices.?’ Siradjuddin Abbas also notes that while the
Shafi‘ite madhtab allowed the use of a weak fadfzh for the execution of /add I/ alw ‘mil,
the Hanafite employed it to accommodate legal provis:ions.g8 The acceptance of a weak
Ahadith in such circumstances was disallowed by the reformists, who anvued that these
latter also fall within the criteria of religious devotions which must, therefore, rest on a
sound textual basis. Hence, the use of a weak fadfzd to justify such practices could not be

sustained in light of the reformist principlesto which Chalil strongly adhered””

Chalil himself observed {ds#dr#” by simply fasting on the tenth day of the month,
as an authentic facézt prescribed. 100 There is no dispute over the solid textual basis of the
fast of “Ashara’. In fact, scholars even considered it an obligatory fast before it was
abrogated by the requirements of the Ramadan fase 101 They championed the obligatory
nature of the fast of ds#ar7’ onthe basis of statements (#/inz) by Ahmad lbn Hanbal
and Abi Bakr al—Ar.h:'am.m2 In addition, a certain fadftf even contained an order to pay

zakir during dshird] an order made before the verse on the obligatory zakar a/-fitr
wasrevealed.103

97a1-Nawawi, Mata al-Arba‘in al-Nawawiyas [ al-Ab#dith al-Supibah sl-Nabawiyves
(Algiers: al-Madrasah al-‘Aliyah li-al-Dir@isfit al-'Arabiyah, 1950), 8.

98 \bbas, 40 Maswab Agama, vol. 3, 183.

Moenawar Chalil, "Ratjoen Jang Berbahaja Bagi Oemmat islam?" 21; see aiso Hassan's
rejection of the use of a fwditd Jda’if (weak fadits) to justify virtuous deeds. Hassan,
"Memakai Hadits Dia'if," 20-21.

100cpayil, "Bid'ah Pada Asjurs.”
101There is a false fadizs on the fast of ‘Askdrd’ related by an authority of Habib Ibn
Habib which emphasizes the blessing attached to it and which declares its reward to be

equal to sixty years of worship. Ibn Qayyim al-Jawziyah, &/-Afealr a/-Muaif [F al-Sapif
wa al-Drif (Aleppo: Maktabat al-Magb0'at al-Isl@miysh, 1970), 47.

1021, Rajab, Ladif ai-Ma'¥rif, 47, al-Nawawi, o/-Majm0® Sherh al-Mubadbdbub,
vol. 6 (Damascus: Id@rat al-Tib&'ah al-Myairiyah, a.d.), 383; unlike the other recommended
fasts, the fast of ds#0rF’ can be observed by a woman, even if she does not ask her
husband's consent. This indicates the high status of the fast of “ds#dnF’ which ix to be
contested only by the recommended fast of ‘Arefes for which a husband's coasent is
equally not required. lba Hajar al-Haytami, «/-Miakd; a/-Qawim (Semarang: Makiabat
Usaha Keluarga, n.d.), 127; for instances in which husband’s consent is required for a
woman who wants to fast, see Mubammad Niigir al-Din al-Alb#inl, Silsiiar #f-Afddith al-
Supipnl wa Shay’ min Fighid¥ wa Fawd idib& vol. 1 (np.. al-Makiab al-Islimi, 19835),
679-670, i

103Majd al-Din al-Mubdirak Ibn al-Athir, J#mi® &f-Usdl [7 Abddith al-Rasol, vol, 2
(Beirut: D¥r al-Fikr, 1983), 311,
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Further evidence exhibiting Chalil's simple veneration of the day of As#r7’ can
be seen in the fact that he was not in favor of fasting on the ninth day of al-Muharram,
known as 777104 This fast was also mentioned by some schoiars as part of a series of
fasting days during al-Muharram, which included the eleventh day of the month as
well. 105 Both padtizs and figh literarure report that the Prophet planned a fast onthe ninth
of al-Muharram to distinguish the Muslim fast of “ds#&#’ from that of the Jews, but his
death put an end to the plan. Despite his failure to realize this goal, the concept of 77 F~
had a strong appeal and the fast was faithfully observed by Muslims. 106 Chatir's rejection
of the fast of 77 &’ followed from his puritanical belief that only those rituals based on
the Prophet's actual deeds should be performed, because only in such cases is there a
reliable guide to the manner of their execution. In fact, the fast of 7@s7 7’ remained a
subject of controversy, as scholars disagreed on the events that had led to the issvance of

that order (ssbab al-wurvd)t07

o oo

From the point of view of a puritan like Chalil, the excessive practices of Astlrs
were antithetical to the authentic teachings of the Prophet, since an examination of the
Ladich from which the complex customs of Z;&ﬁ:ﬁ * had descended clearly proved its
vareliability. No wonder, therefore, that he opposed all these practices, accepting only the
fast of the tenth of al-Muharram which had conclusively been performed by the Prophet.

Chalil was not merely concerned with denouncing those practices, but was also concerned

104Cpa1il, “Bid'ah Pada Asjura.”

1051bn - al-Athir, Jims® al-Usd! f7 Apidich al-Rasol, vol. 2, 311.; Zekariyi al-Ansari,
Furh al-Wabb&b bri-Sharh Maohaj al-Tvlldd, vol. 1 (Cairo: Dar al-Fikr, nd.), 124; al-
Nawawi, «#/-Mujmd* Shary al-Mvhadbdbab, vol. 6, 383; some scholars recommended
fasting during the first tea days of al-Muharram. See Majd al-Din AbI al-Barakdit, «#/4
Muparcar (T af-Figh /¥ Madbbab al-Imim Apmad fbon Haobal, vol. 1 (Beirut: Dar al-Kit#b
al-‘Arabi, a.d.), 231,

106Mystim, Sugiy Moslim, vol. 2, 498-499; the Prophet reportedly said: "“Distinguish
yourselves from the Jews by fasting the ninth and the eleventh of al-Mubarram," Ibn Rajab,
Latk If al-Ma Frif, 49; for the opinion which associated the Jewish s#@r¥’ with that of
the Muslims, see S. D. Goitein, Stvdies in Islamic History aad lastitvtions (Leiden: E. J.
Brill, 1968), 95-97.

107For the controversy, see the three arguments put forth by Abd al-Faraj Ibn al-Jawzi in
his K7edd al-fadi¥ig £ Um al-ladith wa al-Zvbdipd¥r, vol. 2 (Beirut: Dir al-Kutub al-
‘lmiyah, n.d.), 204,
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with providisg a textual basis for their illegitimacy. His objection to the traditionalists’
veneration of “ds4drZ’ partly revolved arouad his presumption of their use of weak
fadirhs. Hence, the reasons for the divergent opinions concerning its veneration lie mostly
on the different perceptions conceming the acceptability of weak fadizks. Chalil certainly
rejected the vse of weak Jfadizhs, thus conforming 1o the puritan principle which provided

no room for the use of weak fadizhs even in support of the so called- fiwli If al-a ‘mt.

111

Another controversy pettinent to the veneration of particular months involved the
debate over the method used to determine the first day of Ramadan and Shawwil. While the
reformists utilized the science of astronomy ¢Z/z a/-falak), by which fisip (calendrical
computation) was conducted to calculate the appearance of the new moon (%4/&/), the
traditionalists depended on rv ya# (sighting the new moon with the naked eyes) to detect
the new moon. The debate over /76 and rv yu has not shown any sign of abating and
still heats up every year when the months of Sha'ban and Ramadén are drawing to a
ctose. 108 15 an attempt to reach a unified solution, the Department of Religious Affairs
created a Board of #7576 and Ru b (Badan Hiseb dao Rukyr) in 1972, It was felt that
without such an initiative a schism would emerge within the Muslim oonum.mity.m9

Indeed, this controversy prevails the Muslim community as a whole, despite the fact that

108The recurrence of this controversy is reflected in various articles recently published in
the traditionalist and reformist media. Muvhammad Kurdi, "Hisab Hilal Suvatu Kemajuan atau
Kemunduran dalam Pesetapan Awal Bulan," Suvwrs Mubaemmadiyeh (Janvary 16-31; 1993),
26-27; Basit Wasid, "Rukyat Dengan Alat Canggih," Sviars Mubammadiyal {November 1-
15; 1993), 56-57; "Jawaban Ahli Rukyat atas Ahli Hisab," Avufe (April-May; 1992), 30-39;
“Mengintip Hilal Bukan Melihat Purnama," Adufs (April-May, 1992), 16-23; Aziz
Masyhuri, “"Rukyah Hilal Bukan Khilafiyah," Aw/a (April-May: 1992), 23-30; A. Salam
Nawawi, "Problema Hisab dan Prediksi Rukyat," Adu/w (February; 1991), 51-57; "Penetapan
Awal Ramadhan dari Tabhun ke Tahun," Aw/# (February; 1994), 67-70; "Satv Tahun Beridul
Fitri Dua Kali," Au/¢ (April-May; 1992), 11-16; "Idul Fitri Beda Lagi Beda Lagi,” Aofa
(Mag; 1994), 25-33.

1094, Mukti Ali, "Sambutan Menteri Agama,"~ in Laporan Musyawsrat Nasional Hisab
daa Rukyar Direktorar Jeadral Bimbiggan Masyarskar Isiam, 9 s/d 11 Maret, 1977,
{Jakarta: Direktorat Pembinaan Badan Peradilan Agama Departemen Agama, 1977), 34.
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artempts have been made to reconciie the two approaches of fis#5 and nf,’vxﬂl 10

Needless to say, before the emergence of the reformist movement in Indonesia, ro j2uf

constituted the only method exercised by the Muslims. 111

The frsdb-ruyah controversy prompted Chalil to speak on behalf of the
reformists. 112 He describes that the observance of the Ramadan fast should begin when
the new moon was sighted, since the verse declares: "So whosoever of you see the moon

(we man shabiids minkum a/-sbzbr) he shall fast therein”. This is confirmed in a fAedfth
which states: "D 5 not fast till you see (Zerw) the new moon and do not break fast till you
see (furaw) it.but if the weather is cloudy calculate about it.” He explains that the word
shukiidz and r2 7 (the infinitive form of zwarw)indicate a visual,intellectual and scientific
meaning as pertaining tothe act of sighting. He also illustrates that this inexact indication uf
the words shifrdr and ra ¥ was designed to accommodate the inteilectual mears of
society. Hence, the SAar 24, according to him, instructs that the commencement of the
Ramadan fast should begin with the sighting of the moon using the naked eyes (v jad)
for those who have no scientific means to do otherwise and expects those who are able to

do so to utilize calendrical computation (%75 for the purpose.1 13

Chalil argues that the Prophet practiced rv_ya# due to illiteracy and the scarcity of
astronomical knowledge in his time. If the science of asironomy had been advanced

enough, the Prophet would have determined the commencement of the Ramadan fast

119Several international conferences have been held in an attempt to reack a compromise
solution sccording to which the beginning of the Ramagdiin fast would be determined by
using an approach embracing both Zisi® and rzjyms See Abdul Hamid b. Mohd. Tabhir,
Peroasalnbnn dalem Pepeatvan Awsl Pusss dan Hari Raye (Johor: Unit Penerbitan
Akademik Universiti Teknologi Malaysia, 1991), 1, 10.

111¢, Snouck Hurgronje, Kumpulen Karangsn Saovck Hurgrogje, vol. 8 (Jakarta: INIS,
1993), 95-97.

112For the reformist support of #rsdb, see "Puasa dengan Hisab," Sval-Djawab, no. 7, S6-
58; this is not to say that the reformists totally rejected the method of sz yw#, when the
findings of Arsd#é proved to be void due to the appearance of the moon and its detection by
naked eye. Pimpinan Pusst Mubhammadiyab, Himponaa Putusaa Mujlis Taciih
Mubammadiyat (Yogyakaria: P. P. Mubammadiyah, 1967), 291-292.

113Moenawar Chalil, Niei des Hikmah Pusss (Jakana: Bulan Bintang, 1982), 65-66.
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according to A5, This was so, Chalil explains, because the Prophet himself had admitted
that 1lliteracy and the absence of the skill of /&7 amoﬁg his people constituted an obstacle
in their exercise of /76, Chalil quotes the following A#diz? to justify his premise: "We
are ualettered people who can neither write nor count. The month is thus and thus, folding
his thumb when he said it the third time " 114 Nowadays, Chalil argues, the practice of
rvyal should be replaced due to Muslim expertise in astronomy and on account of the
Aisi s high level of accuracy in fixing the beginning of Ramadan and Shawwal. ! 19 Chatil
then points the inconsistency of the proponents of rv y2s, who persistently reject the use
of f&is# for the calculation of the first day of Ramadan and Shawwal, but uaconditionally
resort to it for the calculation of the obligatory prayer times. 116

Chalil agrees with the traditionalists on the fact that 427 had never been put into
practice during the era of the Prophet, but disagrees with them on its adoption by the
swlAbsl and the 7757 Go. Citing Ibn Taymiyah's opinion, Aziz Masyhuri, the deputy chair
of the Consultative Board of the Nabdhiral- Ulama’ of eaxt Java, notes that fZs76 as a
practice began onty after the third century of Kzras. Prior to that, rv yué had continually
served as the sole method from the time of the Prophet, the suf7sa4 and the 23070z
Moreover, all four of the great madiztab founders had reached an agreement on the
absolute observance of mj’ab.l 17 The traditionalists also demonstrated that the proponents
of /45 had developed different approaches, which in due course resulted in the formation
of three categories of Arsb) 18 These categorical divisions, with their divergent levels of
mathematical accuracy, had brought about varying deductions, the consequence of which

1141pig., 68.

1151bid., 69.

1161bid., 69-70.

117Masyhuri, "Rukyah Hilal Bukan Khilafiyah," 24.
uaNawawi. “Problema Hisab dan Prediksi Rukyat,” 50-51.
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was that different dates were sometimes assigned to the first day of Ramadan and

Shawwil, 119

Masyhuri argued that the exercise of (v yaf was in perfect conformity with
religious doctrine and that its replacement by 457 would oppose the Skar7 24 which
provided conclusive evidence for the unconditional acceptance of rv yzh. According to his
view, 4/s#b can only act as a supplement to rv yud, because 4576, which generatesits
formulas from logical norms, cannot function as a legal basis for a religious act. Hrsid
should be simply taken as a guide in calculating the night when the s ya# is to be
conducted, while the final determination has to be based on the authority of rv Jui# alane.
Masyhuri further argued that the word Zzrzw, as mentioned inthe /fvdfzh quoted by Chalil,
cannot be interpreted as the act of sighting in either an intellectual or a scientific sense, as
Chalil had maintained. Rather, it should be understood to mean visual sighting alone,
because the phrase which follows /& 7z ghumma (if it is cloudy) particularizes its meaning,
notably the sighting of the new moon with the naked eye.120

According to the traditionalists, Chalil's translation of the Quri#zic verse also
presented some problems. They rejected his interpretation of the verse ww man shrbida
minkum a/-shalir as meaning "So whosoever of you see the moon”, because such an

~ interpretation ignores the context in which the verse stands. All the classical exegetes

1197 he central bourd of the Muvpemmadiyval abrogated the establishment of the first day

of Shawwil as Sunday, March 17th 1991, which had been the data announced earlier, and
moved it to the followiag day, Monday, March 18th 1991. The ceatral board of the
Mupammadiyak did this once again in 1992, when the first day of Shawwidl was revised
from Saturday to Sunday. The one day lapse in the first day of Shawwil reoccurred in 1994,
although this time the change was not proposed by Mupamrmadivalt circles. The revision
was a reflection of an inaccuracy which befell the A/is# system. "Satu Tahun Beridul Fitri
Dua Kali," 14; Nawawi, "Problema Hisab dan Prediksi Rukyat," 51-52; see also Abbas, 40
Masnlal Agams, vol. 1, 233,

120Masyhuri, “Rukyah Hilal Bukan Khilafiyah," 24; it is worth mentioning that the word
rvyad inthe padich is always followed by the phrases fw iz ghumma, faia pilec Jazbd
Lonyibal, an yughumma, fa2 in ghobbiye o fata ygbmiyx, all of which have the general
sease of "if it is cloudy". See Muslim, Skfif Muslim, vol. 2, 458-459; lba Hajar al-
‘Asqalini, Fazd «f-B&7, vol. 4 (Beirut: Dir al-Ma'rifah, n.d.), 119; al-Zurqlni, Shach al-
Zurgitai 2T al-Mowagea vol. 2 (Beirut: Dir al-Fikr, 1980), 152-155.
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translated shvhrdz as “staying home”, in the sense of not going on a journey, and not as

seeing the moon. Thus, the sense of the verse should be: "So whoever of you is present
[staying home] in the mosnth, he shall fast therein.” This transjation was derived from its
assumed contrast with the following verse which declares: “But if anyone is sick or 6n a
journey, then a number of other days." 121 Siradjuddin Abbas, therefore, felt that the verse
has nothing to do with the issue of searching for the first and the last day of Ramadén.
Rather, it presents the subject of fasting in general, since the question of thecommencement

and the end of Ramadan fast was exclusively ocdained by the Aadizn]>2

Chalil does not refer to the upinion of any of the early scholars in the course of his
discussion of the fisib-rvyaf controversy. Scholars, such as lbn Taymiyah and al-
Shawkani, whose opinions often served as his point of reference, seem to have favored
runh. al-Shawkani held that sz yaé was the only viable basis for determining the
commencement of the Ramadéan fast as none of the /frdf? traditions commanded
otherwise. 123 Ibn Rushd, whose Bid3yat 2f-Mujealid was widely accepted by the
reformists, found in s 2 an authoritarive way of defining the beginning of Ramadiin 124
The traditionalists, on the other hand, were able to claim the support of the early scholars.
Thus, besides legitimizing their view with the apinions of non-Shafi‘ite scholars, such as
Ion Taymiyah, al-Shawkiani and Ibn Rushd, the traditionalists also solicited support from

the opinions of the authoritative Shafi ite scholars, such as al-Nawawi, al-*Asqalani and al-
Remi. 120

12150r the verification, see Ibn Katbic, 7afiir af-Qur iz al-‘Azim, vol. 1 (Cairo: Matba'at
al-Istiq@mah, 1956), 216; al-Zamakhshari, a/-Kashstdf, vol. 1 (Beirut: Dir al-Ma‘rifah,
1999), 114; al-Razl, «&/-Zufsir af-Kabir, vol. 5 (Misr: al-Matba'ah al-Bahiyah al-Misciyah,
1935-38), 96; al-Bayddwi, Adawd «/-Taozil wa Asdr af-Ta'wil, voi. 1 (Osoabruck: Biblio
VYerlag: 1968), 101.

:;zAbbas 40 Mastlab Aguza, vol. 1, 248-249.

3al-Shawkdni, Nay! al-Awedr min Abddith Sayyid :IA.M)W' Shary Muotagd al
Aksbdr; vol. 4 (Beirut: Dar al-Jil, 1992), 188-191.

1241bn Rushd, Brddvar al-Mujiatid, vol. 1 (Cairo: Dir al-Ma'rifak, 1986), 284.
125 sbbas, 40 Masetas Agama, vol. 1, 254-255.
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The traditionalists further challenged the notion advanced by Chalil that 4575 did

not exist in the Prophet's time. Masyhuri notes that historical evidence indicates the practice
of fus7b in pre-Islamic Arabia as proven by the archeological discovery of places where
fisab was "taught.” 126 He shows that Ibn “Abbas was among those who had expertise ia
the art of 47s7. whereby he calculated the number of twenty manzifabs (phases) through
which the moon consistently rotated in a year.127 Thus, the fadizs speaking of illiteracy
and lack of astronomical skill should not be interpreted as an absolute negation of the arts
of writing and astronomy among the Arabs and, as such, should not be used to justify the

concept of ._ét.’m‘b.lza

Another controversy which attracted Chalil's attention with regards to the veneration
of Ramadin was the way Zaypfar af-qadr (the night of power) was supposed to be
observed. Layiaral-gadr is the night during Ramadén which is proclaimed in the Qur #z
- as excelling any other pight. It is the night when "the angels and the Spirit descend therein,
by permission of their Lord, with every decree.” 129 It was when the month of Ramadan
became the month of the cbligatory fast that Lay7ar a/-gadr apparently assumed its lofty
stature. Since then it has become one of the most venerated nights in the Muslim
catendar. 130 The legitimation of ZasZazal-gadr was linked with the elaboration of the idea
of its virtues and merits. In comparing Lay/aral-bark 2k (the night of innocence) to LZasda
al-gadr, scholars note that the former had a fixed date, while the latter did not. In addition,

the former was the night of judgment and decree, while the latter was the night of mercy.

lzGMasyhuri mentioned Farid Wajdi's opinion that scholars had discovered archeclogical
evidence in the form of stones, which indicated Arsi¥b- related activity. Masyhuri, "Jawaban
Abli Rukyat atas Ahli Hisab," 32; see also Muhammad Farid Wajdi, DF frar af-Ma'Feif al-
Osam &l-/sbrig. vol. 6 (Cairo: Matba'at D#’irat al-Ma'arif al-Qarn al-‘Ishrin, 1915-1919),
250.

lz?Masyhuri refers to al-Suyiifi who menticns that Ibn ‘Abbiis even had identified the
names for each of those maazi/ubs. Masyhuri, "Jawaban Ahli Rukyat atas Ahli Hisab," 32;
see also al-SuyOii, &-Durr af-Meawkdr 7 al-Tafsic al-Me tb0r, vol. S (Beirut: Diar al-
Ma'rifah, n.d.), 264, )

128Machfudz Anwar, "Imu Falak," Au/x (April; 1995), 77.

129The Qur'ta, 97: 4. '

130gor the opinions which signified the importance of Lap/ar a/-gadr and traced its
historical reason, see K. Wagtendonk, Fastigg in the Korma (Leiden: E. J. Brill, 1968), 45.
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Scholars reason that had the date of La374r s/-gadr been precisely determined, people

would have abstained from every exertion on that day only and would have relied upon the

mercy of God.131

As with his attack on the celebration of venerated days, Chalil rejects the practices
largely associated with Zagps'sr a/-gadr and insists that its celebration be purged of all
accretions incompatible with his viewpoint. He criticizes many of the customs as
unacceptable, such as the belief that Lgy/aral-gadr always takes place on one of the odd-
numbered days between the 20th and the 30th of Ramadan. He also finds unacceptable the
decoration of houses with lights and the assembly of people in the #/uz-w/ua (the public
park located in front of the residence of the regent of a district) in anticipation of the arrival
of Laylaral-gadr: Moreover, he criticizes the increasing tendencyto use Lay/atal-gadr as
an occasion for feasting, in which a large sum of money is spent on food, drink and
processions (Mmﬂn Worse still was the fact, Chalil confirms, that in the
celebration of Laydur #/~gadr emphasis is placed on the reading of false reports regarding
the merit of reciting particular stiraés (chapters) or Zyw/4s (verses) of the Qur Za, while
reports onthe Qur 2z as a guide for human life are discarded. 133 Chatil wanted Layiatal-
gadr to assume a reformist character and prescribed the abandonment of oid forms of
feasting and their replacement by socially-oriented activities, such as feeding the poor and
setting aside part of one’s wealth for the construction of schools, orphanages and other
chzlaritalznleins:ir.l.u:io_ns.134

Chalil devoted particuiar attention to the issue of the fixed date of LasZaral-gadr
and whether it falls during the last ten days r on one of the odd-numbered days of the last

131M. J. Kister, "Sha'b3n Is My Month," in Socrery #ad Relijion from Jabiliyya to Islam
(Hampshire: Variorum Gower Publishing Group, 1990), 28.

132Moenawar Chalil, "Memperingati Peristiwa Nuzul Al-Qur'an dan Lailatul Qadar,”
Abadi (May 22; 1953). T

133Chalil, Mifai dan Hikmah Pusss, 81.
134Chatil, "Memperingati Peristiwa Nuzul Al-Qur'an dan Lailacul Qadar.”
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ten days or on the seventeenth day of the month. 135 He specifically attacks the belief in the
occurrence of Laylatal-gad- on the odd days, because people generally went out of their
way to observe it on those days. Restricting its observance to a particular day is not
justified, he affirms, since each of the three proposed days has a sound 4adfzh to support
it. 136 Moreover, even though the three possibilities are supported by fadiths, none of
them can be made absolute since the Qur @z itself does not give a precise date for Lgpdaral
ym’z:l 37 Accepting the odd days over the other possible days would inject polemicsinto an
atmosphere of harmony and would divert attention away from the main aim and spirit of
such a holy night. For Chalil, the debate over fixing the date of LgpZaral-gadr did not carry
any real significance, since the merit of Lapdar #/-gadr does not Hie in the date of its
occumrence, but in the degree of devotion that Muslims show during the month of Ramadin
as a whole. Citing ‘Abduh’s opinion he affirms that the 4a#dfeé which gave different dates
for Laydar al~gadr simply meant to incite Muslims to be more actively devoted on those
days. Veneration of Zaylur algadr should not be confused with the debate over the
question of its exact date, since its occurrence on a fixed day or during the whole of
Ramadan would only have significance if proven by the intensity of devotional

exercises. 138

Chalil was of the view that the time at which devotional exercises take place is of
much less importance than the sense of religious piety brought to these occasions by the
person performing them. There was no day or month which was in itself bad or good.
What makes & day better or worse, according to Chalil, is the value which is invested in it

135Moenawar Chalil, “Laitatel Qadar: Ibadat dan Amal Shalih Selama 10 Malam Jang
Terachir," Abadi (March; 18; 1960).

_136Not less than six jadizt are quoted by Chalil to justify the validity of the three
different days of Layler al-gadr. 1bid,

371bid.

1381hid.; see also Mubammad ‘Abduh's Zafwir #/-Qur'iz al-‘Azim: Juzr’ ‘dmmas (Cairo:
al-Matba'ah al-Amiriyah, 1322), 129. \
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by a person. This alone determines the quality of a time period and not Frce- prsel 39
Convinced of the unimportance of time, he rejects the Propietic traditions which describe
God having created certain beings on particular days due to the merit of those particular
moments, despite the fact that those fadizfis are narrated inthe Muszad of Ahmad lbn
Hanbal andthe Sz of Mustim. 140 This general belief in the neurrality of time underies
Chalil's refutation of practices motivated by abelief in the danger or the merit of a particular

day or month.

Chalil's brief discussion of the Rebo wekasan will shed more light on this aspect
of his thought. He rejects the traditional ceremony held to ward off bad omens, a ceremony
which by tradition occurs on the last Wednesday of the month of Safar and which is known
as Rebo wekasan (a Javanese phrase meaning the last Wednesday). He explains that on
that day people suspend all daily activities to observe special prayers, hoping for safety and
for protection from misfortunes and calamities, which they believe might haunt them on that
particular day of the month. 1! The tradition of Repo wekasaz is said to be an
idiosyncratic part of the calendar of ceremonies celebrated by Javanese Muslims. M2 1 i
not surpeising , therefore, that no trace of the celebration can be found in the classical Awvcfieh

or fx74 literature,

The tradition had a religious connection when it was associated with the &purs
who, according to Chalil, were the providers of the gmar (charm) and the réqgtn/
(amulet), which brought forth magical powers securing the safety of people on this unlucky

139%oenawar Chalil, "Tachajul Dlm Bulan Shafar Jang Harus Dibongkar," Abads
(November 6; 1953).

: 14oHe justifies his argument by revealing the weakness of the fsadd (chain of aarrators)
because of its inclusion of al-Hajjaj Ibn Jurayj, whom he considers to be a person with a
psychiatric problem (afwlayn tidat beres). Moenawar Chalil, "Betulkah Kedjadian Alam
Semesta Dalam Waktu Lima Hari," désdi (June, 5; 1960).

141Chatil, "“Tachajul Dim Bulan Shafar Jang Harus Dibongkar." For a detailed account of
the tradition on Rebo Wekassn, see Pijper, Beberaps Stvdi Teorang Sejaral Islam of
Indogesia, 153-165.

l‘1’:"Ko¢=:ntja:~m1in,g:-at. Javagese Cultvre, 393-394.
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day. 143 Tpe use of the term ‘“iyais” in Chalil's statement denotes the traditionalist
religious scholars and implies that they approved of such a tradition. Nonetheless, if they
were indeed involved, their involvement did not stem from the purturing source of the
Shafi‘ite fig4-texts, as none of them mention anything about the month of Safar, let alone
the specific tradition of Repo wekasqea This was in contrast to the other venerated months

which receive a full explanatiop in these texts of their virtues, merits and qualities. 144

The tradition of Rebo Wekasea was likely local in origin but imbued with a
religious flavor, since veneration of particutar months is not peculiar to Islam after all. In
numerous utterances attributed to the Prophet, he is said to have recommended fasting to
venerate the months of al-Muharram, Rajab and Sha’ban. The Prophet said, for example,
that "Sha’bdn is my month,” and "The superiority of Sha‘ban over other months is like my
superiority over other prophets.” These utterances are widely circulated and are usvally
coupled with his statement about the status of Rajab and Ramadan. 145 Rajab is also a
month of devotional practices and of fasting. According to some traditions, swearing
against wrong-doers in this month is especially effective.}40 In another broad statement,
the Prophet declared that "Rajab is the month of God, Sha‘ban is my month, Ramadan is

the month of my people.” 147

These months thus enjoyed a special merit and anyone who undertook devotional
exercises during then, such as prayers, vigils and supplication, would see their rewards

multplied. Another fadizh also meations that the pious observances of the present are of

143Cpalil, "Tachajul Dim Buian Shafar jang Harus Dibongkar."

Mdyim regards to the months venerated by the Siar7 ‘w4 and during which the fast is
recommended, the Shafi'ite fZg#- texts mention the months of Ramadan, Dho a!-Qa‘dah, Dhu
al-Hijjah, al-Muharram, Rajab and Sha‘biin, but not the month of Safar. See, for example,
al-Haytami, #/-Mizkdy af-Qawim, 126; Zakariyd al-Ans@ci, Zuhfar al-7vllib bi-Shach
Taprir al-Lubdé (ladonesia: Dar Ihyd' ai-Kutub al-‘Arabiyah, n.d.}), 50; al-Bakri, Jdgar af
Tialkbin, vol. 2, 307,

145gister, "Sha'b@in Is My Month," 15,

146K ister, "Rajab 15 the Month of God...", 191-192.
14710i4., 203, '
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less merit than those of the past, as the Prophet had reportedly said that "Indeed, our
preseant year is less worthy (anthas tbnmansa)than the last year was." 148 Apart from these
fadnks, a mmber of traditions also recommend fasting on white and black days (a/g5p3m
al-bid wa al-sidd), which might be interpreted as symbols of good and evil which the
fasting either honors or atones for, as the case may be. 149 Thus, Chalil's inclination to de-
emphasize the eminence and merit of particular momeants of time was got really in keeping

with the Prophet’s own statements.

Chalil was following puritanical principles when he rejected elements of the
celebration of the MawZid and the veneration of Ashird’ Laylit al-gadr and Rebo
wekasza. He based his refutation on the fact that no sound fadfzé ever suggested the
celebrationof the Afam/id, let alone the excessive exaltation of the Prophet as outlined in
the panegyrical works. Chalil's puritanical zeal was directed at a number of practices
performed in veneration of ds#dr#° which he identified as innovarions that no reliable
traditions had ever suggested. He also spoke against the practices of Laydar a/-gadr and
Rebo weknssen and tried to purge these celebrations of all accretions that wereincompatible

with his puritanicat outlook.

Chalil's rejection of belief in the merit or the demerit of a particular time, as
manifested in his attack on the debate over the fixed date of Lay7ar a/-gadr and his
condemnation of the superstition associating bad omens with the Redo wekasna, followed
from his belief that exalting particular days or months violates the unity of God by making
certain times independent of Him. Chalil's observation focused on the incompatibility of
such a belief with the concept of pure monotheism ( Zrwfid) which is based on the absolute
dependence on God. The Prophet had declared, Chalil argues, that "foretelling misfortune is

148The padits was related to the authority of ‘Abd Allah Iba Mas'dd. See Ibn al-H&jj,
al-Madkbal, vol. 1, 300.

149’1‘]:: order of the fast on the white and black days was reported in Svawz #f-Nas&7,
one of the six canonical collections of jfaoizé. al-Ansfici, Zupfer al-7ulldb, 50.



230

the act of sazrk “190 In addition, Chalil held that it was one's own deeds that would bring
bliss or calamity and not the merit and the felicity of a given time. By saying so, he
“rationalized" the concept of the veneration of particular days. This was not only reflected
in his views on Laz/atal-gad and Rebo wekisaa, but also in his advocacy of 4is#b over

P

rv yul and his rejection of irrational practices during As#ars”’.

It should be pointed out, however, that Chalil's rejection of the traditional manner of
veneration was a denial of practices which naturally emerged to satisfy the religious
emotion and which cannot be fully judged by a rigid interpretation of the texts. Religion
should also be conceived as a means of expressing a variety of emotions, such as hope for
protection (sbafd #4). fear of calamity (Rebo wekasaz) belief in the multiplication of
rewards (voluntary prayer), contemplation of fairy tales (belief in the miraculous stories of
the early Prophets) and expression of joy (festivity). No religion can live in the hearts of its
adherents without the expression of such emotions. Any artempt to eradicate them would

consequently reduce the emotional dimension of one’s religious experience.

150Chatit, *Djangan Pertjaja Kepada Tachejul Dan Churafar” .déads (October 30; 1954).



CONCLUSION

Moenawar Chalil's thought offers an insight into the main features of reformist
doctrine in Indonesia. Although his concerns and cutlook were for the most part derived
from his experiences during his early career, one can also see how they were inspired by
his positions as head of the Maylis Ulnmi ’of the Persis and member of the Afadis Tarih
Fusar of the Mufammadiyss His active membership in both organizations obliged him to
propagate their religious doctrine and to communicate the religious principles of their
mother organizations. Chalil's thought foliowed an archetype, which historically had shaped
the thought of the early reformists. This can be seen from the kinds of issues that he raised,
which were the same as those addressed by his predecessors in expressing their religious
convictions. Such issues included his call for a return to the Quriiz and suzoafh, the
creative interpretation of these two sources by means of 7470 and the liberation of reason
from the shackles of 247 as well as from affiliation to madbhabs. Moreover, his
discussion of the basic tenets of Islam and his ceaseless attacks against the traditional
approach to religious celebrations are further proof of his faith in the doctrine of reform.
This is not to deny that a shift of emphasis can be discerned in the topics he focused on,

which changed with time, circumstance and other factors of a personal nature,

The reformist call for areturnto the Qur 2z and adherence to the Prophetic suzzad
set the parameters of Chalil's thought and was reflected in his attempts at revitalizing the
“lost function” of the Qur &z and atproclaimiﬁg the suzzak as the supreme authority for
all Istamicreligious observances. His efforts in this direction began with his writing of an
exegesis and resulted in the production of a number of books and articles, all of which
aﬁempttohigh]ightt.heimpmnce of the Qur i, its message and its role as the supreme
source of law, dogma and guidance for the zmmaf This endeavor also constituted a
manifestation of his refutation of the prevailing mode of exegesis, which he believedtobe a
deliberate misinterpretation of the Q- Za, not only understating its overall message, but
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also fostering irrelevant practices. In addition to revitalizing the interpretation of the Qur a.
he also made a case for the Qur iz as the chief vehicie for modernizing society, this by
elucidating its verses according to rational principles. In so doing, he stripped the texts of
legendary traits and primitive notions, rejected the principle of zzsk#, offered a different

way of interpreting the murehabibir verses and emphasized the 77z s/

The principle of the emulation of the Prophetic suzza4 found its full expression in
his Al-Fighun al-Nabawy and Figh a/-Svapal, in which he drew attention to
Muhammad's model performance and portrayed it as the ideal religious paradigm for all
Mustim practices. In so doing, he also contested the employment of conventional /g4-
texts, which, due to their indirect deduction from the legai sources, he considered
inauthentic. He is also credited with the creation of the Zaah Abli-4hli Hadich, which
was entrusted with the rejuvenation of the science of Zzdfzh. His adoption of the principle
of emulation, however, was limited to the traditions dealing with 75#ds4, so that only
those which were associated with Muhammad's position as Prophet were legally binding,
while those pertaining to the idiosyncrasies of his personal life were discarded. More
importantly, he called for a strict scrutiny of the authenticity of Aadrhs and advocated
submitting them to the test of reason. However, this attitude led to his adopting an overly
rigid stance with respect to any and every proposition, rejecting those which did not comply
with his puritan standards. By adopting this atitude, he expected to restore the simplicity of
faith and, in keeping with this principle, he subjected many fields of belief and conduct,

which were ridden with additional materials, to an examination in the light of the texts.

Chalil placed himself in the forefront of reformist thought by waging an ardent
campaign againstthe "misconceptions” attached to [iAZd, £ fid, iterba “and madbbsb. By
| taking sk as their point of departure, Muslims, the reformists believed, would be able
to answer the challenges that they faced in their lives. Chalil's fy2#d, however, was not an

effective tool in coping with social changes. Rather than exercising f7z44d in order to
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expand the “accommodation” of the Skas 24 to tl;e new realities, he vsed it to refute
established practices. Heace, he concerned himself with issues that had already been
addressed many times by scholars, even though not to his satisfaction. This restriction on
employing s@xki/ was the logical result of his puritan mindset, which could onty deal with
purely debatable matters. Thus, the ethical activism, which the reformists caw as being at
the core of @&% and essential in terms of achieving social progress, appears to be absent

in Chalil's attempts at manipulating the sources.

The characteristic feature of reformist Islam, in all its variety, was the call for the
rejection of &wgfid Chalil supported this ana-raglid doctrine to the extent of totallyrejecting
the practice. This extreme stance went beyond what even the early reformists saw as
necessary, for he did not perceive the cognitive dimension of the meaning of &gfd and its
role in the procedures of the judicial system. The fact that the debate over Zagfo had been
settled by earlier scholars, some of whom were reformists themselves, did not appease him.
Rather, he diversified his arguments by referring to their opinions, which due to his
inadequate comprehension of their seemingly simple argumeants, led him to adopt an
increasingly hostile stance withregard to ZigZid Chalil was, thus, trapped into denying that
people are endowed with different levels of intellectual capacity with some destined to
become mupnhrds and others merely mugallids. He failed to see how, in accordance with
this equilibrium, the muza/icd had the right to choose from the convenient opinions of the
learned, just as a jurist was equally under no constraint to arrive at a predestined opinion.
Indeed, it was out of an understanding of its function in allowing the a#mm to fulfiil
their religious duties that the majority of the 2/ums#’ showed considerable tolerance for its

peactice.

Notwithstanding his failure to perceive the factors underlying the necessity of the
practice of asp/fid, Chalil's negative attitude may also be attributed to his objection to any

suggestion of passivity with respect to the Islamic faith. Putting an end to such passivity
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was of paramount importance to him, because he feared that Zzg/4id would result in apathy
towards worldly affairs, which was condemned by Islam. Islam, he believed, obliged its
followers to be active participants in every aspect of life on this earth. This attitude extended
to hostility towards su/7sar and a misconception of zuhd, Mheyviar and dv '] This was in
conformity with the reformist call for the promotion of social progress through the
abandonment of passive imitation and the doctrine of fatalism. Chalil, in opposing the two
potions of /agfid and fatalism, saw a link between them. He believed that the solution to
the problems lay in a fresh approach to the problems arising from social change. One way
in which he saw this as being possible was in his artempt to connect the classical concept of
consensus with the modemn notion of a legislative body. Although this last association had
liule relevance for contemporary Muslims, the fact that he made such a suggestion signified
hisintention te bring about necessary change.

Basic to Chaiil's puritan view was the notion that 74#ds#, which by its nature
carries a legal value, requires a textual vatidation, which in the case of the amZmar could
only be accomplished through szzxbz°. His notion of /7aba; however, was not entirely
correct, as hé was deceived by its literal meaning and failed to perceive the intellectual
activity required by its practitianers. As a result, his concept failed to take into account the
intellectual state of the ##2mm, whose inability to detect the reasons behind the proofs
had fed to the abandonment of its exercise. Hence, /¥4, which he saw as an alternative of
mp/id, amounted to ar ignorance of the ideas behind the proofs. Moreover, not only did
his concept of szbi’ perpetuate the same ignorance as sg/id, but his rejection of
oadlebs entailed the introduction of & madibab by itself, thus producing further 2ugfid
This last version of iAo’ manifested itself as a consequence of the reinforcemeat of the
reformist version of legal opinions. Hence, one might declare a failure his attempt to forge a
legal independence from the authority of others through the execution of the principle of
[0 and non-affiliation to any madkhab.
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Central to Chalil's reformist thought was his concern to revise the understanding of
the basic tenets of Islam and to correct certain aspects of traditional religious celebrations.
This revision was pursved, so as to promote the concept of the absolute unity of God as
well as the purity of belief. While the reform of the popular religious celebrations had as its
chief concernthe eliminarion of the concept that God's faver or disfavor depended on the
calendar (thusimposing a constraint on God), his attempt at clarifying basic doctrines was
intended to correct what he saw as a distorted understanding of Islam and Iman. On the
basts of the latter notion, he buiit arguments affirming that Islam should be defined in terms
of the concept of pure monotheism, which constituted the core of its system of belief. Islam
was not to be confused with other belief systems, because it was not one religion among
others, but the only religion revealed throughout the chain of prophethood. As Iman was
the essence of the spiritual message of Islam, the meaning of Imda too must be correctly
understood. Hence, anything that could distort the right perception of lman should be
eliminated, so that Iman would always be pure and unadulterated.

Chalil's criticisms of popular religious celebration were designed to foster the purity
of belief. To this purpose, he took pains to invalidate the textual bases of the extravagant
eulogies recited on the occasion of AM#m/d, the excessive devotions on the day of

Ashurt] the belieflin the merit of the particular day of LayZar snl-gadr as well as the
superstitions surrounding Rebo wednsea. His verification of the texts not only led him to
condemn the customs associated with these celebrations, but also to declare that these same
customs skirted the edge of s/nf, against which he issued a stern warning. In adopting
this stance, Chalil hoped to purify Islam of centuries of accretions and return it to its state of
pristine purity. Nevertheless, he failed to take into account that such popular customs were
a manifestation of the emotional dimension of religious experience, which existed in the
hearts of the followers of any religion, an experience resulting from their love and

appreciation of their religion. Such practices, therefore, should not have been judged by
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their conformity to textual doctrine, since this inevitably resulted in the suppression of the

intensity of people’s religious emotions.

Finally, Chalii's reformist thought aimed at transforming Islam from what he
perceived as its backward siate into a new and improved form, which he considered berter
and closer to the ideal form. This could only be accomplished by the preservation of its
essence, which he believed to have heen spoiled by corrupt human interpretations. His
reform also embodied the idea that Islam possessed an innate compatibility with modern
rational inquiry and a receptivity to change. The two terms reformist and modernist, thus,
can be employed to characterize his thought. Similarly, he maaifested a puritan outlook,
featuring asit did an obsession to achieve a pure, strict and unspoiled brand of Islam. His
reform consisted in fact of a reformulation of permanently valid and immutable dogma, free

of any subsequently added elements.
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