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This thesis studies Moenawar Chalil's refonnist 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 calI to retum to the original sources of Islam to

condemnation of popu1ar religious praetices. In his approach to (Jur &1- interpretation.
i

Chalil stripped the telas of legendary traits. rejected the principle of o.rsidJ, offered a

pllltÎcu1ar approach to the interpretation of the muras!Jtïbibiir verses and emphasized the

iJiïz 'aqff. His aim waHO revitalize the (Jur~sfunction as a guide for modern life and to

stress its compatibility with present modes of thought. Chalil '5 calI fm'the emu1ation of the

Prophet's SUL1l11l1J was designed to reestablish the latter's direct 1ink to rulings of a legal

nature. He urged greater scrutiny of the authenticity of ./Jadïtbs in order to restore the

simplicity of faith and to halt inappropriate practices falsely attributed to the Prophet's

examp1e. This attitude was the 10gical outcome of his puritan stance, which was also

manifested in the scope of his iji/Jifd which he restricted only to matters related to the

puJ:ification of Wjidtb and ~'btïdll1J. Similar1y. Chalil's total rejeetion of the practice of

/Jltilïd shows his puritan agenda which went beyond even that of the ear1y refonnists. This

extreme position. however.led him to misunderstand the true meaniJlg of /Jlti1i(jand its role

both in the procedures of the judicial system and in shaping the faith of the ~WlÜ1101.

Chalil's concept of illib8' did not assess the intel1eetual state orthe ~WJlmm. whose

inability te detect the ressons behind the preofs meant that they would inevitably have to
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remainin a state of bitJ5d Similarly. bis cali for the abandonment of the mndb11lib only

he1ped ta foster a new foq5din response ta this posiùon. Also central ta Chalil's reformist

thought was bis revision of the understanding of the basic tenets of Islam and his correction

of the tradiùonal ce1ebraùon of religious occasions. This revision was pursued in arder to

promote the concept of the absolute divine unitYof Gad as welI as the pUrity of be1ief.

While bis attaeks onpopularreligious celebraùonwere basically aimed at rejecting the idea

of themerit or demerit of ùme. wbich could. otherwise.lead to a. reliance on powers other

than Gad. bis reconSlderation of the concept of the basic be1ief of Islam attempted to

address the f.i~t~"t>understanding of Islam and Ïman.
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Cene thèse porte sur l'étude de la pensée réformiste de Moenawar Chalil qui fut

modeléed' après celle des réformateurs précédents, En cela, les questions qui ont formé l'

héritage des réformes religieuses s'étendent depuis l'exhortation au retour aux sources

originelles de l'Islam jusqu'aux traditions populaires de la religion. L'approche de Chalil

de l'interprétation du ÇJur 7io est débattue afm de révéler la manière que l'auteur a éliminé

des textes les traits légendaires. rejeté le Jrincipe du oaskiJ, offert une approche particulière

à l'interprétation des versets muœsl;H!JiiJiït et mis l'emphase sur l' J'J'Oz '8q1I. Son objectif

fut de revitaliser la fonction du (Jur7io comme le guide de la vie moderne ainsi que d'

insistersur sa compatibilité avec les courants de pansée actuels. L'appel de Chalil en faveur

de l'émulation de la SW1DllIJ du Prophètefut désignée pour réétablir le lien de cette dernière

avec les décisions d' otdre légal, Il plaida pour un examen plus rigoureux de l'authenticité

des /JlldillJs de façon à restaurer la simplicité de la foi et stopper les pratiques faussement

attribuées à l'exemple du Prophète. Cette attitude fut l' aboutissement logique de la position

puritaine de l'auteur, qui s'est aussi manifesté dans le champ d'action de son r,,'jjIp.V:I qu'il

limite uniquement aux questions reliées à la purification de l' 'a!Jidll1J et.<Je l' 'ilJiftllllJ. De

façon similaire, le total rejet de Chalil montre son agenda puritaine qui excéda celui des

réformateurs précédents, Ce position extrême, néanmoins, le mena à maI comprendre l'

authentique sens du llItJ1ü/ et de son rôle à la fois au sein des procédures du système

judiciaire et dans la formulation de lafoi selonle ~riiDm, Le concept de l' iailJif'de CbaIi1

n' a pas évalué l' état intellectuel de l' ~Wifmm, dont l'incapacité à détecter les raisons
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derrière les preuves ont signifié qu'ils de"Tont inévitablement demeurer dans l'état du

mqlid Egalement, l'exhortation de l'auteur pour l'abandon du mndbbnb " uniquement

encourngéun nouveau mqliden reponse à cette position. De plus, l'élément central de la

pensee refonniste de Chalil fut sa révision de la compréhension des principes de base de l'

Islam ainsi que sa correction des célébrations traditionelles des fêtes religieuses. Cene

ré"'ÏSÎon fut entreprise afin de promouvoir le concept de la divine unite absolue de Dieu de

mêmeque la pureté de la croyance. Alors que sa révision des fêtes religieuses traditionelles

étaitessentiellementol'Îentée vers le rejet de l'idée du mérite ou du démérite du temps qui

pourrait, 3utremenr. mener à une confiance envers des pouvoirs autres que Dieu, sa

reconsi(lèration du concept de la croyance de base de l'Islam a tenté d'approcher la

comJ1'éhension déformée de l'Islam et de l' Ïman,
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NOTE ON TRANSLITERATION

For Arabie names and Islamie terms. the writer follows the traasliteration scheme

for Arabie script employed by the Institute of Islamie Studies. MeGiII University. One

exceptionfrom the seheme is that f;lnuutJiipib is wriuen "ah" rather than "a". i.g. bid';ilJ

rather than bid;l or 'ib;ïd;ib rather than 'ibiidl. This is despite the faet that the hl'

mlitiJiïflllJ is wriuen "at" . when it funetions as i{filf:lIJ. sueh as Voidllf IU-Af;1:iîm and

MÏ1;!1'1/f;u-Siil. The Indonesian words and terros derived from Arabie are wriuen in the

Arabie forro. For example: Ml1J{I;lf lU- Vil101ii' rather than Mibd1;lfuill1110111 or A-f'!l]is

7iUJi/J rather than A-f,!j1is Tm:ftlJ. This. however. does not apply to the names of person

which are written in the forro cited. For example. Moenawar Chalil rather than Munawwar

Khaill or Isa Anshari rather than 'Ïsa ~ari. Indonesian words and terms are wriuen

accordingto the new Indonesian spelIing used sinee 1972. Names of books. jO\lmals and

acronyms will appear as they are quoted, sueh as Ai-Boer:Itll.l1. Pll.l1djï A-fliSJilmlatt and

MltfIi.unt:The following is a transliteration table ofArabie alphabet.

Arabie

~

English

b

t

th

j

~

kh·

d

db

r

z
s

sh



• .'-\rabic English

ut> ~

.f c!
1 ç
J:;

~

e-
L gh

'-' f.
0

~
q
k

J
1

..A
m

U

...è n

h
.)

w
y

y
4 ah/at

To ihjicate long vowels of ( T ...J ,J ), these are typed by placing a mâcron

above characters: i, ï. Ü.
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INTRODUCTION:

Backgrollnd of the Inqlliry

Anempts 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 doctrine and society's

refusal to conform to thetrue Qur~cprinciplesand the Prophetic traditions. The call for

a return tothe Qurao and SlU1l1ab is. therefore. paramount to the doctrine of refonnists.

They have always claimed the right to interpret the Qur ~it1 and SUI1l1ab in the way that

Ml$ammad and the ~n1 had done in order that they might free themselves from the

authority of the jurists. Theyviewed the period of the Prophet and the Sll1JÛ as the Islamic

era pat"excé'ffe.DŒ' and held it up as the ideal pattern. Although modern reformism came

into existence as a response to the challenge of increasing Western impact on the Islamic

~orld. the way in which this reformism expressed itselfwas. to a large extent. conditioned

by tradition. Issues that had been debated since classical limes. from the role of the (Jur do

and SUlZl11l1J to the status of i/tilJiid, il1:ilJiï~ bid'm! and hitJôd. were the focus of modern

reformism. fonning its heritage and providing the raw material forfierce debates.

The efforts of the refonnists were cet'tainlynot coordinated. but they had a unity of

inspiration and direction guided as they were by the common goal of returning Islam to its

purity and combating heresies and aceretions. This is not to deny that shifts constantly

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 politica1 activism of al-Mghw, through •Abduh's

liberal vision of social and educational reform to Ric;lii's more exclusivist SlI11J1iS111 and

close study of scripture. Yet. their reformist thought never strayed far from classica1

. conoerns. which. indeed,marked the namre oftheir religious reform.

The duty of reforming Islam drew its inspiration from a .{I6t5t1J. in which the

Prophet is quoted as hl1ving said that "God will raise at the head of each century such
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people for this ummab. as will revive (P7!Iaddlou) its religion for it:' 1This was to suggest

that no century of the Mus1im 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 ta its original

form and spirit. In the !J;1ditb mentioned above. the vero .P7!IIl(fdidu contains tne concept of

giving a new form of life to an old chaogeless substance.life which is embodied in the

eternal message of the Qur ~ln and in the practice of the Prophet and the sa/of. As such. the

ward h9l:1id(the abstraet noun of the vero yUjaddl(fuJ. which has been adopted as one of

thefunclamentai doctrines of Islamic refamism. conveys the concept of purification. since

the essential mission of reform is to achieve a pure brand of Islam and to reformuiate

permanentiyva1id andimmutabledogma.

The concept of reform in contemporary Islam is c1ose1y conneeted with the idea of

modernism, since one of the messages that reformists advanced was the repudiation of

authorities which couid net stand the test of reason. Reformists regarded a particu1ar ru1ing

of the Sblid'ab as being valid for the time in which it was formuiated. It was due to

historica1, social and politica1 conditions that particu1ar ru1ings of the Sblid'ab had been

introduced. For the reformists, these ru1ings wouid be subjeet ta rational inquiry, which had

becomeanintegraielemem:inthesysœm of modern thjoking. Thus, areformist 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 reformistwas simultaneously a puritan. as has been previousiy

explained. since within his precept there lay the doctrine of purging Islam of extraneous

e1ements 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 Cha1i1's reformist thought is discussed in this thesis. On the basis of the

foregoïng definitions. the terms reformist. modernist and puritan will be employed

lAbil Diwild, SUIZ_ Alli O.wOt/. vol. 2 (Beirut: Dir al-Jinill li-al-Tibi'ah wa al-Nashr
wa al-Tawzi', 1988), 512.



3

inœrchangeablyto charaeterize Chalil 'sthought. This is despite the fact that one tenn might

be used more extensively than the others. depending on the emphasis given to individual

subjeas.

In reviewing the careers of Indonesian reformists who advocated the ides of a ,

retum ta an unspoiled Islam. the name of Moenawar Chalil readily comes to mind. Chalil

seems to have been among the first to write on the topic of a retum to the Qur'm1 and

SW1J1nb as attested by the tille ofa book that he wrote in 1956.2 As a reformist. the gencral

pattern of his thought was the encouragement of religious purification. which was geared

tawards the rebuilding of a good and moral society. He saw the relaxation of religious

observances and divergence from orthodoxy as grave threats to Muslim society and

believed that the remedying cf these ills was not possible ,unless a deeper reform of

religious lifewas undertaken. His approach was similar to that of other reformists. viz.

appea1ing to the supreme authority of the Qur;;o. to the example of Mul;tammad and to the

way the Islamic community was organized in his lime. By taking early Islamic history as

hispattem ofreform. Chalil found inspiration in the Prophet's }ibiltf. which implied active

effcrt ta reestablisb the purity of religious teachings.

In line with this way of tbjoJcjog. Chalil saw it as his duty ta attack cne religious

praetices of those whom both he and his reformist counterparts called the traditio/.aIists.

whom he identified as those who did nat share his understanding of the teachings of Islam.

By defmition. these traditionalists were the followers of the NIliJ(latlfI- VlllJ11if'and the

PetSlJtU6l1 TarbIylliJIsliftJ1.(mb, better known as the Pt.'rTi. Thus. he was inspired ta criticize

theirpraetice of lliq5tf.their adherence to the mlllf1JlJa!J, the "inauthenticity" of their fiqb­

texts and their observance of popular religious celebrations. Similarly. he demanded the

freedom of ijibifd and the implementation of iaillif' in order ta maintain legal

2Moenawar Cbalil. Xt'mbm kt'J'l'dll Il1-(Jur-llJl du As,SuJ1J1u (Djakarta: Bulan Bintang.
1956): for the comment of Dawam Rabardjo on this isne, see in M. DawIlm Rabardjo,
"Melibat ke Belakang Merancang Masa Depan: Pengantar," in IsIIlL1t IDdoDt'sù, Mt'Dlltllp
MIISlI Dt'pu (ed.) M. Dawam Rabardjo (Jakarta: P3M, 1989), 1-2.
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independencefrom the authority of others. He held that Islam could only be a religion for

al! people at al! times. if a creative inteqretation of its primary sources. the (Jur~ and

svnonb. was condueted by means of Jji:iMd

Considering that bis preaching was a cal! for religious reform. Chalil's reformist

thought will be studied from a doctrinal point ofvîew. The term doctrine either refers to the

principles as stipulated in the (Jur~ and fuiditIJ or to the long-established legal opinions

of the early scholars. some of whom were reformists themselves. By so doing. bis reform

will be revealed in its bistorical 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 itwill

reveal the pattern of the reformist doctrine that guided him in bis "re-litatement of Islanric

teachings" The intelleetua! dialogue between Chalil and the traditionalists, wbich was a

feature of every stage ofbis career. will be studied in terms of the arguments that each side

putforward. Such an exarnination is not intended ta decide wbich 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 refmn movementsin Indonesia. as indeed in other places. received

their religious inspiration from their leading thîn.kers. Studying bis thought is even more

imPOltant, since bis dual position as the head of the Mo/lis 'lJll1J11o' (Council of the

Vll1J11o/ of the Pé'L'SOllIll/l/sll1J11, better ltnown as the Penis, and as a member of the

Ma/lis Tmft/J PuSli! (the Central Board of Fo!woj of the MU/Jlil1U11adijlli/J 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 ta analyze it in light of

its socio-bistoricaI frameworlt, while ignoring the doctrinal dimension. As a result, scholars

have negleeted a central element of refmn.i.e. its fum grounding in re1igious doctrine, thus
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any effort ta place it in a socio-historical framework while disregarding the dodrinal

dimensionis misleading. This can be seenin the fact that they have usually raised the issue

of reform in the course of discussing the histoty of political er social organizations. such Ils

the Mufr;immadi.J'1lb. the Persis and the m-.fr.>biid.

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

No serious study of Moenawar Chalil has been attempted so far. despite the fact

that his works seem vety promising for an inquiry into Indonesian Islam from the

perspective of reformist thought. An undergraduate thesis was written by Mohamad Syafi'i

on Chalil's theological views for the lostitutAglll11Ji Isll101 Negen: the IAIN (the State

Institute oflslamic 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

ta the historical development of lslamic theology. presenting Chalil's theological views orny

in a sketchymanner.3

Chalil also receives little attentionfrom scholars who have devoted their werk ta the

field of reform. It is orny in Howard M. Federspiel's work on the Pt;"J"S1Itulll1Isll101, the

organizationwith which Chalil was as!'Ociaœô id<:alogically, that sorne attention is given to

bis participation in the organization.4 No serious attempt is made by other scholars to

discuss Chalil and his views or ta place him among those reformists with whom he shared

allhistaientsand 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 Chalil's name, even though his work aims st

3Mohamad SyaCi'i. "Kollsepsi Theo1ogy K. H. MUllawwar Kholil: Suatu Studi
Komparatif" (Drs. thesis. l.A.l.N. Walisongo, Semarang. 1989).

"Howard M. Federspie1, TlJe PerslllulUl IsllI/D: IsIIllIUi: Refol711 Ùl TWe/llit!llJ Ce/llur;y
l/ldo/lesÙl (Ithaca, New York: Corllell University Modem Indollesia Project. 1970).
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tracing the historical devclopment of variousreform organizations.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 all, wrinen some

substantial works on legal issues as early as the 1930s, when he was active in the

Mll!lII01motlij'llb.

Otherworks too ignore Chalil's role due to their focus on reform's anthropological

and socio-political aspects. Nakamura's work on the A-fll/Jlll1U11otliy.I1J movement in a

central Javanese town, for example, views the A-fll/Jlll1U11odij'llb from an anthropological

dimension. As such. his book is primarily cOllcemed with identifying the patterns of

religious behavior of the followers of the A-fll/Jnmmndiy.I1J at Kocagede. as expressed in the

popular social and religious traditions that direct their day-to-day practica1life. There is no

discussion here of the doctrinal issues that play a central role in defining the ideological

framework of the Mll/Jlil1U110dïj'llb.6 Boland's work. wbich surveys the politica1 at':itudes of

the Indonesian Muslims with no particular emphasis on Islam as a system of faith.

mentions Chalil'srole in passing and only in bis capacity as a pamphleteer.7 Other works

focusing on particular reform movements. such as Alfian's work on the Mll/Jnmmndij'llb,

do not concentrate on individual reformist figures such as Chalil.8 Although Bilri Affandi's

thesis deals with the reformist figure Shaikh Al;tmad Al-Shurkati. he. nevertheless.

concentrates on Al-Shurkati's role in the formation of Al-/rsIJild. As a result. AI-Shurkati's

reformist thought remains a side issue. with the main discussion being directed ta the

SDe1iar Noer. "The Rise and Developmem of the Modenlist Muslim Movement during the
Duteh Colonial Period. 1900-1942." (Ph.D. dissertation, CorneU University. Ithaea. New
York. 1963).

6Mitsuo Nakamura. Tlle Crescezu Arises oyer t:I1e BItLt,YllLt Tree: A Srudy 01' rllt!'
MullltLlU11ltdiylllJ MOYl!Lttt!'Ltr iL, It CeLttrll1 JltyllLtt!'st!' TOlO'Lt (Yogyatarta: Gajahmada
University Press, 1983).

7 B. J. Bo1and. Tlle Srrugle 01' IsllU11 iLt ModerLt ILtdoLteszil. (The Hague: Nijhoff,
1982).

SAlfian. MUIlIU11Lttlttlzjtltlr: Tlle POlilieM BdtltYior of It Muslim Modemisr OrçlUlizllrioLt
ULtdt!'r Durdz CoIoLtzil1ism (YogyaJtarta: Gajahmada University Press. 1989).
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bistorical necessity of the movement's foundation. its interaction with other reformist

associations and its religious and social activities.9

III. Description of the Contents

Tbis thesis is comprised of seven chapters. The first chapter surve}'s the salieltt

features of reformist thought. which is outlined to serve as a loose guide in the

identification of Chalil's contributionin the field. Tbis will necessarily involve li discussion

of classical issues. such as attacks on the practice of ~fïSJ11. the liberation of reason from

bid'nb, lmj5d and madbbob and appeals for the exercise of rjti1Jijtf The chapter also

discusses the question of the absolute authority of the (Jur 'an and SUGJUtb and the

necessity of their explanationin the light of rationality in arder that they might better serve

as a guide for human life. The survey in this chapter concentrates, above aIl, on the

reformist doctrine of the need for a return to pristine Islam and its insistence to the

compatibility oflslam with modernity.

The second chapter brief1y surveys Chali1's education and career, the main feature of

which wa~ his exposure to various reformist ideas and bis interaction with refonnist

figures. The chapter is also concerned with Chalil's association with reformist legal

institutions affiliated with themodernist organizations aswell as other institutions and how

this affected bis commitment to workfor the progress of reform. His publishing activity in

various reformist newspapers and magazines as well as inbis own books is investigated to

charaeterize the general tendency of bis 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 bis purification efforts. Another part of the discussion is an

observation ofbis appea1 to the spirit of activism. in wbich bis attitude toward plfiSJ11 and

bis concept of zu1Jd. (lu0' and iklJt[nr and the like are analyzed

9Bisri Affandi. "Sbaikh Abmad Al-Sburkati: His Role in Al-Irsbid Movement," (M. A.
tbens. MeGill University, Montreal, 1976).
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The fourth chapter will discuss Chalil's concept of aretumto the frimary sources of

Islam, which mainly involves his revitalization of the "lost function" of the Qur'iio. This

will be seen through an analysis of his approach to (Jur 7ïo- interpretation, which he

employed to stress the compatibility of the Qur'iio with present modes of thought and its

function as a guide for modern life. The ftfth chapter will present bis championîng of the

SUl10ab as the supreme authority for Muslim religious observances. His concept of

following the Prophetic SUl10ab 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 bis fi'qb a/-SUllOab and the conventional fiqb will be made, so as to analyze bis

claim that theformer ismoce authentic inits textuallleductionthan the lat'er.

The sixth chapter will study Chalil's concept of ljiibod and examine its

implementation in order to assess whether it W:lS exercised to accommodate the new

realities or simply to refute established practices. His concept of ljmo' will aIso be

presented in this chapter. as it was often associated with the principle of ljiibod. 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 h1fJlitl and mot/bbob and bis championing of

Jœblf'will receive considerable attention. sincetheybecame bis chief concerns in opposing

the traditionalistpractices. In the course of the discussion. bis references to the opinions of

earlier scholars and those of the proponents of hllJlitl are examined in the light of his

arguments. The seventh chapter will deaI with the polemics between ChaIil and the

traditionalists SUlTOunding popular religious celebrations. In this chapter. the validity of bis

text-based cules are examined aIongside the opinions of the early scholars.



•
CHAPTER ONE

Some Characteristic Features
of Reformist Thought: A Historical Continuity

A11 reformist movements in the later Islamic period were based on the move

towards Islamic purification as advocated by Ibn Taymïyah (1263-1328 AD.). who bowed

te no authority otherthan the Qur~. !Illditb and the practice of the SJl!nf. During his

lifeti.me.heled a campaignagainstvarious superstitious rites in orderto recover the soul of

uncompromising monotheism (rii/J llI-tow.{uël). Ibn Taynuyah's intelleetual heritage had a

great influence on subsequent Islamic movements. as the religious issues he raised in bis

strUggle te purify Islam became archetypes. wbich aIllater reformers. to varying degrees.

made their vehicle for expressing theirreligious convictions and thoughts.

IbnTaymïyah believed that Islamic Jrinciples were sufficient for creating the ideal

community. To achieve this ideal community. he proposed that a proper understanding of

Islam be a prerequisite. Tbis required first of ail an understanding of the circumstances and

the spirit in which the (JurÎil1ic text was reveaied. Such an understanding would be

formed by following closely the text and by disregarding any human mediation. l As a

consequence of bis disbelief in human mediation. Ibn Taymïyah condemned hitlDd

(unquestioning acceptance), particularly onthe part ofthose who are able te exercise ijtibild

Every able Muslim must tty freeJy te reach bis own decision regarding unsolved problems.

Only if he fails in this attempt, might he imitate another O1ujmbid The practice of ijtibild.

in the eyes of Ibn Tay.mïyah, was central te Islamic thought. In bis book MUWUdtJll1 1lI­

$Il/J.i!11l!-MlIJ1tfü1ô:Il!-$dd!J IlI-MIl'tfiil. for example. he illustrates how reason which

becametheprïmaryteolof ijibiid and sbar<agree with each other and present a safe path

for human intellect and thought. By opening the gate of ijtibild. Ibn Tay.mïyah, sought

lMuJ,tammad al-Bibi. "Façtors of the lslamiç Movemenu in the Arab World"
(unpublished paper. lnstitute of lslamiç Studies. MçGill University. Montreal. 1956), 13.
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recognition of the sense of independence in man, a sense wbich would make it necessary

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

Closely connected to bis attacks on toqlid was bis condemnation of popular

religious praetices. ln general, according to Ibn Taymiyah, these popular praetices 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 Rojab

called lû-RlfffM}o, wbich were marked by $nIiïtlll-R/{l!biïJb (communal supererogatory

prayer).ln a fl1lWii Ibn Taymiyah stated that since the Prophet never offered this prayer.

nor any of bis {ll/Jiïbll!J or the liïlJi'ün. this prayer was bid'nb. He aIso attacked those

practices wbich were linked to the element of location, such as the veneration of saints at

their tombs. wbich he believed had deleterious influence upon the moral life of Muslïms,

since it directly promoted sIJirk2

Ibn Taymïyah criticized some ~Ils because of t.':1eir belief in pantheism and their

practice of exempting themselves from religious duties. He attacked such ~Ils as Ibn

'Arabi. Ibn Sab'ïn and Ibn Fiiri~. calling them "the apostatizing :full -philosophers."

Meanwhile, he showed respect and praise forthe eadier !1J1rs. such as al-Fa~ Ibn'Ayyiid.

Ma'rüf al-Karkhï and al-Junayd. These he called the Iearned ~Ils. because their :fiiIi'sm

derived from Ibn l:Ianbal's book Il1-ZubdWli1lI-WIInI ~and were true repre'lentatives of the

"monasticism" of Islam. not the :fiiIi'sm of the philosophers. Moreover. he accepted the

existence of n/JwiîI and the experience of L11n 'rifnb as having sorne kind of validity. He

himself was invested with the~kbiJrjnb (cloak) by Ibn Qudimah. whose own si/si/nb

extended backto 'Abd al-Qadir al-J"l1ünï.3

2Muhammad Umar Memon. 1/111 T4i//Ûp's Struyle IIgllWI Populllr Re1igioll widl II/l

AIlIJotllletf TnursJlllioll of His Kill1b l'Ia'dt1' 1l1-$in1.1 Il1-MusrJi'lfJll MuJ:1J1/1Û1I1 AsbITb III-J#li/ll
(The H"8ue: Moulon. 1976). 12-13.

3Albert Hourani. "Rashid Rida and the SuIi Order: A Footnole 10 Laousl." Bullelùt
d'Elud..s On'ellnrJes.29 (1977), 234: G. Makdisi. "The Hanbali Sehool and Sufism,"
HU/lllUliorJi IsllUlUe.t. 2 (1974), 6tr.
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A fierce opposition w,as mounted against Ibn Taymîyah by the possessors of

traditional religious authority. since none of them were safe from his attacks which were

extended from ~iJf]s. philosophers and murabillimiin to sbi'is. He criticized the

philosophers. showing that i.he philosophical thought of Muslims. which was based on

Greek philosophy. did not serve the dogmatic tenets of Islam. but rather hanned them. AS a

puritan whoregarded the ÇJur'iin and !liiditb as the sole references for any formulation of

thought. Ibn Taymïyah rejected al! types of philosophical speculation. accusing the

philosophers of being mubtodi~(condemnable innovatars) and molii/1idnh (heretics). He

argued that the conclusions ta which the philosophers had come were basically Greek in

nature and had nothing ta do with Islam.4

IbnTaymîyah's criticism of the .t11umknUimiin was no less harsh than that which ht'

had aimed at the philosoplJers. He held that bt/iim was suffused with Hellenism and

contained more falsehood than truth. KollÜr1. which had begun as a device for defending

religious principles from the anacks of non·Muslims. de"~oped into a distin::tive Islamic

discipline which claimed to be 'l1.t11l/.siilll1-Pin (the science of the principles of religion

prerceUe.nce) IbnTaymïyah rejeeted that claim as a flagrant bir/'nh and maintained that

the principles of religious doctrine could be understood only through the right conception

of the nature ofprophecy and the prophetic mission. M~ammad had already explained al!

the aspects of God's teachings needed for the human perception of religion. he maintained.S

The careful readermay discernin Ibn Taymïyah's ideas an inclination to go behind

the historic formulations of al! Muslim groups and to confine itself solely to the ÇJur~

and SlllZf1nh. It was from this point of departure that he attaclted the enthusiasm shown for

anyleading jurist and wamed ngainst the unquestioning acceptance of any juristic rite. He

"NurchoUsh Madjid, "Ibn Taymiyya on Kalam and Falsafa: A Problem of Reason and
Revelation in Islam." (Ph.D. dissetUtion, University of Chicago, Chicago, 1984), 151, 183.

5lbid., 113.
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believed that such an acceptance is religiously forbidden and denied to those who can

exercise ijrih;ïd>

The characteristic features of Ibn Taymiyah's religious reform did not disappear

with his death, hut were revived and implemented by many of the later reformers. The

earliest among them was Mu~ammad Ibn 'Abd al-Wahhab (1703-1791 A.D.), who

inherited from Ibn Taymiyah the concept of uncomf'l"omising monotheisme. Like Ibn

Taymiyah, the Wabhiibis also displayed a rigid intolerance towards many popular religious

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 attitude. which led them to

desecrate the places of the dead. especially the most eminent compacions and to show

disrespect even for the Prophet's sanetuary. planted a feeling of hatred towards them among

Muslims.

Although the WiJbb.fbi movement was directly inspired by the ideas of Ibn

Taymîyah. it departed from himin some importantaspeets. This is particu1arly the case with

the Wabhiibis for they rejected all forms of ~'sm.Moreover. the Wabhiibîs violentiy

opposed the intellectual trend in Islam. Even though they agreed with Ibn Taymïyah in

rejecting the authority of the schools of law and insisted on ijtiltiid, they did everything in

their power to discourage the actual tools of J.jibiftI by rejecting and hampering

inte11ectua1ism.7 The Wabhiibîs had no interest in examining the opinions of the dogmatic

and juristic schools and then adoptïng the best ru1ings on the basis of their own ijtiltiid,

Rather, they accepted uncriticallythe sum total of the lsIamic legacy of the first century and

a half.8 Similarly, their advocacy of SII1Ilfj beIiefs was maintained through the simple

6al-BilhI, "Faetors of the lslamic Movemeuts," 34.
7Fazlur Rahman, "Revival and Reform iD. Islam," iD. ne Cltmbn'd"lfe Iiinoty of IslllJ11, vol.

2 (ed.) P, M. Hall el, al. (Cambridge: Cambridge UniversilY Press. 1970), 632-638.
81bid,
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acceptance of the (Jur ;io and suon;lb as sources of lslamic legislation. regnrdless of

analogy and custom. Moreover. their promotion of the SIlInfï practices primari1y meant

nothing more than the eradication of bid'nbs that had been introduced after the death of

A~mad Ibn J:lanbal.9 Consequentty. WlibbiilJism cou!d not c1aim to have reawakened

Islam through the introduction of ijti1Jiïd. in spite of their be1ief that it would prove to be the

vehicle for he1ping Islam adapt to change.

However. despite a1.l of its sholtcomings. lFlibbiïbism must be given sorne credit

forintroducing the ideas of Ibn Taymiyah wlùch had been disregarded and looked upon as

heresies for some fouI' centuries. As such. WlibbiilJism could c1aim te be the precul'Sor of

the progressive ideas wlùch criticized the established historical interpretation of Islam. ideas

wbich became the staple diet of the later reformers. It must also be remembered that the

Wahhiibiswere the onesto stirinterestin the canonical collections of .{/lit!ïrb and to publish

the works of Ibn TaymIyah and bis pupiI, Ibn Qayyim aI-JaWZiyah.10

Wlibbiïbism spread its wings outside of Arabia. In India. for instance. the FoniJ(Ii

of BengaI, the A1lIa1-flndflb of the Punjab and the Tnriqnb MU.{/limmncl{pnb. ail called for

opposition te bitl'nb and insisted on the emulation of simple Islam. Like the Wahhiibis. the

FoniJ(limovement advocated a strict observance of the foniJp' (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. 11 As for the Abla1-flndïrb, the name itself

indicates theil' opposition to n<r. both they and the Wahhiibis displayed a marked

intolerance towards any method of deriving religious knowledge which was not based

squarety on the traditions of the Prophet.12 The Toriqllb MU!JIiI1U11Il~pnb was identified

9al-Bibi. l'actors of the lslamic Movements in the Arab World. 23.
IOlbid.
IIAbdos Sobhan. "Social and ReUgioos Reform Movements in the 19th Century Among

the MosUms: A Bengali Reaction to the Wahhabi Movement:' in Soc;"! Md R~!içious

R~forztJ MOWl1ul1ts il1 tl1~ !9t1t Md 20tIJ C~l1tun'..s. (ed.) S. P. Sen (CalCOtta: Institote of
Historical Studies. 1979). 485.

12Arthur Jefferey. "Present Day Movements in Islam," Mus!im World, 33 (1943). 169.
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by some Muslims as an Indian version of the puritanica1 m'lbbaofmovement. Despite the

fact that there is some question as to its ideologica1 connection to Wàbbiibiso:z, the Tarïqa1J

A-fU/Jl1OU11odiy.ib may be found to agree with WllbbiilJism in its basic tenets in as much as

it too rejeeted 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 Wilbbiibi the FarJj{lJ: the Ab! a/-{Ioditb and the Ton~a1JMutwmmodiJ'lib

movements were ail 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 c1assified with the otherreformistmovements of the pre­

modern period of Islamic history, such as the Sonüsi movement of Libya, the Fuliiaï

movement ofNigeria and the Fada' movement of Indonesia. They inherited the reformist

oudook of Ibn Taymïyah and ail of them featured a strong commitment to revive simple and

uncompromising monotheism and to purge Muslim society of all thepolytheisti.c accretions

thathad crept into it over the course of lime.14

As pre-modern reformers. they were predominandy schooled in the medieval

C1!1ture of Islam. Their attitude was a hy-produet of pre-nineteenth century culture in which

the challenge and impact ofmodernism and scienti.fic discoveries. although posing a certain

threat. had not seriously confronted Islam. In pursuing reform. they looked to the external

form of early Islam as the ideal religious paradigm. In so doing. they ca11ed for inward

refonn and a restoration of the idea1 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 He in ignorance of the enduring values of Islam itse1f. Hence. pre­

modern Islamic reform maybe described as having had a conservative spirit.

13Ibid.
l "Muin-ud-din Ahmad Khan. "FarI'i<li Movement: An Historical Interpretation," fMUlle

Studi~s, 9 (1970), 123.
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Like all great religions. Islam felt the impact of and responded to the manifold

forces of mcdernity. There was hard1y a facet of Muslim society which remained

untauched by these forces. In his poem "Complaint and Answer," M~ammad Iqbàl

(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 nt the tum of the

century. Inhis poem. Iqbàl gives a vaice to a complaint about Islam's agonizing condition

and God's answer to it.15 The need for an inte11eetUal reorientatiori of Muslim society had.

indeed. been felt by modern reformers as early as the latter half of the nineteenth cenrory.

Bythe end of the eighteenth cenrory. the Islamic wood was in a state of submission to the

Western powers. In 1774. the treaty of Kuchuk Kainarja was Slgned. in which Ottoman

Turkeyhad ta accepthumiliating tenns from Russia and cede many of its territories to the

latter. Priorto this. in 1757. the battle of Plassey had taken place and as aresult Bengal had

passed to British cule. Then in 1758. the whole of the Indian subcontinent came under

British suzerainty. This was followed by Napoleon's invasion of Egypt in 1798. '1bese

events simultaneously created problems as we11 as challenges for Muslims and made them

painfuily aware of the need to seelt the cause of their military and political wepltness.

Need1ess to say the challenge of modernity has become even more apparent and

intimidating since then. The birth of modern Islamic reform could. therefae. be said ta have

beengreatiyinfluenced by the West.

Inpresenting Islam. modern reformers made use ofthe rational approach. so that its

message. they hoped. would be in tune with the modern mind. Rationality became their

vehicle for safeguarding religious doctrines. Unlilte the reformers of pre-modern Islam.

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

1SH..san Saab. "The Spirit of Reform in Islam." IsllUllic Sludi~s. 2 (1963). 22.



•
16

reason and te3dition, the modern reformers were prepared to put reason over tradition and

to apply rational inquiry to their inteqretation of religious principles. 16

Modern reformers have c1aimed that Islam is a religion of rationality. a cIaim

intended to prove that Islam is open to new ideas, aeativity and progress. It came as a

resuJt of the pressing need to convince men of modern culture, who doubted the ability of

Islam as a valid guide in modern life. Hence, they wrote works in wbich rationality was

given a prominentplace in theo10gica1 discussions. For them. whatever reason commanded

was God's command aIld whateverreasonrejeeted could not be part of the Qur~. Using

~ason. they argued. Muslims could borrow from modernity whatever they needed t?

improve their lives. as long as the borrowing was in harmony with the reinterpreted

Qurdoic ten. For them. there was nothing wrong with any new phenomenon so long as il

was for the benefit of Muslims.

One of Mu~ammad 'Abduh's favorite themes in bis theological writings was the

essential harmonybetweenreason and reve1ation. 'Abduh (1849-1905 A.D.) dec1ared that

when properly expressed and undetStood. there could be no confliet between the two.

ConOict only arosefrom the faet that men often misundemood and supposed that the two

were contradietory. The adoration of reasonled 'Abduh to discuss the role of reason in

human affairs and to specify its praper limits. using the principles of cause and effeet as a

way of explanalion. He dec1ares in one of bis works that: "It is not possible for li Muslim to

deny the sequence of cause and effect among natural phenomena. except by renouncing

allegiance to bis religion, even before he denies the validity of bis reason and intelligence."

He further :states that those who do not empl0Y the normal procedures of causation. wbich

were c:'dained by God, should be charged with .rôJi2t:17 In defense of the principle of

16Mu/,Jammad Dalld Rahbar. "Shlh Wall Alllh and Ijtihld." Musli.m WorJd. 45 (1955).
346; Mu/,Jammad •Abduh, "al-Radd 'all Fara/,J An~lln." in II1-J/Zliürl Mup.JI1/Zllld 'Abdu1J.
(eds.) AdOIlls and Khllidah Sa'id (Beirut: Dit al-'llm li-al-MalIyill. 1983). 78.

17Mazheruddin Siddiqi, "General Chll'Bcteristïcs of Muslim Modemism." Isluzic Studies,
9 (1970). 38.
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rationalityin Islam, 'Abduh aiso seemed prepared to favorreason overrevelation. when the

twowerein confliet.18

Rashïd Ric:Ja (1865-1935), a disciple of 'Abduh. was very much in favor of reason,

stating that "the Qur~ has said that Ab!m-Kimo agreed that reason and religion were

opposed ta each other and that whateverreason concluded outside the text of the saiptures

wliS invalid."19 In another passage, he summarizes the ro1e of reason as depicted in the

Qur~. saying:

The Qur~ taught its followers to ask for arguments and our virtuous ancestors
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
tlitjlitt asked people to abide by tlitJllcf and forbade them to argue unti1 Islam
became the very opposite ofwhat itwas.20

Similarly,lqbal 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

inIe11ect,wbich aione made manmaster of bis environment. The constant appeal to reason

and experienceinthe Qur~ and the latter's emphasis on nature and bistOl}' as sources of

humanknowledge were, according ta Iqbal, ail different aspects of the same idea. 1t was

due ta the prominent position wbich Islam asaibes ta reason that ijibikI (creative

interpretation) became an integra1 part of Islamic doarine. For him. JjliJJifd signified the

principle of movement in Islam and a means by wbich changes could be affected in the

SbIllf'aJil.l

Modern reformers were resorting ta jj:i/Jifd in arder ta justify their efforts tawards

the modem and progressive goals that they had set for themselves. Through i/ribifd they

18'Abduh, "al-Radd 'ali FlII'llb An~I1n," 78.
19siddiqi, "General Characterisùcs of Mu.lim Moderni.m." 42.
2 Orbid.
21Mazheruddin Siddiqi. "lqbal'. Principle of Movement and lts Application to the

Present Muslim Society." IsilUllfc Srudies, 5 (1966), 9.
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returned to the (Juron. to the suon/lb of the Prophet and bis companions and to the

practice of the s;iIa/ in order to find the bases for new legal precepts. They. therefore,

rejeeted obligatory adherence to the opinion of any m'tdbbab (lslamic schoo1 of law),

since they considered the latter to be guilty of maintainiog inaccuracies and be1iefs that

wou1d not stand the test of reason. In addition, mntf1Jbabs did not be10ng to pure Islam,

since they did not come ioto existence until the third century of Islam. Worsening the

reputation of the mlld1JlJalJs in the eyes of modem reformers was the fact that affiliationto

them had been one of the causes of disunity amongst Muslims. since they compe1led

Muslims to follow different opinions.22

Rationality,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 (Jur'an and ooly a few, like Sayyid ~mad Khan (1817-1889 A.D.), he1d that a

sizab1e number of traditions contained in the six sound works of ./JodïdJ were false.23 It

would be untrue, however, to c1aim thatSayyid~dKhan ever went so far as to rejeet

the science of ./JodillJ. He certainly acted on ./JlIdïtbs. whenever it was feasib1e to do so,

provided that he was satisfied with theïr authenticity.

Since modem reformers regarded the (Jur 'an as the chief vehic1e for modernizing

society, they approached it with modem concepts and tools, be1ieving that the t.ime had

come for it to be exp1ained in the light of rationality. The (Jur 'an was to be pllrified of

ilTational e1ements and all the fantastic stories contained within it known as the 1Jl'ii:ïIî}'ll?

(Jewish legends).24 Unlike medieval commentaries, reformist (JurÎi.l11'c commentaries

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

22Rudolph Pelers, "Ijtillld and rB'llid in the 18th and 19th Cenlury Islam," Di.. W..lt
lJr:s Islll/llS. 20 (1980), 132.

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

24Assad Nimer Busool, "Shaikh Mul;lammad Rashid Ri4i's Relations with Jamil al-Din
al-Afghini and Mu!;lammad 'Abduh," MusJim WorJd, 66 (1976), 278.



•
19

grammatical,lexicographical or rhetorical beauty of the (Jur 00. Their commentaries also

brougbt didactic considerations to the fore.25

Theyrejeeted the idea of miracles, which were often attributed to some (JurOoic

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 SUnDnfAUifb (naturallaw) was

demanded by faith. Sayyid AI:unad Khan also denied miracles, 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

attributed to the Prophet and all the fantastic stories about his life would only expose Islam

to COntempt and ridicule.27 He rejeeted the concept of miracles not because it was in

conlradiction with reason, but because of its lad of a textual basis. He felt that the (Jur 00

did not lend support to such happenings, which contravened nature or tan counter to the

principles on which the universe had been created. According to him, the bulk of medieval

flÛslrs involved J:lJnwiilifj m- odab(supernatural phenomena), which he considered

irrelevant in explaining the holy message of God. In his hlfSÜ; therefore, he tried to explain

themiraculous elements of the (Juroo in terms of natural causation, an explanation which

ledhis opponentsto accuse him ofbeing anaturalist.28

Ri"ii approached the conttoversy of miracles from a sociological perspective. He

arguedthatwith the coming of Islam, the days of miracles were over, as manhad by that

timereachedthe stage ofintel1ectualmaturity.29 The reformers' disbelief in miracles, thus,

implied a protest against the doctrine of jnbr (compulsion), which had reduced man to a

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

25Mahmudul Haq, Mu/tlulIou,d 'Abdul1: A Srudy of Il Modero Tl1iJJker of Eçypt
(Alîgarh: lslamie Studies, Alîgarh University, 1970), 111.

2 "siddiqi, "General Charaeteristies of Muslim Modernism," 43.
2 7Malik, "The Religious Liberalism of Sir Sayyid Ahmad Khan," 167.
28Mu\1ammad Dalld Rabbar, "Sir Sayyid A.\unad Khln's Prineiples of Exegesis: Translated

from bis TII/trir n U,i1I III·TIlfsïr," Muslim WorJd. 46 (1956), lOS.
29Siddiqi, "General Charaeteristies of Muslim Modernism," 42.
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causes and effeets led them either to a deDial of miracles or te an explanation of them in

more or less rational terms.

The characteristic feature of reformist Islam. in ail its variety, was the cali for the

rejection of hitJlid Like Ibn Taymï}'ah, modern reformers tried te liberate reason from ail

the fetters of hIillid that had enslaved it. It was then, ther believed, that reason would be

restored its proper digDity, subjeet only te Gad and in conformity with the latter's sacred

law. The protest agaïnst hIillid was ultimatelyintended te deny the authority of a few and

their control over the belièfs of others. For reformers. any person who controls the belief

of another is committing a grave sinwhich is tantamount te infidelity.30

Taql1d. 'Abduh states. is a malaise and society must be cured of this social

malediction first. since no step tewards progress can be takenwithout this first being dnne.

'Abduh's attack on hitJ.lid st::':ûd not be understood merely in terms of its doctrinal

content. but aiso in terms of its ethica1 message. Taking the ethica1 appeal of Islam as his

point of departure, he advocates his concept of social responsibility. by quoting the

QurÎilllcverse: "Verily Gad will not change the state of a people until they change their

own state."31 In facto the whole corpus of 'Abduh's criticism was directed against social

conservatism in the guise of hitJlid Conviction. according to him. must be based on an

intelligent acceptanee offaitb.since tbe acquisition of faith without investigation is as bad

as faithlessness.32

Simplicityof faitb was also frequentiy discussed by reformers. Simplicity for them

meant deliveriog Islam from the medieval morass in which it had become entangled. This

was seen in what Sayyid AJ.unad Khiin had said about his whole attempt at reform. His

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

30MUI,Jammad 'Abduh. TlÛsirJuz' :4m.œ. (Caïro: ai-Malibi' ai·Sba'bi, n.d.), 175.
3 IThe (Jur~, 13: 11; P. J. Valil:iolis, "Muhammad 'Abduh and the Quest for a Muslim

Humanism," 1s/8/11.iC Culture, 31 (1957), 115.
32Haq, MU/llU111l18d 'Abdul1. 88.
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belief and cQIlduet had been wrongly brought under the purview of religion. Islam. which

was entangled with additional materials. should be simplified and confined only te the

(Jur'ilo. and a few authentic /Jndffb. provided that these last could stand the test of

reason.33

In 50 far as the simplification of faith and the exclusion from religion of a11 its later

accretions were concerned. IqbiU was very much in line with the thought of the other

Muslim reformers. In this respect. IqbiU called the simplification of faith "a return to pure

Islam." He even concluded thatthe essence of Islam was summed up in the two words iif

Diih (there is no Go<! [but God]) as illustrated in two lines of a poem he composed: "The

Qalandar has nothing with him except two words iiiDiih. but the jurist in the city is rich in

Arabiclexicography.,,34 'Abduh. on the other hand, viewed simplicity as a means of

avoiding ll1-gbuliiffi a/-dfo (excess of religious zea1). which was forbidden by Islam.

E1Ccessive religious zeal was condemned. he pointed out. because excessiveness would be

coumer-productive for Muslims. Similarly. an over-concern with religion wouid result

only in the negligence of material progress and worldly affairs. he concluded. The

principle of simplicity he1ped to foster the reduction of a rigid affiliation to any particu1ar

madhbliO. The refocm.ers' approval of the applicationof tIl1fïfj (moving from one mndlJ1Jnb

te another) , for instance. was a way of simplifying the praetice of religious duties and led

te the abandonment of the opinion of one madlJ1Jab for that of another. which was found

te be more simple. accommodating and expedient.35 In other words, according to the

principle of IJlIfifj. rulings do not have to stem from the sa;ne madlJ1Jab a1l the time. A

follower of Abü i;ianïfah, for example. should not be restricted to the (/1ID1II1

interpretation of the SbIilÏ'a!J, nor should the follower of al-Shifi'ï be bound to the

intetp'etations of the latter.

33Siddiqi. "General Charaeteristie. of Muslim Moderllism," 36-37.
341bid .. 37.
3 SFazlur Rahman. "l.lamie Modemism: Its Scope. Method and Alternatives," IJMES, 21

(1970), 325.



•
22

The refonners 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 SbJ1r.ï'nlz

The (Jurau 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.

notmore difficult. bring good things ta the people and don't drive them away." "Assume

unta Yo1ll"Self such work as you are able to perfonn." "Refrain from doing that which l

have prohibited. and carry out that which l have ordered you to do within the limits of

yom capability." Therefore. it was argued that one of the implications of these texts was

that the believer does nothave ta fee! guilty ifhe fails to live strictlyin accordance with the

traditional Islamic precepts. Moreover, a "modern" Muslim. a prototype that reformers

wished ta create, could remain a faithful adherent of Islam. even if he did not fulf1ll the

stria nilings of the SbJ1r.ïOb.37

Lilte Ibn Taymïyah. modern refonners often attaeked ~fisD1. They did so quite

cautiously. since theybelieved that some~ teachings cOuld lead ta the positive attitude

required for the needs of a life which demanded strong spiritual abilities. 'Abduh. for

example,admired!iJfiS111 whenitfunctioned as ameans ofintroducing the emotional part

of a person ta the love of Gad and humanity. This, according to him. built up one's

tolerance and motiVated the mind to understand matters that would, otherwis~. have

remained impenetrable. Describing the deep feelings left by a ~ experience he had

d1ll"ing bis early life, 'Abduh admits that: "AU the grace l now enjoy in my religion l have

because of ~Sm. ,,38 His ovel"all attitude towaros ~S111, however, was one of

condemnation and rejection of the~ concepts of !Ju1ü1, D16fJiimiit.lI/JWii/ and others.

360rhe Ç.... llD. 2: 185.
37Muslim. $ltltil Muslim. vol. 4 (Beirul: Mu'assasat 'In a1-Dill 1i-a1-Tibi'ah, 1987), 10;

Elie Salem. "Arab Reformers and the ReÙ1terpretation of Islam." Muslim World. 55 (1965),
314.

38Nabeel A. Khoury and Abdo J. BaaklÙ1i, "Mu"'ammad 'Abduh: An Ideology of
Development." Muslim World. 69 (1979), 47-48.
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His disciple. Rashïd Ric;lii. on the other hand. mainly criticized certain practices of

one particular {JUif/ab. the Jl.fl/wln~mb. which he feared could distraet the believer and

might even replace the forms of worship prescribed by the Qur M and ./Nit5tiJ. He aiso

illustrated the dangers of fij/iSJ11. an illustration that became a characteristic of his work

whetherin the long section of the Ttûsir m-Jl.flll1ifr or in his articles scaltered throughout

his periodicai. ;il-MllOiir. The dangers of ascribing buiimab to !ûfj- saints were aiso

illustrated in the course ofhis attack on fij/iSJ11••39

Ingeneral. the modernreformers' attacks on !iif]'sm came as a consequence of their

confidence in the ability ofmanto realize his ends through struggle and effort. This was in

contradictionto !iif]'sm which insisted upon individuai self-purifit:ation as the highest end

of life. By so doing. !iif]'sm taught passivity. produced a certain apathy towards worldly

affairs and negleeted society at the expense of the individuai. There was aiso an added

factor in their criticism against fiiliSJ11; i.e.. that fiiliSJ11 upheld jtbr. while the reformers

incited Muslimsto aconcerted elIort for thereformation oftheir society and for the defense

oftheirreligion.

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 themail the more committed to the establishment of newspapers and

magazines. The influence of reformist joumals was so immense that it was claimed that

"the newspaper. aI- Vrwllb m- WutlJtjii, was capable of causing a revolution even before

the next issue was out." Indeed. no one doubted that 1l1- Vrwn1J 1l1- WutlltJlf would have

created a greatrevolutionin the Muslim world, had it survived long enough.40 If it were

not for ll1-MJtoiir, most of 'Abduh's thought would have been lost and his reforms would

have remained unknown. It is due to m-Mlll1iïr:S influence that'Abduh managed to

39HouraDi, "Rasbid Rida and the Sori Orders," 236.
408u5001, "Shaykh M~ammad Rashid Rilli," 213.
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establish a party and ta have followers outside Egypt. Sayyid AJ:unad Khan also undertook

the refcrmation of the Mus1im community through the publication of a journal, To1KI1Jïb nI­

Akbliiq. wbich was meant to be a forum for discussion of prevailing customs and social

habits on the basis of rational principles. The raie of bis journal cannot be underestimated,

since it was through TnbdhibnI-AkbIilfJ that he was able te voice bis utter disappointment

and to suggest changes te the current religious practices.41

Modem reformers were keeniy aware of the need for radical reform in Musiim

society. They stood for the simplification of faith and a return to the pristine purity of Islam.

To this end, they presented a world-view in wbich man, far from being a prisoner of blind

fate, was an efficacious agl'nt in controlling bis destiny. In 50 doing, theyalso described the

world as a system of causes and effects in wbich he, by taking appropriate means, could

bring about desired results and changes. Modern reformers were interested in the

l'1!construction of Muslim society, since they were preoccupied with social issues more than

the individuals who composed it. Tbis emphasis on society led them ta oppose traditions

wbich taught passivity, as refleeted in their reaction against the practices of !ùfiSl11 and

IJ1tlIïd Hence, it was emphasized that Islam was a rational religion and one wbich exhorted

its followers ta ponder, te think and ta act rationally. Although a difference in their various

methods and approaches is discernible, yet the results of their thought were not very

differem.

The reform movements of the pre-modem and modem Isiamic periods refleeted

trends and currents, rather than doctrines or schools of thougilt systematically elaborated.

There were certainlya number of differences between the two, yet, they could be said to

represent concerns andproblemsvery similar te one another. The two trends were equally

disgusted with the present and strove te change and ameliorate it. The appeai of those

reformers, both pre-modem and modem, lay in the fact that they were in tune with their

'" ISiddiqi, "General Characteristics of M\lslim Moderoism," 36.
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time. They were also united in cal!ing Muslims to return to the (Jur'ml and to abandon

partisanship in favor of re1igious rites that were sometimes preferred to the ÇJur 'ml itse1f.

In addition, principles oftheir reformistbelief included a call for religious purification with

the aim of establishing a society as idealized by the (Jur'ml and SUL1l1/ib. Lastly. the

presence of unifonnity and similarity between the religious issues they discussed indieates

thatreformers followed a single stream of thought. notwithstanding differences attributable

. totimeandcircumstanœs.
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CHAPTER TWO

A Biographical Sketch of MOeJ1llwar Cha1il:
His Life and Writings

Moenawar Chalil was blX'Jl at Kendal, central Java, on Febroary 28, 1908. He came

from a respectable Jd.mi (religious scholar) family, whose members had established

themselves as successful traders. He received a traditional education at the hands of bis

father, Muhammad Chalil, and bis uncle, Muhammad Salim as weil as other Jd.mis at

Kendal, such as Abdulchatnid and Irfan.1 Although Chalil's family had the financial means

ta edueate their son at a modern educational institution, Chalil was not destined to do so.

Tbis was in ccmpliance with bis mother's wish who wanted him ta become a b..'-pm' rather

than a pnj'llyi (bureaucrat), who received bis training at the modern educational system.2

His mother's hop\! was onIy partially realized, since Chalil's career led him ta become both a

JX'OII1in.eDt b;mi and a respeeted ~P1Iyi. However, he could not claim the title of pn.m.n:
after abandoning bis 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 ina politica1 uprising at Kendal, an uprising linked ta the activities of SarebitfsllUlt

(Islamic Unification) at So10.3 As a militant movement, the activities of SorebIt IsllUlt

somelimes led ta social and politica1 unrest and, as a resu1t, were close1y watched by the

colonial govemment.4 It was due ta bis involvement in militant activities that an oroer to

exile Chalil ta Boven Digul in Irian Jaya was issued by the assistant t:egent of the sub­

district of Kendal. Tbis oroer was never executed, thanks ta Chalil's father who persuaded

the assistant regent to annul the oroer. At that lime, Boven DiguI was a designated place

IFadhloellah Moenawwar, "Riwayat Hidup Almarhum K. H. Moenawwar Chalil"
(unpublished paper, Bogor, 1993), 2; M. Fadhil Munawwar, "Riwayat Hidup Almarhum K.
H. Munawwar Chaill," (unpublished paper, Semarang, 1987), 1.

2"H. Moenawar Chaill:' Mllwçu AII.di (February 28; 1960).
3Moenawwar, "Riwayat Hidup," 1; Munawwar, "Riwayat Hidup:' 3.
"FCl' the activities of the S. l local branches which often led ta uprisings and clashes

with other social forces, see SIrebu /sllU11 Lobti (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 bis son to study in Arabia.5 Tbis early experience left an indelible mark on Chalil

and. to a greatextent. fareshadowed bis future struggle agai= established religious dogma.

Thus. shortly after bis release. Chalil was sent by bis father to study in Arabia.

where he spent four years (1926-1929). It was during chis stay that he was influenced by

the WJl1Jbaof reformist spirit. wbich later manifested itself in bis own reformist writings

and activities. His time inArabia was a critical one. because it witnessed the efforts on the

part of the Wahhabïs ta establish their political and religious supremacy over the whole of

the ArabianPenin;.u1a. Infaet. WllbblÏlJiSJ/1 was not an unfamiliarideologyto Chalil who

had been eY.posed to such ideas by bis teachers from So10.6 WnhblÏlJism had been

introduœcJ to the Malay archipe1ago in the nineteenth century by pilgri..ms returning from

the Hejaz.

Inthelatenineteenthand earlytwemieth centuries. Arabia was frequentlyvisited by

many young Indonesian students. They went there to study and to learn new ideas. wbich

they disseminated upon their return to their country. The impact of Wl11JblÏlJf radicalism

was not only reflected in the religious zeal directed against anything considered

incompatible with the pucity of Islam. but also in political confrontations against the

existing political structures. The best example of chis impact was the sectarian antagonism

betweenthe advoeates of WI11JIJilllj.5l11. on the one hand. and the defenders of traditions. on

theother, wbichmanifesteditselfinthe PlIddwar (1821-1837) in west Sumatra, a region

where WllbblÏôi.5l11 found a fertile land for growth.7

SMoenawwar. "Riwayat Hidup," 1; Munawwar." Riwayat Hidup," 3.
61bid.

71n an effort to spread their new ideas, reformists from west Sumatra used force agaïan the
possessors of religious and political authority. whom they considered to have hampered
their reform mission. Their radicalism evelltually brought abOlit a large-scale cOllnter-attaclt
from the established 'u/IlJZlI' and the politica1 eUte, a counter-attaclr. which ultimately brolte
Ollt in a civil war, Ir.nown as the P"nq Plltlri in which the established allthorities. in
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Many prominent leaders of the Indonesian Muslim community went to Arabia to

futthertheirreligious education with some of them becoming agents of change upon their

retum to their society. Hasyim Asy'ari and Ahmad Dahlan, the founders of the two largest

lslamic organizations the Nll1Jçfar 01- 'Ull101ii' (the Renaissance of the Vll101ii) and the

AlU/JlJl1U11/idij'1ib respectively. as weil as Hamka, an eminent scholar who held various

religious posts. were prime examples of this trend.

There were a number of prominent Indonesian scholars teaching in Arabia, 'l7hose

academic fame attraeted students from the far-off corners of Indonesia. Scholars such as

AI;1mad ~1l. Mui)ammad Ibn 'Umar al-Bantanï, 'Abd al-Karim and Ma1)fü~al-Tirmïdhi

were amoog the most prominent ones. Among these. AI;1mad Khatib should be given the

utmost credit forconlributiog to the future destiny of Islamic organizations in Indonesia. It

was the graduates of bis ./Io1liiJll1J (study circle) that come to lead the reformist as weil as

tht'traditionalistgroups inthe archipetago,8

Duriog bis stayin Mecca. Chalil's Jreoccupation with the existiog trend of religious

thought was exhibited by bis 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 WitMlIlJism as a legal

institution.9 This experience certainly enriched bis religious views and was paltly

responsible for the formation ofbis puritanical convictions as def'tned by the Wahhibïs. l 0

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

regions duriog bis stay in the Hejaz, Indeed. he was greatiy influenced and impressed by

collaboration with the Dutch. were able to win the battle. M, Sanusi Latief. "Gerakan Kaum
Tua di Minangkabau," (Ph,D. dissertation, l.A,l.N, Syari! Hidayatullah. Jakarta. n.d,). 54­
64,

8FOl' a detailed accouat, see Tamar Djaja, UIIlJ11. SIJJD.renr BM>lr (o.p.: Pusaka Indonesia.
n.d,),

9Munawwar. "Riwayat Hidup." 2; Moenawwar, "Riwayat Hidup." 2; "H, Moenawar
Chalil."

1ClMoena......ar. "Riwayat Hidup," 4.
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the modernist out1ool~ of Mu~ammad 'Abduh, as can be discemed from the numbcr of

'Abduh's writiIlgs that ~e read and cited in man)" of his works, Furthermore, the structure

of Cha1i1's IRfsir and his interpretation of particular ÇJurmuc verses were obviously

inspired by 'Abduh's style. His discussion of the compatibility of religion with modernity,

which dominatec his debate over the innate human need for religious guidance, shawed the

dialectical approach employed by 'Abduh inhis apologetic defense of Islam against non­

Muslim attacks. ll

Not surprisingly, his respect for 'Abduh reached the point of adoration, the

adoration of a DJlJ11U (a devoted pupil) fer his teacher who was nobly protecting the faith

from the incursions of non-Islamic e1ements into the structure of Muslim re1igious

practices. When quoting 'Abduh's ideas, Cha1i1 often refers to him as )'lt.ogDJulin· (his

excel1ency), thus showing his deep respect and affection for the person whose faith in the

truth of Islam and whose struggle for its adaptation ta modernity was, in Cha1i1's eyes, an

example tCl all subsequent generations of reformists,

lt is known that 'Abduh's writings and fame spread as far as Indonesia. Not only

did 'Abduh's ideas on Islamic reform influence the thought of individual reformists such as

Chalil, but it also inspired the birth of a number of reformist organizations in Indonesia in

the early twentieth century, such as the JIlO1 tmr Khn.yr (the Association for the Good

founded in 1905), theP~ 'lJ1l101iI'(the Union of Muslim Scbolars founded in

1911), the MU/JlUlU1l1idij'Jl1J (founded in 1912), the 1l1-/rsIJiId (the Guidance founded in

1913) and the PenlllUlUllsllil11 or Penis (the UnitY of Islam founded in 1923),12 Of

IISee Moenawar Chalil, TlÛsir (JurIIz Hidltltjltlur-lbtIJmltllD, vol. 1 (Solo; Siti Sjamsijah,
(958).

120eliar Noer, TJzt! Mot/Nain MusiiJJ1 MOYemt!/Z1 ÙI 1"t/ODt!silt. 1900-IH2 (Singapore;
Oxford University Press, 1973), 73. While studying under lndooesian teachers at Mecea,
muy lndooesian Sludents there also became a"'luainted with Mullammad 'Abduh's reformist
ideas. 'Ahduh's ideas were later Sludied more io depth when tbese studeot5 cootioued their
iotellectual journey at al-Azhar. The same Sludents were later amoog the transmitters of
'Abduh's ideas in !odooesÎa. Zamachsyari Ohofier, "K. H. Hasyim Asy'ari Peoggalang Islam
Tradisional," PriSllllt. 1 (January; 1984), 77.
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these, the most puritanical one was the Persis. with which Chalil was associated as

chairman of its AIo/lis 'U1IUD;Ï: ' Abduh 's ideas were disseminated through bis articles in

the periodical. ;il- 'Unmb 111- WurlJqil, 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 afterboth Ibn'Abd al-Wabhab and 'Abduh. Wbile he

subscribed to an uncompromising monotheism clearly based on Ibn 'Abd al-Wabhab's

teachings. he also adopted the idea of the suitability of Islam to modernity and scientific

discoveries, wbich was the main focus of 'Abduh's thought. This deep admiration for both

reformers was expressed in bis book, Puo SedjoliPembaoguoAflil11 /slill11,r: .Mublil11P:llid

Abdul r-VoiJIJab du Afubl1P:1P:1adAbdub (The Duumvirate. MuJ.tammad Ibn 'Abd al­

Wabhab and MuJ.tammad 'Abduh: The Arcbitects of the Muslim World).14 In general,

however, Chalil was very receptive to the views of other Middle Eastern reformers and

thînkers. The ideas of Jamiil al-Dm al-Afghâni. Rashïd Ric;lii. Shaltib Arsalan, Tançawï

Jawhari and others also received Chalil's attention. Chalil, for example. translated a part of

al-Afghâni's book nf-Radd 'nliï nf-Pn1Jà.r.n and the "'hole of Arsaliin's book, Limiïdbiï

Ta~nmnf-AfUsfimÜ11 wn Tnqadd4ma GbaflTlbU01.15 It was owing to this translation that

Arsaliill's viewpoint on the causes of the stagnation of Muslim religious life as we1l as the

10ss of Muslim political powerbeeamequitepopuiarin Indonesia.16

Uponbis return from Arabia, Chalil became involved in both bureaucratie tasks and

13See Deliar Noer, "Masjumi: lu Orgnnization, ldeology and Politieal Role in
lndonesia," (M. A. thens, Coraell University, lthaea New York. 1960), 13.

l "see "H. Moenawar Chalil."
15Chalil translated one ehapter of al-Afghinl's book Il1-RJldd 'Il1if nl-Dn1JriyiA entitling

it "Kepentingan dan Kemanfaatan Agama" and ineIuding it in the last ehapter of his DefiAisi
dllA SeAdi -VllJ1tll (Djakarta: Bulan Bintang. 1970); Chalil's translation of Arsaliin's work
was the only translated version available in the lndonesian language. A sporadie
translation of the book appearing in several issues of peJtlbelll IslllJ1t may be another
velSion of his translation. See Moenawar Chalil (trans.) , MeJWJlJM Kl1um Muslimùz MUAdur
(Djakarta: Bulan Bintang, 1954); PembeJJI IslltJ11 53, 54, 23-26.

16FedelSpiel. PcYSllfUlIJ1 IsllIJ11, 46.
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ref<rmist activities. Un1ike some of the leading figures of the refonn movements. who were

sometimes in opposition to the regime and rejeeted any government appointments. Cha1i1

was willing to work for the regime. For aImost ten years. he served as the head of the

Ministry of Religious Affairs in the district of Semarang.!7 Even though he initially

seemed to recognize the legitimac}· of the ruling regime. he later made clear his

disagreement with the politica11eadership of the country. This political stance. however.

was slow to manifest itselfl8 and became known when charges of his involvement in an

abortive Islamic rebellion. known as the Pt>mlJt.'rnl1fablo f)ifr Ii/·Isliim. the f)I (the

Rebellion of the House of Islam). became public.!9 His hostile attitude toward the

government was translated into action with bis resignation from the Ministry of Religious

Affairs in 1951. In 1952. he refused Soekarno's offer of a bigh position in Jakarta and he

also dec1ined the position of Minister ofReligious Affairs offered to him by the Indonesian

NationalhltParty (p.Nl)-Masjumicoalition cabinet. He believed that becoming a member

of the ruIing political elite in the capital city wouJd force him to give up bis oppositional

stance, wbich wasfarmore importantfor bis moral integrity and political convictions than a

respeeted statusinJakatta.20

Cha1i1's political stance placeshim among those puritan Muslims who believed that

politics made men corrupt and wcrldly. They felt that it was lust for worldly gains and not

divineguidance that control1edthe ambitions of politicalleaders. Puritan Muslims believed

17Moenawwar, "Riwayat Hidup," 4.
18He beeame the head of the Ministry of Religious Affairs for the Semarang district after

the Japanese occupied the country 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.

1 9A document sent by the head of the J)ifr II1-Islilm Or OI (the House of Islam) and the
T'Nlun Isl4J11 h:tdoDesill, T.ll (lndonesian Muslim Military Forces) to Moenawar Chalil
promised him the governorship of the province of central Java, provided that the revoit of
the OifruI Islilm met with success. When the document was discovered in Cirebon in late
195l, he was jailed for seven months and released by the authorities after the charges
proved lackïng in supporting documents. Ibid.; see also Moenawar Chali1, A}-()uru OIU'i
MitS1I Ke Mu. (Solo: Ramadhani, 1985), vili.

20Moenawwar, "Riwayat Hidup," 5; "Munawar Kholil," in EJzsikJopedi Isllull di
IDdoDesùl, vol. 2, (ed.) Harun Nasution et. al. (Jakarta: Departemen Agama R. 1., 1988),
630.
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that these leaders had lost a11 religious commitment and had, therefore, adopted a secu1ar

ideology in order to remove Islam from politics. ln their hands, Islam had come to be an

object ofmanipulation and a tool for political ends. This bellef led Chalil to end his career

as a bureaucrat and to take up again bis activities in severa! reformist religious movements

and to do some writing.2l

Soon after his retum from Arabia, Chalil rose to prominence and he1d a :lumber of

religious offices. He became a member of the Mojlis Tmj!/! Pu51ft (the Central Board of

FOlWiï) of the MU/JlltlU11odi.J'llb mo years after its establishment. The Mojlis Tll/ji.(J came

into existence when the proposai for the foundation of a counci1 of Islamic jurisprudence

was approved in the 28th MU/J/illU110di.J'llb r.onvention he1d in Yogyakarta in 1928.22 The

Mojlis Torft!J was founded in response to the growing need of MU/Jlill1J11Jidi.J'llb members

for fnrwiis onmattersre1atedtothe furD'(detai1s) and the kIJi1llfi;1'iit (disputed isSues). It

shouId be noted that the period from the 1920s to the early 1960s was marked by intense

debates bemeen the supporters of the reformist and the traditiona1ist factions over the

issues of funï' and i:bi1ll1trliil

The MU/JlltlU11lidi.J'llb, which claimed to be the guardian of reformist principles,

used the M8Jlis TIiIji.(J as a platform forits UlliD1iï'to express their reformist views on

question pertaining to f.iJi!-3 The word lmJ1/J, which was thought to ref1ect the idea of

ijrilJiftl, betokened the MU/Jlit1ll11ot1[PN1Js conscious effort to establish rulings independent

of any earlier juristic opinions. Some members of the Mojliswere even of the opinion that

2 ICbalil's objection to wormg 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 losîng the courage to speak the truth. He claimed that many respected
./rldltlJ scholars and founders of mldJJlJlfls refused to become 'I1(11s for the reason stated
above. Moenawar Chalil, BioçnplJy Emp"t Ser'lU!8'kli /mll/Zl MldzIJlfI (Djakarta: Bulan
Bintang, 1955), 87-88, 193. ,

22Asmuni Abdul Rahman, et. al. Mljlis TlI/iiIJ Mu1JIJDI11ldJP8 (Yogyakarta: Lembaga
Research dan Survey IAIN Sunan Kalijaga, 1985), 27.

23Fathurrahman Djamil, "Ijtihad Muhammadiyah Dalam Masalah-Masalah Fikih
Kontemporer: Studi Tentang Penetapan Teori MI'II~id 1'·SIJld'ttIJ." (Ph.D. dissertation,
IAIN Syarif Hidayatullah, Jakarta, 1993-1994), lOI.
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the efforts exerted by the Alojlis TIllji!J had re!lched such an ideal level as to warrant

cbangingthe name from Ahljlis TIllji!J to MOJlù' Ijrilllïd. This proposai. however. was

tumed down. because other members held that the sense of the word rnrft/J was more in

keeping with the historical and institutional development of the Mojli2-4

From its establishment. the Jl.ln/lis TI1lJi!1 dealt mainly with questions related to

pure ritua1 practices (JOiidnbmn/J(inb). a subject in wbich Chalil was a most competent

scbolar.25 Chalil had written some books and articles as early as 1933 wbich were more or

less prepared as practical manuals for ritual duties. It was in consideration of bis

educational training as well as bis reformist convictionthat the founder of the Mnjlis ToqiIJ.

Mas Mansur. appointed Chalil as a member of the Mo/lis Tmji/J two years after its

foundation.26

The Mojlis ToqiIJ stipulated two criteriafor anypotential member: first. a candidate

must be amember of the parent organization (the Jl.lu/Nimmlidi}'ll1J)and second. he must be

capable ofperforming the task of hlljiIJ. The first and foremost requirement of any member

undertakingthelatterwasthe abilityto deducerulings from the Oli~ (texts).27 Chalil was

the best cboice for this post. since he specialized in the science of Msir and !mdïtil. two

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

Indonesia.28

Before Chalil teok up his duties in the MOJlis Tmji/J. he was already an active

member of the Mll/1lll1U11lidij'1i/J. teaching in the organization's oI-motfntSlliJ 01- WlIS{à

(secondary school) and leading the Mojlis Toblfgb (the Propagation Board) of the

24Amir Maksum. "Pemahaman Tajdid dalam Muhammadiyah." (unpublished paper
presented in the 22 MululJl1mlltliylllr Convention or 1989). 15.

25Djamil, "Ijtihad Muhammadiyah Dalam Masalah Fikih Kontempore<," 102.
26Soellrll Moelrllll1J11l1t1ljit1r (September; 1940), 178.; Sutrisno Kutoyo, KYItl' MilS Mill/sur

(Jakarta: Departemen Pen"iditan dan Kebudayaan, 1982), 75.
27Cited in Djamil, "Ijtihad Muhammadiyah Dalam Masalah FiJtih Kontemporer," 107.
2 8"H. Moenawar Chalil."
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Mu/Il101mndiyl11J branch at Kendal.29 In some branches. the Jl.fnj/is TnlJligfJ ran hllJligfJ

schools. where the graduates of the a/-mlldrns.zh lil-wuS{lÏ were taught the Islamic sciences

and were instnJeted in the skill of propagation (Llm a/-do 'wllb) and the science of

comparativereligion.30 The graduates of the schools were expected ta become leading

propagandists to spread the message of reformist ideas to theirfellow Muslims.31 As such.

the MOflis7illJ/fg.b anticipated anumber of challenges facing its mission. particularly from

the opponents of reform. While there is no record indicating the establishment of such a

mlJ/{l!fJ school at Kendal. nevertheless after Chalil moved to Semarang in 1933. he was

assigned to teach a propagation course at the Jl.fu/13l1101ndiy:t.b branch there. Tbis assured

him of a role in the Jl.fu/Il10101nd[ya/ûdo 'wn.b activities. given bis position in charge of

teaching the subjeet of theology in light of reformist views, for wbich course he prepared a

book onthe purification of Islamic theology.32

Chalil was also the secretary of the Lnjon.b A.bli-A1JIi [lnditb IJJdooesin (the

Conunittee of the Indonesian Experts on [lnditb) from its inception in June 1941. a

position that he held until bis death on May 23, 1961. The LnjOn.b was chaired by Imam

Ghozali. a prominent 8Jim (singuJar of UlnmlÏ/ from Solo. Ghozali was assisted by a

deputy. Muhammad Ma'shum, a scholar with a considerable reputation in the field of

.fJndiliJ. Both belonged to reformist organizations and the latter was even a regular

columnist writing in the section SUnl-OjllWlllJ (Questions and Answers) devoted to

religious issues for various Penis journals. which became an important forum for

propagating the puritanica1 views of the organization's UllII11Jf'.33

2 9Moenawwar, "Riwayat Hidup," 4.
3 0Sttjltntb PttBtlidikltJ1 SWltstlt di IBtlOBtt~ÙI (Jakarta: Departemen Pendidikan dan

Kebudayaan, 1976), 82.
3 1MusthaCa Kamal, et. al. MuJrlUt1.l1111tltfttb Sebttelll' Gentbut IsllU11 (Yogyakarta: Persaluan

Islam, 1988), 118-122.
32See his book Cursus Pet1/flltljitnut OttBtOek Mttmbersild:ltJ1 KIliÙ1lIf!1 TllUbid (Soerabaia:

n.p.. 1933); Moenawwar. "Riwayal Hidup," 2.
3 3Muhammad Ma'shum wrOle his flttwls in SUlll-OjllWltb under the initiais Mhd. Ms.

See Su"J-O/itwllb, vols. 1-8, 11-15, (Bangi1: Persaluan Islam. n. d.); for the importançe of
Su"J-O/itwltb, see Federspie1, PI!r.fIUUItJ1 Isllll1l, 21.
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The establishment of the Lajnnb was an interesting phenomenon, since not only did

it refleet a desire ta promote and rejuvenate the study of the science of /Jadilb. but it also

gave impetus ta the effort ta :>rePare standard book of fiqb more in tune with the reformist

perspective.34 The refotmists believed that the science of /Jadilb tended ta receive much

less attention than that of fj'qb. The blame for this was placed on the traditionalists by the

reformists, who accused them of not giving the study of !Jl1dilb its full share of attention.

This lad of attention, the reformists argued, inhibited the traditionalists and prevented them

from mai ntainjng and transmitting the authentic teachings of the Prophet. They held that the

curriculum of the pes1ll1tœ.os (traditional religious seminaries), which were mostly run by

the traditionalists, relied too heavily on the studyof fiqb.35

ltwas no coincidence that the project of creating a "new" fiqb was also one of the

major concerns of some reformers in the Middle East, such as 'Abduh. 'Abduh's proposai

of a new lslamic law was aimed at replacing an archaic fiqb, which he considered

incapable ofresponding to new demands and needs. Similarly, the new version of fiqb

proposed by the Lajnnb was designed to replace the existing fiqb books, the contents of

which, the reformists believed, were not directly derived from the primary sources of

lslamiclaw.

Although the Lajmlbwas a body in which each of its members could c1aim 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. lt was in recognition of their cooperation for the sake of maintaining the

centralityofthe Çurâiz and of promoting the role of !mtlitlt in Muslim life that the three

were called the /no.. 'u11lD16~36 The role of Chali1 was central in the affairs of the Lajnab.

34Imam Ghozali and Moenawar Chalil. AJ·Fifjll "J-N"""wy: FifJill Oerdltsdr A/liS
PimpûtllJ1 .Ml"i S. Il. Iv. vols. 1-18 (Solo: Al-Ma'murijah: n. d.).

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

36M. Dawam Rahardjo, "Melihat lr.e Belalr.ang Merancang Masa Depan: Pengantar ," in
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The latter's objective in writing a "compendium" of Indonesian 1Jqb. for example. was not

put into effeet until Cha1il became involved in the undertaking soon after his retirement

from govemment service and his release from prison.37 The fruit of the work of the LUjJ1lib

was the publication AJ-nfjblll1 aI-NubuffY. which was written in eighteen volumes. Each

volume consisted of about folt}' pages and was issued separately. so that the public could

afford ta buy them. This was an important goal for their mission. which sought to provide a

guide for the public on the religious duties presetibed bythe Prophet.38

Apart f:om its central mission to spread the Prophet's traditions to the lJl11J11ab. the

l.aJimb tried ta open a new dimension in the socio-religious life of Muslims byattempting

to eradieate sectarianism through the creation of its Mushisbiïr Kb~s (the Special

Advisory Board). Hasyim Asy'ari. a promïnent scholar and the founder ofthetraditionalist

organization NldJ(IutnI- Vlnmiï'was included on this board.39 This non-sectarian policy

was stated literally in its statutes and underlay its main objective of establishing a

coordinating forum. in which both the hummuda (the modernists) and the hliJ11/Uu (the

traditionalists) experts on f1JtdïdJ would work together in the interest of promoting the

Prophetictraditions.40 In reality. however. the members of the MUShisbiïr .Kbii.~ were

predomïnantly modernists, such as Mas Mansur. chairman of the Maj1is TIIlji!J of the

Mll/JllJ11.I1Jatfi)'llb. Hadjid, a member of the Central Board of the Mll/JIiJ11.I/JIl~1'1i1J, A.

Hassan. chairman of the Persis in Bangil and Ahmad Al-Shurkati. founder of the .­

frsbiïd, ta name but afew.41

IsJlt/11 IDdoD_iI MeDltlllp MIISIt Oepuz. (ed.) M. Dawam Rahardjo (Jakarta: P3M. 1989). 1­
2; M. Dawam Rahardjo, fDteleJ:tulll. 14teüçeDSlii dlUl Pen"lllku Politil: BIUlSSIl: RiSll1Il1t
Ce4del:illfrlUl MusJi/11 (Bandung: Mizan, 1994), 33.

37The projecl to wrile a new lïlj1J book was hampered by many difficulties. The first
edition of its nnd was issued in 1952, more than ten years lale, due to, among other things.
the J.panese military invasion and oceupation of the country from 1942 until 1945 as we11
as the dlOtainment of Moen.war ChalU and Muhammad Ma'sbum in the early 1950s. See AI­
Fi"tj1JU4 IIl-N"b"fr)', vol. 1. 3-4.

38lbid.
391bid.
4 Osee item two of its stipulation. ibid.
41lbid.
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It seems. therefore. that the appointment of Asy'ari to the office of AfusmshiIr

Kbâ.s,r was prompted more by recognition of bis broad-minded personality rather than in

acknowledgment of bis capacity as the Ra 15 :4ïnm of the Sbiirf.f':th (chainnlUl of the

Advisory Board) of the Na1JçI/llal- Vl/101o~ His academicreputationand wisdom had won

the sympathy of the reformists. who clearly did not consider Asy'ari to be an advocate of

the "traditionalist" faction. but. instead. as a senior scholar. whose influence among the

Muslim masses could hardlybe matched byany Muslim leader.42

Hamka describes Asy'ari as a religious scholar who preferred a graduaI approach

towards transforming Islamic thought. Hamka also approves of Asy'ari's commitment to

the establishment of uk1Juwwa1J (brotherhood) among Muslims. In comparing Dahlan with

Asy'ari. Hamka states that while the former expressed bis ideas in a "revolutionary" way

the latter promulgated bis in an "evolutionary" way. That Hamka decided to spread

Asy'ari's mllwii'i~ (guiding messages) in his reformist journal PllodjiMlI5janbt(

messages inwbich the latter appealed to both the reformists and traditionalists to clOSl their

ranks and to work side by side. indieates Asy'ari's acceptability within the modernist

circl 43e.

While acknowledging the importance of the LojÏ1lllJsefforts in promoting seetarian

reconciliation, Chalil, nevertheless, chose to put his energy into a plan to establish a

cooctlinating officefor the 'ul1ll11iï: As a member of the corps of 'ul1ll110', Chalil realized

that they had a moral authority over the Muslim population and that because they were

42During the Wer of lndependence, Hasyim Asy'ari i••ued fIItwils (legal opinion.) in
which he dec1ered that wer against the Duteh was a ji1tild (holy wer) and that u.ing a Dutch
.hip to go on pilgrïmage wa. prohibited by !slamic law. His campaign to .pread the .pirit
of ji1Jifd and to boycott the Dutch transportation met with a remartable succe.. due to hi.
strong influence among the Muslim masse. and the role of hi. T~uiret1Ç p~SIIJ1tt'>!JJ within
the circ1e of p"S6JJtr~JJ community, particularly in the densely popullUed region. of Ea.t ,and
Central Java. lt .eems, therefore, that it was due to hi. re.pected po.ition and strong
influence among the MusJim masses that the refonnists often sought his involvement in their
project. Noer, "Masjumi: Its Organization, Ideology and Poütica1 Role in lndone.ia," 77.

43See Hamta, "Al-Mawaa'izh Sjaich Ha'jim Asj'ari," Pmu/ji MlIsjllrÛllt (Augu.t, 15:
1959), 3-6; Soüchin Salam, fû"lli Hlldji HlISjiJJl Asj'lln: 1I11Utl1l B..su IJldoJJ~sùl (Djakarta:
Djaja Murni, 1963), 52-56.
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heard on social and political matters as weil. the 'iIlJ101ii' had a greater responsibility to aet

with prudence and wisdom. The 'iIlomiî' should work for the unity of the ,'mmab. since

they were the transmitters of the message of Gad to subsequent generations foilowiug the

PrOphet.44

Thraugh their raie as transmitters of the divine message and as guardians of its

pristine truth. Cha1i1 states that the 'iIlJ101ii' had built up considerable respeet among lay

Mus1ims. He further mai ntained that lay Mus1ims would often respond to the words of the

'uIJi01ii ~ while at the same lime remaining deaf to similar orders fram state officiais. In his

works. Cha1i1 strongly condemns those 'iIll1/11ii'who abused the trust bestowed on them by

the population and who manipulated it for material gain and high positions. while leaving

the lll1ll111l1J in a state of seetarian fragmentation. He dec1are~ that type of 'iIl11/11if' to be

'iIlJi01ii'sü'(deceiving) cr ltS.6lpft'(immoral). Those who belonged to the 'iIllU11ii' sü'.

Cha1i1 maintained. usually feared to speak the truth and were blindly loyal to rulers. who

were in turn often opplessive.45

For this reason, Cha1i1 appealed to the Department of Re1igious Affairs to form a

counci1 of the Indonesian 'ull1/11ii'modeled after the Ha"y'at Kibiira/- Vll1/11ii' of Egypt.

The proposai aimed at closing the gap between the 'iIll1/11ii'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 'ull1/11iï' often issued different fafWiis on a similar question.46 This of

4 "Moenawar Chalil. FUJUsi VillJI1I1 IhtlllJl1 MIlSJitnikllt j)u Nel!llt'Il (Djakarta: Bulan
BintaDg, 1957). 27-28.

45Ibid.; see also Moenawar Chalil. '''Ulama dan 'Ulama: Imam al-Ghazali Mengutulr.
'Ulama Penggila Kedudultan Disamping Baginda Radja," Pudji MlIsjlll'1tJ:llt (January 1:
1960). 11-12; idem. "Funksi Ulama dalam Masjarakat dan Negara." HikJl1I1Jt (May 29;
1954), 23·25.

"6Muslims were divided into severa! political and religious factions and each established
ilS own council of 'ullU11l: While the Mu/tIlJl1J11l1diyltJt had the MIIJlis TII1JI/t. the N1tlJ{!lIt
"'- 'lIIItJ11I' established the Mlljlis ",.$JtOri)'lÛl "'II IIJ-Fllt"'ii. The MujulIti named its
council of 'uJlU11l' MlljJis II1-SJtOri)'lÛl and the PlU'tIIl' Sllrd:llt IsJlU11 hldOllesill. the P. S. l
l. founded ilS Mlljlis "'.SJtu'ïy1tlJ.
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course, Chalil believed, only caused confusion in the umm,w. who, thus, became the

victims of the religious disputes among the U/Ii/11Ü' who were supposed to provide

guidance, rather thanfriction. 01ali1. therefore. weleomed the initiative ofthe Deparunent of

Religious Affairs in organizing. for the fiest time, a convention of ail 'u/Ii/11Ü'in Jaklll1ll in

1951. He also recommended that such conventions be continued and expanded and that, if

necessary. a pennanent office called Ditrn/-Ibiï' (Office of FIllWiij be established, which

would serve as the religious body in Indonesia with a full mandate to issue fnrwns to the

lU1lO1/ib.47

Chalil's concept of unîty, however. could .Ilot be easily applied, His understanding

of unity did .Ilot respect the right of individuals to have different opinions, but rather called

for the amalgamation of differences into a single opinion wbich. he claimed, should be in

accordanee with the (Jurnm'c norms and the Prophetie traditions.48 The traditionalists

were certainly wary of such demands. regarding the call for a single opinion as favoring the

conclusion of the (Jur'iio and .pndilb-based reformists over their own-mnt/bbn/J based

interpretations of the sources, Chalil's efforts, however. should be perceived as a genuine

attempt te repair the fragmentation of the lU1lO1M by abolishing partisanship of the Islamie

rite and by a unan;mous return te the original sources of Islam.

Afterbis resignation from bis government post in 1951, Chalil found a new outlet

for bis politica1 aspirations in the reformist political party. the Mnjlis SbiJl'l1 Mus/imIn

Iotlooesin, or Mnsjumi (the Indonesian Muslim Consultative Council) and was quickly

appointed te its Mnjlis SbiiniPumt (Central Religious Consultative Board), Tbis Mlij/is

was primarily in charge of the proclamation of fllEWiis The task of the MnjlisSbiJriT was

farfrom being puretyreligious. since the Mlij/is regularly issued flitJds in answer te any

47Moenawar Chaili, "Pertemuan A1im Ulama." PeJl1l//ldlU/Sl//l (August. 17; 1951).
48See ohis "Persatuan dan Kesatuan, 1," AlI"di (August 26; 1960); idem, "Persatuan dan

Kesatuan, 2," AllI/di (September 7; 1960); idem, "Hiltmah Dan FilsaCat Salaam," AlIlldi
(February 13; 1953),
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question that concerned the party and the ummtib.

The political role of the A-f'!llis was made possible by the fact that the A-fasjl/lZ1i

itself was organized in such a way ta enable the U18111ii' to be involved at allievels of the

party's strIIcrure. There was always at least one ';I1im on the control board of each level of

the organization.49 The role of the ulliOlil' in the organizational strIIeture of the A-fl1S}umi

was to accommodate the fact that in Indonesia the U18111ii' could not be ignored as a

politica1 force and that whoever gained their political approval would consequently gain a

large following, particularly in the rural areas.50 M. Isa Anshary, one of the chairtnen of

the A-fllsjl/lZ1i Centra! Board, believed that the unpredicted eleetoral success of the NIJ!J{!tJr

al- 'Ull101il' in the 1955 general eleetion lay in the trust bestowed by the population on its

U111L7il: who exerted a strong influence on the masses.5l The MllSjumi underestimated

the immense influence enjoyed bythe U1liOlo'of the Na1J(Iarm- Vll101il~and even went so

far as to consider it a margina1Islamic party before the eleetion. The Na1J{farm- VlliOlil'

had previously received a "quota" of eight seats only in the legislative body, when it was

still afIlliated with the Ml1S}umi However, the result of the eleetora1 vote was a big step

forward for the Na1J{Ial al- 'Ull101il', representing a gain of forty five seats and third

position after the MllSjl/lZ1i in terms of thenumber of seats held in the legislative body.52

The Ull101if's political role was more or less confined ta the sphere of issuing

fafWJfs relevant ta the questions that arase at particular limes. During the first general

eleetion of 1955, for instance, Chalil issued a 1iltwIï declaring that winning the political

contest in the election was a re1igious obligation. Using analogical reasoning. he equated a

genera1 election with a jibiïtI (holy war), in which evety able Mus1im. was obliged to

"%ederspiel, Pet'SMUIIIl Isllll11, 182.
5 ONoer, "Masjumi," 50.
5 lM. !sa Anshary, "Mu'tamar Masjumi Bandung adalah Permulaan Bajugan Ge1ap,"

lJ"..-11Û1 Isllll11.J'1Û1, (1957), 20: for an aeeOUD! of the role of the 'ullUlll' in the NIÛ1{1.r 11/­
'lIl.miT' and their stroag influence among its supponers, see Chumaidy, "The Jam'iyyah

Nahdlatul 'Ulama'," 53-59.
52A1fian, Pemikirllll dllll P«rJ/l1Û1111l PoJiciJ: h1dO/lesr" (Jakarta: Gramedia, 1978), 33.
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participate for !.heglory of the faith. According te him. a Muslim who committed himselfto

fight for the victory of Islam by all possible means in the election deserved noble rewards

equivalent te those promised by God to the mujiibidüJ (religious fighters). Furthermore. he

appealed to Muslims to donate part of their alms to the political cause. so that sufficient

funding would be available for the Islamic parties enabling r.hem to carry out activities

Ieading te theirelectoralvietory.53

His other political forwiis were typical of the Pê'r.~is fnmiis and were concerned

with the general content of nationalism. the phiiosophicai 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 Isiamic

elementwhich historically had been present in Indonesian nationalism. Forhim. itwas only

through Islam that the edifice of Indonesiannationalism had been erected. H':l further argues

that Indonesian secular nationalists who were trying to adopt the model of the Turkish

secularnationalists' thought were misled. In Turkish nationalism. Chalil expIains. Islam had

pIayed an important mIe in unifying all ranks within Turkish society. a unity which

determined theTurkish vietoryin their War of Independence and in their efforts at driving

the Greeks from theirsoil.55

As a reformistwho stroVe for the implementation of the SbIid'afJ as a positive Iaw

in the country. Chalil believed that Islam. as an ideal political system, had been relegated to

the background bythe secularnationalists.56 He further accused them of ignoring Islam in

S3See Moenawar Cham. "Menggunaltan Zaltat Utk Pemilihan Umum." Alntdi (April 4;
1954; idem, "Beranilah Betqurban Untlr. Pemilihan Umum," Ab.di (August 6; 19S4).

S4Federspiel. P.-nMUIUl Islmzt. 134.
SSSee Moenawar Chalil, "Kebangsaan Jang Ting~a1kan Agama." Ab.di (February. 12;

19S4). .
S6Moenawar Chalil criticized those who claimed to be the followers of Islam, but who

were politica1ly involved in hamperiJlg the establishment of Islam as the only ruliag system
in IJtdonesîa. 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 Hal"lls Ta'ashub Kepada Agamanja," Ablldi (September, 24; 19S4); idem, "BerlU'i1ah
BetqUrb"'l Untk Pemilihan Umum,"
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the Undmw-Undmw f)nsar 19f5(Constitution of 1945), on which the foundations of the

Republic of Indonesia were built. He aIso shared witl: the Jl./osju01i politicians a common

opposition ta the secular nationalists. a stand whicb reached its climax in the early 19505

with the cise of severa1 Muslim rebellions aglûnst Soekarno's regime in various parts of the

counay. Neverthe1ess. Chalil's opposition Cettainly never extended beyond promoting the

concept of an Islamic state through detnocratic means.57

His politica1 aspirations were in line with the MosjlJnJis political stance. even

befoce he became a member of its Jl./ajlisSbiirii. In the Koo,gres Muslinzfn lodooesia (the

Indonesian Muslim Congress) held in Yogyakarta from 20-25 December. 1949. he

proposed a resolution demanding that the Kongres not condemn the f)ilr a/-Isliinl

movement and that it differentiate between renegade groups creating terror in the

counuyside and the crue members of the f)iira/-IslBm. According ta him. it was due ta the

terrer spread by those renegade groups that the reputation of the leader of f)iir ll1-Isliinl.

Kartosuwirjo. had been tarnished. He made this statemE'.nt in reply ta Musaddad. a

participantin the Kaogres. who had earlier argued that once the f)iir a/-Isliim was able to

establish a provisional government in the districts under its control. it began ta impose

heavy taxes and to create terror among the population. This. in tum. led many of its

suppmers to defect and caused the f)iira/-Isliim ta lose its reputation.58 In his argument.

Musaddad mentioned that he was a member of the f)iira/-.5a1iim (the House of Peace). an

organization that was initia11y involved in conducting petJ8lIjritos (re1igious gatherings)

only. but which had later deve10ped into a para-militaryforce. The f)iira/-Saliim had lent

its military support ta the f)1t' II1-Isliim, when the latter launched a campaign &gainst Dutch

attemptstoreoccupythecounuy.However. as soon as the f)iirll1-Isliim begantoexploit

and abuse the population. theformersevered its associationwith the latter.59

S7B. J. Boland. The SlrugJe or IsJlt/ll Ûl Modem lJ1doJJeSl". (The Hague: Nijhoff. 1982).

58 Boell11 KOJl,Ires MuSJÙ1UD lJ1dOi1es," (Djogdjakana: Badan Usaha dan Penerbitan
Muslimin Indonesia. JI.d.). 41-47.

S9lbid.
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In this debate. Cllalil's opinion won strong support from many of the participants in

the Koogres. especially from bis close associ~tes in the Pt!r.~is. the AfU/JliJ1U1llitftJ1lb and

the LoiIllibAblhlb/iPlilfïtbIodooesili. such as Imam Ghozali. Muhammad Ma'shum and

Hadjid. The session of the Koo..eres finally issued a resolution fully supporting the

Mlisiu01iS attempts to resolve the question of the f)iïr lfl-fs/iim in a spirit of peace and

comll'Omise.60 Throughout the 1950s. Moehammad Natsir. speaking as the MliSjiuoi

leader. deplored many govern.m.ent altempts to resolve the f)iïr lfl-fs/iim problem by force

of arms.61 It seems that the difference of opinion over the question of the f)iïr lfl-Js/iim. as

refleeted in the debate between Chalil and Musaddad. had proceeded along refortnist and

traditionalist politicallines. It should be noted at this point that [Anl"ar] Musaddad was

later one of the chairmen of the Central Sbiiriyab (consultative) Board of the NIl1J(ktrnI-

VJlil11ii~2

As a persan who faithfully approached issues from a puritanist perspective. ChaliI.

a member of the MIIJlisSbùrii. criticized anyreligiousrulingwhich. according to him. was

not properly and accurate1y devised. He. for example, accused the chairman of the Sbùrii.

Shalih Su'aidy. of negligence inissuing a flitWii permitting ùfemale memberofthe Centra1

Board of the MIiSjÎJ01i to travel to Ruma without a 01u{nm (a close male relative). The

permission was based on a (JurHrtr"c verse which, according ta Su'aidy's interpretation.

allowed a female ta trave1 alone. provided that the joumey 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 criteria suggested by the Qur~.

Su'aidy even wt'nt so far as to declare that such a joumey could rightly be called a jiMtI.

60lbid.: the fourth Mujumi Convention decJared, through a committee established for
this purpose, that the RepubliJ: lrJdoJlesill SeriJ:IlF or R. l S. (the United Indonesian
Republic) should approach the question of the OiTr -'-lslilJl1 rebellion in peacerul way. M,
!sa Anshary, "Masjumi dan D. 1.... SUIU'II plUtJU' MujuJ1lJ: 6 (June; 1951), 9; 0, l/ T. l l
Tidd OiroJerir (Jakarta: Majalah Islam Kiblat. 1983). 7.

6 IFederspiel, Peruruu IsiIJll. 108.
62For the role that Musaddad played in the NIIIJ(lIIF -'- 'VIIJll.: see "Prof. K. H. Anwar

Musaddad Pelindung dan Payung N. U. Sunda," Au/II (March; 1995), 81-86.
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Tbeterm jÜ1iid. Su'aidy added, sbould be understood in broaderterms as not only figbting

non-Muslims in the battlefield, but also traveling to a non-Muslim counay in order to

obtain information about the strengtb and weaknesses of potential enemies. Cbalil. on the

other band. declared thatnot only did the Çurn.nic verse quoted by Su'aidy not apply to

the case in point, but that Su'ady's argument was entirely invalid. baving been put forward

merely to avert the prohibition prescribed by Islamic law.63

Cbalil also denounced the validity of the fJaditiJ used by Su'aidy and questioned

the reliability of one of its transmitters. Despite the fact that the f1<1ditiJ was transmitted by

'Adi Ibn ijiitim and was contained in aI-Bukban's collection. Chalil found that one of its

transminers, Isrii'il Ibn Yiinus Ibn I~iiq, was an unreliable autbority on the basis of the

opinion of sucb great scbolars as Ibn Sa'd. 'Alî aI-Madanî. Ibn l:iazm and Ja'far Ibn

Sbaybab. Tberefore. Cbalil concluded thatthe .{Jodith suffered from a serious defect whicb

rendered the use of the fJaditiJ unacceptable.64 Citing a fJaditiJ 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 establisbed.

According to Cbalil, any religious scbolarwho loosely quoted a fJadith without subjeeting

its transmitter ta strong scrutiny sbould be called a dR.ùifl(imposter).65

Chalil also doubted Su'aidy's claim that sorne medieval jurists, whom aI-Nawawi

mentions in bis IlI-Mnjmü <SbIlr.{1Il1-Mubotl1Jdbob. had declared that sucb travel is lawful.

Chalil said that Su'aidy's manner of quoting al-NawaWî's opinions was not correct and that

he only took note of those 'ullll11N' who permitted sucb travel and discounted those who

were against h. Chalil furtber claimed that he had verified Su'aidy's argument and

63See bis anicle, "Fatwa Madel Pimpinan Harian Madjelis Sjum Pusat Masjumi Tentang
Sllfarul Mar-ah," DII"lu Is/lI/Il)'Û (August: 1957), 22: idem, "Hukum Wanita Islam Belajar
Sendirian," Ablldi (August 13; 1954).

64see his two artieles, "Fatwa Model Pimpinan Harian Madjelis Sjum Pusat Masjumi
tentang Safaru1 Mar-ah," 22: idem, "Islam Tinggal Nama," Ablldi (Mareh 5: 1954).

65Moenawar Chalil, "Djangan Mempermudah Urusan Hadits," Ablldi (July 16; 1954):
idem, "Awas Partai Dadjdjal," Ablldi (February 27: 1953): idem, "Ratjoen Jang Berbahaja
Bagi Oemat Islam," Petr/be/II Is/lI/Il. no. 52, 10-13.
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discovered that in nf-Mnjmü ~ al-Nawawï advanced opinions both for and against trave! by

an unaccompanied iemale. Authenticity was the guiding factor in Chalil's approacb to

making any re1igious ruling, particu1ar1y if the arguments cited were derived from tbe

Qur ID1 and SUIll1;i.lz66

The highest position Cbalil beld was that of cbairman of the Afojlis 'UIJl.l11ii'

(Council of the' U1mrIii') of the Central Board of the Persis. He bad been a member of the

Persis since the ear1y 1930s, at whicb time he was serving as a regular columnist for its

p~iodical,PembelaIslnm, for the Kendal region. From that time onward he had he!d a

dual membership: as a 1eading member of the Mu!tJl.l11lZ1ntli)'Zlb and a co1umnist for the

Persis.67 It must be noted that many persons belonging to the Persis were influential

members of otherreligious, political and social organizations as weil. Moehammad Natsir,

for examp1e, belonged to the Ja.og IslJI.l11ù!(ea BO/ul, while Sabirin wasa (l"OIIlinent

member of the Sore/altIslJI.l11.68 This phenomenon may be an indication that its members

regarded the Persis as a group formed for religious study and education and that other

groups could be used to attain other goals.69 As the head of the Persis Mojlis 'UlJI.l11ii~

Chalil also spoke for Persis' views. In his po1emics witll Su'aidy, for el[amp1e, Chalil can

be said to have been representing the Persis. 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

Pel'sis in Bangil and Chalil's colleague in the Ma/lis'll1nmii'of the Persi.iOHis political

stance also fell within the realm of the political aspirations of the Persis. His criticalattitude

towards the secu1ar nature of the constitution of the country, for examp1e, was in harmony

66Chalil, "Fatwa Model Pimpinan Harian Madjelis Sjura," 23.
6 7'Abdu-1 Mu'li: 'Ali, "The Muhammadijah Movement: A Bibliographical Introduction,"

(M. A. thesis, McGill University, Montreal, 1957), SO; Moenawwar, "Riwayat Hidup," 2;
Munawwar, "Riwayat Hidup," 5.

6SAboebaltar, Sedjlln1J Hidup K. H. A. W.c1Jid H.sjim du X.1'lUl,81tD Tersillr (Djakarta:
Panitija Bultu Peringatan Alm. K. H. A. Wachid Hasjim, 1957), SO; Pembel. IsllUll, 34
(September; 1931), frontispiece.

69Federspiel, PemuUIUJ IsllUIl, 17-IS.
70Chali1, "Fatwa Model Pimpinan Harian Madjelis Sjura Pusat," 24; H. M.· A.

"Perempuan Berdjalan Keluar Negeri," Sulll-Oj."'.b, No. 4, 30-31.
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with Moehammad Natsir and Isa Anshary's position, wbich never lost sight of t.he goal of

establishing an Indonesian state based on Islamic principles.71 While both Natsir and

Anshary were chairmen of the Persis. the former was also the genera.l chairman of the

A-fllsjumi and the latter a member of its central leadership.72

Among the other religious posts that Chalil held, one can count that of adviser 00 the

PuS/vPeodri:libm 1s11101 (Center for Islamic Education) at Solo and member of the ]wlitia

P~bliJWlll1Kest'Dlifmz mmSbm-'(Committee for Health and Sbm-' Consultation) of the

Department of Health.73 There is no detailed record of Chalil's contributions in the PuSlif

PeodrOikmz fsll101, while bis activities in the Pooitia PertimbllO,fflil1 Kese1Jl1faO dmz Sbm-'

could be gleaned fram a number ofpamphlets. The Pl101linwas established on August 12,

1954, with the primary mission of discussing medically-related issues fram the viewpoint

of Sbm-' (divine 1aw).74 The Pl101àiJ published its religious rulings through the journal that

it had founded. Apart fram the internai members of the committee, who were mainly

modernist Muslims worm,: in the Department of Health and Religion, there were also

severa! 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 .Pamàil in bis capacity as the chairman of the

Majlis Vlli01iT' of the Persis and as the secretary of the LajOMA1Jb~Alzli.f!atfJtb as

well.75 This certainly enabledhim to exercisegreaterinfluence,whenhe was able 00, upon

the othermembers of the Sbar' section, who atone had the authority ta issue flltWiis. As a

7lFederspiel, PerslUUIUl IsllU11, 120.
721bid., 123-125.
73Moenawwar, "Riwayat Hidup," 2-8; Munawwar "RIiI," 530; Kementerian Kesehatan R.

1. "Putusan Panitia M.P.K.S. no. 21 1954." in Kese1IlIlIlI1 du SY"nt ~ 5 (December: 1954), 54;
"K. H. Moenawar Chalil Diangkat Sebagai Aggauta Panitija Madjelis Pertimbangan
Kesehatan R. 1.," SUllnt Mt!rr/dll (December 27; 1954); "Berdirinja Madjlis Pertimbangan
Sjara' dan Kesehatan di Indonesia," Hil:lziJtJr (August 21; 1954) ?

74Kementerian Kesehatan R. 1. "Kata Pengantar," in Kt!seJrllllUl dlll1 SiulI~ 1 (September;
1954), 3.

751bid.. 54.
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consequence of the modernist domination of the Pnaia:.,. 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 ÇJurnn. /Jadifn and other literature which the reformists

consideredacceptable.such as Ziidlll-Mnndby Ibn Qay}'im al-Jawziyah and Bidil)'liflll­

J.fujm1Jid by Ibn Rushd. They did not use the fliJn books referred to by the

traditionalists.76

The reformists held that the traditionalist flqb books. such as the Tu/JflifJ. 1lI­

Mll/JnIJi, llI-(Jtt{Yiibi and many others. wbich were widely studied in the pesm1lT'ens. were

not acceptable on account of their incompatibility with the spirit of modenùty which

demanded analysis.77 On the other hand. they discovered that the works of reformist

'u!l1J11il: such as Ibn Taymiyah. Ibn Qayyim. 'Abduh and Ri4ii were analytical and. thus.

were more inkeeping with modern approaches.78

Chalil's reputation was due. inpart, to bis wide knowledge of the Islamic 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 poU was conducted by the HimpUJ1tu1 Pt'4!!1lrIilW Islam iDdoot'srd (the

Association of Indonesian Muslim Writers) to determine the ranking of the writers of the

dayand Chalil was ranked in fdth place. He came out ahead of such celebrated writers as

Hasbi Ash-Shiddieqy, whose authority in Islamic legal matters remains unrivaled until the

presenttime. and A. Hassan, whose polemical style of writing in support of purifying the

faith is the basis ofbis wide popularity throughout the countey even today.79

76Ibid.
77They refelTed 10 7'UIJfIU II1-Tuu.b by Zakariyi al-An~Iri. 7'u(Jfllt II1·Mu(Jtilj li-Sllllt'(J' 111·

MitzlJ.j by Ibn l,!ajar al-Haytami. III-MIt/lIlIIE by Jalll1 al-DIn al-M:..\Ialli and p.shiYlIlilJl:
II1-ÇJIl1yiJbE /l'Il :4mii'lllJ by Shihib al-Din al-QalyObi and al-Shayth 'Amirah. A. Halim
Hasan. "Tafsir Al-Manar dan Pengaruhnja. 2," Put/ji MIlS/itrIlZllt (February. 15; 1960), ?;
see, Zakariyi al-~Iri, 7'U/ûllt II1-TuU.b bi-SltIlt'(J 7'll/1tir 7'IUJtlE(J II1-Lub.b (Indonesia: Dit
I.\Iyll' al-Kulub al-'Arabiyah. n.d) and QalyObi wa 'Amirah. P.s1JiylltilJl: 1I1-()II/yObl /l'II

:4mfrll1J '111. Shu(J JII1D Ill-Oh! II1-MIt/lIt1U, 4 vols. (~: Mullammad 'Ali $lIbib, 1949).
78Hasan, "Tafsir Al-Manar dan Pengaruhnja. 2,"
79"Hasil Angkel Sepulllh Pengarang Islam Terkemllka Sekarang ," OIl/l'11I1J IslllJI1}'11h.
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Reformists realized the implll1allce ofperiodicals as vehicles for dissemi.aating their

views and for chaIlenging the traditionalist religious beliefs perpetuated in the curriculum

and propagation emanating from the traditionalist centers of learning, notably in the

couJl1h:ss pe.5lllJ/n'.l1S and pt'JJglijililJ circles. ln 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 Pé'rSJS which was even more active

in this area than its fe110w reformist groups. particularly in the publication of journals.

Persis. which was a smaIl and loosely knit organization, was able to publish ten journals

and many practical guides to Islamic rituals. which served as manuals for reformist

adherents throughout the country. lndeed. had it not been for its journals and books. the

puritantea~s of Pé'rSJswould have remained unfamiliar to non-Pé'rSJsmembers.80

Chalil had already established a magazine ''SwnnIlslllt11 " (the Voice of Islam) in

1935. This magazine was founded for the sake of reviving the SllIZ11Il1J of the Prophet and

eradicating bid'ob (lil1B$ege.mogSllIZ11Il1J, mbaogbtr bidOiJJ!'l Chalil. who might have

wanted to reach a larger audience. chose Javanese. the jiogua fnl/lca of the largest

lndonesian ethnic group. as the language ofhis magazine. The magazine was the first of its

kind ta 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 typica1 reformist magazine, it provided a co1umn for polemica1 issues, which

were presented in the form of mUJlifpnl/J (exchange of ideas) or su iiI-;jIlWl1lJ (questions

(December; 1957), 23-27; Tamar Djaja, Jà·....pt Hirlup A. H_ (Jakarta: Mutiara, 1980),
161.

8 Grhis figure is mentioned in the bibliography of Federspiel's Per.utUIt/t lslUl. Some of
the journals appea.'"ed for ~ few months only, while muy others were able to survive for a
number of years. Ami KOJ1ltmis (a weekly magazine), for example, was issued seven cimes
only from January 1958 to March 1958. Federspiel, Per.JlItultJt lsiUl. 233.

8 lSee ilS mOlto on the cover of SWIInl lsIUl, 4 (April; 1935). 5.
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and answers). The maga:ti....\e had two goals: the first was to sound the trompet of puritan

ideas and the second to er.iucate those Muslims who had a rudimemary knowledge of Islam.

In pursuing the first goal. discussion focused on such disputed issues Ils debates over

touching the (Jur Îii1 during minor ritual impurity or pronouncing the fJunuf etc.. while

discussions revolving around the second goal consisted of lessons on the moral standards

of Islam. rituaIs formulas and basic beliefs regarding God. the Prophets and the like.

Needless to say. all discussions followed the puritan point of view.82 Following the

aggressive tradition of Persrs in conducting fob1ig1J. Chalil chose debate as the means of

propagating his puritanist views and challenging his opponents. His debates. which were

published in SWllni IsIIlO1. showed no tolerance for bis rivaIs. This attitude was an outeome

of the religious antagonism that plagued Muslims during Chalil's lifetime. His intolerance

was similarto that of other Pti'rSlS scholars who often used harsh language and resotted to

a polemical style of expression.83

Writing inmodernist journaIs came easily to Chalil. whose membership in the

Masiumiparty .<rovided him with the opportunity to write for the party's magazines and its

newspaper. Ab"dr: His articles in Hitmnlt. a popular magazine whose chief editor was

Natsir. generally eXaited Islam.warning against relaxation in the observance of its teachings

and appea1ing for broad-mindedness. Chalil too ca11ed for the acceptance of Islam in its

enlirety.sincethis.according to him. was the oniyway to achieve progress. In one of his

articles, for instance, he points out that the unequal distribution of wealth was due to the

Muslims' re1uctnnce to observe wholeheartedly the duty of Zllkk. He be1ieved that if the

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

82See, for example. SWIU1I IsIItJ11. 4 (April; 1935); 5 (May; 1935); 6 (December; 1935).
8 3eompare. for el<ample. the ...ay Cha1i1 treated his rival. a Sltil/'i 'fIt' 'IIj/ll, in a debate

over the validity of fI/illJ 'l"b/Iy6/J (a recommended prayer done before a mandatory one)
in the E'riday prayer. with the treatment by a certain scholar of the Pt'rSis with respect to his
rival, Mahfudz Shiddiq. iO\ ...h;~ he equated Shiddiq's action ...ith the bebavior of a bat•
...hich feared Iight. because Shiddiq ...as reluetallt to conduct an open debate ...ith him. See
SWllnl IsIItJ11. 4 (April; 1935). 19-24; AJ-LislIlZ. 4 CMarch 27; 1936). 30.
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famine, starVatiOll and tbegap between tberich and tbepoorwould disappear.84

ln another article written for Hikt7ltlh. Chalil also dealtwitb themes wbich called for

strict adherence to Islamic messages and forrejeetion of any compromises in implementing

its principles, as tbe only way to manifesta genuine .ioJJia (belief) and to refleet tbe spirit of

;iJhïd (strUggle) exemplified in tbe Prophet's uncompromising attitude during bis strUggle

for the vietory of Islam.85 Through bis articles, Chalil introduced bis audience to different

opinions formulated by medieval jurists about rituals. witbout favoring any singl~ opinion

over tbe otbers. ln doing tbis, he wanted to edueate and to provide Muslims witb a variety

of views, 50 that strict adherence to one particular juristic rite would no longer be

p-acticed.86 Chalil claimed that difference of opiniOllS was acceptable. provided tbat each

was suppolted witb strong arguments. Nonetbeless. when he took part in any debate. he

often supported his arguments with the opinions of modernist tbinkers, whom he

considered capable of providing a sound analysis due to their acquaintance witb botb

traditionallearning and modem science.87

Chalil also wrote a religious column for Ahlidi, the MIlS/umi party's daily

newspaper. which was published tbroughout the 19505.88 Chalil's writings mostiy

appeared in 1953. 1954 and 1955 and were published separateiy in tbe form of pamphlets

numbering arproximately one hundred in aIl. His rolein the Mlfj1isSlJiJnï may have been

a factor in gaining tbe party's trust, enabling him to act as tbe "preacher" to its supporters of

tbe religiou. tbemes he exp10red in the newspaper. ln short, Chalil's writings in Almtli

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

84Moenawar Chalil, "Funksî Zakat Dalam Masjarakat, 2," Hiblllt/t (April 4; 1954). 20­
21; idem, "Funksi Zakat Dalam Masjarakat. 3," Hiblllt/t (July 3; 1954), 20-22.

85Moenawar Chali!, "Tjara dan Djedjak Nabi Muhammad s.a.w. Dikala Hendak
Menegatkan Hukum Allah Dimulca Bumi." Hixllll1r (Oetober 12; 1956). 4-6.

86Moenawar Chali1, "KaiCijat Tjara Tjara Berchutbah Djum'at Sepandjang Pimpinan Nabi
s.a.w." Hibrllt/t (September 1; 1956). 21-22.

87Moenawar Chalil. "Alam Fikiran Manusia Terhadap Peristiwa Isru dan Mi'radj Nabi
Muhammad S.LW." Hil::llllt/t (Marc.h 20; 1954),19-2l.
. 88see bibliography in Federspiel's, PerutlIU Islur. 247.
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understanding of the (Jurnn and SUIZllab and 1aunched attacks on popular religious

p-actiœs.

As a reformist, Chali1 advocated the concept of social responsibility and criticized

both the passivity of Muslims and their quest for material progress, faults which, he

be1ieved.were partly due to a misinteqretation of the concept of du 'ii' (prayer). According

to Chali1, dun' 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 bellef of

earlierreformists that creationwas ordained by God to follow the principles of nature and

revolved around the system of cause and effect. No wonder. he adds, that Mus1ims are still

enslaved byignorance and immersed in complete stagnation. since what is preached to them

every Friday from the pulpit means nothïng. 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 lrans1ateworld1yprogress into reality.90

In his capacity as a religious scholar. Chali1 often wrote about issues of rimai

practiceinhisartic1esfor AblidJ: He also discussed doetrina1 matters. this inkeeping with

the newspaper's dedication to the cause of religion (ll/uul..-l{f!1ll11I1). His writings on

doctrinal themes e1aborated ,in particu1ar the meaning of the pillars of Islam, i.e. prayer.

a1ms.fasting.pilgrimageand alY,1JïtIJ l In addition. Chaü! wrote on legal topies, in which

he presented a variety of views to provide a broader perspective and meet the complex

nature of contemporary problems. The topies he dea1t with in this connection involved

social issues, such as lilcohol addiction, gambling. forced marriage. polygamy and the

lli.92 Cha1i1 was also concerned with moral issues and wrote a number of pamphlets

89Moenawar Chalil, "Do'a Jang Maqbul," Ab.di (Janullty 2; 1953).
9 Oxbid,; Moenawar Chalil. "Sebaik-baik, Manusia Sepandjang PimpÏDan Islam," Ab.di

(~ril 8; 1960).
ISee the following aniçles by Moenawar Chalil, "Kaum Muslimat Dan Sembahjang Hari

Raja," Ab.di (May 28; 1954); "Apakah Hasi1 Puasa Kita?" Ab.di (April 1; 1960); "ZaJr.at
Fill'llh," AlNldi (Marçh 25; 1954); "Kewadjiban Zakat-Fitrah,", Ab.di (June 5; 1953).

92Moenawar ChaU!, "Hukum Lotere," Ab.di (Oçtober 9; 1953); idem, "KawÏD Palr.sa
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aimed at dissernjnarjng the moral standards oflslam.93

Chalil's concern with the (Jur'tin as the primary source of the Sbnd'ab constitutes

an important part of bis writings in Abadi and indicates his stcong adherence to the

principle of a return to the (Jur'ao. Chalil, thus, anacked those who, in his eyes, had

abused the (Jur'tin in puaing it te irrelevant issues, such as remedying the sick, making

amulets and other folk practices.94 An uncompromising attitude tewards popular religious

beliefs was taken up by Cltalil who embarked upon the grand mission of challenging those

traditions wbich, in bis view, had corrupted the punty of Islamic teachings and had

contaminated its noble message. He raised his vaice against belief in the .kiiIJio

(soothsayer), 1lIUJ'!J7Uf (magic tricks) and kiJunI1iir (superstitions), as well as the

excessivereligious celebrations on Mawlidlll-.oabï (the Prophet's birthday), 'Asbiirii' (the

tenth day of the month of al-M~arram)and !Jn1ii1bi-al-.(JIl!ii1 (the 'id1lI-Fi.trl5

Alinuzlslam. wbich claimed te be a progressive magazine and wbich was devoted

Betulkab Dari Pimpinan Islam?," AlI"di (October 23; 1953); idem, "So81 Wali Hakim,"
AlI.di (April 9; 1954); idem, "Hukum Bersumpab," AlI.di (November 20; 1953); idem,
"Kufu Dalam Perkawinan," AlIlitli (December Il; 1953); idem, "Mana Jang Lebib Benar:
Kedjelekan Atau Kebaikan Poligami," AlI.di (Oaober 29; 1954); idem "Mengapa Agama
Islam Memperkenalkan Poligami? Poligami Ad81ab Tabiat Kaum Lelaki," AlI.di (October
10; 1954); idem, "Tudjuan Pokok Dari Poligami Adalab Menolong Anatl Jatim Dan Kaum
Wanita," AlIlldi (October 15; 1954).

93Moenawar Chalil, "Amal Perbuatan Jang Ich1as," PeDJMJ1d~MJ1 (June 3; 1951); idem,
"Apakab Dan Siapakab Munafi'l itu?" AllI/di (December 4; 1953); idem, "Arti Mensjukuri
Nikmat," AllI/di (March 13; 1953). idem, "Djangan Meremehkan Dan Menghina Jang
KetjU," AlI.di (May 20; 1955); idem, "Hikmab dan FUsafat Salaam," AlI.di (February 13;
1953); idem, "Kesetnllitan dan Ke1apangan," AlI.di (?); idem, "Kewadjiban Menegur Orang
Jaug Zhalim," AlNrdi (May 6; 1960); idem, "Kupasan Arti Sjukur," PeJ11MJ1dllJ18Vl (July 2;
1951); idem, "Setitar Soal BachU," AlI.di (January 5; 1954).

94see his "A1-Quraan," AlI.di (February 4; 1953); idem, "A1-Qur'anul Hakiem," AllI/di
(November 27; 1953); idem, "A1-Qur'anul Hakiem," Ablldi (April 17; 1953); idem, A1­
Qur'anuJ Hakiem," AloI/di (September 4; 1953); idem, "A1-Qur'anul Hakim," AllI/di
(Oaober 3; 1953).

95See the foUowing artic1es by Chalil, "Djaugan Pertjaja Kepada Kabin," AlI.di (August
23; 1954); "Djangan Pertjaja Kepada TachajuJ dan Churafat, AllI/di (October 30; 1954);
"Djangan Pertjaja Akan Tangka1 dan Guna-Guna," AllI/di (July 10; 1953); "Djangan
Pertjaja akan Sibir," AlNrdi (March 6; 1953); "Bid'ab pada Asjuraa," AlI.di (September 25;
1953); "Hadits2 Mauludan," AllI/di (February 20; 1953); Menjingkap Tabir Kepalsuan Dari
Haditsl Mengenai Kekeramatan Dan Kesaktian Hari Asjura," AlI.di (July 15; 1960);
"Peri.ngatan Asjura," AllI/di (August 3; 1954); "TachajuJ Dlm Bulan Shafar jang Harus
Dibo.ngkar," AllI/di (November 6; 1953).
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to Islamic thought in religious doctrines, politics, society and culture, was another of the

publicationsforwbich Chalil wrote. The editor-in-cIùef of AJinuJIslli01 was a prominent

A-fl15jumi figure, name1y M. Isa Anshary. The magazine invited modernist thinkers like

Moehammad Natsir, M. Isa Anshary, M. Rasjidi and Abu Hanifah, who were weil­

informed on the relation between religion and modernity, to contribute to its forum. The

magazine a1so published articles written by such nationalist figures as Sukarno, M. Hatta

and M. Yamin. provided they dealt with the interests of aU groups including Muslims.96

Chalil for bis part wrote on religious subjects and adopted a rational approach in bis writing

inorder ta demonstrate that Islam was compatible with modernity.97

Chalil's participation in the Mllsjumi publishing efforts was not oll1y confined to

writiD.g. but extended ta membership on the etlitorial board of J)llwllllJ Islli01,.rIllJ, a bighly

regarded M~ilJzzi-affiliatedmagazine wbich identified itself as "the voice of the Islamic

revolutionarygroup."98 In J)liwlo1J IslN11J'llb Chalil wrote severa! articles, one of the more

daring oI wbich denounced the validity of the fnrwzï issued by the chairman of the M'!Ilis

S1Jiirii..99 Severa! articles were also written by him in M~iJmiSofficial magazine. Sunnt

PlUtlliM~ilmt: One of these articles deals with the role of the !miim in Islam and traces

the significance of the office of imiimJl1t in the system of government of early Islam) 00

Chalil's treatœent of the concept of imjüneh may have represented an attemptonbis part to

recreate the image of the golden period of the Il1-Kbulafif'II1-Rifs1JrtliJn (the first four

orthOdolC Caliphs»)Ol Many reformists had earlier laid an emphasis on this aspect of

96see Suklll'llo, "Revolusi Indollesia adalah Sebagim dari Revolusi Duma," AJil'lUl lsllUD,
(July-August; 1949); M. Hatta. "Politik SYllthese." AJimll IsilUD, (December; 1948): M.
Yamïn, "Penglwma8ll Kemerdekam," AJinuz IsllUD. (February. 1949).

97See• for ell:ample, his two articles, "Pelldje1asm Para Filosof Islam Telltmg Isr.. dm
Mi'radj," AJintJ1 IsilUlt (T): idem, "Perisùwa Nabi Muhammad s.a.w. Disihir Orang Jahudi
dm MUllafi'l." AJinuz ISlIUD. (July-August; 1949), 529-535.

98See the iIlside of the PJtwllllJ IsllUD)'ll/1 from cover.
99For mother article that he wrote. see his "Peratllran Allàh Atas Segellap 8mgsa dall

HubunglU1llja Atas Kaum Mllslimill. 2," P!lwllll1 IsllUD)'IÛl, (October; 1957), 25-33.
100Moenawar Cha1i1. "Kedudllkm Imam Didalam Islam," Sl/IU'II Plrtlti MI/sjl/mi, 7-8 (T),

26-27. 31.
101Althollgh Cha1i1 did Ilot ell:plicitly speak of the ers of the four orthodoll: Caliphs , he
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Muslim bistayin arder to aaract the attemion of Muslims to the past "glocy" ofIslam.

Chalil's other writings were scattered in other modernist publications, such as

PllOl!/iA-/oS/llrIlb1l. a magazine established in JakaIta as a continuation of a previous one

published in Medan under the tit1e of PetiamllOA-/os;ilr.iJaU Although PllOrI/iMos;iJrJkoI

didnot daim affiliationto anyparticu1arsectarian group, the names of those serving on its

board of editors show a c1ear allegiance to the A-fl/fIBl1U11otffyab.lC12 In PllOrI/iA-/osjorokaI.

Cha1i1 wrote at least [WO articles in wbich he condemned the UlJlI11ii' for havïng become

the politica1 brokers and called forenjoining good and forbidding evil.1 03 Cha1i1 wrote for

Pll!1tfjiMns.firmbit on a regular basis, being appointed as the permanent correspondent for

the Semarang region. I04 Finally, it should be mentioned that Cha1i1 contributed severa!.

lIrticles on moral uprightness as Jl'escribed by Islam to the newspaper Pé'Jl1Qflffoqfr1lO. 105

Cha1i1 disseminated bis refonnist "iews through bis books as weil.106 However,

unlike the case with bis articles, the issues he raised in bis books were racher similar and

can, therefore, be divided intothree categories. The QurNmc-related 5tI~ôies make up the

fir.l categay, wherein the discussion refleets bis faith in the superiority of the teachings of

the Qur~ over man-madeideological concepts. He argues in these works that a return to

believed that those four were the ones chosen by the Prophet to be the Calïphs for his
ummu as stated in his !rlltlilli. As for other !rlltlillis which included the Umayyads among
the Callphs pramised by the Prophet, Chalil doubted the reliability of its mllœ (content),
which contradicted the.;r tyrannical and oppressive rule. Moenawar Chalil, ClJlI1ifllll Auu
XC'jM1l1 N<'/flll>l SC'jJIU1<1illl1,Y PimpÎlllUl Çuru tlu Sumtu (Solo: Siti Sjamsijah, 1957), 42­
44.

102Mohd. Faqih Usman who was elected as the chairman of the Central Board of the
MU!rllmmlltlly61J in 1968 became its ".neral editor, whUe Hamka, who was one of the
advisers for its central board from 1918-1984, was its editar-in-chief. See the board of
editors ne Putl;ï Mllsilll'llbl published at the end of 1959 and the early 1960s and the list
of names in the leadership board of the MU/r6lDJ11l1tIIpIJ in MulJ6IDJ111ltliyll1J MOYC'JDC'ol io
lotlollC'sÙl (Yogyakarta: Central Leadership of Muhammadiyah, n.d.), 15-16.

103Moenawar ChalU, '''Ulama dan 'Ulama: Imam Al-Ghazali Mengutut. 'Ulama Penggila
Kedudut.an Disamping Baginda Radja." Plu:ttl;ï MIlSJ'IIntbu (January 1; 1960), 9-12.

l°"see Putl;ï MIISJitrllbl (March 28; 1960), 31.
105See , for instance, his writings under the tiUes of "Amal Perbuatan Jang Ichlas,"

PC'mutlM/Wu (June 3; 1951), "Kupasan Arti ~jut.ur," PC'mllotlM/W1I1Z (July 2; 1951) and
"Idul Fitri Lambang Keluhllt'lJ1 Budi Pet.erti," PeJDutlllJWllD (July 5; 1951);

1°6see the tiues of Moenawar ChalU's books in the aaached bibliography.
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the Qur 7in was the only assurance for progress and victot)'. The second category includes

material related to the Prophet as an exemplary figure. He discusses in plllticular those

traditions wbich support and promote the idea of purification. The third category comprises

miscellaneous writings discussing the true meaning of Islam and seeking to reaify

misconceptions of its noble mission. Other subjeets in this categot)' include the duties and

rights of the UlIl/11iï' in society and the state. the role of women and the funetion of rulers

acca'ding to the prescriptions of the Sban'nb.

Cbalil's biography refleets a series of aetivities inspired by the spirit of religious

reform and manifested in bis involvement in a number of reformist institutions. His

association with the MajOs TIUji!J. the MajlrsSbiïtiï and the Majlrs VlIi01P' indicates bis

strong commitment to the cause of reform through those councils. wbich were charged with

preserving. developing and spreading reformist principles. His opil1Ïons on various

subjeets were spread through pamphlets. lllticles and books and served as a means of

hastel1Ïng the propagation of reformist ideas. wbich would have. otherwise. been

overshadowed by traditiona1ist thought. rooted as it was in the traditional learl1Ïng

institutions for centuries. Although the subjects Cbalil covered extended from the basic

doctrines of Islam te disputed matters. the fmal analysis bear the hall-mark of the reformist

thesis ofa retum te the pristine purity of Islam and the enodication of non-Islamic praetices.

As a reformist. Cbalil was one of the many who were committed te challenging the

traditionalist views. not only through publications, but also through screel1Ïng the

ideological orientation ofmembers wcrlting in religious institutions.

Cbalil's reforms were linked te the concept of a nation-state, i. e., an ideal Islamic

state where Islam cOuld be observed without hïndrance. This politicai stance was in

harmony with M6Sjumi's political doctrine.wbich relentlesslyfought te achieve this goal.

It seems, therefcre. that the ambition of realizing such "an Islamic state" inspired Cbalil ta

raise the issue of the Ul1Ïty of the UlIl/11iï'. In bis view. the role of the UlIll11I' in
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Indonesian society wouid be to serve as co-rulers with the zu'moii' (the authorities). once

Islam became a ruling system. His ideas pertaining te reJigious reform and bis political

awareness were intemvined and sprang from a spirit of activism wbich he gained through

bis intelleetual interaction with the Middle Eastern reformists. who sought to establish

beliefin the superiority ofunspoiled Islamic teachings avecman-made ideological concepts.
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CHAPTER THREE

Moenawar Chalil's Basic Beliefs:
His Concept of Din, Islam and Ïmin

Mu1:Jammad 'Abduh's RisiUnr nI-Tow!zidwas wriuen with the aim of establishing

the position of religious belief and doctrine in modern society. The way in which he

approaches the theme of the unity of Gad in this work represents an auempt to redefine

Islam and Ïman. Indeed, the whole final section of RisiUnr;iI-TOIf1n'd 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 bis

contemporaries. 'Abduh had addressed himse1f to a society permeated with "rationality," a

society tloubting the validity of Islam as a guide to life.2 His work, thus, responds to the

test of rationalityby restating the fundamental position of Islam and by reformulating its

doctrines in order to render them more compatible with modern th; ok; Dg and the needs of

the Muslim community of bis tîme.

The restatement of the concepts of Islam and Ïmin by Mu1:Jammad Ibn 'Abd al­

Wahhiib 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 Ïman, wbicb had been infiltrated by

polytheistic practices prevalent in bis time. Ibn 'Abd al-Wahhiib's concer.ll with the

reintroduction of the "true" meaning of Islam and Ïman led bim to cboose theology as the

main theme of bis work.3 Uniike 'Abduh, who was motivated to defend Islam against

Iiberal trends in thought and culture, Ibn 'Abd al-Wahhiib's aim was to lead bis tribal

society backta an essentially unspoiled Islam. Therefore, in bi~ approach of defining Islam

ISee the outline of 'Abduh's RisiTlllr M/-TII ...#itl in Mahmudul Haq's Mulrllmmlltl 'AbtlulJ:
A Srutly of Il MotIt'17Z TlJùzker of e:.~ypr (A1igarh: lnstitute of !slamie Studies, A1igarh
University, 1970), 81-82 and Mul.lammlld 'Abduh's TlJe%gy of lJl1iry. (trans.) !sblq
Mt :a'ad and Kenneth Cragg (London: George Allen and Unwin, 1966), 123·160.

:lMahmOd Ayyllb, "Islam and Christianity: A Study of Muhammad Abduh's View of the
Two Religions," HlIJ1Z11l1iont IsJ8I1UCIl. 2 (1974), 122.

3'A1i 'Abd al-J:lalim MaI;ImOd, M/-Si:/lififtI/J ...11 Oll'wur u/-SIJIlY.tIJ Mulrlil11ml/ti Ibl1 'Abtl
111- WIIIJ1J4b (n.p.: 'Ulti;, 1981.), 61-62.
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and Ïmiin Ibn'Abd al-Wahbab provided iJlsufficient rational arguments quoring solely from

the texts of the (Jur'no and !1l1dïtb in support of the themes that he proposed. Tbis texroal­

based redefinition of Islam and Ïman has led some scholars to consider Wi1bbiilJism as

lacking inintellectllai depth.

The redeflJling of Islam and Ïmiin was aiso attempted by the lndonesianreformists,

this in response te the incursion of local traditions into Islamic religious practices ~.nd the

questions raised by secularist thinkers as te the re1evance of religion in the modern era. A.

Hassan is one of those who were involved in the re-examination of religious doctrines and

beliefs. ln his book At-Tnubtt:d. he explains bis belief in Gad and man's relationship with

the Divine. He aiso refutes therein the Christian concept of the Trinity, the worsbip of

saints and certain animistic practices prevaient inJava.ln Ao-Nubuwwn1J, Hassan outlines

bis concept ofprophethood to demonstrate te the secu1ar nllIionalists ano the Christians that

Islam was progressive and in conformity with scientific thought. Islam daoKeblit1,ffS6llO is

another of bis works in wbich he explains bis view of man's obligation towards God and

bis fellow men and demonstrates te Muslims the proper role oflslam inpublic life.4

Chali1's discussion of Islam and Ïmiin was aiso motivated by consideration similar

to those preoccupying bis fe110w refortnists. He believed that Islam and Ïmiin had been

great1y misunderstood, since people did not deline them in light of the prescriptions of the

ÇJur~ and SU/lDM. Consequently, he argued, many of those who professed Islam were

misled by a wrong understanding of the fundamental positions and the theological tenets of

theïrownreligion.5 Cha1i1 found, for example, that people did not know the distinction

between Din and lff1lJ11O (the lndonesian word for religion).6 He views that the word

4A. Hassan, At-Tltubi..d (Bangil: Persatuan Islam, 1958) idem, AJZ-Nubuwwltb (Malang:
Toko Buk.u Bupemi, n.d.); idem, IslJltJZ dlltl Kt!bItJJSSliIID (Bangil: LP3B, 1984).

5Moenawar Chalil, O..fÛliSl· dlltl Setldi AgIUttIt (Djakarta: Bulan Bintang, 1970), 12,
6lbid., 19; in this discussion Cha1i1 rderred to the definition of IIgIUttIt given by

Fachroeddin A1-Kahiri in his book, Islllll1 M..JZOt'/Y)..t FIl!JIUtt Filosofi: C/Jot!tbll!J di Illtdio
V. all.l (Bandoeng: n.p.. 1938), 3.
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lf!j11l11J1 implies the divine concept as it is formulated within the Hindu and Buddhist

traditions. In its technical sense, he explains. 1./flJJ110 indicates the concept of belief i.a a

supernatural power. the spirits of one's ancestors. idols and gods.7 This concept of be1ief

is. thus. in direct opposition to the very foundationof divine unitYin Islam. By juxtaposing

the two terms Din and ~o. Chalil wants to attribute the concept ,Jf 1f!1101o to pre­

Islatnic religions and Dm to me religion of Islam aIone. At the same time he corrects those

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

In defining the word Dm. Chalil resorts to its various meanings as iound in the

(!ur lia which he estimates to be about ten in number. In his analysis, Chalil maintainsthat

the word Dm mostly refers to the idea of judgment. obedience and regulation. wbich were

promulgated through divine revelation (Sbod'ab).9 He then goes on to quote in pa11icular

the (!urliaic verse: "iaoo oI-tfiJJ 'iado AUiiboI-fsliim" (the religion before God is Islam)

and analyzes the technical meaning of the word Dinin the verse quoted above as inteq:reted

by severa! commentators.10 In bis analysis. Chalil points out that the commentators

elucidated the expression Dmto mean n/-mi1IoIJ and oI-snodnb. He explains that 'Abduh.

for example. said that Din was called oI-mi1Inb because the W Ird Din demanded the

enforcement (takIif) of its reguJations. and oI-snOlï'ob because it had a system of

reguJations (owtfô,.l1 In this regard. Chalil affirms, the word Dm in the verse quoted

should be equated with Islam. since the latter is often defined as a system of reguJations

(ow,tIJf' wbich are deemed to be enforced· ;JiKJü}.12

7Cham then reCerred to the definition cic lI,gMllt provided by Sutan Mobammad Zain in
the latter's Kltlttus ModereJl BIÛlItSJI IIldoJleszit (Djakarta: Grafika. n. d.), 17.

8Cba1i1. DefiJtisi dllJl SeJldi A,pJ1l1t. 20.
9Tbe ()ur7Jl. 1: 3; SI: 6; 82: 17; 7: 29; 39: 2: 12: 76; 42: 13; 109: 6; 16: 52; Cb.m,

DeJjizisz' dllJl SeJlt/i A$1tItt1l. 15.
IOlbid .. 20-23; the (Jur'lJl. 3: 19;
1 1Mu.tlammad 'Abdub. TlÛsir ItI-MIlJlü, vol. 3 (Cairo: al-Hay'ab al-Mi~riyab al-'Àmmab

Ii-al-Kitm>. n.d.). 257.
12Cba1i1. De/'itzisi dIt1l SeJlt/i AsItJlJIt. 20-23.
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Chalil's interpretation of the word Dm, which for him meant Islam. meriu

discus~ion. He beld that the Qvr ~Ü1 used the word Dm ta identify all religions, yet the

religion that was revea1ed to ail Prophets was Islam. 13 To support his opinion, Chali1

quotes three verses declaring that the o1-cIio01-/J11fJ (Religion of Truth) is Islam. As such,

according to Cbalil's view, Islam was not one religion among others, but the only one

revealedfrom Nul} to Mul}ammad and that the other religions could be referred ta as Dm

only in so far as they conformed ta Islam. 14Thus. according to Cha1i1.Isiam alone was the

o1-cIio1lI-/Jaq. because eacb lime the expression o1-cIio1lI-!Jaq appears in the (Jur'iin. it is to

confirm that Islam has primacy overall domains of!'e1igion.15

The idea of o1-cIio1lI-/J;itj w.os 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 Islam deserved the name of 01-{fil101­

/J1IIJ.16 Thehistorical c1arityoflslam was.however.not a factor mentioned by Chalil. who

chooses ta speak of Islam's authenticity 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 Ill-clio ltI-/J11fJ is Ill-clio Ill­

mœlfdœt(a corrupt religion) like that of the MIIJus(Zoroastrians). the $81Jiiüz (Sabians).

the AIJ1a/-K.it8b (People of the Book) and the """'If11Ï.J'lÏl1 (Idolaters),17 Chalil assoàates

the notion of a/-clio 1II-/J1IfJ with certain characteristics among them the quality of being

moderate, a characteristic not shared by the AIJ1a/-Kitiib, who. according Chalil. were

13Hc qllotcd a !Jlldirll which said "Wc. the ProphelS. only have one religion [Islam],"
Ibid .• 23-25.

1'lIt sholl1d be mentioned that the seltiDg of Adam at the head of the Une of Prophets was
probab1y a later development of thollght, as there are other passages in which NII/,I appears
to bo: the first in the line of messengers. Arthllr Jefferey. "The Qllr'in as Scrîptllre. 2,"
Mus/j/ll WorJd. 40 (1950).117; Cha1i1, J)efùzisj dJuJ SeDdj <V.lrJIIIf, 23-24.

1Sne (Jur'ifJl, 9: 33; 61: 9; 48: 28.
16see. fOl' example, 'Abdllh's commemary on SOI'#I IIl-T.",blllt, 33. TlÛsfr Ill-Mal/; vol.

9. 338.
17Cha1i1, J)"r.üuSi da &J1dj A,pm.,28.
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exaggerated in their religious practices. It is due to its simplicity and avoidance of excess

that Islam may be distinguished from the otherreligions. 18

Cha1il goes on to say that this charaeter can only be maintained bl' ensuring that its

principles not be corrupted by its religious leaders (ailll al-dfo). 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 J'li-diaal-/laq is related to Qur~cexpressions al-diaal-q,!vzin (the lmmutable

Religion) or dIoao.{Jmzïfao (the faith of Ibrahim).20 According to Chalil, the concept of

dïmlo .{JltIJif,'UJ goes back to the original concept of monotheistic religion as voiced by

Ibrahim. The latterhad called fa a religion that was unspoiled by deception and falsehood.

Itis. therefore. with this tIiomI/J;loffao, a pure monotheistic religion, that the concept of nI­

dIoal-.{JliI'/ may aIso be identified.21

Chali1 then moves on to a discussion of the word Islam, He considers how the

word Islam is used in the Quraa and discovers eight different senses which he divides

inta three categories of meaning. name1y the connection between Din and Islam, the interior

quality of Islam and conversion to Islam.22 Chali1 further explains the word Islam by

quoting the opinions of some Quramc commentators, He was keenly attentive to the

interpretation of •Abduh who identified the word Islam with the concept of nI-mw/1id

18 Ibid,; the Çur7D, 2: 171; 5: 77; 7; 31.
19Cha1il, TlÛsir Quri1Jl liidMMJÎltur-llitllllllUl, vol. 1 (Solo: Siti Sjamsijah, 1958), .228, 229,

352. 360-361; Yvonne Haddad traces various melllÙ.Dgs of DÏJI in the Qur7Jl and some of
them show similarities with those put forth by Chalil. Yvonne Yazbeck Haddad, "The
Conception of the Term "DÏJI" in the Qur'IIl," Mus./im /J'orld, 64 (1974), 114-125.

20lbid.: the QurlIJl, 6: 161.
21See Chalil's interpretation of the verse "They say: Become Jews or Christians, if you

would be guided (to salvation), Say, No (1 would ratber have) the religion of Ibrihlm the
True and he joined not gods with God (in Islam)," Chalil, TMl'sir Quri1Jl HidMMjMfUr­
Ilit1JJ1lMU, 350-353; the word IlIIlif. which means one who professes the true religion, was
mostiy followed by the name of IbrihIm and the phrase J1liJl M1-J1lusluiJ:iJJ,· which indieated
that the true religion must be committed to the principle of monotheism, See •Abduh's
commentary on Smf M1-Alz 'lm. 61. TlÛsir M1-MIl/lIr, vol, 7, 211.

22ne Qur 'IJJ, 5: 3; 3: 19; 3: 85; 6: 125; 61: 7; 29: 22; 9: 74; 49: 17; Chali1, O..liitùi du
St'ltdi .y_M, 23.
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(divineucity). 'Abduh believed. according to Chaiil. that Islam was reveaied to purifythe

human heart and mind from belief in superstitions. 50 that man may be totaIIy free and

dependent only on God.23 According to 'Abduh. a true Muslim was a person who purified

himself from the "filth of polytheism" (mia sbowii}"b al-siJür) and whose aets were a

refleetion of genuine faith (al-fmiio) in any place and time.24 ChaIiI further explains that

emphasizing the purity of one's heart and conduet from siJür is central in defUlîng Islam.

since aIl rulings prescribed in the Shari'ah are intended to secure tow.bïd from anything

that could tarnish it.25 lndeed. ChaIiI concludes that Islam cannot be isolated from the

concept of low.bïd (iman). since the two words. Islam and iman. are terms frequently used

inseparably in the Qurm2-6

Chalil takes up the discussion of the concept of iman by tracing its meaning in the

vOC'lbulary of the Qur~ and by relying on the two QurHJzic verses that empIoy the

word iman in the sense of belief.27 He aIso employs the definitions provided bythe !Jot:lïtlz.

illON and the jurists. all of which suggest. according to ChaIiI. that iman consists of

assertion by tongue (9Ilw1j, internal judgment by heart (~) and affirmation by deeds

(Il }zzifl). Thus. \.haliI insists that true imiïll is not only witnessed by words (sbllbiitlll1J bi-ol­

1isilrz). but must be made alive byadherence of the heart (6JxJbl~al-lJalb)and proved by

works (Il}zziflbi-Il1-1lâiio). These three elements of the aet of Ïman were extraetecl from

various sources. one from 'Ali Ibn Abï Talib who is quoted as having said: "Belief in God

is assertion by tongue. confumation by heart and good works," another. which sounds very

similar. àted by Chalil from 'A'ishah and the fmaI one attributed to the Prophet who said

that "lmin is not :nerely an adoration of God. but acceptance in one's mind and

impiementation of one's duties.,,28

2 3Ibid.• 047-048.
2 04Ibid.; .Sec .Iso 'Abduh. TlÛsir IlI-MIUlIr, vol. 3, 257.
2SCh.IU. Tllfsir ()urIJJ HidllJittur-RIlIuDIIUl, 362.
26Ibid.
2 7Thc ()ur~, 12: 17; 9: 62; ChalU, DefiJW!· dlUl SeJ1di A,pml, 32.
28Jbid.



•
63

Cha1il then expands this defUlition of iman by adding what was mentioned in the

sunoab about it, regarding this as an important clement. ln doing sa. he cites the opinion of

aI-Awzâ'î who insisted that true iman could be judged by the conformity of one's acts with

the sunoab of the Prophet.29 This was in line with the l:Ianbalï opinion which suggested

that imân consists of words. works. the right intention (.ai)'llb) and attachment to the

suLZOJ1b. This assertion was also supported by some !Jnditb scholars who, according to

Cha1il. did not accept iman. unIess it denoted one's adherence to ail religious orders and

avoidance of ail the prohibitions (mn~yab.v that He had laid down in the message

expounded in Mu/:1ammad's suoon1J~O

Lastly, Cta1il mentions the opinion ofSahl aI-Tustal'Ï, who had hcld that attachment

to the SULll10iJ was an important component of iman. Making pious statements without

good deeds. aI-Tustari argued. wasinfidelity (kufr), white assertion by the tangue with no

internaI affumation was hypocriS)' (oitii:J) and acceptance by the heart without following

the sunooiJ of the Prophet was heresy (oid'n1JJ.l Cha1il does not mention any opinion

which considerstheimplementationof Ïmmin overt acts as a secondary clement. Such an

opinion was not rare among the theologians. particularly those who belonged to the

MiitlIidf school of theology. Even if Cha1il were not familiar with the therJlogical

principles advocated by the MâtUridîs, he might have become so through some Ash'ans,

whose opinions received an acceptance in lndonesia. The latter stressed the importance of

conviaion or internai judgment, saying that a ~ïfJ in Gad is an intemal.judgment of

truthfulness, which denotes obedience to Gad. As such, it does not forcefully require the

performance ofdulies.32

29tbid .. 34.
3 ClJbid.
311bid .. 51.
32L. Gardet. "!min," in &cyc:IDpedi. Df IsiUl. vol. 3 (eds.) B. Lewis et. al. (Leiden: E.

J. Bri11, 1971), 1170.
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Does iman increase and decrease? ln the (Jur'iio the increase of iman is frequently

mentioned. The (Jur'iio in Surat ./J 'lmriin. 173, for example, states: "Those to whom

people said, 'People have gathered against you, so fear them,' this increased their faith and

they said, 'Sufficientis Gad for us, for He is the best Guardian:,,,33 And again in SûnUllf­

Fol/J. 4. the (Jur Jin mentions the possibility of the increase of iman by saying: "It is He

who sent tranqui11ity inta the hearts of the be1ieversthat they mayadd faith ta theirfaith:·34

On this matter. Chalil was in accordance with the opinion of Abü 'Abd Allah aI-I~ahiinï,

who did not come down on the question of whether the aet of iman can increase and

decrease. Nevertheless, on the question oî whether iman remains vaIid when one does not

praetice what he believes in, al-I~ahiinï affirmed that in such an instance iman would be

lost accordingly. ln supporting bis argument. aI-I~ahiinï quoted a .lJadïfô wbich affirmed

that "An adulterer while committing an aet of adulterywas not a be1iever (mu 1luO).'.35

Cha1i1 supported aI-I~ahiinï's anaIysis that an aet of disobedience could cause the

loss of iman saying that iman lay strictly in the external expressions without wbich it

would be 10st.36 By saying so, Ch"'i! did not see that while aets of disobedience certainly

diminish iman. iman itse1f. nonethe1ess. essentially remains. The implication of this is that

he did not perceive iman as susceptible te growth and decrease. Such a view was in

contradiction with the doctrine of a1-Ash'ari. who be1ievedin that iman could both deve10p

and diminish. a view that generaily guides the theologica1 approach of Muslims in

lndonesia.37 Rather. bis opinion was c10ser to that of Abü I:Ianïfah. who he1d that iman

would neither increase nor decrease. Tbis was despite the fact that Abü I:Ianïfah did not

3 J.rhe Qur~. 3: 173.
34lbid.. 48: 4.
35Chalil. J)efllzisi dll/l SeJldi 411/11•. 52.
3 61bid.. 53.
37Unlike the Ash'aris, the l;Ianafis dellied that !min eould ÏJlerease and deerease. W.

Montgomery Watt. /sJlI/11.ic PJrilosopiJy IlJld TlIt:O/OIY (Edinburgh: Edinburgh Ulliversity
Press. 1962), 78.
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include actions in his conception of iman. as ChaliJ had done.38 The fact that ChaliJ held

that iman was concomitant with the petformance of ail rites and duties was intended to

challenge those who accepted Islam onlyas an official religion. This is partîcularly relevant

in the Indonesian context. where a substantial number of Indonesians were Muslims by

confession. but. in facto rejeeted most religious rituals and obligations.39

ChaliJ's opinion was also in conformity with the "doctrine" of the reformists. who

desired ta translate belief into works and acts. They condemned the traditionlllists. who

sometimes laid more weight on verbal confessions and less on aets. A case in point is the

traditionalists' literai translation of a /Jodïtb which states that whoever pronounces the

kalù11ab.m»l~([two] sentence[sj of witness) on his death bed will enterheaven without

judgment (Oi-gho.JlT'.fu'siilJ).The reformists. on the otherhand. did not accl.'Pt 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 aets as proofs ofwhat men confessed.

The essential theological question onwhich the schools of kalnm were divided was

that of the distinetion ornon-distinction between Islam and iman. In the Qur~. the termS

Islam and ïman are sometimes used interchaogeably. since "Muslim and Mu'min constitute

the body of those who escape from hell by embracing Islam...40 This statement. however.

is notabsolute. since in some instances the Qur~'cusage seems ta suggest that the two

held differentconnotations.41 AIso. one /Jodftb states that there was a difference between

38Ziauddin Ahmed. "A Survey of the Development of Theology in Islam." Islllllk
Sludj"s. 11 (19n). 107.

39Moenawar Cha1i1. "Islam Tioggal Nama." Abldj (March 5; 1954); thi. definitioD of
lmin wu not pecullar to Cha1i1 as some theologians shared his view. W. Montgomery Watt.
TIJe Fu::rzla'"" Pen'od of Islvzzic TlJouSlJ1 (Edinburgh: Edinburgh Unlversity. Press. 1973).
134-135.

40ne (Jur'ID. 49: 17.
41Jane 1. Smith. "lmin and Islèm," Etzcyclopdùt of RdigjOD. vol. 7. (ed.) Mircea Ëliade

(London: Macmillan. 1087). 119.
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Islam and ïman.42 Ïman, which also expresses itself in the performance of rites and duties,

lies deeper than Islam, just as the roots of the tree lie beneath the earth. This difference is

briefiy explained by a tradition in which the Prophet is quoted as having said: "Islam is

external, Ïman belongs to the heart". Thereupon he [Mu1}ammad] pointed to his own heart

three times saying: "The fear of God is here." The :l:ianafites aff11'llled this distinction

between Islam and Ïman. They assume that Ïman and Islam signify two different meanings;

the former belief in Gad and His Apostle and the latter denoting submission thereto.43

Chalil's stand differed from that of the :l:ianafites in that he sees Ïman and Islam as

an inseparable entity. His view was based on al-Ghazali's interpretations of the terms Islam

und Ïman. al-Ghazali said that the two sometimes malte up different sets of aets. which he

called .t1'œlJif(difference). While Islam is a submission by action, Ïmanis an affirmation

by the heart, eacb has its own norms and does not interaet with the other. At that time.

however. Islam and Ïman were seen as intertwining in meaning. which al-Ghazali referred

to as tndduf(synonymity). Islam and Ïman, thus, compose two inseparable entities. since

the outer expression (Islam) must be generated from the inner affirmation (Ïman). Islam

exists because of Ïman and Ïman because of Islam. Nevertheless. on still other occasions

the link between the two is not synonymous, but rather accidentaI, which al-GhazaIi calis

IJldiUlJuI (interVention). In such instances. Islam indicates both inward and outward

submission. while Ïman subsists as one component of Islam only.44 In his analysts of al­

Ghaz!li's approach to the issue. 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.4S

"2Tbe best tnown !lldilJJ defininj; Islam as beiJIg distinct from Imin is tbe one wbicb
describes tbe rive dulies of Islam ,'lrkilll ll1-fsli1l11} and tbe six pilius of Imin (itrkM" If­
/milll). ror tbe definilion of IIrkMit ll1-fsli1l11 and /milll, see Muslim's $II/JfIl Muslil11. vol. 1
(Beirut: Mu'assasat 'Izz al-Din li-al-Tibl'ab, 1987). 6E. 73.

"3Ziauddin Abmed, "~mad b. !;tanbal and tbe Problem of Imin." fsllll11ic Studies, 12
(1973). 265.

""Chalil, OefiDisi du Se.tldi A,pml. 44.
"SIbid.
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Ïman through IlitJffd (unreasoning imitation) was condemned by Chalil. iman.

according to him, must be based on an intelligent acceptance. the absence ofwhicb rendered

the acquisition of Ïman invalid. In order to be fully convinced of their Ïman, Muslims

should investigate the signs of the universe and the indication of events that refleet 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 (qiwiïo:lll1-1ZUlr) and religion is

only for man with the [sound] reason.,,47 In another instance, he selects a .f1l1ditb which

enjoins people to .~eek logical proofs on matters of iman: "Oh men, search for evidence

(II 'tjiJü) of your Gad and urge one another with your reason (bi-II!- 'aql). 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 .{1atlitb which associates reason with the level of iman.

as seen in a !//itlitb which reads: "Dont be impressed by a man's iman, unill you know

how hisintellectperceives [things] (miid1:ii 'aqlldll 'aqlu1J). ,48

Chalil's argument was in line with that of other reformists who condemned

uncritical acceptance of Ïman. They were opposed to blind submission to Ïman on the

grounds that reason is capable of having a comprehensive Imowledge of God. For them,

reason has to seek the Creator of this world through His signs, irrespective of .....e level of

reason. According ta them, Muslims must shun submission to conjecture and not be

contentwith mere imitation. since a bellef that is not supported by proofs and reason will

inevitablyhamper the progress oftheir intellectual facu1ties.49

4 6Ibid .. 85-86: Moenawar Chalil, "BagRimana Berdzikir Kepada Allah," Ab/ldi (April
23; 1954).

47Cha1i1, DefiJIJ'si du Sellt/i A,l'UZ/l. 88.
48Ibid. 88-89.
49Jamil a1-Dln a1-Afghlni. RefulIItiQlt of me M/ltenllisa. in Niüi R. Keddie AIl ls!uzic

Respoll~ to Impenitf.i=: PoIitiCltl ud ReI,;"üJus WritiJ18s of SlIJ'Yl'd J/lœ/II /ld-DIIl "Ill­
AfçI1IJÜ" (Los Angeles; University of California Press, 1968), 171; AmInah Mu1)ammad
NqIr, /II-SJJ/lyklt Mu!tUl/lJ/ld Ibll 'Abd /II- WlÛ//llb "'/1 MlIJlI1/1iuI1 n M/lb~it1J /II- 'A'Ildu
(Cairo; Dit a1-ShurOq, 1983), 84; Mu1)ammad 'Abduh, DurOs mm 1II-(Jur'4ll III-KlU'lm
(Beirut; Dit i4y1' a1-'UI0m, 1980); 72-73.
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The view that Îman requires demonstrative reasoning was a classicaI argument. It

became an essentiaI principle in scholastic theology (lalliloI). which was built on rationaI

demonstration and relied only occasiona11y on dogmatic traditions. It is wellknown that the

method of 1al1iia1 rested on advancing the rational arguments (dalil 'oqif) fust. before

establishing doctrinal arguments (daJi1nnqif) Îman as defined by ChaIil above cannot.

therefore. be seen as areformist definition. butratheras a restatement of the old theologica1

formula dressed up to fit bis reformist campaign agaïnst lOf/lid and traditions. It should

aIse be noted that the traditionaIists, who were regarded as ardent practicers of h1fJifd. aIso

required logicaI proofs with respect ta matters of Îman. Machîudz Shiddiq, the chairman of

the CentraI Executive (Tlll1I.1dhi)'l1b) Board of the NlJhtlor;ll- ViBmii?O explains that since

Îman is the foundation of religion (u.sülll1-din). rational arguments are, therefore, of

unquestioned necessity. He believes that such requirements are not hard ta fu1ïill even on

the part of the least taIented man, since logica1 proofs based on sensible phenomena are in

abundance.51 Un1ike Cha1i1 who refersta the Qur~ and ./lndïth only, Sbiddiq, in giving

bis definition, rcfers to a1-Llll11o~ a text written by a Shafi'ite scholar. Despite their

different methods in deducing the definition of Ïman, both reformists and ttaditionaIists

came 10 the same conclusion, ie. that reason is of prime importance in deve10ping a sense

of Îman. c:ven ~or those who are not trained at ail in reasoning,logicaI proofs or the art of

dialectics. Tbis is so because the common people are still capable of reaching logica1

conclusions through daJi1ijmii1ï (inconclusive arguments).52

What differentiated the reformists and traditionalists on the issue of Ïman was the

fact that while the former confined themse1ves to its cognitive message, the latter went

beyond that message by giving ta the principle of Ïman an emotiona! dimension. This

5 0For Mahfudz Shiddiq's role in the N. l/.. see a brie! a~count on that issue in A.
Mucbith Muzadi. "Al-Maghfur-Iah K. H. Machfudz Shiddiq: Tokoh Penegak Khittoh:' AU/II
(Seplember: 1991). 47-52.

51Machfudz Shiddiq. [)jSt>DtIIr Soll1 Iditjltlld du TIIfI/jd (Soerabaja: Pengurus Besar
Nahdlatul Ulama. 1959). 60.

S2lbid.. 60: A. Hsssan, At-TllultiC'd. 3-5.
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dimension maybe seen in the didactic poems (mJ1l1pimlliJs) 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 m~nbs that sing of God's omnipotence. names and attributes

and of the Prophet's exemplary conduct expressed in theological tennsS3 The mliO,.7fimlliJ.

wbich is composed in a metrical rhyme-scheme. aims at arousing the emotion of its reciter

and at heightening bis religious feeling. The intensity of the reciter's emotion was expeeted

to increase the psychological element in bis faith. so that the emotional aspect was

maintained. Needless to say. the lndonesian reformists rejected the recitation of

matJ7Ü01a1Js, an example of this being the Persis' attack on the tradition of chanting a

particular m~iimlliJ prior to the $ub/J prayer.54

Chali1's perspective on taqhü in Îmiin led bim to believe that its pràctice had

prevai1ed long before the coming of Islam among the followers of previous religion.•. He

dec1ares that this practice did not die away and that a theologica1 revision should be

constantlyundertakenin crderto correct the situation. He affirms that the practice of hitJ5d

is based on the belief that the acceptance of Îmiin in the eyes of God is dependent on

following a religiousleader (Jœrualf!'U11ll) or a holy man (0nJ0,fr suei). He states that holy

menhave created the notion that ordinarymen Iack the power to present their own prayers

ta God and that in order to obtain forgiveness they must depend on the mediation of holy

men. Chalil accuses those who wie1d religious authority of treating others like babies

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

overbytheirso-called superiors.55

53-rhere are number of mlt/l;!iJmll11s famous among which are the mlUl;!OmliOS describing
God's twenty attributes (wujOd. '1idifm. bl1'1if~ etc.) and e"alling the Prophet and his
,"fJifbd (,flIlllwifr III-bil/Ir).

5 4The mllLl~OmllJzs were recited. while the prayer attendants were siuing in preparation
for the obligatory (congrecational) prayers and waiting for the coming of other attendants
or the imifm (leader of prayers). The mllLl;!Oml1Jzs were also commonly chanted in
peJ1.f'l1/ïI1LlS (religious gatherings). Sec "Pantoen Made in Ba'alwij." Pembell1 IsJl1m. DO. 51.
S.

55Chalil, OefiJzisi dlt/l SeLldi A$1tIl111. 96-98; idem. Tllfsir ()urID Hidlfl1/itrur-RlI1JmI1113.
359, 361.
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Chalil's approach in )inking the practice of roqUd to the followers of pre-Islamic

religions coincides with that of al-Afghani. who asserted that in Christianity men are treated

differently according to religious bierarchy and race. al-Afghani aIso said that only the

priests are given control over the acceptanee of belief and the forgiveness of sins. Other

men. even if they were to acbieve a bigh degree of perfection. would not be alIowed to

present their own sins before the divine threshold and to seek forgiveness.56 aI-Afghani's

criticism of Christian dogma u1timately sought to affirm that Islam. unlike Christianity or

other faiths. was the only religion that removed c1ass distinctions and that. indeed. if there

was any distinction in Islam it was basecl only on intelleetuai and spiritual perfection.57

However. unlike al-Afghani. Chalil's attack on hlfJffd was an act of revision not

affirmation. sinceit was aimed at redressing the Ïman of bis co-religioJlÏsts. In this respect.

ChaIil shared more with 'Abduh than aI-Afgbiinî. In bis criticism of the practice of raqJïd.

'Abdub wanted to fIlle bis fellow Muslims from the shackies of h1fJhü that they bad

imposed upon themsE'.ves due to their belief in the autbority of religious leadership (aI­

sul.talJaI-~JIllh;8

A1though CbaIil gives reason a very bigb rank witb regards to ÏmiïJl. he is still

traditional in bis views thatit is revelation and not reason that made the knowIedge of God

obligatory. as can be seen in the extensive textuai citations that he advances. He Celtainly

does not dare to deny or even question the role of revelation or to consider reason as self­

sufiicient in guiding the human mind towards knowledge of God. It is true that reason can

attaiJl knowIedge of God's existence. but it is revelation that commands reason to explore .

the signs of God's creation.59 In this regard. he does not break. away from the theologicai

S 6Keddie AD lsllU11jç ll~spoJ1Sf! tD lmpmMliSJ11. 171.
S 7lbid.. 172.
S 8Ibid .• 130-187 and Mul;1ammad 'Abduh's "aI-Radd 'ali Faral;1 An~iin." in Jf1-lmifJ11

Mu!JlU11J11l1t1 'Abtlub (eds.) Adiinis and Khilidah Sa'id (BeiruI: Dir aI-'llm Ii-al-Maliyin.
1983). 81-82.

S 9Compare this. for inslance. with aI-Zamalthshari's opinion on the role of re&Son in
Imin. Lutpi Ibrahim. "The Relaùon of Reason and Revelaùon in the Theology of Az­
Zamalthsharl and a1-BaYdilwi." lsllU11ù: CuJlUr<>, S4 (1980). 63-74.
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paradigm laid down br the earlr theologians. The fact that bis support and that of his

reformist counterparts for the possibilit}' that God's existence might be known through

investigation "strUck." a chord in Indonesian societ}'. does not necessari1r mean that ther

were offering a concept in anyway different from that of the earlr thealogians.

Cha1i1 believed that releasing human reason from the bondage of loqlid had far­

reaching implications for the 5tatUs of rational thaught. science and human obligations in

Islam. Islam. he affions. is a pure religion (aglll11oh.imh) wbich does nat hamper progress

but rather condemns the intel1eetual stagnation that has arisen as a result of IJlfllid It greatly

encourages its followers to broaden their intel1ecroal ,,;sion. in as much as the Qur~

repeatedly arders them ta use their reason and intelligence in understanding the mystety of

creation. Notonly is the exercise of reason in Islam intended to consolidate bellef in God's

existence, but it is also of use in analyzing factors that are conducive to material strength

and progress. He furt!ler explains that it is on man's power [reason] and not that of any

religious authorit}' that achieving progress in bis life depends. as implicitly stated by the

Prophet.60

In OIalil'seyes, every human being is created with a desire for perfection wbich is

expressed in bis relentless efforts to pursue that perfection (meocaJikest'mpun1/1lrt1) in bis

life. Thus, it is only through the maximum exercise of human reason that progress and

perfection can be obtained. Referring to a Qur'iIrzic injunction, Chalil argues tbat God

created the whole universe ta provide man with the resources necessary for bis daily

requirementsand we1fare.61 Logically, he states, God bas also obliged buman beings to

explore and majoraio wbatbas been created forthem on earth.62 In arder ta accomplish the

6o,.be Prophet has been rcportedly said: "In religious matters you have to foUow me. but
in worldly matters you know them better than 1 do," In this respect. Chalil also quotes
several ()ur'lmi: verses underlining the necessity of understanding, intelligence and
refleetion. Chalil, Defûzisi du Se4di 4f-II. 107: the ()ur71J, 10: lOI; 10: 19.

6lIbid.. 1: 29; Cha1i1, Delüu'si du Se.Ddi 4f-II, lOO-lOS.
62Moenawar Cha1i1, Isl_ du ECO/loJllie (Djog]aUrta: Penjiaran Islam. n.d.), 96-97.
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duty of exploiting the wealth of the ea11h and of ma;nta;o;og it, science has to be developed

and studied. The Qurlln itself even declares, Chalil explains, that since Gad endowed

human beings with a little knowledge, so man is recommended te pray for the increase of

that knowledge. Therefore, in Islam the possessors of knowledge are favored with a

prominentplace 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 basis in Islam.63

In Chalil's view, Islam is an all-embracing religion that encompasses both spiritual

and material matters. It reguiates all kinds of mundane activities. such as transactions.

commercial enterprises (uru.sao~l). agriculture, trade and others.64 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. i~ more than merely an institution that seeks

spiritual enjoyment through du 'tï: dbiu (repetition of Gad 's names through certain

formulas). ~ilb. etc.65 Again. Chalil cautions his co-religionists that earthiy progress

shouId be pursued through their own endeavors and not through imitation (Ut/Jiu) of the

previous generations. whose glory and achievements were appropriate only to their own

time and place. He supports this assessment wîth the (JuranrC 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 merlts there is no question in your case.,,66

In connection with the role of reason, Chalil condemns misconceptions regarding

ikbtr)'lir (effort). He afftrms that all the miseries and misfortunes inflicted upon Muslims

are the outcome of their own deeds. His opinion on üdJapr shouId be connected wîth bis

concept of du'6: since both point te his views on the dynamis."l. md work-ethos
c'

63See his inlerprelatîon of SOal IIJ-B,;rjitnlb. 31-33 in bis TlÛsir (JUdD HidllllJitlul'
RIl1JmIlU, 126·129.

64Cha1i1. Islll/ll du ECO/lOJlUt: 14·15.
6Slbid. 11.
66lbid. 101; the (Jur7D. 2: 14\.
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prescribed by Islam. In e1aborating on the meaning of ikbt:r)iir. Chalil cites a (Jur~c

injunction that was popular with the refonnists: "Verily God will not change the state of a

people until they change their own state. ,,67 According to Chalil '5 opinion. Muslims often

fail to iJlI:eqret correet1y the concept of ikbt:r.:nr. lkbt:r:Wr. he states, should be understood

as essential in life, for without it everything would come to a standstill and progress would

never be realized. What one usually fails to understand. in his view , is the fact that in the

operation of ilcbt:r)liir: reason ('nql) is a determining factor, since it is reason alone that

contraIs the person who exercises the iIt:bq'nïr. Furthermore, Chalil states that i/cbll)'ilr

consists of ewo components, one bàng the outer and the other theinner e1ement. The latter,

to which reason be1ongs, should be e1evated to a position superiorto that of the former, due

to its capacity to distinguish beeween right and wrong, a capacity which directs the outer

component on the road to success. Chalil further statesthat change inmanmu~come about

through his own reason and itis up to every individual to view himself critically, for he

cannot blame anyone other than himself for his failure.68 As such, Chalil's concept of

iIt:bq'nr aims at promoting the idea of "change through reason and action" which

constituted a prerequisite to humanprogress.

Pursuing worldly trOgress 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 effolt that

Chalil attacked the praetice of zulJd(ahstinence).69 Chalil statesthat zulJdwas commonly

misunderstood as abstinence from worldly things and detachment from aIl that God has

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

67The Qur'l.a, 13: 11; •Abduh ÎJlvoltes this verse repeatedly in III· 'Urw1l1J III· Wu/JJvI.
See Vatiltiotis' comment on this issue in P. J. Vatikiotis, "Muhammad 'Abduh and the Quest
for a Muslim Humanism," IsllI/1Jic CuI/lire. 31 (1957), 115.

68Moenawar Cha1i1, "Ani lchtiar Sepandjug Pimpinan Agama Islam," Ablldi (April 30;
1953); idem, "Pendjelasan Ani Tawaltlta1," Altlldi (June 26; 1953); idem, "Peraturan Allah
Atas Segenap Bangsa Dan Hubungannja Atas Kaum Mus1imin," DllwllllJ IsllIlI1)'11lJ (Oetober;
1957), 26.

69lbid., 33.
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worldly progress and inevitably leave many fields of life untended?O Zubd in its trUe

meaning. Cbalil fulther remarks. seeks to place all materiaI accomplishments within the

framework of divine grace. He consolidates bis opinion by quoUng a !Jadilb wbicb states:

'Zubd is not te dec1are lawful wbat is forbidden and not te negleet materilll pursuit, but

zubd is that you do not regard wea1th in yoUf bands superior te God's power." In facto

zubd. Chalil states. is not an abandonment. but a search for and pursuit of materia!

achievements. as 'Ali Ibn Abi Talib bas said: "Whoever strives in the wodd with the

intention of seeking it f~God's sake is exercising the praetice of zubd. ..71 Material gain

itself, therefore. is not condemned. but is prescribed by textual injunctions. What is

condemned by Islam. Chalil conf1fllls. is the accumulation of wea1th wbich denies a share

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

attentionfrom God.72

As was the case with other reformists, Chalil's attitude tewards ~"sm was hostile.

He denounced the ,mlJab (siJ/i order) as having no religi0i15 basis whlltSoever in Islam.

AU the major {lnlJlIM, such as the (MtfirI)'llb. the NllSixjoJVui[,vllb. the OlljiilJlfab. the

SltId1JiD)'llb. the Tiji1m)'llb and others. he states, came into being in the fifth and sixth

centuries of the Ihjnt/J long after the Islamic era parercelleoce. He points out that the

advent ofthe /lII1fjab coincided with the "golden age of Islam", when the faithful had lost

their grip on the pristine teachings of Islam, the Çur~ and suL1l1ll1J. What the .lNdtJab

introduced, such as dbiU and other~ formulas, were rituaI innovations (bid'abJ,

according te Chalil. which were performed neither by the Prophet nor by his ~NfJIlb

(companions) nor even by bis liibi'tm (the following generation).73 In bis refleetions on

the emergence of the /IltitJab. Chalil isolates the flldIllb from the COntext of its graduai

7OMoenawar Chalil, "ZlIhlld Sepandjang Pemimpin Islam," Ab.di (Jllly. 17; 1053);
idem. "Ratjoen Jang Berbahaja Bagi Oemmat Islam," P=be1. fslJU11. no. 56, 25-27; idem.
IslJU11 dIIIl Eco/lQ/Zlie. 44.

71lbid.
72lbid.. 44-45.

73Moenawar Chalil, "Apa Arti Thariqat ItII?" Abdi (February 19; 1954).
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deve!opment. He does not view it as a aystallization of spiritual tendencies rooted in ascetic

praeti.ces apparent in early Islam. Asceticism emerged in response to the change in the

economic ci.rcumstances during the Umayyad period, when there was an influx of wea1th

from the conquered lands. Chalil's 'I.'iew that the prime mover of .l1UHJlib was man'sinability

to cope with the pressure of worldly progress is not entirely correct ei.ther. He fails to

realize that, apart from the pressure of worldly life, the QurWo itself speaks of the

relationship of indivi.duals to God in an intense and passionate way, which is conducive to

the birth of mystica1 experience.74 As for his attack on the practice of dI1ib; ChaliJ does

not discuss the Qur'ii/1ic ten which, indeed, enjoins on every Muslim the practice of

recolleeti.ng God, a practice which was translated into the tradition of tllliJ:r by the

pïils.7S

It is due ta the reformists' attack on pïlJSl11 as a deviation from the practice of the

Prophet and the.5lt1Jif that controversy over the .U1rfljlJ1Js arose. Citing Ibn Khaldün's

opinion on ~Sm, Siradjuddin Abbas, a leading traditionalist scholar, challenged this

notion saying that pïlJSl11 was historically rooted in the religious praeti.ces of the ~l1b1J1J

and the salllf. The praeti.ce was later shaped into an established form in the second and the

third centuries of HJjnJ/J in response ta the society's increased appeti.te for worldly life.76

Yet, Abbas did not discuss the central issue raised by ChaliJ concerni.ng the absolute

obedi.enceofa mUdtl (disciple) tohis slJllftb (master), which was part and parce! of the

basic rules of ,uti life.77 The slJllftbS absolute authority over his disciples could prove

very dangerous due to possible misuse.78 It was on the issue of the muritl-sb,!YkIJ

relationship that a bitter conflict between the reformists and the traditiolllllists broke out in

74 The Qur~, 2: 115: 50: 16.
75lbid.. 33: 41.
76giradjuddin Abbas, .fQ MlISlIId A8IUI1M, vol. 3 (Jaltana: Pustalta Tarbiyah, 1992), 34­

35;
77Chalil, DeliJzisi du Sf!J1tfi Apm., 23.
78lbid.
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west Sumatra in the early rwentieth century. signaling the beginning of a more intensive

reform movement in Indonesia.79

Chalil's discussion of Din arI1fIlled that Islam was not one religion among others,

but the one and ooly Din revealed throughout the chain of prophethood extending from

Nul;! to Mul;tammad. The concept of Din in Islam should ~ot be confused with other belief

systems. which may be described by other terms, such as ;gramo or the lïke. 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 Islam and Iman and making

furtber endeavors ta purify Islam of othernon-Is1amic elements. Islam should be defined in

reference to the concept of 16W..bïd, he advocated, which constitutes the core of the system

of belief in Islam. Apart from that Islam is not ooly a complete submission ta Gad, but also

a comprehemive system of living. The division of life ioto sacred and profane is dedieated

ta Gad and nothing that is so dedicated can be profane. This is particularly true, since

Islam, according to Chalil, obliges its followers ta be active players in secu1arlife. Recause

Islam is an all-embracing religion, it is impossible ta deny that Islam is a true guide for

human life,ifcorreetly der1J1ed and undmtood.

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. It is ooly by saying and acting that man can find a true basis for his

relationship with Gad. As Imin is the essence of the ~irituai message of Islam, the

meaning of Imin must be correetly understood. Anything that can distort the right

'conception of Iman should be e1im ioated, 50 that Imanwill always be prosperous and pure.

Iman was considered by Chalil as the first thing inscribed in human minds. If one's mind

79Karel A. Steenbrialt, PnutreD. Mlldl'llSlllJ. Sekolll1l: PeDdidiJ:llJt IsllIJ11 dll1Vl1 KUruD
Mod<""D (Jakarta: LP3ES, 1986), 1'17.
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were to 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 allsides.



•
CHAPTER FOUR

Moenawar Chalil and the (Juru:
His Approach to Exegesis

Muslim refŒlllÎsts of the modern period. who always upheld the supreme authority

of the (Jur an. 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 progr~.; of Muslim society was to be

realized, rigorous effats had to be exerted inreinterpreting the divine message according to

the new challenges and developments of the modern era.1 lt was not a coincidence,

therefore, that reformists tended to follow a particu1ar method of elucidating the (Juran,
which differed from that of the early muf6S:firs ((Juran commentat<rs).

The chief example of this new trend in exegesis was Mul;1ammad 'Abduh. 'Abduh's

interestin mfsir wasreflectedinaseries oflecturesthathe de1ivered onthe (Jur4a. Apart

from his monumental TlÛsirlll-Muiïr. 'Abduh also composed another mfsir on Juz'

mmnA' as well as a number of works which interpreted individual iïfir (verses).2 The

method 'Abduh adopted becamethe archetype uponwhich subsequent mufass1rs mode1ed

themsetves, thus malting 'Abduh the "founding" father of the modern school of mfsir111­

(Jur an ((Jur an exegesis).3

Anotherfigure in the field was Sayyid A\1mad Khan, who while he did not produce

a book on mfsii: nevertheless wrote an extensive commentary on selected verses of the

(Jur an in the form of essays. Although Sir Sayyid's contribution is not to be measured

IJ. M. S. Baljon, Modem Muslim Koru I4tt!qn'-lItioJ1. (/88o-19tf()) (Leiden: E. J. Brill,
1968), 1-2.

2See bis writings on the coDtroversial issue of 1I/$1JIlrilJ1i'l, II/-UIl1I1lIl1J lU1d III-kltll1ifll1J
and othen. Mllbammad 'Abd"h, "Mas'alat al-Gharinlq," in DurtJs JJZiJZ II/-Çur'l/1 II/-KI1rÏJ1l
(Beil'\lt: Dit U1y1' al-'U1Ilm. 1980), 121-129; idem, "fi Ma'ni al-Ummah," "al-Ummah al­
Wasal," and "al-KhalIfah," in lI/-fJZtll1l Mull1l1lJ1llld 'A6duIJ (eds.) AdOnis lU1d Khilidah
Sa'id (Beil'\lt: Dit al-'Um li-al-Mallyin, 1983), 37-56; idem, MusJd:iJIlII/-Qur'l/1 II/-KI1rÏJ1l
_ TlÛsir II/-RfillI1J (BeiI'IIt: Dit Mûtabat bi-al-l;Iayih, n.d.); idem, TlÛsir II1-Qur'#J1 111­
'Apœ: Juz' 'Aœœll (Cairo: al-Malba'ah al-Amiriyah, 1322).

3M\Il;Iammad I;IlIsayn al-Dhahabi, II/-TlÛsir .... II/-MlÛlISSirt1JZ, vol. 3 (Caire: Dit al-K"tllb
al-l;Iadithah, 1962), 214.
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against 'Abduh's Msir. one cannot denythe impact that his tafsir had on the minds of

Indian Muslim thinlœrs.4 SirSayyid, for example. had a significant influence on the Indian

refcr.mistAbul KalamAzad. who produced a work on Msir which he entitled TlUjumiitt

al-Qur'iir? Even though ail of these reformists displayed different charaeteristics in their

respective Ms:ir.r, yet ail their approaches originated from the same nurturing source. This

source was the rational inclinationto interpret the (Jur 'mI and to prove that its message is

eternal and compatible with the needs of the present. Moenawar Chalil's mEsir also

constitlltedan attempt to elucidate the (Jurlüzic verses according to rational pinciples. al!

thewhile emphasizing the compatibility of the (Jurlüz with present modes of thought and

stressing its funetion as a guide for modern life, as we shal! see later.

Ifone is to look at the study of the (Jurlüz in the Indonesian context, one will find

a long tradition of scholarship. Indeed. (Jur"iim'c studies were a fundamental part of

traditionallslamiclearning. whic:b comprised three broad disciplines. namely fKJb (lslamic

law), (8w~d(theology)and 'ilmlll-iiliit(Arabic related subjeets). These subjeets formed a

comprehensive syllabus, which had presumably been taught since the establishment of the

pe.5llIlIreJ1. 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 mfsirs. Therefore,

attempts were made to translate the (Jur No into Indonesian and local vernaculars in order

to make the (Jur lüz accessible to the masses.6

Mas Ngabehi Muhammad Amin rendered the (Jur 7D into Javanese in the early

1930s and named his translated work Kur'an J)jaweD, Amin had served as a royal

4Mubammad Dalld Rahbar. "Sir Sayyid Abmad Khln's Principles of Exegesis: Translaled
from his TIl/1t:ir li U,OI II1-TIÛsir,' MusJiJD WOI'Jd. 46 (1956), lOS.

5s. A. Kamali, "Abul Kalam Azad's Commentai')' on the Qur'ln," MusJjJlt WOI'Jd, 49
(1959), 5-18.

6For ufsir in Malay and lndonesian, see Anthony H. Johns, "Quranic Exegesis in the
Malay World: ln Seareh of a Profile," in ApprJIlc1Jes to de HistOt}" 01 de f4terpretlltjOD 01
de (Jor$Ca (ed.) Andrew Rippin (London: Clarendon Press, 1988), 257-287; Howard M.
Federspiel, Popull,r IDdODesillD litentture 01 de (J/lr'IID (Ithaca, New York: CorneU
University Modern lndonesia Project, 1994), l'l,
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perwbulu (mufa) of Kepatihan Surakarta and as a senior instrUctor in the Surakarta

Sultanate's AlodrJSlJfAlonbo';iI- 'Uliiaz7 Amin's f;ÛSÏr, which embraced the whole (Jur na.

was written in a script known as Arab pegon or Arab JOJf1~ Arab pégon had been

employed in Javanese literary works and in translation of Arabic grammar. stylistics and

/lflh. This scriptwas particularlyuseful. because at the Ume many Javanese Muslims could

not read Roman script. Bishri Mu~. a .bpiwho ran a pesontren in Rembang. central

Java. wrote his Ill-Ibtizü-J./o 'âfof nI-(Jurna Ill-~z in Arab pegon. His mfsir was

probably among the most widely read. since his method exemplified the approach to t;ûsir

commonly employed by the traditionalists. Mu~'s nI-/btiz was an exposition of aIl

thittychaptersofthe (Jurna and waspublishedin 1959.9

Before the works of Amin and Mu~çaïa were written. there appeared Tll!Sirnl­

Qumn Suer' BOSli JOJf1: which was written by Raden Muhammad Adnan in Arab pegan.

Adnan's work was first published in 1924 and dealt with individual sürabs. Later. in the

early 1950s he resumed his work and completed his translation of the whole (Jurna.

Unfortunate1y. the work was not published until 1981. Interestingly. even though it was

finished in the 1950s the published version ofAdnan's Tofsir employed Roman script and

not Arab pegan.l0 Adnan was the fU'st director of the Mlltfntsllt Mlltlbll'nI- 'l11iill1. the

perwbulu of the Sultanate of Surakarta and a professor at the msritufAgllmoIslllt11Negm'

(LALN) in YogyaIauta.ll

7Mahmud Junus, Sc>jJlt'1l/l PeLldidiJ:u IsJ#J11 di ILldoLleR" (Juana: Mutiara, 1979), 286­
287.

8See, for enmple, the first jur' which was published in 1932 and the thirtieth jur'
which was published in 1936. Mils Ngabehi Muhammad Amin, Kur'mt /)1.....<'0, vol. 1
(Solo: Siti Sjamsijah. 1932): Kur'mt JilW<'Ll, vol. 30 (Solo: Siti Sjamsijah. 1936).

9Bishri Mu"a.'ïl, 1I1-l1mz li-Mit rifilr Tilfsir II1-Qur7Ll 111- 'Aziz bi-ol-LuglJlI1J II1-JifwiyltlJ,
vol. 1 (Kudus: Maktabat wa Malba'at Manirli Quds. 1959).

1Osee the introduClOl)' assessment by Adnan's son in Muhammad Adnan's TlÛsir 61-Qur'oLl
SUcl' BIIS6 .l6wi (Banduug: AlmaariL 1981), S.

lIJUQlls. SejJlt'1l/l PeLldidiJ:u IsJ/lIII di ILldO/leRit. 286-87.
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The Javanese were foltWllll:e in having translated into their language not only the

Qur an. but also the Tafsirlll-.hl/iifopz. The latter version was produced by Bagus Arafah

of Surakarta and was published in Arab pegoo in 1913.12 More impoctantly. a unique way

of translating the Qaran was developed using Javanese rhymed verse known as

mocoptJt:13 The so-styled literaryversion of mocopNtofsir had a strong appeal for those

who mainrained a strong cultural bond with traditional Javanese tet11h.tiLWs (recited poetical

songs). The mocop.lI followed a set of metrical rhymes wbich served as the prosody for

theJavanese tealh.tiLW composition. Finally, Al-Rudo: TafsirQur'oo Bltl;ti Jowi written by

Bakri Syahid should be mentioned in any list of lIÛsirs written in Javanese. Syahid, who

served in the Indonesian armed forces, occupied the post of Rector of the InstitutAgl/J11li

IslliJ11Negeri, Yogyakarta, between 19n and 1976 afterbis retirement from the army.14

It was in the above-mentioned traditlon of translating the Qar Îil1 that Chalil's

TafsirQurifoRidmt/àtur-Ro1Jml/Jll1 was published in 1958. It was written in Javanese. but

emp10yed Roman script. He had inIended to write a multi-v01ume lIÛJii;15 but bis death in

1961 put an end ta this plan. According1y, he was only able to produce a lIÛsir on the fJrSt

süntIJ of the QurÔi1 and aimost two thirds of the second, occupying 367 pages. His llÛsir

togetherwith bis ether Qurao-related books and articles provide us with the raw material

from which we can discern bis opinions and analyze bis approach to QurHoic exegesis.

In the introduction ta bis lIÛsit: Chalil complains of works on lIÛsir that are fiat

and tasteiess and wbich do not bring out the comprehensive teaching of the QurWo. His

words cany a couched criticism of the tradition of QurÔi1ic translation and express a need

for lIÛsir instead.16 Whllt is more, he explicitlyattacks the works of the ~Ils and a1JIllI-

12Ad~an, TllI'sir 1I1-(Jura Sud. 7.
13Moellawar Chalit, TllI'sir (Juriül RidllllliflUr-RII1JmIlIU1. vol. 1 (Solo: Ab. Siti Sjamsijah.

1958). 3.
14Batri Syahid, Al-Rudll: TlII'sir (Jura BllslI Jllwi (Yogyaltarta: Percetakan Persatuan.

1979).
15Federspie1, Populllr iJzdoJ1t'siu LirenllU" of rIJe (Juru. 14.
~ 6cha1i1. Tllfsir (JurItJ RidlllljlllUr-RlI1Jmllu, vol. 1, 33-34.
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bit/Oh (the beretics). To bim. the so-called pi/i. biï.lÜ1ïand isbiüUafsirs. whicb explainthe

hidden mystical meaning behind the teJet of the Qur'iio. are notbing but unlawful (afstr

((afsirplllsu). He criticizes (nfstrbi;!''''; and isbiili and denounces sucb books as .{faqiÛq

lu-Tafstrby Abu 'Abd RaJ:tman al-Sulami and Lubiib aI-Tafiisir: Ki(aô aI- 'Ajiub WlJ aI­

Obmii}'b by MaJ:tmiid Ibn l:ia.mzah al-Kirmânï.17 Moreover. citing Ibn $ala.Q·s opinion.

Cha1i1 holds that considering sucb works as (afstr is 1aJfr (infidelity). He also rejeets the

hifsirisbiiri. which formulates ideas and concepts contrary to the explicit teachings of the

Qur lm and SlII1011.lJ. Cha1i1 refers also to the work of Ibn'Arabi, which he believes should

be attributed to 'Abd al-Razziiq al-Kâshanï. who. accordingto Cha1i1. was also a renowned

bii{ùJi scbolar.1 8

It sbould be bome in mind that neither (nfsir bOlim- nar hifsir15iJffn-was accepted

by the orthodox faction of the suJ1J1f community. Abu al-l:iasan al-Wa1)idi and al-Suyiiti.

for instance. condemned al-Sulami's tofsir and while the former considered it to be the

produet of infide1ity. the latter dubbed it as heresy,19 Nonethe1ess, some kinds of pïf1rafsir

were unquestionably accepted in the Slllll1ï milieu.20 Although Chalil might not have

realized it, he himse1f had quoted the opinion of Sahl al-Tustari. a ,offmufassir, when

deftning the requirements of Ïman. as discussed above in chapter tbree.21 By treating the

liJD, blÏ,tini and isbifdml'sirs indiscrim inate1y. Chalil adopced the typical reformis: stance

I1For the verifiœtion of a1-Kirmillll's work on lJlfsir as sta:ed by Chali1, see 1Il-l'ïlrn's 111­
SJriTmil 11~IIl-Turifllr 111- :4rJ111i IIl-Is/ùu- III-MIIJ:Jr.tiJ.t. vol. 1 (Oman: al-Majma' al-Mulki.
1989), "130.

18Moenawar Chalil, AI-Qur-1Ul DI/n' MIfSIf Ke MIISII (Solo: Ramadhani. 1985). 213-214;
Ibid.. 3; Cha1i1 refers ta TlÛsir "'II 'Ani1i which is in fact should be attributed ta 'Abd a1­
Razzlq a1-KishiIIII who compiled the most widely known ,00 llIfsir. Andrew Rippin,
"Tafsir," (ed.) Mircea Eliade, EacyclopetlLit ofReIqioll, vol. 14 (New York: Macmillan
Publishing Company, 1981), 242.

19Ma\1mlld Basllni Fawdah, NIISIr.t II-Tlffsir"," MlllllJujuJr 0 Pli"" II1-Mlldlrllril1 111­
Is/1JrJlyVJ (Cairo M~ba'at a1-Amilnah. 1986). 399.

201. H. Azad Faruqi. Tire TllrillllllUl IIl-Qur'MII: A Qiâcll1 AlllIlysis of MlluJlIIIlI AI1u' 1­
KII1If111 Azlfd:S ApptDllclt to tIr.:- UlldersrlIIItIi4ç of tire Quru (New Delhi: Vikas Publishing
House, 1982), 18.

2 ISahl a1-Tustari wrote an important commentary of the Qur'b with ,Mme approach
entitled Tlffsir lI1-()ur'b 111-~ Ibid. 19.
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which never elltertained the idea of a mystical dimension giving shape to the QurM and

embodyingitsmeaning.22

Chalil, however, goes a step further in equating I>ii{:ùzf fnfsïr with those wrinen by

the traditionalists (whom he refers to as "heretics) on the ground that both types of fn/sir

couldprove de1eterious 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

ln fact, there were no substantial differences between the traditionalists' and the refonnists'

mfsirs. in 50 far as the Javanese works were concerned. Furthermore, the traditionalists

could even claim some uniqueness in their aWoach to flÛsïr by virroe of the fact that their

methodologywas nurrored by the Javanese environment. which allowed them to discover

the deep (meaning) and surface (syntax) strUcture of the QurM. as illusttated in Mu~'s

~"'- 24uuSU:

Although Chalil does not provide us with a clear definition of what he means by flat

and taste1ess,we are able to llIrive at an understanding of this qualification by considering

his criticism. of the tradition of Qur'iülic translation. As such, Adnan's work could be

considered "fiat" and "taste1ess" ,since his technique of direct translation of the Qur Îfll was

frowned upon by Chalil.25 Adnan's mfsir, however, is not a ward by ward translation, but

22The taslt of identifying Javanese worlts on tllfsir that contained ~'on elements wu
embarlted upon by Adnan who, quoting the views of Sahl al-Tustari, claims that the ÇJur'MJI
contains hidden and esoteric meanings, which can only be interpreted by tFoq siq klJusus
(people of distinction). Adnan, TlÛsir 61-ÇJur'm1 Suci BaSIl Jllwr: 7.

23Cbalil. Tllfsir ÇJurifJI HidllIlJiltur-RdJl1I1I1JJ, vol. 1,33,39 and 41.
24Munafli's III-ibriz li-Mllnr.t 61-ÇJur7Jz 61- 'Aziz employs a method which originally

serves as a guide to the study of Arabie and which had been developed in the peSJUJtrt!JI
over the course of a eentuty or 50. FoUowing this technique, Munafli gives an annotated
meaning under each word as weil as an identification of its grammatical function by
providing fixed signs under words, whereby each stands for the grammatical categaty of the
word. 'In this way, a reader will immediately recognize if a word is a subject, a predicate,
an object, a genitive or otherS. This method was invell1ed ta serve the needs of the SllJltris
(students) of the peSJUJ=JI and was ealled JI1UJlII SIIJldul. Thus, two dimensions were
simullaneously provided by this method, i.e. both the syntnt"c and morphological funcLions
of words were elucidated by the same method. Munafli, 61-Ibrlz li-MII'rifllt III-ÇJur'MJI 111­
'AzIZ. vol. 1.

25Moenawar Chalil, "Al-Qur'anul Hakim," Ablldi (October, 3; 1953).
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is rather a traoslation of the integrai meaning of each verse. The fact that Adnan called bis

work a mfsir and not a 111ljamab suggest3 that he did not believe that a DiI]"amah

(traoslation) could never accommodate the glorious meanings of the QurÎtn. TIiIJ"amah

implies a mechanica1 traoslation of wcrds from one language into another. whereas rJÛsir

takes cognizance of all the meanings that a ward evokes.ln this respect. fJtfsirgoes beyond

the aet of translation and is a more suitable medium of illustrating the (appronmate)

meaningofthe Quranf6

No matter what title Adnan applied to bis work. it could not bide the fact that bis

fJtfsir was essentiallya trans1ation. Indeed. translation became the preferred mode of

QurMinterpretation. as we have seenin ourprevious survey of Javanese works. Another

J:.vanese fJtfsir simi1ll1' te that of Adnan was Muhammad Djauzie's TmTIj"am1ib (Juriin BIISli

IJ/OW1: Unlike Adnan. Djauzie ca11ed bis work a DiI]"am1ib (translation) The only

differences between the two works is that Adnanprovides the meaning of individual words

which he considers g1Jl1a7Jlib (uncommon). Apart from that Adnan's traoslation was almost

identicai te Djauzie's Tantilll11a1J. So close in fact are thetwo traoslations that an ana1ysis of

the trans1ation of both SOntlol-fitjftlib and SiinUoI-BlifJantb yie1ds no major difference

betweenthem. Minor differences certainly exist. but these are insignificant. Not only may

similarities be found in the ~oice of words lIIl.d sentence structures. but also in the use of

Javanese particles. The main difference between the two rests in the inconsistency in the

use of popular and refined Javanese. Adnan's diction is less refined the.n Diauzie's.

although such a discrepancy does not exist in the trans1ation of SOntr1il-B8flIUll1J, since

both use popular Javanese with the same fl'eljuency.27

26Adnan, TIÛJir Il/-Çur'm Sut:i &t~ JIIWi. 10.
27See Adnan's interpretation of SOar IIl-FltiP/1 in bis TIÛJir Il/·()ur'm Suei BIlSlI Jllwi,

13. and Muhammad Djauzie's in bis Tudfiutz"" ()urIJz B_ Dj.wi. vol.. 1 (Djogdjakarta:
Penjiaran Islam. n.d.). 7.
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Syahids Tafsir ÇJur:1J1 B3S3Jawi is also comparableto that of Adnan in that bC'th

are trans.lations with explanatory fOOlnotes attached to the verses. Syahid's footnotes appear

to be more verbose. so much so that they sometimes provide remaries which apply

particularly to certain verses. In SOrdE;i1-BaqarJb. for instance, Syahid briefly mentions the

significance of the name of the siinlIJ and relates it to the themes appear'..ng in different

verses of the siinlIJ. Moreover. Syahid sometimes links the meaning of particular verses to

recent social developments. such as the paramountrole of religion in the process of nation­

building and the necessity of cooperation in the mainrenance ofpeace inhum'!lll society.2B

These (Javanese) works did not meet Chalil's expeetations. since theywere mere

trans.lations and did not supply the opinions of other scholars a10ng with the authors' own

interpretation. Moreover. they did not discuss the relevant asfJtIom-ouzii/ (occasions of tl."

revelation oft!le (Jur arzicverses) nor the 9inï~ (manner ofvocalization of thl) (Jurarzic

texts). It seems these worles were written as guides for simple believers and were not

compiled for use by the learned.29 Not surprisingly, translations were generaUy not

welcomed by reformists. A case in point is Rashïd Ri4ii. whose hûsïr became the

archetype of Chalil's hûsir and who considered the translation of the Qurarz ta be

impermissible.30 Even commentaries. which were considered a legitimate means of

presenting the.message of the (Jurarz. were not thought capable of rendering the Qur~:S­

full sense. Rather. they cOuld only reach an approximation of its ultimate meaning. Thus.

the need was not to translate. but ta explain (in the form of commentary) the (Jur~. It

was to meet the need for an "authoritative" hûsü which could serve the needs of both the

2llsee footnotes 6. 15 and 16 ÎJl bis TlÛsir ÇurlrD Bllnt Jllwi. 7. 9.
2 !1l.ellgious scbolars have long believed that the writiag of a tlÛsir is a noble duty. This

despite the faet that Indonesian ~ditionallst religious seholars were thought to eonsider the
translation of the (Jur'ür as unlawful (/JllrIm). Adnan. who eould be elassified as a
traditionallst. wrote his lIIfsir as early as the 19205 and dec1ared that the 'uJlUI1if' were
obllged to translate the (Jur'ür. otherwise. religious teachings and prineiples would be
eoncealed. He eondemned the 'allU1lif' who did not want to share their religious knowledge
with laymen by producing a llIfsir of the (JlrllD. Adnan. TlÛsir 1l1-(Jur'IIJJ SUCJ: 9.

30J. J. G. Jansen. nO' /Dl1!tpn!Ua'oJt of die KOl'II/l i.a Modem E.uPt (Leiden: E. J. Brill.
197"'). 77-78. 1
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leamed and the commo!: people that Chalil'swork was composed. By writing such a tJÛsir.

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

pietureofthe Çur'iia as a viable source of law. dogma and ideas would be rresented for

the edi~ieationofsociety.31

Chalil intended his tafsir for a public wider than the professional theologians

among whom, he believed, superstition had become predominant and whose need for a

"reformist" tofsir could not be answered by the other Javanese works.32 Muslims

continued to misuse the Çur 'iia for irrelevant praetices. such as making amulets,

remedying the sick, taking oaths of allegiance and the like. in spite of their belief in the

Çur 'iia as the supreme guide for humanlife.33 Apart from that, Chalil argued, they treatel

the (?ur 'iia as a Book of recitation rather than the Book of guidance. Chalil accepted the

concept of lI1-ta'tlbbutlbJ:â1lÏwotib (worship through the recitation of the Çur'iia) and the

setting 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 its recital, but emphasized that the utmost intention of its reveiation was to be learned

and observed inreal acts and not inverbal recitation.34The mistreatment of the Çur 'iia by

Mus1ims had in lime taken its toll and led to a relaxation in the observance of its teachings.

This relaxation had to be avoided and effective mt:llSUres taken to combat this negligence.

Such measures included resort to (Jur~ctafsiJ: since exegesis is the most competent tool

in spreading the message of the ÇurM.35

31Chalil, "A1-Qur'anul Hakim."
3 2When occasion &rOse, Chalil orten anaclr.ed such practices as IIlWlJSsul (intercession),

kiturlDt (superstitions) and the like. Chalil, TlÛsir (JurlJt HidlllljilIUr-RIlIJJ1lIlIlJ1, vol. 1,
164.

33Moenawar Chalil, "A1-Quraan," Ablldi (February, 12; 1960); idem. "Islam Tinggal
Nama," Ablldi (March 5; 1954).

34Moenawar Chalil, "Keutamaan dan Kesunahan," Ablldi (March, 4; 1960); idem, "A1­
Qur'anul Hakiem," Ablldi (February,4; 1953); idem, A1-(Juru J)IUi MIISII K~ MIISIt, 124­
130.

35Moenawar Chalil, "A1-Qur'anul Hakiem," Ab"di (November. 27; 1953).
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As had been the rcactice in the JaVanese works on the (Juran. Chalil too chose to

produce a ",'erse by v=e tranSlation. However. his commentaI}' differs from the Javanese

commentaries by providing severa! interpretalÏons for each of the verses. Insome instances.

he favors th!: views of some mufassirs wbich he considered ta be akin ta bis own. Mter

the tranSlation. he usually paraphrases the (Jur an in bis own words and when appropriate

supplies a reasonable argument to uphold the validity of bis theory. In paraphrasiog, Chalil

does not maintain the dialogue form, when chis appears in the original ten, nor does he

adhere to the flowof narration set in the (Juran. lnstead, he aets as a narratorin order to

hp.ve the freedom of direeting the argument in any way he likes and ta provide whatever

explanatory notes he feels are needed in bis argument. More often than not, when

explanations of the QurÎioic verses are offered, the authority from wbich the explanation

was obtained was faithfully cited. His I8fsir sometimes provides the llSbjjlJ lII-nuZill in an

attempt to furnish the bistorical background for the particular reports of the Qur~~6Like

al! modernist endeavors, each .{Joditb is quoted very cautiously and its reliability is

meticulously examined. Moreover, care is taken in supplying the commentary witl:l

necessary supporting materials.wbich are usually taken from p:ominent mufassirs. AImOst

al! of the major classical and medieval exegetical works appear in Chalil's quotations.

including ./ifmi'II1-Bll.nio ji-A(Jkiiol II1-Qur~ byal-raban. II1-Kammiif by al­

ZlIClalthshari. 1II-.lifmi'lr~A#iim III-Qur'Nrz by al-Qurtubi. Aowarll1-TIUJZÛ Jf'lf A.rii" 111­

TIiWll byal-BaY4iiwi, III-TlÛsirlll-Klibu byal-RiiZi. llI-JII!JïIJJfl1 by Jaliil al-Dm al­

Suyop and al-M~al!i and FlU/J 111 QltdIr ~ .{ilifJdfJ CiIJlifYN.l111{1I11-TIil1Zil by al­

Shawkiinï.37

In additionto thepreviously-mentioned books. Chalil made use of 'Abduh's TlÛsfr

Ifl-MIil16r. His judgment of its superiority over the other 18fSÜ'S suggests bis high respect

36For his opinion on ublll II1-JluziJl, see "Al-Qur'anu1 Hakiem," AllI/di (February. 4;
1953). .

31Chali1. TlII'sir (JurIJZ Hidlll/jlUur-RII1tIllI/IUl, vol. 1,1.



•
88

and unreserved faith in 'Abduh's scholarship. He con'lidered Tofsirlll-Mnnjg"ln-by Mu~afi

aI-Mlll'âghi and llI-Jawiibir1J Tdfsïr llI-ÇJur'iia by Tan~WÏ Jawhari among the most

impotUDt modern commen<aries. but he held that 'Abduh's fJÛSÏr was superior to either of

them.38 Chalil's citations of 'Abduh's comments on various iiYiU are not confine to a- .

pattieular subjeet a.-ea. lndeed. the citations cover various aspeC".5. such as the elucidationof

the meaning of letters and words. the theological and rituaI explanations and the rejection of

supernatural and miraculous stories. By observing Chalil's citations. we will notice that

'Abduh's objections to the supematllral and miraculous stories are among the most

frequentlycited.39 ln other words. 'Abduh's fJÛsir was held to be the most authoritative

com.mentaty by Chalil and constituted bis most impottant source of references.40

Whenever Chalil quotes the opinion of any mufas:rir; he faithfully indicates where

the quotation begins and ends by writing the name of the mufllSSÏr 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 bis hlfsir or not. panicuiarly since he aIso offers bis

own independent opinions. This fn.'lIctic.! of quoting the views of others was, however. a

commonJI'lletice amongthe mufllSSirs. 'Abduh. for example. frequently refers to previous

hlf.sir works. especially when confronted by an obscure grammatical or semantic point.41

Chalil's consisteney inmentioning hissources maltes it easy to identify which opinions are

his and which not.

3 81bid .• 46.
391bid.. 97-98. Ill. 112, 132. 133, 139-140. 142. 160. 171. 182. 197.217,341,363.
4 ()o Abduh 's uJ'sir was very popular in lndonesia and was highly esteemed by the

reformists. Ham.ka. who Was utterly fascinated by II1-M_Ir, not only found Il rich in the
[conventional) religious sciences from !ldEI11, fi'llt. history and others, but aI.o appreciated
its awareness of contemporary social and political issues. On the contrary, the reformi.ts
held that 'Abduh's uJ'sir was not we1comed by the traditionalists, This statement mar be
true, mce the ll'llditiona1ists were not pleased with •Abduh's treatment of the verses and hi.
illtetpretation of them in the light of modern perception. A. Halim Hasan, "Tsf.ir AI-Manu
dan Pengaruhnja, l," PIIJldji M1SIAl7I.I:6t (February 1; 1960): idem, "Tsfsir A1·Manu dan
PeD8aruhnja. 2," PIIJldjï MllSJitntbIt (February 15; 1960); Hamka, TllI'sir AI-Azltlr, vol. 1­
2 (Jakarta: Pustalta Panjim... 1983). 41.

41a1·0hahabi. II1-TlÛsfr "1 II1·MufllSsirOD. vol. 3. 123.
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In Chalil's view, any exegesis should encompass all aspects of the Qur'an, from

its legal staternents, moral instructions and spiritual commands down 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 followed by the

medieval scholars, an approach which sometimes made their tofsirs reference works for

particular sciences. He argues t1:at some muflb-sir:s devoted an exorbitant arnount of

attentiontothesecondll!Y aspects of the (Jur'an, whetherthese involved grammatical and

stylistic points or stories and legal issues. This trend succeeded in diverting ail attention

from the objective of the Qur'an which, according to Cha1il. was that of providing

comp-ehensive guidance to .a:ankind.42 Cha1il's view was typical of the reformist stance,

which sought to revitalize the "lost funetions" of the (Jur'an. 'Abduh for his part

maimaioed that the (Jur 'an is not merely a source for Islamic law or dogma or even an

occasion for philologists to display their il!genuity. 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 h1fsü was exemplified by bis view of a mufllSSirs duty.

which he considered a heavy one. His aim was to impose a set of requirements that must be

fulfilled by anybody writing a h1fsü work. Chalil expected a mufllSSÙ to be a scholar

capable ofcomplying '\Vith these requirements and may even have seenhimself in the role

ofthatscholar.As a consequence of the absence of such 'm!"sü'; he believed that people

had no choice but to resOlt to particular litjo books known as ll1-lijoll1-mu'tabllt:44 By

"21n his discussion on the approach of the mufllSSirs, Cha1i1 lists a number of rlÛs/n,
some of which, namely Tilfsir 111- W-.r b.YJ1. 111- W.pz III-MltfJbiJ(I 1II-0-.r by Abll al­
l;Iasan al-W(bidI. III-KllS1Jsllilf by al-Zamalthshari and :4nr~s III-M.jllis by Abll lsl;liiq al­
Tha'iabi. discussed a few asreets of the (Jr"" extensively and out of proportion with their
im.rortance. Chalil, AJ-(JrM/ Dm' MU6 Ke MU6, 196-199. 27.

3Jansen, 'T/Je /LlœtptW61iœ of dIe Kt::nJ1 iD Modem Ernx. 24; 'Abduh's Mus1Jb1lr 111­
(Jrz" III-KIIl'iJ11 "" TlÛsir III-Flri/lII1J. 10; al-Dhababi, III-Tilfsir .... III-MuüssiriJLI, vol. 3,
221; for a specifie discussion which presents 'Abduh's view that the Çurz" must be treated
as a source of reforming the condition of the uJZUtJII1J and bringing forth a modern
civilization and not as a source of partiC1llar sciences, see Yvonne Haddad. "Muhammad
Abduh: Pioneer of lslamic Reform." in PiOlleen of /slllJZlic RePivll1, (ed.) Ali Rahnema
(London: Zed Books Ltd.. 1994), 46-49,

""ChaiU. rllfsir (Judil Hidll.j.rur-RIIIuD.IUl, vol. 1. 34.
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rel)'ing on the fiqo books weitten by ,u- Uiamiï',u-mum ltJ:1Jiriïo(uJamij'who had Iived

from the fifth cenmry of the Hijm1J onwards) ,the religious life of Muslims had fallen prey

tothe authority of the 'uJ.1l11ij'and not ta the ÇJlr:Ü1. Not surprisingly, he laments on the

scarcity, if not the non-existence, of a standard ''fnfsir'' which could enhance the

"scholarly" quality of the Javanese works on tnfsir as discussed above. Complaints about

strict adherence ta the llqo books had also been heard long before those of Chalil when

'Abduh criticized the 'uJamiï' for promoting the study of llqo rather than that of the

Qur~:45

Citing 'Abduh's opinion, Chalil states that what was codified in the fXJo books was

but a small part of the endless instructions of the Qur~.Those who study liqb will never

f1Jld init the realllqo (fiqo/JWjiqi) as embodied in the Qur an and expounded in the fJÛsir.

Similarly, Cha!il expresses doubt regar<Jing the motives of the traditionalists in studying

llûsir for they. according to him, were not stimulated ta learn by any real desire for

knowledge but rather for the sake of !JIImblIJ (blcssing).46 It should be noted, however.

that bamkoiJ was not in most C::1Se5 their chief motive. The traditionalists' efforts to

maimainthe studyof fJÛsir went beyond the mere idea of such a lNfntbtb and should be

given credit as such. O1alil must have known that it was ontYin the traditionalist pe.szuztreos

that the teachi.llg of flÛsit; in Arabic. was provided.

ln lndonesia. the study of the Qur iil is introduced at the start of one's edueationai

life. The nucleus of Islamic learning begins with the practice of giving (>ur iil-reading

lessons ta children in a flll1,!!glil" or SlIniU (village masque). Pursuing further knowledge of

the (}uran is later condueted through the pestlJ1ITt'J1S. The main goal of reading fJÛsir in

the pesztmreJ1, however. is not ta build a fresh understanding of Islam from its primary

sources. Rather. itista supplement the alreadyacquired Islamic sciences. notably liqb and

451bid,. 27.
4 61bid.• 45-46.



•
91

r3w!Jftl. As such, only the saorns (students of the pes;uureo) who have already reached

the highest level of achievement are usually" eligible" to S01dy the primary sources. Among

the most wickly studied rat'.str books are Tat'.str,'lI-Jaliiln,l'l1. Tnl'sfral-J;lI11ii1. Tat'siral-~wf

and Tat'sirIbn KtJlbii: These rofsir books, which Chalil himself draws upon in his Tat'sir

(Jzr;iI1Hidnnjarur-RnbmlU1l1.receive no attentioninme modernist educational institutions.47

Chalil calculatesthatout ofhundreds of rofsir books ooly five or six were known

to lndonesian Muslims. The suggestion is that this number was not good enough te create a

"Qurmuc environment". Whatis interesting te note is ,however, that !ive of the rofsirs he .

lists are those used by the traditionalists as text·books. Furthermore. he says that even

among the 1ive to six rat'sirS. ooly TnfSfrnl-.ltIiilaJ'11was the most widely used. ln making

such statements. he indirectly acknowledged that the pesatJlTeo was the center for rofsir

studies in lndonesia. sinee it was ooly in the pesz1J1treJl that aI-JIl!ii1nJ'11 was taught.

lndeed. the pesaotreJl circle determined which Arabie rofsiiY were te be circulated the

most. sinœ it was the only educational institutionwhere classica1 Arabie booksmade up the

body of the curriculum, Even in the 1980s. when individual purchase power increased

substantially and "reformist" rofsirs. sueh as nI-MIltI6r; #I-MtJJifff.bi and IlI-Jnw01Jir were

more available. 6I-JIl!il/6)'11 eontinued te be the most widely purchased /llfsïr in the

bookstores.48

It should be kept in mind that the modemists abandoned the intellectual heritage

embodied in the syllabus of the traditionalist pes:tII1lTeOS. as almost none of the text-books

empioyed in the pesllllJreJ1 milieu was used in the modemist educational education. This is

47See the syllabus of the Pw.sis Pe#/1I1'eJl in Bqil and Bandung and eompare them to
those of the Mab.' 11I- 'U1i1Jll in Sutakarta Md the PesaJltreJl Rejoso in Jombang. While
in the formel' none of those lIIfsir are mentioned, in the latter at lem two or them. namely
I1-J.III'YJl and O:/.81yr/1Fi are included, lndeed. those lIIfsirs are sti11 being taught in
the peSVNl'ellS. 'Ithough. thel'e is no wrïtten source that ean be referred to support this elaim,
Junus. Sejtnl/1 hJldidiUJllsl_ di ladOJlesil. 247. 286·287 and 298-299.

4 8cha1i1. AI-<?ur~ DIIli MJtSII J!(e MISII. 209-210; Abdul Djalal. "Tafsir AI Maraaghi
dan Tafsïr An Nue: Sebuah StlJdi Perbandîngan:' (Ph.D. dissertation. l.A,l.N. Yogyakarta.
1986). 531-532,



•
92

despitethe faet that they did not have alternative material for teaching their students. As a

result. they found themselves in a quandary. having renounced the c1assical works in

various fields. such as fiqb. tJ:w./ffd and rafsfr. because the)' constituted the literary

references of the traditiona1ists;49 This is not to say that reliance on the c1assical works is

the best mechanism for dea1ing with current problems.50 It must be borne in mind that a

sound appt'oach should recognize good elements from any scholarly tradition. Indeed.

un1ike the modernists. the traditionalists adopted a flexible approach based on the concer<

of the preserving the good that the past had to offer and adopting the best that the present

prefers (al-Olu/Jiifapib 'a1ffal-qadïmal-~ lmal-~bi..aJjadidtiI-~li/Jft1

Inelucidating bis theory. Chali1 mentions a number of requirements that should be

observed by a mufa.mr. The first is that he should rely on the sumzab of the Prophet.

which he considers to be the best tool fot' shedding light on the Qur'iioic injunctions. This

was in line with his rigorous campaign ta purify the Qur 'iio of the Isnïtlt.)?Ïl. He states

that only through a complete mastery of the SlJJ1DJ1b can the IsriitJi.Yllr be deteeted. He

also regards the traditions as the best autharity in explaining the reports of the Qur 'iio and

not the IsriiLuj'iil' as some Olufassir.s might have done.52 It is often overlooked that the

Qur 'iio is the story book parerceUt'JlC'e, since it teaches through the narration of its

staries.53 However, fot' a reformist like Chalil, de-mythologizing its stories was of

paramount importanceinpenett'8lingthe inner layers of the Qur 'iio and understanding it in

49For the promotion of the elassical heritage by the traditionalists and ilS abandonment b y
the modernists, see Nurcholish Madjid's comment cited in Hamid Basyaib, "Muhammadiyah
dalam Perspektif Pembaharuan: Harapan Pasca Multtamar." in Mul/llmmlld~YIl1J dll1llJl1 Kri{i,l:
du KOJ11eJllllr (ed.) Amien Rais (Jaklll'la: Rajawali, 1986), 313.

5<lNurcholish Madjid, "Alr.tualisasi Ajaran Ahlussul1l1ah Wal Jama'ah," in /sllllJ1
IJzdDJ1eSl6 M""lIUp MIISlt Oepllll (ed.) M. Dawam Rahardjo (Jakarta: LP3M, 1989), 64.

5 IThis formula was often heard in the traditionalists' peqll/ïllJls (religious gatherinr,s).
However, NurchoUsh Madjid does not attribute the saying to them, when he uses Ihis
formula to introduce the phrase {1I'1/id pq .trilis dllJl .l:rell{if (critical and creative
imitation). Ibid., 63; for the use of the formula by the traditionalists, see Ahmad Siddiq
"Polr.olr.-Polr.olr. Pilr.iran Nahdlatul Ulama Tentang "ajdid'," Asy SirM1J, 1 (1988),45.

52chalil, TllI'sir (JudJ1 Hidllll/iNur-RlI1Jmllllll, vol. 1, 29.
53A. H. Johns, "The Quranic Presentation of the Joseph Story," in Apprr>IIc1Jes {o tilt!

(Jur'lia (eds.) G. R. Hawting and Abdul-Kader A. Shareef (London: Routledge. 1993), 40.



•
93

a more rational manner. This can only be done by reconstrUcting the (Jur:wic tales by

means of /tBditIJ. he argues. This is not to say that ChaIiJ unconditionally accepted the

traditions. as he nad strong reservation concerning many IsriiJU}iir wbich he believed had

penetratedintothe /lat/ltIJ. Hiscritical attitude towards any tale reported in the /laditIJ was

expressed through bis scrutiny of its transmission and content.

ln the story of Hâriit and Mâriit. for example. Chalil. after narrating the story at

length. dec1ares that IbnKathirhad mistakenly attributed it to Ibn 'Umar. Chalil makes this

accusation. since such a stoty cannot be tr-c1ced back to Ibn 'Umar or from bim to the

Prophet.54 Commenting on chapter 2: 51 of the Qur'iio. Chalil mentions three false

paditIJswbich attribute the ll'Ictice of si!Jr (magic) to the Prophet Sulaymiin. He also cites

Ri~ïi's opinion. on this matter. and condemns the attribution of magical waics to Sulaymiin

. accusing the Jewish people of having intentionally spread such fabrieated staries among

Muslims.55 AIso. when mentioning the Br'awn's arder to kill al1 Jewish male babies.

Chalil reiterates 'Abduh's criticism of al-SUyiili's report that the Fir'awn did so 011 the

advice of bis magicians. In this case, Chalil's rejection was not based on the weakness of

the transmitters of the p.!/ditIJ quo~d by al-SUYÜli. but rather onits content. Similarly. with

regards to the stoty that Mul:Jammad was taken ill when Lubayd Ibn al-A'~ practiced

black magic on him. Chali1 eategorical1y rejeets the content ofthis paditIJ. in spite of its

citationby al-Bulthiiri. Muslim and Ibn Mijah.56 His doiDg sa is an indication of bis desire

tominjmjzethe roll' of magicians in the (Jur"iim'c reports as weIl as the roll' of magic in

general.

Chalil was. therefore.focced to restricthimselfto the eentra1nlllTative of the Qur'iio

and did not delve into its details. unless a!J;ltlillJ sound in both its transmission and

54Cbalil. TlÛsir (Ju."ifD /iidIlIlJitrur-Rdmllllll. vol. 1.282.
55Ibid.279-280.
56MoeD.awar ChaUt "Peristiwa Nabi Muhammad s. a. w. Disibir oleh Orang Jabudi atau

MUllali"," Alinuz IsllU11. (July-August; 1949). 531.



•
94

content was available. His stance was akin to 'Abduh's approach towards the JÏ.Jiir

mubOJ101ot(ambiguous verses), which the latter refrained from commenting upon in any

great detail. 'Abduh, for example , tries to avoid any discussion of the lrfm.Jtmb

(supematurai truth), since ail effortsto explain them had been futile and were a violation of

the oa~s. which purposely gave no detailed remarks about them.57 Although Chalil

rejeeted an unconditional obedience to the Prophetie traditions, he was not as radical as

sorne lndo-Pakistani modernists, who held that the explanatory and historic details of the

/Jadïtb were pure human fancies.58 Chalil's repug.:lance f::lr the use of the Isniîlf.Jiit in

expounding Quraoic tales was a common feature in the modernist approach towards

rafsïr. Chalil was fascinated by the power of reason and must have believed that any

senseless statements attributed to the Qur'oo would only expose Islam to ridicule and

contempt. He, therefore. tried te strip the text of legendwy traits Md primitive notions, so

that the greatness of the Qur an wouid remain undistllrbed.

Chalil's hostility tewlll'ds the Isriiîlf.yiir did not prevent him from making use of

Judeo-Christian scripture te explain eertain stories reported in the Quran. This sort of

inquitywas ofparticular use in commenting upon those sections of Siin/t ItI-Bllf/ltI7l1J t1utt

deal with the liberation of the Jews by Prophet Mùsa. the formation of the Jewish

community and the revelation of their scripture. In comparing the Qur anie reports with

those of the Old and New Testaments, Chalil most often cites verses from the latter in

support of the former. Like Ric;la. he also makes use of original Biblical materials in his

attempt torefUte some IsnitliJ'fft traditions.59

57a1-Dhahabi, II1-TlÛsir w" II1-Muf"ssùDD. vol. 3, 226
58According to Sayyid ~ad Khln, the ()ur7iJ itself hints at the di5J'arity between man­

made stories and the divinely communicated intelligence. Baljon. MotlerD Mus/im KOrtlD
iDœJprtl"'iOll. 17• .

59Chalil. TlÛsir ()udJ1 HiÛII"litlUr-illl1mzlllUl. vol. l, 136, 169, 170. 180, 183-84, 205,
207. 2.13. 219. 237. 273 and 309; Jansen, TIJe iDtetpn!ilIlit)D of tI,,! KOlII/1 iD MotlerD qypl.
footQote no. 35, page 27.
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His reference ta the Prophetic traditions as the first source for a .ü1ufsssir. as

previously mentioned. did not negleet the faet that the Qur'iïo must be the primary agent in

its owninteqretation. He states that the elucidation of the Qur'iïo should be performed in

the first place by the Qur'iïo itself.60 The faet that Chalil seems ta have treated the two

sources of tofsir interchangeablywas due to his belief in the Ol-ganiC nature of the two. He

a1so considered the reports ascribed to the $ll/JiflJ;lfJ as the third source of tofsir after the

(Jur 'iïo and fmditb. When dealing with these reports. he relied primarily on those of 'Abd

Allah Ibn'Abbas and only rarely he depended on other $ll/Jiibnb. such a~ Abü Hurayrah.

Ibn Mas'üd or the Prophet's wife. 'A'ishah.61 This was another way in which he conflIled

himself to the most authoritative reports among the $ll/Jiibnb. He was committed to Ibn

'Abbas' l'epOrts. even when they were cited in secondary sources. In such cases Chalil

a1ways verified the reliability of the citation before he used it. On the controversial issue of

the description of heaven (pJoonb) and heU (Biir). for example, Chalil favored 'Abduh's

rejeetion 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 a1-Bukhiiri and Muslim but was

also classified as a !Jlidilb lJudsi. 62

The reliability of reports from the 'ulllt11JÏ'SIlIof as a source for lIlfsfr was also

discussed along with that of the pfJ6lJlJ1J. In so cloing. Chalil wanted to give the Slt!JIf

credit not only for their piety, which used to be the only justification. but also for their

erudite knowledge of revelation. Itseems thatwhat ChaIil meant by 'ullil11ii' SIlIofwas the

li1lJi'üo. the Muslim doctors whofollowed the immediate $ll/Jiibnb of the Prophet.63 He.

6 0Chali1. TlÛsir f)urIJI HidltllJittur'- RII1JmIlIlJI. vol. 1. 34.
6 1Ap~ from his own preference for Ibn 'Abbls. Chalil also offers Ibn Kathir's views. In

the illlroductian ta his lIIi'sir, Chalil states that Ibn Kathir tends ta advance the opinions of .
the fIIIlbll1l c1asest ta the Prophet on acçoullt of their superior knaw1edge. of the f)ur 7Jl
and their lives in the f)ur'iIDit: environment alang with their deep piety. These ·"";teria
inc1uded aU four orthada" Caliphs as well as 'Abd Allih Illn Mas'Ild and 'Abd Allilb Ibn
'Abbis. In his flti'sir. hawever. Chalil prefers Ibn 'Abbls aver the ether fIIIlbItJJ. Ibid.• 35.

621bid .• 112.
63Ibid .• 36.
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thus, limited bis dependence on this body to the first three generations following

Mu1.Jammad. Whenever the above mentioned sources were found insufficient for any

particularverse. a mufnssir. in Chalil's eyes, was to resort to bis independent opinion, a

process wbich Chalil refers to as niyor -riiibiitfA

Although independent reasoning was long considered one of the primary taols of

interpretation.a mufnssir was only allowed to ex~ the power of bis reason within strictly

delined limits. For bis part, Chalilprovides certain criteria for what can be settled rationally ,

and what must be accepted unconditionally. ln this, he was following the principle that

mattersrelated tothe S1lG1 fPlfr(unconditional obedience te religious doctrines) and ~oiidlt1J

(ritual) 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 becau5e Mu1.Jammad himself did not give

rational explanations for bis pronouncements on these matters. Beyond the SJlO1 Zriir and

~ondlt1J, however, the path was clear for the exercise of responsible, rational

investigation.65

Chalil points out that the requirements for undertaking the task of tlifsfr were

diseussed by the early scholars. As early as the second century of the Hi/rnIJ, al-Shafi'I

wrote a book wbich laid down the requirements for a mufnssir. Chalil's concem with the

requirements was to show the scholarly nature of the task and to limit its practice only to

the most competent scholars, due to the demanding nature of the work. lt was so

demanding that al-Bulqinï asked for knowledge of fifty sciences, whereas al-SuYOÇi

required eighty.66 Among these requirements. Cha1i1 highlights only a few, such as .

mastery of nsbiilJ m-.I1uzüf. ln this, he was not influenced by the disagreement over the

nslm?Jm-.I1uzüf existing among the c1assical authorities nor the modernists' disfavor of it.

Citing the opinions of Ibn Daqiq and IbnTaymiyah, he states that the mastery of nsbAfJ 111-

64lbid.
6Slbid.
66lbid .. 28.
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nuZiiIis an indispensable tool in determining the context of the verses and their purpose.67

Moreover. Chalil stresses the "mportance of knowing the particular causes that brought

about the revelation of a certain chapter or verse in order to recognize the genera1

applicability of the wording of the ÇJur lin. He also believes that in order to e!ucidate the

meaning of the ÇJurlin. a mufassir should have a thorough knowledge of the Arabic

tengue. including its grammar. Style and qirJliO. ln addition. the mufassir must be

knowledgeablein u.sii1n/-tffn (theology). u.sii1aJ-flqh (legal theory). bistory and sunoab.68

The thought of the early scholars was not eategorical1y rejeeted by Chalil. He was

very much concerned with the old modes of QurWmc interpretation. even though he often

favored those of the modernists. if there was sufficient reason to do 50. Tbis approach

served te exhibit the suitability of the modernist views. while at the same time confmning

the continuity ofthought between the medieval and modern. no matter whetherthey might

sometimes appeàrconrradietory.ln some instances. Chalil did not hesitate te challenge t..he

opinions of the earlier mufassir:s: For example. inbis commentary on chapter 2: 28. Chalil

disapproves of al-SuyiiP's opinion to the effeet that the sentence wa.kunll101 amWl1t1U1 (you

were without life) means a nU{fab (sperm). He argues that the phrase "without life"

indicates state of non-existence. whereas nU{fab enjor- life and is a living being.69 In

an~erplace.he questions the validity ofa commentary given by al-WaJ:ùdi. al-Jamal and

al-$iiwi. who tried to associatethe meaning of the word aJ-m ~with the ange! guarding the

clouds and the word al-b/lt'fJ with the same ange! '5 lasso declaring that such an

Întet'}X'etation te be superficial.70 As for the controversy conceming the name and creation

of Adam's wife. Chalil disagrees with the early mufllSsirs. among them al-RiiZi. who.

according te Chalil. gave the name l:Iawwii' to her. As for the creation of "l:Iawwii'" •which

is repolted in Silmf1l1-M'sii: 1. SÜrtifal-A hïf. 189 and SilmfIl1-Zumlll", 6. Chalil argues

67Ibid .. 29.
6llc.ha1il. AJ-Çur'a Dllli MIISlI Xe MItR. 190-191.
6 9Chalil. TltfSlr QudD HidltltJitrur RItiutlIlIUl. vol. 1. 124.
70lbid .• 99.
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that some early mufass:irs did not catch the full meaning of these venes but only caufht a

glimpse of their true sense. He fUl11ler states that the mufJU:ciyneglected to interpret certain

verses in conjunctionwith SiinUm-RÛ111 and severa! sound .fJadïtbs. whicll indeed never

endorse the concept of the creation of "l:Iawwa'" from Adam's ribs.71

Muslim scllolars of the eariy period found an easy solution, when faced with

comradietory state.ments orinjunctions in the Qurlia. They solved the discrepancies in the

Qurlia by dec1aring the comradietory statements to be out of date. Their argument was

based on the verse in whicll the Qurlia dec1ares thatwhicllevervene God has canceled or

caused to be forgotten, Hewouid replace it with a similar or a better one.72 Since then the

theory of the oasikiJ (abrogating) and mli/1siikiJ (abrogated) became an established

princïple and its masterywas considered essential for those who deduced rulings from the

QuranicOIW" (text). al-Ghazâlî, for instance, affirmed that a familiarity with the principle

of niiq'kh and mlil1SiiklJ was among the prerequisites for a mu.)ztbr'd.73 This is despite the

faetthat scholars disagreed onmatters related to the number of and criteria of those verses

to which the principle of oiisil:lJ and mlU1SÜkiJ must be applied. Even though the

modernists differed in their explanations of the contradietory verses, they were united in

theirdistrust of the concept of Qilfl'kh and mltlJSiJklJ. Sayyid AQmad Khan, for example,

was convinced that nowhere inthe Quran does a o.rtr.tb(abrogation) aetUa1ly occur.74

Chalil approaches the issue of 0JlSk1J by pointing out the defect of the IISblflJ IIi­

ouzill for the verse mentioned above and b}' indicating that the .fJadïtb employed by al-

71Ibid.. 138.
72The (Jurb. 2: 106.
73Wael B. HaUaq. "Was che Gate of Ijtihad Closed?" IJMES. 16 (1984). 6.
74!n fact. a pre·modern refonnïst Iike Shlh WIIi Alllh already believed in the continuos

validity of che verses and did not collSider any verse as abrogated. This is .Il spite of che fact
chat some scholars maintained che view that his rejection of JlIlsk/J was not total. but racher
excepted five verses, Yet, even che remaining Cive could not st aU be considered abrogated.
Baljon, Modem Muslim Ko..llJ1 h11eqrt:UtiOJJ. 49; Ernest Hahn. "Sir Sayyid Abmad Khln's
"The Controversy over Abrogation (in che Qur'In)"; An Annotated Translation," Mus/im
Wor/d, 64 (1974), 124; Detlev Khllid, "Some Aspects of Neo-Mu'tazilism," IslmrJJç
Sn/dies. 8 (1969), 321.
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Su~ was repotted by at least two unreliable transmitters, namely M~ammadIbn Zubayr

• al·l:farrâni and I:fajjaj al·Jazziiri. While the fonr.er's authority is obviously {la'U (weak).

Chalil states. the laner's account shOOd be very cautiously verified. In thîs. he is supported

by 'Al'duh, who dismissed the validity of the /JadïtfJ altagether. Unlike Cha1il. 'Abduh's

objection was ta the tradition's moto (content). wbich. according ta'Abduh. undennined

Mu/;1ammad'sinfallibility .Accading ta the ./JadïtfJ. the verse on OI1skb was revea1ed as a

resu1t of the Jewish attack on M~ammad.whom they accused of abrogating one legal

ruling by another. Thus. the /JadïtfJ denies the infallibility of Mul)ammad. wbich is an

important doctrine in consolidating bis prophethood.75 Such an argument was in spite of

'Abduh's acceptance of the theory of 0JlSi:b. for although 'Abduh accepted the latter, he

practica1ly denied the repea1 of anyverses of the Çur~. Instead, he tried ta hannonize the

so-ca1led contradietory verses and wamed against an easy and swift acceptance of certain

ÇurûtCverses as abrogated.

The CODtroversy over ollSkb is discussed by Chali1 at considerable length. He

expresses bis be1ief that if ollSkb were recognized as a valid device in the deduetion of

rulings, it would produce distorted results. Interestingly, his rejeetion is not forthrightly

declared. Rather, he surveys a varlety of sources, from which he extraets the opinions of

thosewho were foror againstit. He then deteets that even among those who favored OI1skb

a cODsiderable dispute still occurred. Some of these scholars came ta be1ieve that 0JlSi:b

applied only to the ruling in question, while the wording of the verses remained

unabrogated (L1JiSk1J1lI-./JubrldiJOI1ll1-til#Wllb)Some other scholars applied the principle of

oasi:IJ to both the ruling and the wording. In his discussion of the issue. Chalil does not

menlion the method ofabrogating the wording butnot the ruling (LlIISl:IJ lI1-âlifwll!J diJOI1l11­

./Jubrl), because he might have known that the Id one was rarely applied.76 He mentions.

however. the disagreement on the number of abrogaœ<;l verses and the two verses on the

7SChalil. TlÛsir (JudJ1 HidltIlJÎltur-RdmllllJ1. vol. 1. 282-283.
761bid., 191-193.
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basis of which the principle of ollSkb was justified _One of these was SÜn1l liI-BaqIlntb,

106. already mentio::led above, and the other SÜn1l liI-NJl/J/. ICI, which states that when

Gad substituted one 8}'Hf1 for another. He knew best what He had revealed.77 It was the

practice of Muslim scholars to reduce the number of abrogated verses which had

previouslyreached appalling proportions. Cases in point were a1-Suyil!i. who reduced the

number of the abrogated verses from many hundreds to twenty and Shab Wali Allah. who

reduced them to five only.78

After de1ving into the arguments in favor of 11JJSkIJ. Cha1i1 shows the other side of

the coin. He does so by emphasizing the opinions of the opponents of ollSkb, who ~eemed

to reverse the pro-o/lSM arguments. cither by giving a different interpretation to the two

verses or by c1aimiog that there was no !Jodïtb to support the conception of ollSkb,79

lndeed. the theory of .oosi:b cannot be traced. as the Prophet is not reported to have

provided any information on the existence of the abrogated verses in the 0'r~ If any

passage had been aetually abrogated, he would have definitely pointed it out to his

people.80

Cha1i1 explains that according to the opponents of ollSkb the verse from Siinlllll­

BO,!amfJ indicates that the (JurBo was sent down to MuJ.1ammad with new cules,

ordinances and decrees. which were better than those revealed to the previous Prophets,

while the verse from SiinllaI-NII/J/ aims at confmning the muJ'izah of the ÇJur'tlo. He

a1so presents theîr ultimate arguments that is if 11RSM pertained ta the ÇJur no, the ÇJur~

was then capable of etTOCS. This argument. accoroing ta Cha1i1. conttadiets another verse

77lbid" the QlI1'lfD. 16: 101.
78Khilid. "Some Aspects of Neo-Mu'tazilism," 321.
7 9Chalil. TlÛslr QurIJz Hidlil/llrur·R#lJJ1JllU1, vol. 1. 193
80Ahmad Hasan, Tlle Ecly Oellr!/upl11e.t1r of /sJlIJ1Jic JurisprudeJlce (Islamabad: !slamic

Research lnstitute, 1970). 67.
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wbich decisively states that no falsehood could approach it (the Qur7io) from before or

behind.81

ln debating the issue of .oask1J. Chalil supports bis argument with the opinions of

Abü Mus1im al-I~ahiinï. a competent scholarwhose rejection of ons1dJ was cited by some

prominent mufllSSirs such as al-Ratio al-I~ahiinï was said to have been the onlyearly

scholarto have rejeeted the principle of oaskIz82 Chalil'srejectionof oaskb was typicalof

the reformist attitude that the QurÎi11ic verses were 000 lofty 00 cancel or be canceled by

each other.83 Reformists held that the proponents of oaskiJ had depended on unre1iable

sources and that their division of abrogated verses inoo severa! categories. as mentioned

above. was simply a product of their imagination. Furthermore. they discounted the

arguments provided by the early jurists who saw in oaskiJ an element of flexibility. al­

Shafi'i. for example. exp1ains that God used ons1dJ 00 render the SlJad'ab responsive 00

chaoging conditions.84

The ambiguous verses (ayiitmumsb8ôiMr) also proved to be a disputed point

amo.og the O1ufas.sirY. This issue has its roots in the QurÎi111c passage which states that

God revealed to Mui:lammad verses which were either perspicuous (omftbyniit) and

therefore of afundamenta1nature. or ambiguous (01ul1lslNtôilJa~The c1assical O1ufassirs

usually regarded any verse which they found 00 be obscure or admitting of various

interpretationsas falling into the eategoty of 8J'Ir01ullUbiJlJibiil. Sometimes the abrogated

8 lThe ÇJur7D. 41: 32.
82Cha1i1 quotes a1-~ahiDi's views from the latter's book• .HJzu" ill-Til '",il. Cha1i1. TlÛsfr

ÇJurlJl Hidltll;"'Iur-IbilUJWI/l, vol. 1, 292; 'Abd a1-LalÜ MuJ;lammad a1-Subki. Tiirü:lt 111­
Tltmd' 1I1·lsllmi' (Cairo: M~ba'at al-Sharq a1-lslilmi). 60.

83Cha1i1's rejection of JlüÜit and 1Il1lllSi1l:b was representative of the stance taken by the
P~sis with which he was associated as the chair of its MII;lis 'UllU11if~ See "Nasich
Mansuch:' Sull1-0;"'''''''. no. 1. SI-54.

8"rlhl Jibir a1-'AWiDi. U~ql II1-Fi'l1J: Sourc.. MetIJodolOS'y ÙI IslllI11ic: Jun"sprude/u:e
(Herndon. Vitginia: The International lnstitute of lslamic Thought. 1990). 41.

8Sne ÇJur7D. 3: 7.
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verses. being authoritative ne.ither for beliefnorformoral edification. were also reckoned as

fallinginto this categay.86

Chalil approaches the question of mll/JlaJmiir and mlJtosbiibilIiirby first explaining

thetechnica1meaningofeach tenn. He dermes the former as those verses whose meaning

is c1early e1ucidated, so that no interpretationis required forit. ln illustration of this. he cites

a verse which states that the (Jur'iio is the Book of verses with established meaning.87

Chalil then comes to the conclusion that the mU/Ik/ll11ifr verses are amenable to but one

interpretation and that they cover various subjeets, such as legal rulings, 'i'biitlli1J and

mU'ifrmtlab. which serve as the pillar (seadL) of Islam.88

ln contras[ to the mll/JlaJmiir verses, the mulllS1Jiibibiitare amenable to more than

one interpretation. Consequentty. according to Chalil. the mulllS1Jifbibiit are susceptible to

misuse. as has beenforetold in the verse saying: "As for those in whose heart is deviation.

they follow what is mum.sfJiibilIifr in it, desiring dissension (ol-lil11ll1J) and desiring the

interpretation ofit (lJi 'wililJ)''!39 Chalil then paraphrases this verse saying that inappropriate

interpretation of the mulll.StJiilJibiir could lead people to irresponsible practices. It was

against this misuse, he further argues, that the Prophet warned Mus1ims and advised them

to stay away from those who employed the mum.sfJiibilIifr as a means of creating lil11ll1J

(intrigue).90 What he was afraid of was basicaUy that some should interpret the

mut8SlJiibilIifr without recourse to the mu/1btmiit verses and pervert the COlTea

signification in orllerto make them accord with theiriniquitous intentions.

Chalil states hisbe1ief that Gad alonehas full knowledge of the mul11SlJilbibift. It is.

however, important for people to try to understand them (by means of the mu{1btmift

86Cited from aI-Tabari ÏJl Baljon's Modem Muslis KDnUl mterpreflluoD. 51.
87Cha1il. AI-ÇJllt'u Pm MItR Ke MItSII,48-49; the Qur;lr". 11: 1.
88çha1i1. AI-ÇJllt'u Pm MItR Ke MItSII.49.
8~e ÇJur7a. 3: 7.
90Cha1i1. AI-Çuru Pitti MItSII Ke MItR, 49-50.
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verses). For Chalil, therefore, those mutnsbiibibilr stand in need of interpretation and only

• those possessing knowledge, a keen intellect, mastery of Lim aI-Qur"iio (the science of the

()ur"iio) and genuine Ïman are capable of undertaking such an arduous taSk.9l
Chalil also

mentions that among the 'ul;ZJ11iî' there were those who limite<! the knowledge of the

mutnsbiibibiir to Gad alone.92 Not surprisingly. Chalil disapproves of this attitude anl!

adopts instead the modernist stance. which rejeeted any suggestion that the ()ur "iio was an

obscure book or that contained any superfluous parts.

ln the classical period of Islam. much attention was focused on the iJiiz
(unpara11eled uniquene:.~) of the ()ur"iio which was attributed to its wonderful and superior

eloquence. This iJ8z was of the utmo5t impoItallce in Islamic doctrine, because itwas held

to prove the divine source of the ()ur'ao. Nevertheless. it was not accepted right away and

it tookquite a long time for the idea to become an established dogma.ln fact, it was only in

the latter part of the ninth centUry that the ward iJiiz became a fixed technical term,

denoting the concept of the inimitability of the ()ur 'ao~3

Chalil classified LJiîZ or mujïza!J into two categories. The first was that of !Jissi

(sensory) and the other that of mil 'oIlwï or Oqff (rational) miracles. The sensory miracles

manifested themselves in phenomena which viclate<! the principles ofnature, as perceived

by the sensory organs. This category of muJiza!J was created in order to impress its

recipients, who were unprepared for more advanced proofs of prophethood. The other

genre of miraclewas called mllollwï or 'Ilqlï because the people to whom the muJizaII

was delivered had reached an intellectuallevel capable of reflectillg upon them rationally.

Unlike the other Prophets, who mostly received the first type of mujïza!J. Chalil further

91His opini?n eoneerning the eapability of the possessors of knowledge ta eomprehend
th; :,ufltmi1biolf was partly based on the statemellt in the ÇI,...liit. 4: 162.

Chalil: AJ-Çl,...~ Dllli MItSlt K~ MItSIt. 51; see also Jane Dammen MeAuliffe. "Quranie
Hermeneul1~s: The Vlews of a1-Tabari and Ibn Kathir." in Approltc1Jes fO t1J~ /fistot]' of t1J~

UztetpretltaOll of t1J~ çJ,...jfg (ed.) Andrew Rippin (New York: Clarendon Press, 1988), 52.
931ssa J. Boullata, "l'jlz." in EttcycJopedilt of R~JigioJ1. vol. 7 (ed.) Mireea Eliade

(London: Macmillan Publishing Company. 19117), 117.
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explains thaI: both types of miracles were attributed to M~ammad although the second

• were more numerous than the first.94

Like otherreformists. Chalil does not sparemuch entbusiasm for the .prS.S7-qualities

attributed ta the Qur an.95 Nonethe1ess. he faithfully follows the conventional approach. in

which i}3z /JJSsi is discussed at length. Re starts by pa)'ing attention to the traditional

account of the Arabs' inability to match the Qur 'iin when they were chailenged to do 50.

Re also mentions the verses which invited them to produce something like the Qur 'iin.

evenif it were onlyten verses or even one verse. Chalil also retold staries of disbelievers.

such as al-Walid Ibn al-Mughïrah and 'Uthah Ibn Rabi'ah. who were affected by the

magica1 powerof the Qur'iin when it was recited by the Prophet.96

To this point. Cha;ïl's discussion of the superb e10quence of the Qur an fails under

the heading of i}ifzjJissZ Rowever. after having established the fact that the Qur ID! was

anauthentic divine reve1ation. he moves on to the more important task of enumerating the

proofs of the i}ifz 'a::jb: ln this context. Chalil states that the content of the Qur 'iin was

more astounding than its verbal power. The Quran. 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 p1anelS.97 His inclination to de-emphasize the i/iïz /JJ'ssï can be

deduced. forexample. from bis commentary on the verse stating that Gad divided the Red

Sea (/Jn{zrIll-tjulZÜt11), saving in the process Müsii and bis people and drowning Fir'awn

and bis forces. ln bis interpretation, Cha1i1 argues that at the moment when Mllsi and bis

people were crossing the Red Sea. the sea was at its lowest tide. This fJI 'Wil (logica1

interpretation) indieatesbis inclinationnet to ca11 attention ta an i/iïz.flissï of the Qur ID! if

there is any way ta exercise a fJI 'JJï198 Re was of the opinion that Mu\lammad was sent to

94Chalil, A/·Ç/uru Dllri MIISII Ke MIISII. 59-60.
951bid.. 60; Baljon, ModerJ1 MushiD Ko/"llJ1 /J1reJpretlltioJ1. 37.
96Chalil, A/'Çur'tt11 Dm Mt/SIl Ke MIISII. 60-64.
97Ibid .• 71-79.
98Chalil. Tllfsir Ç/UdJ1 Hùlllll/ittur-RIl1urJt/IlJ1. vol. 1. 171.
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the whole world and for aU the nations. Therefore, God purposefully bestowed on him a

rational miracle (aqiI). an eminently human miracle acceptable to ail peoples. This miracle

was the (?vr ,in.

The concept of a rt:r.um to the simplicity of faith, which the modemists always

spoke of, received Cha1i1's unconditional support when interpreting the (?uranie verses

pettinent to the issue. Cha1i1 believed that the (?ur an follows the principles of simplicity

and avoidance of hardship when issuing rules and ordinances. AIl decrees promulgated by

the (?urOn containsless rigid and exacting e1ements. In addition, the (?vrOn issues its

objection to cettain existing practices in stages, before fUlally prohibiting them. For an

example of graduality (ol.fBdan1fifill1-fOSln? Cha1i1 refers te the ordinance conceming

the prohibition of i1Jl1mr. whicb was initially objected to, before being pronounced

unlawful (1mnüzr).99 Citing patticu1ar verses, Cha1i1 says that the (?vrOn prohibits man

from doing what is beyond his ability and re1ieves him of the shackles that had previously

enchainedhim. 100 To askfor the details of a divine oroer is, therefore, condemned by the

(JurOn. as symbolized in the story of the Jewish people, who repeatedly asked Müsii to

consult God for a detailed description of the cow that was te be slaughtered,101

According te a .(JJtddJ. Cha1il argues.further detai.ls regarding a divine orderwould

not onlyproduce complexity. but could aiso contradict the intention of the SbIlliRIJ, whicb

was laid clown te preserve the simplicity of religion.102 Hence,M~ammadaiways tried to

keep the (?urmuc orders simple by refusing to e1ahorate upon their specifie descriptions.

For example, when the verse on .(raD' (pilgrimage) was revea1ed, one of bis companions

.991Jl order to prohibit a1cohol, ~e (Jure begins by comparing the advantages and
dlsadvantages of a1cohol and.g~b~.. 1~ then prohibits praying in a state of stupor and
only later comes. to an exp~lC1t prohibmon of a1cohol. Chalil. AI-(Jur'4tt ONt' MllslI Ke
MItSIt. 140; Chalil. KemI11l1i keplldll AI-(Jur-1tJ1 dIt.a As-SllJlJllt1J (Djakarta· Bulan Bintang
1956), 174-175. ' •

l001bid., 140-141.

101Chalil, TlÛsir (JUdJ1 Hidltlllimlr-RIt1JmIlIlJ1. vol. l, 212-214.
1.02Cha1i1 cites a IlIdirlJ which states that the previous peoples perished as a resul!. of

asking too many. questions and disputing with their prophets. Cha1il, Kt!J1tI11tli keplltllt AI­
(Jur-1Ul dIUl As-SuIZlZIIIJ, 283-284.
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asked Mu~ammad to specify the frequenC}' of performing this dut}.. but the Prophet

declined to answer.103 It was due tO tbis "misconduet" of bis ~1I?llib and their intense

zea1 thatthe (Jur~Ü1 then enjoined the Muslims not to be too assertive and probiilited them

from raising too many questions to M~ammad.l04 Nonethe1ess. Chalil insists that this

probibition does not operate whenever there is any question of lJfklïf(legal obligation).

Muslims were in faet encouraged to seekmore knowledge about the basics of their religion.

Indeed. Chalil mentions that twe1ve verses were revealed to M~ammad as a result of the

questions proposed by bis !ll/JiilJab.105

Basing bimself on the concept of simplicity. O1alil attacks excess in performance of

the 'ilJiitftlb and over-concern with the other re1igious duties. Excessive zeal over one's

re1igious duties creates pressure on human nature and contradicts the very foundations of

Islam which. according to O1alil.never intended to suppress human desire. but rather kept

itse1fwithin human dimensions. lOG Moreover, Chalil expresses bis fear that exaggeration

of the ibiitlib implies an imperfectionin the (Jur Yo in failing to provide details. In this

regard, Chalil analyzes the verse that probibi<s excessive questions and states that it was

handed down omy after aU prescriptions concerning i'tifJiid (belief) and 'IIl11J1/ (conduet)

had beencomplete1y delivered. l 07 According to •A'ishah's accoUDt. Chalil further explains

that chapter 5 of the (Jur Yo. which contains the prohibition against excessive questions,

was the final chapter revealed ta M~ammad.By that time. the (Jur 7tz had been revealed

inits final format and any additionwas an unnecessmy accretionand, therefore, heresy.l08

103The verse is from the (Jur'lD. 3: 91; ChaHI. Kea/udi kepdlf AJ·(Jur·1IJ1 dlfD As·
SUJ1JtIl1J. 282·283.

10"n,e (Jur'ID. 5: 101.
I05Chali1. Kea"lfJi kef"ldll AJ-(Jur-u du As-SuJ1Jt"". 292.
106(;hali1 points out the stories reported by QllditlJs telling of the Arab practice of

refraiDing from intercourse. eating meat and fat. Ibid.. 294·298.
101Follow~ the .traditi~nal argument on. the concept of simplicity. Chalil quotes a

number of jlfditIJ which b&S1cally support the tdea that Islam aims at ease not hardship and
maltes things easier not more difficult. Ibid .. 139-141.

108Ibid .• 285.
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Chalil's obsession with proving the greatness of the Qur~ led him to affmn that

alI possible fields of buman knowledge could be derived from the Qur'iin. According to

Chalil, not only does the Qur~ convey the bidden 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 ethers mightbe deduced.l09 This is not to say, however.

that bis lnfsir is a lnfsir 'iInzï (scientific exegesis). Indeed, bis lofsir is an unfinisbed

work and as sucb cannot provide conclusive evidence for such an assumption. Althougb

Cbalil does not go to any great effort to seek the support of the sciences in expounding the

meanings ofverses in bis lIlf.sir. bis strong emphasis on ijnz nq1f. bis attempts at reducing

the sensational aspects of the Qur 'âme tales and bis disbelief in the idea of excessive

supernatural powerall hint ata strong preference for lIlfsir'ilnzï.

The notion of relating the (Jur 'iin to the sciences was an early phenomenon.

although not as old as (Jur~ exegesis itse1f. The earliest l111Sfr 'iInzï was attributed tù Ibn

Abî Fa~ aI-Mursi (d. 1257) who found in the (Jurno evidence of most of the arts and

tecbnology known in bis time. Cbali1 would have learned of al-Mur5Ï's approach from a

repmcontainedinal-Suyüçi's llI-llljiil1ff Vlüolltl-Qur~wbich served as one of Cbali1's

mainreferences.110 Also, bis strong adherence to 'Abduh's school of thought had a great

influence on Cbali1. deve10ping in him the rational outlook which was the most essential

ingredient for practitioners of lIlfsir 'ilnzï.lll A progressive man like Chalil had little

ditIicu1ty in adopting such a rational outlook, especiallyas he needed to justify bis claim of

the Islam'scompatibilitywith mOdernity. No wonder that Cbali1 had such bigh respect for

I09Chalil, AJ-()uru DIlJ'i MIlSlI Ke Masll, 76-77,
IIOJansen, T/Je I1IterpreutiOJt of t/Je Kot'llJ1 i4 Modenz qypt, 37-38,
III-Abdub himself was not among the partisans of mfsir 'i1JzzI. although he always made

the texts of the ()urb consistent with reason. Even though al-Marigbï rejected scientific
exegesis, he considered it useful to employ some modern sciences as a prerequisite to
contemporary tllfsïr. Jansen, TIte I11teqJretIltiotl of me Kot'llt1 i4 Modertl Eçypf, 43; al­
Dhahabi. IlI-Tllfsïr WIl IlI-Muf&SSirOtJ, vol. 3, 269,
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Tan~wï's af-.mWMir; a c~ntroversial "scientific" exegesis which went too far in its

scientific speculations.112

Thatthe QurÎÏl1 does provide divine "scientific" information didnotlead Chalil to

accept unconditionally various /Jtiditbs employed by mu/ilSSirs to legitimize their

scientific exegesis. Often these /J;idiths gave information of a medical nature. Such

statements from the /J;idftbs must have attracted Chalil's attention too. However. he

examines them with the intention of suppressing theirpopularity. He questions the faet that

such notions could have been prescribed by the Prophet. For example. he examines one

/Jnaftbwhich states that "if a fly falls inyeur container [a plate. dish etc.]. immerse it be{ore

you pull it out. since one of its wing contains a cure and the other a disease." Chalil admits

that the /Jnaftbis~ (sound). as it is narrated in almost alI of the nI-klJlub nI-siltalJ (six

canonical collectionsof /J;1afth) except Sn/ù.IJ nI-Muslim and has reliable transmîners.113

Nevertheless. its report about the cure in one of the wings was mythical rather than

scientific. No :!Iuthority could deny the faet that the fly is a very dangerous inseet which

transmits diseases. ll4

By casting doubt upon such reports. Chalil was simultaneously de-mystifyïng the

position of MuI;1ammad. He was neitber angel nar God nor demi-god. Chalil always

emphasized that MuI;1ammad never ceased to be a human being. whose own personal

opinions had no legal religious authoritY. as he himself once said. 115 To this categ OIY of

non-religious and persona! opinions bel01l5 the traditions that constitute what is known as

1121bid .• 174-175: when the ÇJur74 states that God designed the slty and made it in
seven 1ay.... Cha1il argues that the word seven do.. not imp1y the p1urality of the slty. ln
his argument. Chalil refers to Tan!"wi Jawharï's statement. Cha1il. Tllfsir ÇJurh Hid""j"lUr­
RiM4WU1. vol. 1. 119.

113Moenawar Chalil. "Benarltah Salah Satu Sajap Lalat Mengandung Obat? 1." Abl/di
(May. 5; 1960); on the procedure of vecifyïng the reliability of the !tl/dilIJ in question. see
Ibn Qutaybah. Killb T" 'wU Mul:JJlitlif 1I1-(il/diiIJ (Mi~r: Ma~ba'at Kurdistln al·1s1i1miyah.
1908). 289-290.

114Moenawar Chali1. "Benarltah Salah Satu Sajap Lalat Mengandung Obat? 2" Ab"di
(May. 6; 1960).

115Moenawar Chali1. "Memperingati Pribadi Nabi Muhammad s, a. w," Ab"di
(November. 15; 1953).
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;i/-.tibb ;1/-oliboWi. A number of works in this genre, containing information about health

care. medication and healing formulas based on Mu~ammad's persona! observations or

experience. were circulated among the traditionalists. Chalil's rejection of the scientific

values of such ./1I1ditiJ stemmed from the use of ;i/-,libb aI-Dl/bowf literarore by the

traditionalists.116 The reformists. on the other hand. considered both pob (medicine) and

.{J.t1:mnb (occult sciences). as practïced bythetraditionalists. ta be nothing other than magic

and therefore unacceptable. This is in spite of the faet that Ibn Qayyim. who was highly

esteemed by the reformists. wrote a major work in this discipline known as ;i/-7J'bb;1/­

NtilmWi.117

As such. one can declare that Chalil doubted the authority of the .{1odito~

(sound .(1otfidJ)and did not accept it as legally binding when it stood in contradiction with

reason. He affirms whenever reason contradiets revelation the former should win out over

the latter. He also reiterates that whatever reason agrees with and commands is in

conformity with the Shari'ah and that whatever reason cannot rejeet belongs to the

Shon'ah as well. il8 This was 'Abduh's position too, when contradiction occurred

betweenreason and revelation. lnaddition, Chalil's attitude tawards the .{1ntfidJ~was in

line with 'Abduh's opinion. onits unbinding natUre. 'Abduh heid that the authority of the

.{1ntfftb~ was i1'JflZ/ll (ambiguous), for it did not go beyond the category of the ./1I1t1itiJ

.J.{1ntf(a .{1ntfidJ which was repOtted by individuals and not by a collective audience).119 It

should be stated that Chalil's refusa! ta accept blindly the medical statements provided by

any .{1ntfftb!Ii/Ji!J did not disqualifyhim from being a partisan of flÛsir 'ilmI. M~atnmad

II6There are at leut IWO treatises oC this kind, to whieh some traditio.nalistS reCerred to
for personal health core and medication. One of them is written by Ibrihim Ibn 'Abd al­
Rabmin al·Azraq and entitled TlIs1Jd IlI·M.J1i1fi' fi IlI-Ti"" .... .1-,(IibnlliJ .1·Musbt.mil
'1111 SIlin' IlI-AjsilJ1t JrlI Kitl" IlI-R.pm1liJ (Cairo: al-Maktabah al·Mulltiyah, n.d.), and the

other is written by al-Suyilli and entitled IlI·R.pmlflJ fi Ili·TiiJ" .... IlI-,(IibztlliJ (Mi~: Dir
~yil' al-Kutub al·'Arabiyah, n.d.).

117Martin Van Bruinessen, "Kitab Kuning: Books in Arabie Script Used in the Pesantren
Milieu," Bij'dnwt'J1. 146 (19!10), 262.

118Moenawar Chali1. Demlisi du SeJzdi A,pm. (Djakarta: Bulan Bintang. 1970) 94-95.
119al.Dhahabi. IlI·Tlli'sir .... IlI-MufllSSirt1J1. vol. 3, 241.
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Tawfiq $idqï. one of the leading advocates of rJÛSÏr 'i1mf and an important columnist for

;il-Afnniir, also questioned theintellectual value of sorne !Jndilhs. wbich contained medical

statements. He did 50 in bis book, Durûs Suonn nf-Ki/mol.' Mu/Jil.dnnir .nObi)w 'lnJipib

IsliioI[Y1ib. $idqï. who was himself a medical docter. did not auribute any scientific value te

the ./mdirb of the fly in spite of bis recognition of its soundness. 120

Considering that Cha1il's reformist thought was religious in nature. it was axiomatic

thathe should have attempted to elucidatethe (?ur'iIo, which is the basis of the Muslim

faith. Cha1il's approach in bis rJÛsfr may serve as a "specimen" of the reformist treatment

of the (Jur'iIo. The reformists. who always regarded the (Jur'iIo as the chief vehicle for

modernizing society. argued that the (?ur ~ln should be explained in the light of reason.

Hence, Chalil took that dictum seriously when he tried bis Utmost to purify the (?ur'iIo of

allirrational elements and fantasticstories. His rejection of the rJÛSÎrs of the !Ü1ïs and the

n1J1nf-bid'niJ are indicative ofbis atternpts to eradicate any element that could adulterate the

noble meaning of the (?ur'iIo. Though he intended to clarify the (?ur 'iIo s injunctions using

!Jaditb material, he did nat hesitate to rejeet any !Jadilh if its i.miid was not reliable or its

mnto contradietoIY to reason.

Chalil was convinced that the (?ur'iIo was 50 rich and universal that its message

must embrace all aspects of human life. Hence, he believed that the Qur'iIo can even

foretell future scientific discoveries. Moreover, bis belief in its universality led him to

ascribe to the (?ur'm1s injunetions the attribute of simplicity. It appears that he availed

himself of 'Abduh's opinions and works in the writing of bis llÛsir. His discussion of such

issues as JJnsJ:fJ. mU./Jklll11iû and mumsIJiilJibiirand i;'iiz indicate that Chalil received bis

inspiration from the reformist fountain. His rejection of onsIdJ, bis interpretation of the

!20Chali! claims thal he consulted $idq;'s book and had received support from Ahmad
Ramali, a medicat doetor and the chairman of the P6JtLU. Pe'rrimbUSIllJ Kt!seIJ.tml tflllJ SIJ.r~

Chali!, "Bellll1'kah Salah Satu Sajap Latat Mengandung Obat? 2"; Jansen, TIJe' IDtt't]Jl'et.tiDD
Df t1Je' KDt'lUJ iD MDtfe'nJ Egypt, 44.
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mUlOsbâbibiil and his emphasis on iJ"iïz 8tj1f al! give evidence of the rational approach

which the reformists consistently adopted in their lafsü:



• CHAPTER FIVE
Moenawar Chalil and the SuoolllJ

His Concept of Following the Prophetie SuoolllJ

The importance of the SllI1l1llb as a source of Islamic law was ls.id down in the

ÇJur M. emphasized by the Prophet, recognized by bis immediate !Jf!;iibllb and l1lOiun

and accepted by a11 the impOttal1t orthodox Muslim jurists. The ÇJur~ states: "Whatever

the Prophet gives accept it and whatever he forbids you abstain from it.'·l It also says: .. He

does not speak out of desire. It is not (him) but the reve1ation revea1ed (to him)."2 At the

same time, the Prophet emphasized the importance of bis own sunonb as a guide for his

followers and he waspleased with the reply of Mu'iidh Ibn Jabal. who said to him. when

he was appointed as an official in Yemen, that he would follow bis Prophet's sunonb if he

failed ta find guidance in the ÇJur M. The Prophet repeatedly instructed bis followers to

hold fast to bis practice. On one occasion, he said to them: "So long as you hold fast to (wo

things which 1 have left among you, you will not go astray; God's Book and bis

messenger's SlUllUlb. "3

MU1.lammad·s behavior, as illustrated in the texts of the (Jurlïo and .{mdïtiJ

mentioned above, has long served as amode1 for Muslims, It is almost axiomatic that Gad

should have preserved the Prophet from going astray and that bis actions should carry

someintrinsiemoral value. Some Muslims even considered everything that the Prophet did

as part of bis SllI1l1nb. His treatment of chi1dren, the way he broke bis fast, how he cleaned

bis teeth and Wore bis beard were a11 worthy of emulation. Moreover, in spite of the faet

thatthe fl/tl'tlJii'(the jurists) had excluded a wide range of Mul;lammad's persona! behavior

from the immediate purview of the legalistic sllllL1Jl1J, Muslims still treasured many

examples set by the Prophet in bis personallife and took them as mode1s,

IThe Çur~, 49: 7.
2lbid.. 53: 3,
3Cited in John Alden Williams' /sluz (New York: George Brazil1e1, 1962). 84·85.
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The emulation of the Prophet was a practice favored by most reformists. who

believed that the ulLimate strength of Muslims depended on patterning their behavior on the

lessons contained in the suoolib. That Muslims were obliged ta follow the Prophetic

sunolib had become the chief message of their movement and was expressed in a slogan

stating that following suL1Ol1b was the only way of ensuring the supremacy of Islam.4

Nevertheless. questions arose with regards ta just what was meant by "following the

SlI011IliJ. .. Did the term "following the Prophetic SlI011M" 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 emulation of his practice was limited to the substance of the

Sblid'nb, did that malte them less suL1Ol1b-minded? If the reformists claimed to be the

ardent upholders of SlIJlmlb. why were they 50 critical of it. with some even going so far as

ta rejeet it as a source of legislation? All these were questions which Chalil de1ved into.

questions wbich refleet bis reformist attitude towards following the Prophetic SlI011lib. In

this chapter, Chalil's attitude regardingthe SlIJlmlb will be examined in mo parts. The first

part will deal with bis division of the SlI011M. the emphasis he placed on one partïcular

form of SUJ1DM over the other and its role as a source of legislation. As for the second part,

it will discuss bis work entitled FifJb llI-SIlI1I1a1J, which he wrote as a guide to those

wishing ta mode1 themse1ves on theProphet's religious practices.

4The prÙ1eiple of "followÙ1g the Prophetie SUJ1JlIl1J" was sometimes expressed Ù1 a
different phrase, namely "baclt to (the (Jur 'Ill and) the SUIIIIII1J." Chalil was among the
SlrODg advocates of Ibis principle as attested by the writing of his work KeJllb,di kep4d6 AI­
(Jur-u du As-SUJIJ1Il1J (Baclt ID the Ç4r~ and SUJ1JlIl1J), to which his other worlt Muk/lllr
6/-A~ldjtlJ was intended to form the continuation. and his establishment of a magazine
SWIII'II /sllIJIl with the motto "reviving the SUJ1J1111J of the Prophet and eradieatiag bid'6IJ."
Moenawar Chalil, MiMlJtlr 6/-~ltlil1J 61-$6/t#II1J: HiJllpuIIIIJI H6t1ier.s2 Pi/ilJlIJI J6JlI
Bemubuq611 J)eJ{t{u FiJ:jIJ, vol. 1 (Djakarta: Bulan BÙ1tang, 1956), 4: idem. KeJt1b6/i
kep4d6 AI-(Jur'ü du As-SUJIJ1I11J (Djllkarta: Bulan BÙ1tang, 1956), v: idem (ed.) SWltr6
IsllU11, 4 (April: 1935): 5 (May: 1935): 6 (Deeember: 1935): for various views whieh
espouse the neeessity of following the Prophetie SUJI/1I11J by Muslims. see Abdul Majid
Maclteen's "Some TlIoughts on the MeaniJ1g of 'Following the Sunnah'," IsllIJIlic (Juurerly.
28 (1984), 241-249.
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1

Chalil divides the SllI1l1ab into five categories. name1y (i) SllI1l1ab qliwl[rab. which

embodies the utterances of the Prophet. (ii) SllI1l1ab iï'li)'Zlb, wbich embodies the actions of

theProphet. (iii) SllI1l1abtaqrid)'Zlb, wbich embodies the tacit approval of the Prophet on a

matterwbich occurred eitherinbis presence or in bis absence. but which he had come to

know about. (iv) SUL1J1ab rad::[ntb. wbich contains the practices wbich the Prophet could

have fulfilled but wbich he renounced. and (v) SllI1l1abbIlOZl11f)'ltb. wbich refers to the

proposed schemes wbich the Prophet was ùnable to translate into reality.5

Chalil's division of S'.nzoab into five categories outnumbers the more usual division

into three only, name1y qliwff)'Zlb. IJ:D.ntb and Dlrp'Üi}'lth. Nonetheless. in spite of his

careful delineation of the categories only two of them receive a thorough examination.

Those two are h1rj~ntband D1d::t)'ltb, wl..ich, he be1ieved, had a bearing on the practice of

bid'ab.6 In bis view, bid'ab meaot breaking with the Prophet's praetice and discontinuing

bis tradition and, therefore. bid'ab was the antithesis of SllI1l1Ilb. Chalil's way of

contrasting the suoollb with the bid'ab is evidence of bis strong desire to root out bid'Ilb.

He believed that only by means of eradicating the practice of bid'Ilb that the principle of

foUowing the suoollb would be implemented. This puritanist outlook found a strong

support in the opinions of al-Sh~bi,especially in the latter's llI-rli!iim, which Chalil oftell

cites.7 Ris fairly lengthy qUOtation of al-Sh~bi's conception of bid'ab was aimed at

fortifying bis own argument against bid'ab with the source wbich had become the favorite

reference for the reformists. al-Sh~bi's llI-I'ti,sifm was considered a systematic and we11­

argued book on the concept of bid'~Rashid Rï(li, who was himse1f a "warrior" against

5 Chalil , Xembllli kefJlldll IIl-ÇJur-1I/l dll/l As-SuJlI1I11J, ,210.
6lbid.
7lbid., 198, 229-235.
8Mu~ammad Khilid Mas'lId, "Trends in the Interpretation of !slamie Law as Refiected in

the Fatiwi Uterature of Deoband Sehool: A Study of the Attitude of the 'U1ami' of
Deoband to Certain Social Problems and Inventions," (M. A, thesis, MeGilI University,
Montreal, 1969), 16.
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bitfnb ~nd an ardent defender of svllOabregarded al-Sha~bï as a crusader against bitfab.

Furtbermore.Ric;la. who edited and published al-Sha~brs ,11-/'!i.siï01 in nl-A-/;ll1iir. stressed

the importance of the wode in his biography of 'Abduh.9

Chalil holds that the SVllOab is anything which was stipulated by the Prophet. be it

an explanation of the Qur'iinie text or !!1l independent ruIing on a matter not e1ucidated in

the (Jur no. He also maintains that the SUllOab cau be extended to inc1ude the praetice of

the ~iHJniJ. whether such a praetice was in accordance with the instructions in the Qur no

and /Judith or not. Their practice should be counted as SUllOniJ. because it was acquired by

means of Jjii1Jüd, legitimized by the four Caliphs (al-Khulafii' al-Rashidûn) and approved

by each of the ~übniJ. Chalil fulther explains that the SUllOnE nl-~iïbniJ was also

validated by the explicit approval of the Prophet who dec1ared: "Take the S1lJ1t1n1J of mine

and the rightly guided Caliphs,"IO What Chalil means by SlU1I1llf nl-~7Jn1J is the product

of the ~iilJllbsij:iMdwhich obtained the general consensus (rjmo/ of the eommunity.

This body of material came into being in order to supplement the content of the Prophetie

SUllOniJ which was in itself neither extensive in quantity nor very specifie. ll Thus, Chalil

adopts the view that the Prophetic SUllOIlb was a catch-al! for the material derived either

directlyfrom M~ammad or indirectly from his ~iïbllb. SUllOniJ defined as such, Chalil

points out. is akin to the conceptionput forth byal-Shaçibï.12

9Rasbid Ri<;lll wa. initially regarded as a scholar wilh no aulhority on !flldïtlJ. However.
lifter lhe death of his mentor. 'Abduh. he made himsel! more familiar wilh Islamic subjects
including !flltIJtlJ. eventually becoming a master of it. He turned to be One of lhe most
ardent defenders of SU/UlIIIJ and the fiercest opponent of lhe legal schools (1I1-llllldIJIJiTIJib 111­
IiVlJiyll1J). MU~laflI al-Sibll'i, Il1-SuJUlItIJ WIl MlÛJ1Jllltu1JiT R Il1-TllsJui' 1l1-lslifJlli (Beirut: al­
Maktab al-lslllmi, 1976), 30; M. Khalid Mas'ud, "Recent Studies of Shiilibi's al­
Muwllfaqllt," IsllIJllJc S&udi..s, 14 (1975). 68.

1 0Cha1il, K ..lllbllli k"p"dll AJ-(Jur'if4 dllll As-SuJlJlIl1J. 198.
IIThis premise forms lhe basis of lhe principle fol1owed by MlI1ik in accepting lhe

decisions and practices of the P'!fiTbIlIJ and of his recognition of lheir opinion as an
Rulhoritative legal tooI. M. Zubayr Siddiqi, "The Importance of ~adith as a Source of
Islamic Law," Sn/dies iJllsllllll. 1 (1964), 21.

12Chalil. K ..lllbll1i k"p"dll AJ-(Jur-1IJl dIIJl As-SuJlJlIl1J. 198; see also al-Shiilibi, 111­
MurriTf"'liTt R U,IIJ 1l1-S1JIId'll11. vol. 4 (Beirut: Diir al-Kutub al-'Arabiyah. n.d.), 34.
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Chalil does not make a clear distinction between SUJ10M and .{1ndrfb. saying that

both convey elements of authoritative practices. which stem from the utterances. actions and

tacit approval of the Prophet.l3 It is very common to look at SllIZOM and .{1ndrfb as beiDg

two different terms for the same thing. since SULZ/1ob makes up the subject matter and

character of ~afrb.14O1alil' s view of the identical nature of SUJ10M and ~afrb coincides

with that of the Ilbl a/-.{1oaffb (/Ioaffb scholars).15 The truth is. however. that the two

represent different things. as explained in the reports related by Abu Dawiid and Fa~ah.

According to these reports . .{1oaffb is the narration of the behavior of the Prophet. while

SULZ/1;l!J is the law deduced from this narration. In. other words . .{1odffb is the carrier of the

SllIZOM and SllIZOn1J is contained in the ~afrb.16

Inhis treatment of the SllIZOM. however. Chalil emphasizesits relationship with the

concept of emulation. which carries a normative and behavioral connotation. It is normative.

when the SllIZOM indicates a regulation which has been spelled out (pentfunll1}'ltJWletap

lJer1nku). In this regard. he mentions two kinds of verses which refer to two long­

established regulations; the first ta the conduet of the early Muslims and the second to the

law of nature.17 To illustrate this he refers to (Jurmuc verses which employ SUJ10M in

this sense. the first referring ta SlIODlIla/-oWJffl!üJ (the SllIZOM of those of old) and the

second ta SUJ1DIUAUiib (the SllIZOn1J of A1llih).18 The behavioral connotation. on the other

hand. applies ta those practices which are considered as an exemplary mode!. In suppon of

his claim. he quetes two .{1l1tfftbs, one of which states: "Whoever introduces a good SUJ10M

13Chali1. Kemllltli Sep6dll AI-(Jur-u du As-SuJlJJll1J. 196-197.
l "see. for example. the definition of the two given by A. Hassan in his RiJlgkllslt/1 IsllI111

(Kota Bahru: Pustaka Aman Press. 1971). 14.
15,Ail l:Iuan 'Abd a1-Qidir. NII~1IiJ 'Am11111iJ fi Tl1dkll III-n'vil 1Ii-lsllJIJl (Cairo:

Maktabat a1-Qihirah a1-i:!adlthah. 1941). 121.
16Abil Diwlld states: "1 heard that AlImad Ibn l:Ianbai said: "There are rive SUJlJ1l1iJs in

this .(rlldlm. H Abll Diwlld, SUJlItJ1. vol. 2 (Beirut: Dir a1-Kitib a1-'Arabi. 1951). 105; a
statement of filimah maintained that "There were three SUJlJllliJs in the incidents of Batirah,
a slave girl." Mililr. Ibn Anas, IIi-Muwll.(u: vol. 2 (Norwich: Diwan Press, 1962), 332.

17Cha1i1, Kemllll1i kep6dll AI-(Jur-1tJ1 dltJ1 As-SuJlJJll1J. 193.
1&rhe ÇJurIDt. 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 sumNl1J.... " while the other states that:

"Marriage is my sunnllb. " Chalil does not use the word modeJ. but instead employees the

phrase CIln1j'JlDgtliotillklll1(a waythat was sec up), which could refer equally to correct or

a wrong behavior. 19

Cha1i1 divides sunnllb fj·'ü.nzb into those traditions which have legal authority and

those which have none. In the first category, he includes the sunnllb which by its nature

elucidates the Qurmzic injunctions. Consequentiy, the legal value of such a SUIlOllb

follows that of the elucidated verse, which is usually expressed in a mlfimol (general)

sense.20 Cha1il establishes the details of the juristic relation between the Qurmz and

sumzllb by referring to the opinions of the leading jurists,like al-Shafi'i and Al;1mad Ibn

l::Ianbai. Cha1il states that in his oI-IàSiilllb al-Shafi'i Iists five types of authoritative SUIlOllb.

The first three are by their nature explanatory of the Qur mz and deal with either~

(elaboration) of the general assertions of the Qurmz. ~.si:s(specifieation) of its indefuJite

statements or h1:'no (determination) of the most apparentiy acceptable of a number of

options. The remaining two serve either ta establish an independent ru1ing or to explain

those verses which are abrogating, abrogated or contradictory. Ibn l::Ianbal's categorization

of sunnllb fj''ü.Yllb. which Chalil cites from Ibn Qayyïm's 1'fiim RI-MuWlNJfJi'.itz. is not

substantially differentfrom that of al-Shi1i'i's, except for the fact that Ibn l::Ianbai often

adopts different terms for the same concepts. When the terms hl Jcïtl and h1Ijnr are

employed by Ibn l:ianbai, he means an assertion of the Prophet in confirmation of the

injunctions prescribed in the Qurmz. The terms lJÛJ'Ü' and ~Sl! are used by him to

refer ta sunnllb thatparticularizes what is generai and specifies what is co=on, As for the

estab1ishmentofindepen.dentlegislationbythe sunnllb, Ibn l:ianbal uses the term tl1sDti'~1

19Cha1i1, K=l111li septfll A/-f)IINUl tflUl As-S/IJlI1JfI1. 193-194.
201bid.. 211, 213.
211bid.. 208-209; Ibn Qayyim, 1'1141 1I1-MIIW~'ljm, vol. 2 (Cairo: Mafba'at al-Sa'idah.

1955), 288,
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The SVJ10llb wbich operates within the above-mentioned framework forms what is

generallycalled m-SVJ1O;ilJaf-losbri'iy;tb (law-making SW1l1;ilJ). because it eitherhas a legal

value or provides general guidance ta the Muslim community. On this basis. Chalil

excludes from the scope of af-svJ1Ollb af-lasbà1}~ilJ those reports wbich speak of

Mu~ammad'spersonal habits, such as the manner of bis drinking, eating or standing. Chalil

majrMj ns that these aspects ofbis personallife are leftto the disCNtion of Muslims either ta

emulate <r not ta emulate them. As for the features associated with bis position as Prophet.

al! believers are probibited from imitating them. Such aets include bis continuous state of

fasting and bis marrying more than four wives.22

Chalil also deals with those acts wbich the Prophet perfOlmed with the intention of

providing not only of a worthy paradigm but also of gaining God's favor (l6tJlIITl/b ill1

AUiib). Chalil rates such aets higher than the habituai manners of standing and walking.

although he still considers them as aets with a symbolic value and not actually meant for

emulation.23 lt should be mentioned that there is a range of opinions with regard ta the

statUs of the non-legalistic SW1l1llb. While the ijanbalites considered it wif/ïb to observe

that type of svl1l1Jlb. al-Shiifi'ï's opinion viewed it as .nutfbnIJ (recommended).24 The

Milikïs required that M~ammad'sSW1l1nIJ be followed even when no ethical issue was

involved. The Ash'arites held that any action common ta the Prophet and bis community

was binding to al! Muslims.25 Hence. they held that the definition of following SVJ10nIJ

goes beyond those prescriptions and aets of the Prophet that had legal implications. As

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

22Chalil, KemlJluj kepildlt AJ-Qur-u du As-SUJZJ1I11J, 211.
23Ibid., 212-213.
24a1-i\midi, 1t1-~l:i1m fi 1I,Ol IlI-Ajkilm, vol. 2 (Cairo: Ma~ba'at a1-Ma'W, 1914), 248­

249.
2SJames Edgar Royster, "The Meaning of Mullammad for Muslims: A Phenomeno1ogical

Study of Recurrent Images of the Prophet," (Pb.D. dissertation. Hartford Seminary
Foundation, Hartford Connecticut, 1970), 178.
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sul1Ollb. which included only those aspects of the Prophet's traditions which provide the

substance of the sbnd'ab.

The SUI1O/ib taddj'1l!J comprises aets which were consciously renounced by the

Prophet himse1f. It usually was not seen as constituting a separate category. since

teehnica1lyit subsists within the sulZOPiJ mtjl:idj'1l!J which embraces two types of taqdr

(decision): approvais of actions and renunciations of certain practices.26 Neverthe1ess.

since SUJ1OJ1b fJlr'k{Yllb had the potential of giving him a strong hand in the debate on lJitf'aiJ.

Cha1i1 chose to c1assify it as an independent eategory. The SllI1OJI1J tJr.t{Yllb has an organic

relation with the 'ilJiidllb (ritua! practice). but lacks any precedent in the Prophet's

traditions. The introduction of any 'flJiidIlb. however. which is not based on the literai teJet

of the Qur~ or the aceual practice of the Prophet. is not permitted. This applied. in

Cha1i1's eyes. to SllI1OJI1J tBrDJ'll1;P Cha1i1 holds that the soblllJ (reason) for SllIZOaiJ

fJlr'k{Yllb. which was to gain God's favor. existed during the period of mm-'(law-making)

and. therefore. was certainly known to the Prophet. The same SIllJlllJ, however. cannet

serve as a va1id ground for the introduction of the ~'lJiidIlbby181er generations, if no aetual

precedent was provided bythe Prophet himse1f.28

In citing the opinions of al-5hii~biand Ibn Qayyim to support his opposition to the

SllI1OJI1J tJr.t{Yllb, Cha1i1 was drawing upon two of the most popular sources of reformist

thought. Ibn Qayyim was an author very highiy esteemed among the puritans, notably the

WahhaDis and the Salafis.while al-Sh~bi,as mentioned earlier, was crowned by Ri4ii as

the crusader fJIlI"erœUeL1t:e again5t lJitf'aiJ?-9 According to al-Shaçibi, Chalil states, the

26sulaymln Ibn •Abd aI-Qawl aI-Tllfi, SJuv" Mld:Jrlll~ JlI-RII ...{lIIIJ, vol. 2 (n. p.:
Mu'assasat aI-Risllah, 1981), 266.

21The origilla1 Arabie texts of the formula are JlI·ql li JlI- 'ilJ.dlllJ ttI-llI...li'l ..... III-iailJiI'
and JlI-qi li III- ~"'.dlllJ JlI-lJu.dlD ""rd )'IIIfilm dtIIfJ 'tII. JlI-IJ11r. Chalil, KemlJJlIi zep..d..
AJ·()ur-u du As-SUlUlIIIJ. 265.

28Ibid. 214-215.
29H. Laoust. "Ibn Kayyim aI-Djawziyya," ErJcyclopedil of IsllJ11. vol. 3 (new ed.) (eds.)

HA.R. Gibb et. al. (Leiden: E. J. BrUt 1911), 822.
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SUI1J1M mrkiy.tb was a form of 'ibiidab which the Sbnr' neither speaks about nor

commands and,hence.itspractice should be considered bid'/ibmadluzllîmlib (blameworthy

innovation).30 Ibn Qayyim's analysis reverses the definition by saying that the

abandonment of practices which the Prophet had renounced was a SUI1J11ib in itse1f, since

the observance of such practices would natUra1ly constitute bid'Iib.31 Chalil further states

that Ibn Qayyim also emphasized the role of the ~iiOnh as a point of reference. since they

alone were witnesses to the legitimate 'ibiidlib. If they. either individually or collective1y,

did not report that a given "'i!Jffdab" was practiced by the Prophet. then such an "~üiidab"

should be c1assed under SU11L1JiIJ~rll1;?2

Itis interestïng to note that the examples of SU11L1JiIJ tnd:[ntb quoted by Chalil from

al-Shii~bî and Ibn Qayyim were those practiced by the Indonesian traditionalists and

considered bid'/ib by the refonnists, Cases inpoint were the expression of the intention to

pray (n1-tJilllffu.zbJ~nI-J1[ntb)which the Prophet did not pronounce when startiog a prayer,

and the reading of du'ii' after the ~b/J and 6,v prayers while facing the ma J.rtÙt11.ÎJ1

(the prayer attendants). which the Prophet did not perform either.33 The reformists

rigorously attacked the praetice of n1-tJilllffu~bi-lll-J1[nr/J which the traditionalists

majntained.34 n1-Tnlaffu.zbJ~n1-.J1Ïyll1J was considered by the traditionalists to be a rubJ

(an obllgatoty act) in the mandatory prayers and an intentional fallure to perform it would

cause theprayerto be nullified (lJ1f!/j?5 Other examples cited by Chalil are the practice of

raising one's hands when rising from the second ruktJ' (a bending of the torso) of the

!lIb/J prayer and the tradition of reading the fJUDùt (a type of du'iiJ during this same

30Chalil. Kembllli kt!JMdll AJ-()UI'I/J1 dl/J1 As-SUJ1J1Jl/J. 214-2IS,
3 IIbid., 217; Ibll Qayyim, l'Jbz IIl-MUWllfJfJi'iJl, vol. 2, 271.
32Cba1il. Kembllli keJMdll AJ-()UI'I/J1 dl/J1 As-SUJlJ1I11J. 216-217: Ibll Qayyi.m. l'1bz 111­

MUWltfJfJi'.üz, vol. 2. 271.
33Ibid.
3 'lM. S. "LaCazb Usha11i." Sultl-Ojltwllb. 110. 8. 36-38; A, Hassan. "MelaCazb1tan NiaI,"

SUltl-O/i1wllb. 110, 1. 8-12; "Niat dalam 'Ibadab." AJ-MusJill1uJl. S (April; 19S5), 8-9;
Abbas bÎll Thaha, "Talaffoezb Niat." PetlIbelll IsJl/J11, 6 (April: 19331, 3S-39.

3SZakariyi aI-~iIri. FIlt!J IIl-WII1JIJi1b bl~S1tIlr!J MlIJlItllj IIl-TuUlb. vol. 1 (Il. p,; Dir al­
Fila. Il, d,l, 38,
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prayer. Cha1i1 insists that the Prophet never indulged in these customs and that the

traditionalists were wrong in holding them.36 Again the traditionalists held that fjuoüt was

a strongly required (SULlO1W mu ùJ:kodab) act in the ~ub./J prayer and that an extra

prostration (sujüd Slwwf) was required in substitution, if a person failed to make it.37

Similarly. many reformist pamphleteers protested against the incorporation of fjuoüt in the

!1Jb./J prayer and considered the practice as bid'ab.38

Chali1 aIso reinforces bis arguments against the suooab tllIictPUb by re1ying on the

opinions of Ibn l:Iajar al-Haytamï whose Tufûotll1-MU/Jtiijo:Sbllr./J ll1-Mùwüj constiOJted

one of the mostimportant ten-books on jifjo used by the Indonesian traditionalists. Chali1

refers, however. not to the Tulûll1J which was black1isted by the modercists and instead to

al-Haytamï's ll1-FmiiJfii1l1-f1odit!Jï)'w/?9 al-Haytamï, according to Chalil. mainta;ned that

the SULlOab mrkfya1J is synonymous with bid'll1J and that all bid'll1J is {!llIii/o1J

(misguided). as the Sbar' has decreed to be 50. Nonethe1ess. al-Haytamï also said that

bitl81J could be either ./JliSlll1 (good) or goo.rr ./JliSlil1 (bad) depending on its literai

(1l{l{ollwfftÛ/) meaning.40 It should be noted. however, that al-Haytami's conception of

bid'll1J was also intended to identify a nove1 theological concept. He employed the tenu

36Chalii, Kt'ml"l/i Zt'pd8 Al-(Jur-u du As·SulU""'. 217. Ibn Qayyim. 1'1181 1lI­
MU"'''V'li'i".t1. vol. 2, 271.

37Mubammad Ibn Qlsim al-Ghazzi, F8r.{t 1lI-(JlIlib IlI-Muiib (Indonesia: Maktabat al­
'ldrOs, n. d.), 14, 16; al-Ghazzi'. work i. a commentary on IlI-Glllyllil ...8 IlI-TlIfJri"/1 by AbO
Shujl' al-I~fahlni. They are VEry popular Iiqll work. in Indone.ia. There i. hardly a
pt'S1II1Irt.'l1 where at least one of the two i. not studied. Martin Van Bruinessen, "Kitab
Kuning: Books in Arabic Script Used in the Pesantren Milieu." Bift:/nI$~. 146 (1990). 246.

3 SM. S. "Angkat Tangan Waktu Bmja Qunut," Sulll.Di8...8b. no. S. 24-30; "Doa Qunut
dengan tidak Mengangkat Tangan," SU8/·Di8...8b. no. S, 30·32; "Mengangkat Tangan
Wattu Bangtit dari Rabat Kedua," Sulll·DJit"'8b. no. 5, 69·70.

39A. Halim Hasan. "Tarsir Al-Manar dan Pengaruhnja, 2" P811t/jï M8S/itr1lk81 (February,
15; 1960), 1; Ha.bi Ash-Sbiddieqy. RU4l{1{ LiPskup /iri/tlld PIll'II l1/1U118 d8/1U11 Mt'mbiD8
Hukum IslJUI1 (Bandung: Unisba, 1975), 16-17; They considered the Tu.{tl'1I1l 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-Haytatni's Tu.{tfll1l was recognized as one of
the moS[ authoritative tenbooks of the Shlfi'i schocl. C. Van Arendonk and J. Schacht, "Ibn
l.Iajar al·Haytatni," EJzCyc10pedi8 of IsllU11, vol. 3 (new ed.) (eds.) H.A.R. Gibb et. al.
(Leiden: E. J. Brill. 1971). 179; 'Abd al-LalIf Mubammad al-SubkI et. al. TiiriZIl IlI·T8s1lrf'
1lI-lslilllIi (Cairo: Ma\ba'at al-5harq al·lsliimiyah. 1930). 347.

401bn l:Iajar al-Haytatni. Kirlb II1-F8rMwl 1lI-.{illtlil.l1fyllil (Caire: Ma\ba'a\ al-Ma'ibid,
1934). 200.
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bid'ab for fbis concept in order to limit membership in the ."ib1 m-Sll/1I1tib (the community

of summb) to the adherems of the theological creed laid down by al-Ash'an and al­

Miiturldi.41 As such, the term bid'ab as defined by al-Haytami could even be applied to

the reformists who, in spite of being members of tibI tiI-Sll/1I1tib. rejected any affiliation to

the Ash'an or MâtUridi thealogical schools as defined by al-Haytami above. It was for this

reason that the traditionalists identified the reformists as "non-Sunnis," anidentification

wbich they manipulated to discredit the reformists in the political campaign of the 1955

generalelection.42 Chalil's quotation of al-Haytami's opinion, thus, was not in keeping with

the content of the meaning of bid'ab as advoeated by al-Haytami.

Chalil had more success by relying on the work of Al).mad Ibn 'Abd al-Qiïdir al­

RÜlDi on the SllJ1I1Jl1J fNk[mb. since the former explicitly attacked the traditions wbich

prevailed among the traditionalists and wbich were classified as bid'abmlUlblrtib (rejected

bid'ab) by the reformists. Although al-Rümi was certainly not on an equal footing with

either Ibn Qayyim or al-Shiïlibi, both of whose reputations were unsurpassed by any

scholar in the eyes of the Indonesian reformists, nevertheless bis Majl1/is tiI-AbrAr Wlt

MIISiilikm-Atbyiir, a commentary on one hundred seleeted fmtlitiJ, served as an important

source fer the reformists, including Chalil, in their polemics against the praC1Îce of Sll/1I1tib

1JilJfi)'lfb:43

Chalil's approach ta the SULl/1M lIlâfJ'11Ô was modeled on the puritan pattern,

according ta wbich its resemblance with bid'ab was stressed and its justification on the

411bid.
42For the criteria on II1lIII1-SUJ14U ...11 1I1-;iutzil'll1J by the tradiùona1isLs, see Siradjuddin

'Abbas, l'lit!,'', A1JJUSSU/1/1U WII1-JIIJ1ZII'Il1J (Jaltana: Pustalta Tarbiyah, 1983), 16-11; for
the use of tbe pejorative term "non-Sunnis" by tbe tradiùonalisLs to identify the tbeological
belief of the reformists and undermine them in the 1955 general e1ecùon, see ''l'ù'lad AI­
Ba-'A1wi tentang Wabhabi," PemlJelll fsllll11, 41 (1), 1-11; E. Abdurrahman, "Abli Sunnah
Wai Djama'ab," Hlldjdjitllll fsllll11. 1 (August; 1956), 12-20.

43Cba1il, KemlJlI1i keplltlll Al-Qur-1lJ1 dllJ1 As-SiJ/1/1M, 219; Carl Brocltelmann, GesclJielJte
der AnIlJisclJeJl 1.i«erlllllr, vol. 2 (Leiden: E. J. Bri11, 1938), 661-662; Hasbi Asb­
Sbiddie'lY, for example, also refers to al-Rami's Mlljil/is II1·AIJri1r in bis refutaùon of tbe
practice of lJid'll1J. He mentions that a1-ROmi was a prominent ijanafite scbolar. Hasbi Asb­
Sbiddieqy, Kn'ten'll 1lJ1t:1lnl SIIUU dllJ1 Bid'll1J (Djaltana: Bulan Bintang, 1961), 40.
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basis of m~ll/Jab (public interest) examined.44 Chalil holds that the mtJ#ll/Jab contains

the idea of producing utility and (public) interest (kemaofDllDlO) and preventing harm. What

the term m~8/Jab meant ta the l/.süüytüJ (legal theorists). according ta Chalil, was the

preset"ation of the purpose of the $bar' by means of removing things that might engender

hann ta human interest. He explains that the purpose of the $bar' is based on five foci:

religion. soul. intellect. progeny and property. What assures the preservation of these five

principlesis m~ll/J11lJ and whatever fails to preset"e them is not ~8/J,1b.However. he

further argues. the establishment of m;zpn/Jab is dependent on the existence of mlll1ifs1b1ifJ

of (the text of) the Book. the SlIJ1t111lJ and ijmii~ since me!fll/JaIJ has no textual evidence.

What the mllJ1lÏSlib11lJ means to Chalil was the presence of an Ll111lJ (reason). on the basis

of which an analogy might be soughtin order to establish a !Jukm (judgment).45

It is due ta the lack of textual evidence. Chalil says. that bothm~af-mlnZl1JlfJ

or m~8/JaIJ and bitf'aIl or SUJ1I1IÛI tllr1àyzt/J appearidentica1 and are oftenlumped under

the same eategory. Indeed, thepractice of bitl'afJ was often placed under the jurisdiction of

m~8/JaIJ~6Such a eategorizalion was erroneous. since there were principies that the two

did not share. Chali1 further argues that while them~af-mll'Sll111lJ apply to the W1I.Sil"J1

(means) that lead tothe L1UlItJ~O'(purposes). bJO"llbpertains to the L1UlItJ~O'themse1ves.47

Moreover. m~8/JaIJ serves as a source of law in connection with the mu'iimafllb. while

bJO''afJ is anact attributed to the 'ibiItlall. an area in which God alone has the prerogative of

determining its quantity, manner and timing,48 In other words. the mllpll/J11lJ operates

44Cham. Kembllli keJN1d1l AJ-Çur-1Ul dlUl hSl1Jll1Il1J. 251-263.
45lbid.. 251; for a discussioD of mIUlISlllNt1J. see Muhammad Khalid Masud. IsllIIIUl: Lqll1

PlIiJosoplty: A Study oE AblJ 141<[ Ill-SIIl.tibi's LiEe IUld TlJOU$lIt (Islamabad: Islamic
Researcb Pakistan, 1911). 155.

46Chalil. Kembllli kC'J'lldll AJ-ÇUr-IIII tIIIJl As-SUJ1J1It1I. 258-259.
41lbid. 263.
4 &rhe dicholomy belweeD the mu &lIllt1I and 'ibldlt1I was a maoifestalioD of lhe

differeDI domains of authorily. While the former relaled to woddly matters (dlUlyl). the
latter addressed reUgious ODes (dJJ1). Auached to this dicholomy were the mu 'lmllllt1I
which dea11 with mltters thlt could be discerned ratioDally (J1111~1JJ ill-mil DI) and 'ibltlll1I
thal did not follow any raliono1 principles (g1i1Ift' mlt~lJl ill-mil DI). Ibid. 261-163; see also
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within the sphere of mu~tilllb-relatedmatters in which the exercise of reason is

permissible. since the mu~tilllbregulates the conduet of men. This. however. does not

applyto the 'ibiitlllb. which governs the conduct of men with God. Hence. the 'ibiidttb

provides no room for such an exercise. as it falls within the exclusive right of God (!mq'l

tiI-sbiid'). Chalil's argumentregarding m~JJ/J,l!J and bid'llb served to consolidate further

his argument against the SlIOJ1Ji1J lork[pllb or bitf'llb. This was also the approach of certain

early scholars and reformists. such as al-Tiifi. to whom Chalil attributes his view and who

regarded m~llb as a fundamental principle clearly distinguishing it from ôid'llb~9 al­

Shii!Ïbï too exerted considerable effert in clarifying the difference between m~JJ/J1ih and

bitf'llb and in making sure that they were not seen to overlap one another. He also llÙd

downthe principles behind distinguishing between the two.SO

The remaining three types of SUOI1llb. nctably 'llfWUyIih. llKJrir[pllb and lmozoJ!mb

were not discussed as thoroughly by Chalil as the other two. since his main concern was

with bitf'llb and its relation to SlUJllJl!J fJ1rldyllb and J.ï'1J;mb~1 This is in spite of the fact

that the term bid'llb. as he himself perceived it. was synonymous only with the SVJ1l1llb

l1lJfciftÛl and not lï'1J;pllb. His recognition of SUOI1llb as a source of religious legislation

should have made him aware that the SlUJllJl!J 'llfW./(.yllb deserves an equal, if not greater,

attention than the SlUJllJl!J lï'1J;pllb. lt should be noted that the u.sülïytJo usually gave a

detailed account of both SlUJllJl!J 'lltwUftÛl and lï'1ï)'llb. which in fact made up the main

body of the SUOI1llb. al-Shawkiilü. for example. delivers a lengthy discussion on the SVJ1l11ÛJ

'lltwUftÛl and 1i''1ïftlb in which he does not even bother to treat the [Wo separately, as the

Samir 'Aliyah. 'llœ 1I1-()IJlOI1 "" II1.Filj1t 1I1·/sllJlt/ (BeiMlI: Mu'assasal al.Jlmi'lyah li-al­
Dirlsll wa a1-Nashr wa a1-Tawzl'. 1991). 70.

"9For conformalioll of al-To1i's argumelll lhal Chalil ciled, see Munafl Zayd, III·
Mulll/tlliI IiIl1-TIIslni' 1I1·/sllmi "11 Nil/iD 111-0/11 II1-TOIi (lLp.: Dar al-Fikr. 1954), 133.

50MU\Jammad Rashid Ri<ji, Yusr 1I1-/sllJlt .... V,Ol II1·T.s/1Ji' 111-~lD (Cairo: Malba'al
al-Nahc;lah. 1956), 70.

51ChaUl. KemlJlI1i keptldll AI-f)ul'-llJl du As·SUJlJlIliI. 210.
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two sometimes internet. contradiet and explain one another,52 It was known that the SW1/1aiJ

qHwliy;ib was numerica11y superior and lega11y more authoritative than the ii'li.mb, The

qowliy;ib was given a superior position. because it was identical with the .{1;1dith itself.53

Hence, one can see how ChaliI's preoccupation with the issue of bi(/';ib led him to negleet

the .:>"UOJJRbqow.a;mb and how by not de1ving ioto the central concerns of the suonaiJ. he

underm.ined his cause of reinforcing theprinciple offollowing the suonaiJ.

In dealing with the SUJ1DJl1J qowftmb, ChaliI confines himse1f te its classification as

depieted in three !Jadiths. One of these states: "Pray as you see how 1 am praying."

Another reads: "When you are making an ablution stan with the right parts of your body."

The third .{1;1dith relates te the aet of reservation in which the Prophet says: "The best way

for a Muslim is that he should not be engaged in maners that he is not entitled te [be

engagedinj.,,54 Even in giving bis examples, ChaliI fails to be complete1yaccurate. While

the last [wo fmdith cocreet1y relate to the suonaiJ fjowff)'lib. the first is mistaken1y classified

as such. since it refers to the Prophet's actions during prayers and should, therefore, be

considered as iill rather than fjowlt:55 al-Amidï quotes this !Jodilb as an example ofa iiJ

(aet) ratherthan a fjnwl (saying) explaining (bo)'1ÏI1) a ÇJurÎlmc verse. This is not to

deny that the actwas reported through a clear statement (S1lIi/JOllKJilIilJ) by M~ammad,as

al-Amidï furtber states.56 Similarly, al-Shawkani shares al-Amidï's opinion and uses the

!Jnditb in the same capacityin explaining a ÇJur;Wc verse that does notprovide a detai1ed

prescription of prayers.57

52al-SbawkOiJ:i, IrsI1ld II1-Fulol (Mi~: Matba'at Munal'l al-Bibi al-l;laiabi, 1937), 35­
41.

53MU!;lammad YOsuf MOsl, FJ~1J II1-Kidb ..... II1-SuJUIII1J (Cairo: Dit al-Kitlb al· 'Arabi,
1954), 12.

54Chalil, Kembllli keJ'lld.. A/·çJr-1JJl du As-SWllJIt1J. 221.
55'Abd al-Ra!;lmin al-$lbill1i, Mu#rlllt'lt D 1I1-S1Jv>-'IIlr 1I1-lslhru"yll1J (n.p: >t.p.. 1972),

74.
56al-Amidi, 1I1-/#1Jrl D lI.sOl 1I1-A#IJrl. vol. l, 247-248.
57al-Shawkll1i, Irsltld II1-FuIOi. 36,
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The Slll1t11ibrapii:!mb receives much less of Cha1il's attention than the mrl:i.lWJ.The

former also served as a source of legislation. though it did not originate from the deed or

utterance ofthe Prophet. ChaIil provides three examples of su11J1Jlb h!tlrià}.'llh. one of them

being the story of the Prophet keeping silent when he saw Khiilid Ibn al-Walid eating a

P'abb (!izard). althoughhe 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 .kbu,flJlib (sermon). The third

examplepert2Ïnstotheauthorityhebestowedupon Sa'd Ibn MU'âdh to pass judgment on

the leaders of the Jewish tribe, Qznt)'?llb?9 Cha1il provides these examples so as to make

the def1l1ition of SIl11I1Iib16tjJ'fd.mb more luci.d. Nonethe1ess. he merely views the Slll1t11ib

l6t]~mb within the limits of its definition. citing only a few examples and refraining from

any e1aborate discussion on l6t]Jir. Had he done so he would have rendered the meaning of

foUowing the summb c1earerand would haveincotporated the legal value of Df9'1JÏ"in it.

Moreover, the SUl1J1JtblarJ~mb had produced a number of controversies over the

nature ofitslegal force. Forexample. when the Prophet issued a l6t]dr with the intention

of relievîng a particu1ar companion of certain hardship (üJl:itpï'II1-!lIinlj), scholars differ

over whether such an aet conveyed a aniversal application or not. If the companions

claimed bis aet to be autboritative. since il was performed in the blessed time of the Prophet.

should its authority then be automatica11y accepted or not? Apart from that. disagreement

still occurred among the scholars with regards to the authoritative nature of the ~ilbll1J:r

legal judgments. when the latterwere issued after the death of the Prophet, These are only

some of the aspects of Df9'1JÏ" that should have been dealt with by Chalil, so that the

premise offoUowing the SlU1IJ81J would have had more substance to it.60

S8In spite' of the Ultpir (deeision) of the Prophet, not all four mMdJJlJMbs agreed sinœ the
l;Ianafite. held that eatillg a {lMbb Was !IeMm (unlawful). Ibn l;Iajar al-'Asqallnl. BU/OI1J
Il1-M6dJrl miJz AdilJMt A/IUm (Beirut: Dar al-Ri'id al-'Arabi. 1987), 301.

5 9Chalil, Kembllli kt!plldll AJ-(Jur-JlJ1 tW1 As-SlNl/lIl1J, 22 1.
60al-Shawklnl. Imi1d M/-Fu!liJ/, 41.
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As mentioned earlier. Chalil chose ta incorporate the SU11l1l1Ea1-~J1lJab inta the

body of the SlIJ1J1ab. thus indicating bis indifference as ta whetherthe former incorporated

practices that occurred during the lifetime of the Prophet or after his death. ln facto he

refrains from casting any doubt on the validity of their legal decisions. even on matters

related ta Joiidab. He provides a number of examples of their decisions. such as the

hUillfi/J prayer which 'Umar (the second Caliph) enforced ta be more public1y {X'llC%iced

and the addition of one more iidlziio to the Friday prayer by 'Uthmiin (the third Caliph).61

As for the /Jntfflb wbich deciares that whatever Muslims (ni-muslimiiD) consider good is

also good in the eyes of Gad. Chalil points out that the word a1-muslimiiD in the !JntffdJ

refers exclusively to the ~J1lJn1J.62 Tbis indieates bis acceptance of their .ijnm~ (the

consensus of the ~J1lJab) as the only valid consensus and bis undeterred faith in their

legalauthority.63 Thus. it seems that he was determined to bestow on them the position of

legal authority in line with the concept of SlIJ1J1ab, wbich in bis view embraced their

practice as we1l.

lt should be mentioned. however. that Chalil's discussion of the ~iïbab:S ro1e in

legisiation. as in the cases of 'Umar and 'Uthman or others not mentioned here. does not

occur in the course of bis treatment of SllJUJabQ1fJllrfJ'lÛl or SlII1I1J1E a1-~lI/JJ1lJab, but is

rather subsumed underbis argument regarding bid'ab. The examples of the hlmfd./J prayer

and the iidbiiJJ mentioned above were raised by Chalil in refutation of the statement that

'Umar and 'Uthman had introduced two innovated J'biidnIJ (îbiïdnIJmubtndn lib). thereby

adding e1ements not known duri.og the lime of MlIlJammad. Moreover. in bis interpretation

of the ward nI-muslimi1r1. Clalilwas trying to restl'Ïet themeaaing ta the ~ifbab in order

to make them the sole rightful possessors ofreligious authority. Tbis, he thought. wOuld

61Cha1il, Keml1llJi keplldll AJ-{Jur-u du As-Sl1JZ/1M. 274-275.
62The origÙlll1 tat of this 11ldir1t is "miT nt Du ll1-musJimOIl IllSIl/tu l'MU_ ~'.adll AJJif1t

IIlSIlIlUIl." Ibid.• 268, 273.
63lbid., 309-312.
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put an end the praetke of bid'a1J. which was sometimes legitimized by c1ajming that it was

overwbeJmjngLy accepted by 'W-musfimiio '"(i.e. Muslims in general).

Chalil's discussion of SUl10M also covers the SlIl1OJ11JbJlO1J11i.miJ which. like the

SUl1OMtBr.ld};z1lJ. was not often brought to the fore by the u.SlÏl.!rti.tJ due to its lack of 1egal

power. As the SUl1OM.bm1l.az[miJ consists of actions proposed bu.t never carried out by the

Prophet, it has little. if any, religious significance. Chalil rejeets the Legal authority of the

SlIl1OJ11J blll1Z01f)'lib on the basis of the opinion of some 'ull101if' who decLared that

following the SUJ1l1M means following real aets, so that the manner of theirexecution

might be c1early seen. Chalil also mentions the opinion of some 'ull101ii' who not only

accepted it. but also considered it obligatory. However. he does not indicate the names of

these 'ull101ii'noc that of the modl1bob which regards the SlU1J1li1Jblll1lllll)'llb to have legal

significance.64 The latter opinion appears ta be10ng to the Shafi'ites who counted the

Slll1I1M blll1Z01f)'lib as one of the four types of SUJ1l1M. although in their scale of

preference. it came last in order following the suJZl1Jlb fJowli)'lib, lï'li)'lib and hlflrirtmb.

Chalil's rejection was in line with the position of al-ShawkâDï who described the SUJ1l1t1b

bJlO1J11i.miJ as matters that simply came ta MuL:tammad's mind and which. therefore. have

no religious effect.6S

Both Chalil and al-ShawkâDï discuss the SlIl1OJ11J lttunm ïyt1b despite the paucity of

cases that exist ta illustrate it. Cha1i1, 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

MuL:tarram known as 18sD~'(the ninth). This plan, however. did not materialize due to his

death in Rabi' al-Awwal of the sam~ year.66 al-Shawkiilli furnishes two examples only.

one of which was that the Prophet was planning to punisb those who did not perform their

64Moellllwar Chali!, "Bid'ah Pada Asjura." Ablltli (September 25; 1953).
65a1-ShawkllnI, Irs1Ild II1-Fu/lDJ. 'Il.
6 6Chali1, "Bid'ah Pada Asjura."
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prayer by burning their houses (fn iJ.I;aniq 'nIaybim bl{Yiilllbum;?7 Their mention of the

sulZl1ll/J lil1OU11i;Y"J1J departed from the spirit of following the SlrzoaiJ which also meant

following the suooaiJ in its designated place where it signified what was executed by the

Prophet. This meaning had occupied Chalil and al-Shawkiinî whose puritanist frame of

thought strove tawards stripping the sumulb of anything which had no direct link ta its

Jegal implications. Hence, they restricted the term suooaiJ and prevented it from tempering

with its correct significance and would hait alI inappropriate practicesfrom being attributed

to ir.G8

Chalil's cali forfollowing the suooaiJ takes a new direction when he challenges

those who rejected it as the second source of Islamic Jaw. He states that those who were

satisfied with the Qur Wn as the only basis of their religious life were deviating from the

right path and were not following the ordmances of the Qur'tlo. This is so because the

QurWn has cJearly ordered Muslims ta obey the Prophet. He then cites 'Abd Allah Ibn

'Umar's statement that whoever opposed (klJiillÛlI)SlIIJOO1J would become an infide! (1àqnd

knfnnt;?9 It should be remarked that objections to oc ignorance of the value of SllOOaiJ as a

main component of law-making (tllS1Jn-J. second only to the Qur Wn. have been heard

since the period of the ~lÜJaIJ. The legal authority of suooaiJ was "officially" questioned

as early as in the second century of the HJjmIJ. It was reported that al-Shafi'i engaged in

debate (WllI1ff,zltn!b)with such rejectionists. Indeed, the Khawarij in al-Shafi'i' s time raised

a serious objection ta the employment of .{1adil1Js on the grounds of their tendency to

conteadict each other,70 Among the Mu'tazilites there were those who argued that both the

67al·Shawklni. IrslJld Ill-Fu/lI1J, 44.
68al-Shawkil:i's puritan views are best represented in one of his works, "1-(J""'1 111­

Mufid Ji Adill/fr Ill-Ijribld ..." Ill-Tllt/lid (Mil": ldirat al-Tibi'ah al-MunIrïyah, n. d.).
6 9Chalil, K~Jl1bllli k~J1Ifd" A}-(Jur-u du As-Sumzn/J, 224,
7~he argument is entiUed "I;likiyat Qawl al-Ti'uah al-Lati Raddat al-Akhbir. Kullahi,"

(An Account of the Argument with the People Who Rejected the Whole [corpus] of
Prophetic Traditions." Cited in Khidim l:lusayn llibi Bakhsh, "l-(Jur 7.rtlyiJJ1 ..."
SbubbltrubUJ11 /111...1 Il1-Sumzlt1J (n.p." Maktabat al-$iddiq, 1989), 93; Ahmad Hasan,' Al­
Shifi'i's Role in the Development of lslamic Jurisprudence," Isluzic Srudies, 5 (1966),
245.
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.{JodïdJ O1Uhiwiilir (a .{1adidJ reported by a collective audience) and the .{1adidJll/Jnd (a

.{1/1didJ reported by individuals) were equally susceptible to containing false reports}1

Tbis is despite the fact that many Mu'tazilites accepted .{1adit1JO1ufliwiitir for a number of

reasons, wbich differed considerably from one Mu'tazilite scholarto the other.72

Many reformists showed a critical attitude towards .{1/1didJ. Even while ca11ing for

following the summiJ. they were suspicious of the validity of its components and strietly

scrutinizedthe reliability of the is:oiïd or O1nt.lJ of each .{1ndidJ. Some of them were very

much underthe influence of the school of 'Abduh. including Cha1il. who used reason as a

tool in measuring the acceptability of .{1ndïdJ. Others went to even greater extreme in

rejecting .{1ndidJ tota1ly. as in the case of Al).mad Parvez who established an organization

(inm~) called A1JInJ-(Jur'iïo (people of the Qur 'no). an organization wbich. by its

name,indicatesthe exclusive aoceptaneeof the (Jur'iïo and not the SlU1I1nfJ as a legal

source.73

It is worth juxtaposing Cha1il's condemnation of the SUlll1JtD-rejectionists with the

position of Mul;1ammad Tawfiq $idqï, amember of the reformist .snInli.PIl!J group. the very

group which mig~t have been expected to uphold the SUL1/1nfJ but instead rejected it in its

entirety. In one of his writings. Rashid Ri4ii admits that $idqï. who was one of bis

colleagues and a contrib1Jtor to bis journal nJ-Mnnii; doubted the authority of the SUL1/1JtD

as a source of religion (la.YYl1(01ÙJ u.stiJnJ-diJJ). Indeed, $idqï wrote an article, "aI-Is1!m

huwa a1-Qur'an Wal;tdah" (Islam is the (Jur'iïo alone). in wbich he articu1ates severa!

reasons for bis objection to the SUL1/1nfJ as a source of u.SU1nJ-diJJ (the basis of religion).

He states therein that .{1adïdJ suffers from falsehood (bll1JlJ) and fabrication (wn{l'), and

71Mul;lammad Khuc;!arï, Tltik/J Al-TIIS1Jr.i' 1I1-lsliCtItI (Beirut: Dit a1-Qalam. 1983). 185; al­
Sibi'i. Al-SuIHlIIIJ "'II Mllkülltultif li Al-TlIS1Jn-' Al-I.rIifttJi, 160; Ahmad Hasan, "Early Modes
of Ijtihid: Ra'y, Qiyis and Istil;lsin," 1.rIIIJ1:1ic Studies. 6 (1967), 55.

72Bakhsb, Al-t)ur'iitziyi/J1, 90-91.
73Mul;lammad Munafi a1-A';ami, Dirlsift li Al-(llIcUt1J Al-Nllf",wi Al-Sltllrlf WII TlrikJJ

TlldwÜlilt (Riyadb: M~ibi' a1-RiyiC;!, 1976), 28, 32.
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even if it did not, its binding authority is at best pit1t1Ï (ambiguous) and therefore has no

value before Gad. Moreover, he criticizes the authe::lticity of .{JnditIJ by equating it with the

scriptures of the. Abllll-Kifiib (the Peoples of the Book), since neither were recorded

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

Chali1 was well aware that it was among the reformists that the rejection of the

SULll1nb had taken raot and not among the traditionalists, whom he and bis reformist

counterparts criticized for relying too much on their f4"b- books and for undermining the

importance of the SlU1J1nb, as will be seen later, The fact that he doe: not refer ta the

extreme case of Tawfiq :;iidqi is perhaps understandable. given the fact that it would not

have helped bis cause. lt was certainly not because he was ignorant of :;iidqi's position.

Mter all. $idqi's book f)uJ"Üs SUJ1Jil1ll1-KllloiiC: Mu.{Jl1.tforiiJ: Tibb.{Jlnb 'llm.{Jlnb Islllmiynb,

which questions the legal vlllue of .{Jnditb literature, served as Chalil's primary reference in

bis refutation of the scientific statements of the fmt:5tb, as previously explai.ned. lt should

also be noted that Chalil was among the very few Indonesians to have had access to nI­

MllI1ITI; that is while he lived and studied in the Middle East early in bis career, In the

debate over the .{Jndftb of the fly. Chalil states that he had read an article written by

M~ammadSa'ïd al-SuyüÇï and published in llI-MlilJii'cou.nterïng :;iidqi's opinion. which

refused the validity of such a fmtlil:b?5 Hence. Chalil must have known :;;idqi's stance

concer.ning the p..,l6rband must have intentionally left it out, One reason for leaving :;;idqi

out might have been that Chalil deemed him to be a mediocre reformist. whose academic

credentia1s were authoritative onlywhen dealing with medical issues. since the latter was a

medica1 doetorand net are1igious scholar, Furthermore. :;;idqï was overshadowed by RiQii.

74Bakhsh. lII-()ur'bIytJ.a. 154-155; lJ1 the case of j"dlr1l. the Prophet prohibited the
,#iIbd from writing down his sayings and instead ordered them to write down the
()ur'l.a, (Iii rUtub 'IJlIli" fil mu bub" 11l"yr 1II-()ur'#.a flll.J'UlluIJ). MOs!. FïlJ1l lII-Kirlb
.... lII-SulllllllJ. 30.

75Moenawar Chalil. Mui:IJrIr lII-AJJiIdil1l lII-$IIIJl!IIlIJ. 87.
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on whom Cha1i1 placed greater faith and who assumed the respeeted position of "true"

defender of suonab in bis eyes.76

Il

Chalil's cali for following the suonab did not halt at the level of discnsing its

division and significance, but extended to using it as the primary source of his fiqiJ. His

work in this field. entitled Muk1;:.ifr 1lI-A/JiïtlitiJ. wbich was also called FiqiJ IlI-SUIlDIiiJ,

represents a conscious effort on his pllrt to understand Islam in its pristine purity without

the fetters of sectarian adherence and unqualified aIlegiance to a juristic school.77 It calls

for treating the opinions of the founders of the O10d1J1JnbS in a Iight that neitheremphasizes

their differences nor overlooks them. ln keeping with this non-sectarian inclination. Chalil

was attraeted to comparative fiqiJ books that went beyond the boundaries of particular

011it:11J1Jnbs.78 Hence. he availed bimsclf of Ibn Qayyim's bdIlI-Mn'nd. Ibn Rushd's

Bidiïfllllll-MujrliiJid. Ibn Qudiimah's IlI-MUl!1uJï. Ibn l:Iazm's IlI-Mu.(JnUtl, al-Nawawï's 1lI­

MOjizJü <S1Jor.{J IlI-Mabad1Jd1Jnb and others.79

Cha1i1 was certainly aware that fiqiJ must derive its rulings from the (JurOn.

However. the QurIDJ usually gives its provisions in very general language. leaving

Muslim scholars with no choice but to rom to the SUJ1l1liiJ in order to provide details. ln

addition. bis belief that the (JurOn should not be exploited for information on any

particular science meant thllt he had to rely almost exciusively on the suonliiJ in

constructing bis fiqiJ. This is understandable, because nearly ail of the detailed regulations

on 'ibiidlliJ were brought to light by means of the suIlOIliJ.80 Tbis does not suggest that

Chalildisregardedthe (JurOn, becausehebelievedthatthe (Jurnn served as the blueprint

76For the comment on Ri4i1's role in defending SU4JlItIJ, see fOOlnote no. 9 above.
77Cha1il, MuklJlifr 1ll-A.{IiIdïdJ, 4; idem. Keml!llli kepidl1 A/-ÇJur'ii.tJ d'"l As-SUIlLlI1lJ, v.
7 &rhe concept of unification constituted one of the predominant factors behind the

reformist work on 1ï'lb lll-sullLll1ll. See Sayyid Sabiq's Fiqb us-SullLll1b: Purificl1lioD IlDd
Pntyer, vol. 1 (1989: Amencan Trust Publication. 1989), XV-l<Vi. .

79Chalil. MuklJdr 1ll-A(liIdïlb, 10.
8llMOsil, Fiqb Ill-Kilifl! WIl Ill-SullLll1lJ. 44.
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from which the SUJ10ab wasge.nerated.81 It should be noted that some 'ulJll11if' preferred

the term lifJb al-Qur~ to âfJb IU-SUJ1Oab. although in essence the role of the SUJ10ab

along with the opinions of the flKJabü' wasgreatly instrumental in revealing the provisions

of the (Jur~.82

Historica1ly. books of /J'lb were compiled on the basis of the Prophetic SUJ10ab

along with the iiIiJiïr (sayings) of the ~iilJab. The best example of this genre of writing is

Malik's al-Muwll.f!D' and to this genre also be10ng Sufyiin al-Thawri's 11I-Jiiozi'al-Kabir

and al-Shâfi'ï's /J:btiliif11l-fllitfftb.83 In these works. padIl1Js are compiled and arraoged in

a thematic order within chapters devoted ta various tapies of /J'l0. Thus. the SUL1l1ab made

up the core element of the science of /J'lb since its earliest deve1opment.84 The concept of

lifJoal-SUJ1Oab became more apparent in the works of later scholars. ft..mong the earliest of

these. one may count Vmdl1l/u-A/IbimfiK11Iilm Khayr11I-AmïrrJ by Taqy al-Dm'Abd al­

Ghanï al-Jamii'ili (541-600 H.). 111- Vmdab is a compilation of more than five hundred

ll/Jüdl1JllI-ll/Jbïm (/Jl1dil1Js which deal solely with legal issues) which were dec1ared as

~by al-Bulthiiri and Muslim and were wide1y circulated among pl1dIl1J scholars.8S 0/­

Vmtfab was comme.nted upon by Ibn Daqïq al-'Id in his l/JJ:ifJlJ11I-A/Jb1J11:Sbor/J Vmdot

III-A/lkifm and both are listed by Chalil among the references that he consulted.86 Chalil

8lChalil. Kemllltli kep"dll AJ-()ur'-u du As-SlIDJJJf1J. 68-72.
82Sa'ld Ibn Hibat AUIh al-Rawandl. Fiq1J 1I1-()ur'M.a (Qum: al-Ma~ba'ah al-Ahllyah.

1397 H.).
83See al-Zurqlnl. S1J1I4J ,I-Zun;hli 'IIJ. II1-MuwlI.l{II' li-II1-/J114J11 MIlik, vol. 1-4 (Beirut:

Dar al-Fikr. 1980): al-Shlfi'l's 1J:1ttiJU' 1I1-/illdit1J (Beirut: Dir a1-Kutub al-'I1m1yah. 1986).
84Mul;lammad Jamil al-Din al-Qisiml. ()lIw.'id II1-Tll/ltfjt1J mù, FUlliJ.tl MURII1I/J 111­

/illdit1J (Beirut: Dar al-Na1'li'is. 1987). 70; 'Umar Sulaymin al-Ashqar. TIrD:1J II1-Fiq1J 111­
IsilJ11i (Kuwait: Maktabat al-Fallib. 1982), 96. 114.

8 SSee the commentary ÏJ1 the preface provided by Taqy al-Dln 'Abd al-Ghanl al-Jami'ill
ÏJ1 his 'lImdlll II1-AfrkIJ11 miJl KII1.m IC11llyr 1I1-A4b (Damascus: Dar al-Ma'mlln Ii-al­
Turith, 1988), S.

86ln the preface of flklJ11 1I1-A/ûlm. it is stated that the ten is a prototype of liq1J 111­
SUJ1J1I11J. See Ibn Daqlq al-'Id. /jkIJ11 1I1-A/tblJll: S1J1I4J 'lIJ11dlll 1I1-A/tblJll. vol. 1 (Mi~r:
1darat a1-Tibi'ah al-Munlriyah. 1923), 4.
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considered these two texts to be fiqb books which clearly derived their rulings from

/JOdit:b.87

Speaking of lïqb nI-SllllIUlb in the Indonesian context. one pioneering work. namely

A-fuofOqiï al-AJ:bbiir by Majd al-Dm al-Harriini (590-652 H.. the grandfather of Ibn

Taymiyah). merits ourattention. A-fuofJifjii lu-Ak1Jbiir maybe classified as a typicallarge

calleaionon lïqbnl-suoonb. in contrast to nI- V.01dnb described above. wbich belongs to a

smaller eategory ofwork exciusivelyintended for beginners.88 The Indonesian modernists

held A-fllOl8tJiinI-AJ:bbiir in great respect and it too served as one of Chalil's sources along

with its commentary Na.nnI-Awplr by al-Shawkânï. Muoraqii nI-AJ:bbiir contains five

thousand and twenty nine !Jadïrbs, classified in accordance with the established chapter

divisions of fiqb texts.89 The image of Majd al-Din as one the Taymiyah family (Al

Taymïyah) and al-Shawkanï as the defender of suoonb might have influenced the

popularity of the text in modernise circles. Smallerinsize but more widespread in its use is

BuJi{f{b af-.MlU'iirn. which is a compilation of one thousar.d five hundred and nincty six

!JatJ'itbs. modeled after Na.nnl-AW{ffr. BuJiJgbnl-Ml1t'iiI1t. wbich was written by Ibn l:lajar

aI-'AsqaIàni (733-852 H.). served as an important text-book in the traditionalist schools

and was translated into Javanese by Bishri Mustafa. a prolific traditionalist Îf1i01.90

Our discussion wouid not be complete without mentioning the lïqbnI-suoonb texts

written by Indonesian reformists. One such reformist was A. Hassan who inaugurated this

new "hybrid" of lïqb texts in the Indonesian context with the composition of his Al­

BOer1J30 written as early as 1929.91 Later. Hassan expanded bis lïqb af-suooafJ by

87Chalil. Mul:I1tlr I1-Ajldir1J, 10; al-Ashqar. 'ntil:l1 I1-FJ'91J 11-/sJiJJ11i. 225.
8 Slbn Oaqiq al-'Id, /!ûifm 11-A#iTm: S1J1Ut 'lImtlllt 11-A#Im. vol. 1. 3, 5.
89Challl, MukIJtlr IIJ-AjiTtlir1J.9; al-Shawkini. NII)'J IIJ-Aw,tlr mill AjiTtlit1J SlIyyitl 11­

Al:I1)'ll1:' S1J1Ut MUlltllf/iT I1-Al:I1biir. 8 vols. (Beirut: Olr al-JU. n.d.).
9 OVan Bruinessen "Kitab Kuning." 255.
91A. Hassan. AJ-Botr1JlIIl Kitllb FJ'91J. vol. 1. 2 (Bandoeng: Persatoan Islam; 1929).
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composing treatises on the pillars of Islam, such as }lisa/abZab/or and }li.s;wjaruJHad/:12

Hasbi Ash-Sbiddieqy provided anoÛler substantiaI colltributionwith bis Af-AlikIU11. which

covered various fifJbi subjects ranging from 'ibiïdab (rituaI practice). mulïmlilllb

(transaction) and a/JWlï/sbllkb.SÏ)'Jb' (personal status) to 'uqübllb (penal code) and JÏPz!pll!J

(criminallaw).93

ln comparison with the works of Hassan and Ash-Sbiddieqy, Chalil's FifJb 111­

SlU1I1ab is more comprehensive due to its extensive coverage of a specific domain of fitJb.

The first volume of his FifJb I11-SlJIU1ab consists of e1even sections occupying seven

hundred and twenty pages. This volume is exclusive1y devoted to aIl aspects of 111-ptbiirn/J

(rituaI purity) and describes in minute details the water. the different leve1s of its inherent

purity. the types of impurities (oajltSlJ1J). the manner of purifying bodies and removing

impurities from them. the acts of ablution (wu{lü/. the complete ablution (cbusl). issues

involving menstruation (/Ja.r{l) and post-childbirth bleeding (oifiis), dry ablution

(h/J'11I1Ul1UlD)and others.94

ln the introduction. Chalil states that since no comprehensive fXJb book was

available in Indonesian. he fe1t obliged to produce a reference-work for the educated

members of Muslim society. who spared no enthusiasm in studying Islamic law. Chalil

never expected. as he explicitly states. that his work would be comparable with al­

Nawawi's IlI-Majiztü'or Ibn Qudiimah's 1lI-A-fuglmi. NoneÛleless. the fact that he intended

toproduceamulti-volume fXJôlll-SULlIlJt!J indicateshisambitionto aim at the standaros set

by aI-Nawawi and Ibn Qudiimah. He aIso mentions that he had no fear of runn;ng out of

92A. Hassan. 1àS&f1l1l Z6blllr (BlUlBil: Persatuan Islam, 1955); A. Hassan. làs.Jllru/ Hlldi
(Djakarta: Tintamas. 1955).

3Hasbi Ash-5hiddieqy, A/-A/1kIlJ1l: Pedomu Mus/Imm. 4 vols. (Medan: lslamiyah.
1953). .

94Chalil. Mtd:ltdr 1I1-,4pldJrll. 707-720.
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materialin producing a multi-volume work. since the a/liidïduu-li/Lbim. which were to

serve as the reservoir for bis project. offer a wealth of inexhaustible material.95

The pattern that Chalil follows in bis Fiqb nf-SUJ1Dlib consists essentially of an

analysis of several !Jndïtbs illustrating one particular legal provision. In ms analysis. Chalil

starts by reporting the last narrator in each case. so as to show the sources of bis !mdtt:h.

The !Joditbs themselveswere usually obtained from the kulUlJ ll1-!Jliditb ll1-mu 'ulJl1ntb (the

authoritative !Jndïtb books). wbich include the two .$tt!Ji!Js of al-Bukhiïri and Muslim. the

four Suolll1Sof Abü DiiWÜd. al-Tirmïdhï. al-Nasa1 and Ibn Miijah. the three MUSl1nds of

AQmad Ibn ijanbal. al-Darimi and al-Shw'ï and Miilik's ll1-Muwllffn'among others. If a

!mditb is reported in a number of sources. Chalil examines the consistency of its Inq

(words) in order ta explore the possible deficiency ofits .l1!11t11 (content). If the examination

shows any deficiency. he dismisses the ru1ing of the !mditiJ in question.

The second step in this approach was te classify each !mdïtiJ within a designated

eategcry.either {taU~ !J/iSJUl or !J11Sl1D-~.96Tbis was largely a routine measure.

because most of the !Jndïtbs selected had already been classified by previous flKllibii'. In

most cases. Chalil simply mentions the remarks of his predecessors. Nonetheless.

whenever he finds a suspect report. he cross-examines it by referring te a different

source.97 The sources are not always in agreement with regards to the status of individual

!JndilJJ. i.e. a given !mdïlfJ can be simultaneously ciassified as l4/ti!J and {In 'if by different

flKlll1Jii ~98 Whenever he finds the latter te be the case. he conducts a further examination te

9SIbid.• S.
96For the defiDitions of (!1I'1f. ~lI/û!/. !/IISIID. !/1IS1ID-fllIti/J and others which might be

mentioned in one way or another in this chapter. see :;;ubl;ll al-:;;lI1i.\;. 'lI1Q/D "'·(illdlt1J "'"
MUf,llllif/Ju1J (Beirut: Dir al-'l1m li-al-Maliyin. 1988).

97See• for example. Chalil's remark on a /IIIdlt1J related to 'Abd al-Ral;imln Ibn Zayd al­
Aslam. whom he blames for issuing fabricated !/lIdit1Js. Chalil. MuJ:lJlifr "'·A!tldlt1J. 37.

9 8In analyzing a !/lIdit1J which specifies the quality of water free from impurity, Chalil
mentions that /Jlldidt scholars. like Ibn 'Abd al-Barr. regarded it as (/11'11' due to iLs i(/Iirlb.
whereas others. such as al-Bukhiri. Muslim and Ibn Khuzaymah. regarded it ~II/Ji/J. Ibid .•
29.
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see if the same narrator. whose unreliability caused the weakness of the !JediriJ. is

mentioned in the chain of transmission of another /J;ltffrIJ or not.99

Chalil's strict examination of the authority of the transmilIers was in line with his

overall attitude towards the role of the sul20lib in establishing legal norms. The impottance

taskcarried with it the responsibility of investigating the authcrity of those transmitting the

/J;ltffdJ. aspraeticed bythe early scholars.100 As a result of bis research into this field. he

finds fault with some 'u1lU11ii~ accusiDg them of having circulated certain !JntffdJswithout

examining the authority oftheirtransmitters. A case inpointis al-Ghaziili. who. inbis I!!.JIii'

Vfii111li1-LJin. quotes many !JndirIJs without referring to their narrators or their sources as

evidence of their reliability. Chalil declares it to be understandable that numerous /J;ltffrIJ

scholars of al-Ghazâlfs time blamed him flr removing the most impottant part of the body

of the /J;ltffdJ. l 01Tbis even inspired zayn al-Din al-'Iriïqi, according ta Chalil, ta compose

liI-Mu,.I!1JJZiD .{flll1J1li1-Asfiir. in wbich he examines the authority of the !Jlidil!Js that al­

Ghazili quotesin bis I!!.JIii' in orderta determinetheirreliability.l02

Following the classification of !JndidJs came the deduction of legal rulings from

them, a processwbich constitutes the core of bis book. This consisted of100selytranslatÏ11g

themeaning of the !JntffdJ and adding ta ithis own explanatatynotes. More often than not,

Chalil makes a remark cal1ed a lltmbMIltl (addition) or an istidnIé (correction) which sheds

more light on a patticular issue. In bis remark, Cha1il often uses a !Jadïl!J ta elucidate the

ambiguous words mentioned in earlier !J1Idilbs, to annul the rulings derived from

inauthentic !JndirIJs or to settle controversies on debatable issues. Some typica1 cases.

99Chalil expresses the opinion that RashId Ibn Sa'd Was an unreliable narrator. The latter
had reported two .{tlltlill1s which evaluated the purity of water when mixed with substances
that caused its smell, taste and color to change. Chali! then closely scrutinizes the narration
of these two ditTerent .{tltlill1s in an effort te render an equitable judgment for a .{tltlidl that
had a defective narralor. Ibid.. 29, 33.

100Chali1. "Memperingati Pribadi Nabi Muhammad s. a. w."; idem, "Djangan
Mempermudah Urusan Hadits," AfNtdi (July, 16; 1954).

10lMoenawar Chali1. "Hati-Hati Memaltai Hadits: Hadits Palsu Mentjerai Beraikan
Ummat." Ab#di (September. 16; 1960).

1021bid.
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which Cha1il deals with. include the meaning of the word bi{!ff'nb (the name of a weil). a

rejection of the opinion that water exposed to the sun (mii'musikimmllS) contains disease.

and opinions concerning the pucity of used water (mii'musro nul). as weIl as the now

familiar comroversy over the disease and the cure on the fly's wings. 103

Mter c1assifying each /J;it5dJ and deducing its ruling. Cha1il advances the opinion

of various fuqnbif' on each provision. He uses this section as a forum to exhibit the

tradition of debate among the fuq/lbii'. He presents the different views of aU ranks of

fuqahii' from the ~noab. the fifbi'üo. the founders of the four mnd1J1Jn!Js and their

contemporaries as weil as later scholars.104 ln this way. Chalil introduces comparative

studies te the science of fiqb and endorses the principle of fn/fJq (moving from one

mnd!Jbnb to another). by calling for the consultation of the opinions of different mnd1J1Jn!Js

before coming te a decision.

Theprinciple of DIIiiq was one of the features that the reformists introduced in an

attempt te free themselves from partisanship to particular schools and to reduce the

fanaticism attached to them. This œttain1yposed achallengeto thetraditionalists. who were

clearly opposed to the principle of 1NlIiq. Cha1il. however. does not engage in the practice

of tmfi!1 (favoring one ruling on the account of its stronger and sounder argument).

because he is convinced of the validity of each ruling. Whenhe is not convinced. he usually

adds a remark describing its weakness.

Cha1il's choice inundertaking ta wàte a fiqb nl-SUD/1111J text can also be viewed as a

manifestationofhisintel1ectual objection te conventional fitJb. He criticized warks of this

natUre which did net provide textual evidence in theirrulings and which were taught by the

103Chalil. MukJJllr II1-AJrltlltlt. 30, SI, 54. 82, 8S and 92.
104AmOJ18 the fllfll1Jl' that Chalil refers to are Ibn 'Abbls, Ibn Mas'Od. Sa'id Ibn al·

Musayyab, 'A~' Ibn Abi Rab~, Ml1i1t Ibn Anas, al-Shlfi'i, Abmad Ibn I;Ianbal. al·
Awzi'i, OiwOd al-~Ihirl, al-Layth, al-Nawawi, al-$an'ini. a1-Kha~~bi and al·Sbawltinl.
See the section "the opinion of the flJflll1Jl" provided in eacb subject dÎJIcussed. Ibid.
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traditionalists in their pes:ar;treo.105 His criticism was typical of the refonnist be1ief that

cooventional /i'lD was one of the faet0e'5 behind the traditionalists' self-sufficiency and their

consequentneg1ea of the study of the SUJZOJ1b.The traditionalists even accorded these ~D

books a respect greater than that which they felt for works of .paaflh106 This, in mm,

hindered the p-eservatioo of the authentic teachings of the Prophet. ln order to combat this

trend. the restoration of the SlU1l1nb as the focus of study was required. ln an attempt to

furtherthisprocess,reformists created a forum co reawaken interest in the study of .paaftb.

viz. the LojonbAblJ:Abli !IadftIJ Iodooesia in which Chalil assumed the position of

secretary. While continuing his own Fi"9b al-Sl1rll1nb, Chalil joined with others in writing

Al-Fi"9buo al-Nabawy. another way of expressing /i'lb al_SlI.l1/Jnb.107 Chalil's and other

refonnists' criticism of cooventionaI fi"9b merles discussion on ewo points: the flt'st is the

manner in which the ttaditionalist pesmttrel1S treated th~ .paaftb literature and the second

the questioo of whether conventionaI fi"9b substantially was distinguishable from fi"9b 0/­

SlU1l1nb.

On investigation, it would seem that the ttaditionalists never lost sight of the

importance of f/adillJ. Theytaught the $a!Jï!Js of al-Bukhirï and Muslim and other smaller

collections of f/JlaftIJ in theil" pestlIltrel1S. These smal1er collections alooewere accorded the

same amount of time as /igb and J1m al-li1J17 (Arabi::-re1ated sciences). Moreover. they

reached a wider audience than the $ll/Ji/Js, as they were taught to the less advanced

students. who made up the greaterpart of the pesantreJ1s enrollment. Thecollectionsintbis

105Moenawar Chalil. "Mana PeDtjinta Nabi Muhammad s.a.w.," Ab6di (February 5;
1954 ).

106A. Farichin Chumaidy, "The Jam'iyah Nahdlatul 'Ulama': 115 Rise and Early
Development, 1926·1945," (M. A. thesis. McGill University, Montreal, 1976), 117.

107lmam Ghozaly and Moenawar Chalil, AJ-FJfIJUJ1 61-N6b6wy.· FJfilJ Berd6su Atu
PiIIlpiDu Nllbi s. 6. If: vols. 1-18 (Solo: Al.Ma'murijah: n. d.).
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category were Buli{trb aI-Mariim. lliyii{! aI-$ii1i{Jia. TllJJtl1/! aI-Qowl. aI-ArbJf 'Jo aI­

Nl1wl1~p;zb.oI-Atf1Jkiir and Zt:.s:ru.r.fp;zb.108

The teaching of the smaller texts was primarily intended to emphasize the virtues

exemplified in the Prophet's behavior. al-Bantanï's Toof/1/! oI-Qowl. for example. which

encompasses forty chapters (oI-obWlio). discusses the promotion ofvirtuous deeds (fi1{!ifli

01-0 }zzal). primarily in the areas of charity and social etiquette. l 09 This is also the case with

al-Nawawi's 1lJj'if{!oI-,Wi(ünwhich. due ta its larger collection. covers a greater variety of

subjeets. such as the virtues of greeting. the etiquette of asking for permission. the proper

way to shake hands. the manners of eating. dressing saluting. ete. 110 The Prophetic SW1l1a1J

was. therefore. observed bythe traditionalists in a holistic way. incorporating the behavioca1

norms advanced in the Prophetic traditions. The question of the authenticity of those

/1l1dïtfJs which suggested meritorious deeds was raised by Cha1i1.111 However. the issue

was not seen by the traditionalists as being of paramount imponance as their authemicity

would not10wer theirvalue astools for the edifieation of the young.112

Although the smaller .{1aditfJ collection tended to concentrate on virtuous deeds.

they did not negleet the most important aspect of the SUOl1a1J. i.e. its role as a guide to

Muslim re1igious life. lt was to bring out this aspect that al-Nawawi wrote his MJftJ1 01­

ArbaÛl. a work which contains forcy se1eeted .{1l1dïtbs, as the tit1e of the text indicates. In

hisintroduetotystatement. al-Nawawï points out that the other collections of forcy .{1l1ditfJs

10SVan Bruinessen. "Kitab Kuning." 255-256; idem. "Pesanlten dan Kitab Kuning:
Pemeliharaan dan Kesinambungan Tradisi Pesanl1'en." lIJul11uJ (Jur'ilo. "(1992). 84.
footnote 2.

109Mu~ammad Ibn 'Umar aI-Nawawi aI-Bantani. TlIDfJï/1 1II-(JllwJ 1Ii-(lIt1JlrJJ n SJJlr!J
LUbi{IJ 1II-(lIt/illJ (Indonesia: Dit U1yi' aI-Kutub aI-'Arabiyah. n.d.).

110a1-Nawawi. Riyif(lIli-$Ci!Jll1l11il1 Klliifl11 SlIyyit/ IIJ-MursIllJI1 (Cairo: Dit IlIyi' aI­
Kutub aI-'Arabiyah. n.d.).

111Moenawar Chalil. "Ratjoen Jang Berbahaja Bogi Oemmat Islam'" Pel11IJeJII IsJlIJ11. no.
56; see also Hassan's rejecrion of the use of !J1lt/IIJJ (l1I'If for virtuous deed•. A. Hassan.
"Memakai Hadits Dla'if." Sulli-Oill"-IIIJ. no. 3.20-21.

112As can be seen from the chapters of TIUlgI!J 1Ii-(JII..-J. they were ail de.cribed by the
word fll(lllll1J. aI-BantlIIli. TIUlgI/1 1II-(JIIwl n SJtu(J LuIJIIJ 1Ii-(lIItl/t1J. 64.
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tend to focus on one partïcular subjeet only, such as fun;' (branches). jiDiïd (holy war).

zuod(asceticism), ;ldiib (ethics) and idJu/Jlb (sermons). His work. however. was designed

to cover al! tllose subjeets. with each .fzot5tiJ in the collection constituting an important

religious norm (qii;dJl1J opmafJ.minqOWOIOnf-tfin)1l3 al-Nawawi's nf-Ad1l1 fu is made

up exclusively of sound !Jot5tiJs. almost al! of them derived from al-Bukhliri and Muslim.

Because the main purpose of the teJet is to edify beginners. al-NawaWi intentionally leaves

out the chains of!llIlTlltors. sa that elememary leamers of .fzot5tiJ need only to deal with the

body (ml1fJJ) of the .fzot5tiJ.114 al-Nawawi's nf-Aroo fu was one of the most widely used

tens in the traditionaliscs' schools and served as the basic !Jot5tiJ-text for instruction at the

elementaIylevel. 115

The p-actical nature of al-NawaWi's af-Aroafu is also refleeted in another of bis

!J;Jt5tiJ collections. namely af-Ad1Jbira/-Mwhl1dJnbafJ.min Ka/iim SnJ7Zoa/-Abriir. aI­

NawaWi himse1f states that a/-Ad1Jbir was composed to serve as a practical guide for

devout worshippers (nf-mllfli Ohbitfin). whose ai.m was ta bring their religious practices in

line with the Prophetie SUL1l1M. Unlike a/-Arbnm, a/-AtI1Jkiir provides a brief account of

the category of each .fzot5tiJ and describes wbich of them is ~,!Jli5lill, (IlJYi' or mlUlb1r.

Like a/-Aron fu, a/-Ad1Jbir gives piority to the mlflZ1 of the !Jnt5tiJ rather than its i.miid,

wbich. al-Nawawï thought. was more the concem of the mU/JadditlJÜ/1 (!JaditIJ

scholars).1l6Thefaetthat a/-Ad1Jbir not only includes !JndîtiJs on iitliilI and rtnI{fiita/­

Buliis (spiritual exercises), but also on J1m a/-!Jltdïtb (the science of !Jndîtb),1i'qb and

113a1-Nawawi, MIIUJ III-ArbIl'.ùJ ItI-NIIWIlIf'fp/J fi IlI-Aj#{lfrlJ IlI-$ll/1fjllIJ (Algiers: a1­
Madrasah a1.'À1iyah 1i-a1-Dirisit a1-'Arabiyah. 1950),10.

1141bid,
1151t shou1d be mentioned that the peSIILItreJ1 often had an affiliated schoo1 where 111­

AroR'f/1 III-Nllwlllf'fj'lllJ formed a part of its curriculum but not that of the curriculum of the
peSllJ1fro>/1 itself. .

116at-Nawawi, IlI-AdlJb1r IlI-MUJ1rJtk1JllblllJ mÎJt Kil/lm SIIY.Yitl IlI-Abdr (Damascus: a1­
Maktabah a1-Amawiyah, 1978). 4.
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mubzinm;ït.;lf-qnWl'Ï)ü(impoltalltnorms) might have led the traditionalists to use it for the

instruction of students at the intermediate level in their pesJiJ1/Tl!O.117

Even though the subjeet of ./JOdidr was. as we have seen, made obligatory in the

pesaotre.os, the fact that the students did not seem to consider it as one of their major

courses cannot be entirely denied. However, this assumption is correct only in so far as it

applies to the study of the $tz!zi!Js, because they were offered on a seasonal basis, mostly in

RamaQW1. or in alternate years and in certain pesJ1l1/Té'.DS only. Despite this irregularity,

attendance atthe courses on the $tz!zi!J never feU off, forthey were of special interest to the

advanced students. who had completed the principle sciences and were deemed "e1igible" to

study the $tJ/JLtJs. They often had to leave their home pesJ1l1rreo for another pesJiJ1ITI!O,

where instruction in the $li/JL/Js was offered during RamaQW1. This process meant a

month's stay away from the student's home pesJ1l1rreo and was known as mbnjnk (a

Javanese word which literallymeans ta plow or to commute) within the pesaotrel1 milieu

inJava. It should be mentioned thatthe principle sciences, whicb included 'J'lm liI-lI/iit, iïqb

and u,sü1li1-n'qb. constituted prerequisites to be completed by the students. befae

embarking on the study of hÛsir and !Jndilb (the $tJIIï!J). It was due to chis reason that the

lasttwo scienceswere offered tothe more advanced students only.1 18

In evaluatillg the place of !Jndilb studies in the pesztJJhI!JJ curriculum. one must not

forget the raie played by the abridgmentof the $tz!zi!J liI-BuldJiin~ namely MuldJr~$tJIJl/J

al-BukIJiidll1-MuSJ1I1101iïnI-Tnjidal-$nd!J1J~A/Jiïdilb ll1-Jiimi'nI-$n!Ji!J by Zubaydi. Due to

its relativ~lysmall format. the MuldJf8!l1r received more regular teaching hours than the

1171bid.
Il &rhe name "principle sciences" has been coined by the present writer to distinguish

them from the other two sciences. namely tllfsir and !/lIditIJ, studied in the peS,ultrt:D. The
word "principle" simply means here a foundation on which the study of tllfsir and !/lIdltlI
is built. For the names of the tell:t related to ïIm 1Il-lllt. /i'g1I and UIOI 1l1-/i'g1I oUered in
the peSll11treD, sec Van Bruinessen's article and for the prerequisite sciences that should be
mastered by the student of !/lIditIJ. see the preface of BulDglI III-MlldIll. Van Bruinessen.
"Kitab Kuning." 240-244. 244-250 and 250-251; a1-'Asqalini. BuIOglIlIl-MIUIm, 3.
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$oIù/J did and still broached the subjects covered in the $n/J.i!r of al-Bukhiïrï.1 19 The

science of /J;ldïth (miJff<l1ii/lnl-/JIJdi/lI)was not negleeted either, for it was the only means

by which the knowledge of distinguishing the false from the sound /Jodith was acquired.

The most widely used text on this subject in the traditionalist institutions was A-fiIl/JoJ:!:nI­

Mugbith by ijiifi?: l:iasan Mas'üdï. 120

The faet that the previously-mentioned Arabic .{Jodïth-texts were taught primarily in

the peslil1lTeO and not in the modernist schools undermined the hopes of Chalil and his

fellow reformists that the stud}' of surzaM. particularly through the $nIJL/Js of al-Bukhiïrï

and Muslim. could evergain ground in the pestlOITt?t1S. The study of Arabic ./Jodïth-texts in

the pesliI1trer1S was made possible because of the faet that the students in those institutions

received an intensive training in the Arabic-re1ated sciences and thushad a greater access to

texts still only available in Arabic. What al! this goes te show is that while the pestlIJhP.l1S

may have given extra weight te the study of 1i"tJ1I. theY'l'lere nevertheless farfrom apathetic

about the study of ./Jodith. Moreover, theunequal distribution of ./JoditIJ-li"tJlI subjeets may

have been aaributable partiy to the greater availability of practical manuals in the area of

1i"tJ1I and partiy to the faetthat conventionallïtjlI offers a more direct approach to issues

of daily concern. Indeed. the conventional li"tJlI-texts provide rulings and suggestions for

application that are of immediateuse. This is incontrast te 1i"tJ1I nI-surzaM, which demands

time and effort and constant exarnjoation of the authorities of evety .{JodiIiJ before any legal

ru1ings can be deduced. A case in point is Chalil's own work on the subject.

Furthermore, even though most works of conventional lïtjlI do not provide any

textual evidence. they still ultimately depend on the SU11I1M for their substance. A sound

knowledge of the SVMM constitutes One of the prerequisites te be met by a 1iItjf/J

(singular of f1KJobif) engaged in the production of a legal text. al-Ghazili. for example.

119zayn al-DIn ~mad al-Zubaydi. MuHllt~ $tt.IJiIl III-BuJ:IJiIri III-MuSllJ1U11# III-TIJh"
III'$ttn1t li-A#tlitIJ III-.IImi' III-$ItIIi/t. 2 vols. (Beirut: Dar al-Nafi'is. 1986).

120van Bruines.en, "Kitab Kuning," 240.
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declares that a flitfi1l should have a number of books on the SUJ100iJ on hand. such as Abü

Diiwüd's and al-Nasii'ï's Sunnas. while other scholars oblige a flitfil: to know the Il1-KlIflIb

Il1-Sr'tmb. Still others expect from a foqi1l a good command of the Il/Jiitfirb1l1-n/JbIm

contained in the Il1-KlIflIbnf-Sittn!J and others.121

Indeed. the fllfjoiJii'were the associates of the O1l1/JoddirbÜl1 (/Jlltfirb scholars) and

were regarded as the proteetors (/JlllTiîs) of SlIJ1I1ob against any potentially corrupting

elements.122 Furthermore, a flitfi1l halÏ often to be a O1U/mddiJ:IJ (singular of

O1lJ/JoddirbÜl1) at the same time, since any lack of knowledge of traditions was bound to

undermine the authority of his legal scholarship. Hence, the conventional fi'lb which

excludes textUal sources and delves direet1y into the opinions of individual fllfjlmif' and

their own .l111ld1J1JnlJs is acceptableinitself, since those opinions were indirectly generated

from a mastery of SlIJ1J1oiJ. which was mandatory foc every flitfib. This genre of fj'qiJ was

an early phenomenon "înstirotionalized" by the ijanafite fllfjoiJif: who were among the

precursors in the field of fj'qb literature and deserve credit for their role in its formulation

as an independent science. Hence, there is no reason to consider fj'qb Il1-Suot1lilJ to have

sounder textUal basis than conventional fj'qb. since they only differ in the presentation of

material and not in theiruse of the sources themselves.

Indeed, the generalization that conventional IJ'qb lacks textUal evidence is not

entirely correct. The best example of a conventional IJ'qb-text which quotes /Jadïrbs in its

argumentsis TlI/lfor IlI-JùUiïb by Zakariyii al-~iiri. The TlI/lfab frequently came under

artack by the reformists in their polemics against traditionalist .tiVb.123 It should be noted

that the nature of the provision of .{mtfitb teXts in the tradilionalist fiqb- books is not to

extract rulings from any given ./Jadirb, as in the case of Cha1i1's Fi'lb IlI-Suot1ab. but rather

121al_Ashqar. Ti1dJ:J1 v-n'III v-ls/mJ. 224.
122Mu~ammad al-GhazllI, V-SUllIZIl1J v-Nltb."iyll1J b.YIl. AlI/ 1I/-FifJlI .... AlI/ 11/­

.{lllditlt (Cairo: Die al-Shurllq, 1990), 19.
123Hasbi Ash-Shiddieq)'. SjlUÙlf IsllIm Melldjit ....b TlIllflll18lU1 ZlImlU1 (Djogdjaltarta:

IAIN Sunllll Kalidjaga. 1961), 43; A. Halim Hasan. "Tafsir A1-Manar dllll Penganlhnja. 2," ?
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to support already-established rulings which were not specifically stipulated or which were

subject to debates among the jurists.

Examples of the methodology of convenrional fiqb with respect to !JJldilb can be

seen in the following two cases from the TU/lfllb. ln the first example, a ./Jnditb is cited

justifying the praetice of recommendedablution (wu{fil'mosailo) for a person with a major

impurity (jl1l1iibllb). a praetice different from obligatcxy ablution (WU{fil' waiib) in that in

the recommended version the feet are washed afterbathing (gbus/) rather than after wiping

one's ears. The second example pertains to the manner of wiping one's head (mOS/J ll1-ra:'s-)

during ablution. There were a varlet}' of opinions on the latter issue. ln order to settle these

differences,a ./Jnditb favoring the Shafi'ite positionis selected and it forms the basis for

the legal ruling that only a part of the head (bn {l1l1-ra :'s-) need be wiped. lndeed. 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 l:Ianafites a quarter only.124 The last example is

presented here DOt only to illustrate how ./JnditIJ were employed in conventional fïqJ" but

also to show an early attempt at comparative fj'qb in 50 early and 50 simple a text a~

The use of .{J8dilb, however. is not consistent throughout the Tu!JfniJ, partly

because certain topics were :ilot seen as needing clarifiC1lt:ion through the use of .{Jndith. It is

also worth menrioning that a brief examination of the authority of the cited .{JnditlJs is also

given in the Tu!JfniJ, 50 as to cstegorize them and establish the reliability of their

transmitters. A closer look st this process of examjoation reveals that the selection of the

quoted .{Jltt/iros is restricted to those obtained from the 1l1-afrndit.b ll1-mu'fabIIraIJ

(authoritative .{JndifJJs).ln such cases, the names of the reporters are menrioned. such as

Abil Diïwild. al-Tirmidhï. al-Buk.hiïrï. Muslim. al-Nasa'i. Miïlik. al-Shafi'i and. when

124zakarlyl al-~Iri. Tu~ûlll1-rullil1J bi-SI1I1q, ::"#rlr Tuvi/t 1I1-.lublb (lndonesia:
Dir ll,tyl' a1-Kutub a1-'Arablyah. n.d.), 4-S.
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necessary, the names afthe first narrators as well, like 'A'ishah, Jiibir and Ibn 'Abbiis. In

addition, the classification of a .{mdïtfJ. i.e. whether it should be deemed as ~./J. ./J1iSlIO or

~-./J1JSl1l1. is also mentioned, as this has a bearing on the narore of its isniid,l25

The traditionalists were notunfamiliarwith the major fiqb books in which the telet

of the Ç;~lr'iio and the Slll100b serve the basis for the deduction of rulings, as in the case

of fiqb nf-suJ1t1Jl.b. In his nl-Mnjmü'Sbnr./J nl-Mubndbd1lllb. al-Nawawi. for example.

expIainsthetextualevidencefurnishedfrom the (Jur'iio and .{mdïtfJ bythe Shafi'ite 1itrji1J

al-rll'llzbiidi, author of the J..fubndbdbnb. ~ work much favored by the traditionalists. He

describes which of the ./Jndi1:bs employed by al-rll'llZbiidi are~ (sound) pin Lf (weak).

ml1lJbü1 (acceptable) or mnrdüd (rejected). He also mentions the sources from which al­

rl11lzbiidiquotes the ./JndïtfJs. Moreover, when any cited ./JndïtfJ is pln'if he explainsthe

causes of its weakness and provides a sound .{mdït:bas its repIacemem.126

Although al-Nawawi's nl-Mnjmü'was not included in the lïqb syllabus taught in

the pesm1treB. it was considered one of the primary sources to which the tradilionalist

Q1li111ü'referredin their bll/Jtbnl-m1lS1Ïi!. a periodic meeting held to discuss contemporary

issuesinlight of the fuqH.bü'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'ite scholars on a legal question, al-Nawawi's opinion was the firS! to be

considered, even before that of al-Riifi'i or any other scholar ofthat mlidb1Jnb.127

Whilethe Tu/ûob served as one of the mos! important text-books for the students

of the pesalltœJ1, nl-MnjoJü 'was the work mos! frequent1y referred to by their teachers. the

12SSee, for instançe, the fitSt part of "Kitlb al-Tahlrah" in ibid.. 3-38.
126al-Nawawi wrote the first Dîne volumes of "/-M,,jmO' (the 1&st çhapter is blb ,,/-rib"

the çhapter on usury). white the remaining three were done by TIllY al-Dio al-SubltI. al­
Nawawi, II1-M"jmO' S/uup II1-MuiJ"d/uUJ"b. 12 vols. (Medina: Tab'at al-Malttabah al­
Salaf'7';;ah, ad.); Van Bruinessen. "Kitab Kuning," 249.

12 Pengurus Besar Nahdlatul Ulama, A!M1m II1-FIlfIliJI: vol. 1 (Semarang: Toha Putra.
1963). 1; AbU Bakr Ibn Mu"'ammad Sha~i al-BaItri, 1'A't1"f 1I1-Tl/ibID. vol. 4 (Beirut: Dir
al-Fikr. 1993), 261-268. .
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traditionalist 'ull1J11ü'. But this does notmean that al-~üri's Tu.{Jfllb and al-Nawawi's 0/-

Mnjmü' were the ooly works which used !mdïtiJ as the basis of their ruli.ngs. Tu/J/àrll1­

Mu/Jliïjû:SJllu!J Il1-Miabi!i by al-Haytami.. which always grounds itself on the Qur~ and

.{/IIdïtiJ. was employed in the pesaotn!os as an intermediate-level text. while al-Shafi'i's 0/­

Vmm. which citesplenty of Qur~ and !mdïtiJ passages. supplemented Il1-Majmü').28

Chalil's campaign against the excessive reliance on conventional lïqû by the

traditionalists was typical of the reformist attitude. which stereotyped the traditionalists as

being se1f-sufficient in depending on their uqn-books and. therefore. indifferent ta the

studyof .{JatfftiJ literature. Chalil.likehis reformist counterparts. failed ta perceive that the

p<'SJlJ:ltœJJ is an established Islamic educational institution. where all religious sciences

must be taught alongside the .{JadïtiJ. He also failed ta remember that the traditionalists were

orthodox Muslims. whose commitment towards the S7ll1Ollb as a source of legislation was

second ooly ta the Qur~. This is despite the fact that the traditionalists' approach to the

study of lïqiJ r-is-à-r-is.{JatfftiJ was unlike that of the refonnists. Hence, the intention of

bringing tbe SUJ1l1llb to the fore as a way of implementing the concept of following the

SULlOM cannot be linked to the conventional .tïqiJ nor to the study of !mdïdJ by the

traditionalists. becauseitwill confinn the above-mentioned stereotype.

It should be noted. however. that fiqiJ Il1-SlUJOJl!r made its contribution ta the

exposition of the SUJ1l1tt1J, particu1arly among those whose illiteracy in Arabic left them no

choice but ta use the lndonesian text-books. ln addition. the traditionalists began ta realize

the importance of this genre of .tïqiJ. as can be seen in their decision to incorporate Bulü..l{iJ

m-MIIrifm into the syllabus of their schools. More impottant1y, llqiJ Il1-SlID11JI1J influenced

thetraditionalists into adopting a more flexible attitude tawards legal schools other than

128For the use of (Jur'biç and #d1t1l- texlS in Tufûllr Il1-Mu/ltIJ: see Siradjuddin Abbas'
comment on this issue and for the verification of the extensive use of the texts in 11/- 'U.I1Ull,
see a1-Shlfi'l's IlI- VI1l.I1l; Siradjuddin Abbas. KU.I1lpullllt SO/II Jllwllb KellÇl1.I1lllll/1 (Jakarta:
Pustata Tarbiyah. 1987). 149-151; a1-Shlfi'i. IlI- VI1l.I1l, vols. 1-2 (Cairo: Tab'at Bllliq.
1321 H.).
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their own (the Shafi'ite mndbb;ib). Indeed, it was under the influence of the refonnists that

they began to use non-Shafi'ite Iiqb-tel.'t5. notably Ibn Rushd's Bid.!Ylifl1l-.Mujmbid.129

The refom1Ïsts' calI to follow the Prophetic SiUlOM !!,ompted Cha1il to redouble his

~fforts in order to persuade be1ievers that it was their dutYto obey the Prophet and to

respect his authority. On the whole, he laid stress on emulating Muttammad's conduct as

Prophet and not on imitating every detail of his personal behavior. Followiog the SUOOM,

therefore, meant praeticing it in matters of JbiidM and not necessarily in one's daily life

and habits. This limited scope of O1a1il's discussion was a reflection of his puritan outlook..

This may be seen in his choice to concentrate on removing unsuitable praetices from the

SiUlOM, rather than on promoting wideruse of the latter in suppocting legal rulings. Hence,

he concentrated on the question of SlU1fJJ11J fI1dt:[Jlllb at the expense of other types. namely

Sll/1DM fJnwUylib and hilj1:iqmb. His discussion of the Sll/1DM bllf11l11f.Jlllb toO was a

refieetion ofhis inclinationto exclude any praetice other than those aetually engaged in by

the Prophet. In addition. Cha1il was also clearly aware of the critical attitude towards the

sllLUJJl1J which had emerged as part of the rational approach towards the Prophetic

traditions undertakenbyreformists. Chalil's commitment to promote the reformist slogan of

followiog the Sll/1DM went beyond the leve1 of words and thought. It was to his credit that

he championed the cause of liqb I1I-SiUlOM and informed the Mus1im community about it.

both in his capacity as the secretary of the LnjonbAb/i-Ablipnditb1LJdonesin and as an

individual, Thisgenre of liqb expressed the reformist cal1 for the abandonment of a strict

reliance on any particular juristic rite and a retum to the model per!ormance of religious

observances. as exemplifiedinMu~ammad'soriginalpractice,

129van Bruinessen, "Kilab XIUIÎJIg," 2+1,
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Moenawar Chalil and Legal Issues:
His Views on IjtilJad. Ijma: TllfJUd.

Iailla' and MIld1Jl1lIll

Mus1im reformists affirmed that the S1J;id'ob was not gi';en to man ready-made, to

be passively received and applied. Rather, it was to be actively construeted by means of

ijrihjjd 50 as to make it compatible with the progress of time. This view was unanimously

upheld by reformists who insisted that the gate of i.JliMd had to be reopened and that hitjlid

should be abandoned. Studies show that in fact fiti1Jiïtf never ceased ta operate as a means

through which the fllfJllbô'(jurists) were able to adapt thelaw inresponse to cantemporary

challenges.! Nevertheless, this fact was little understood in Chalil's time, when it was

generaUy assumed that the gate of ij1iI;iid was still closed. Therefore, in declarïng that they

had "reopened" the gate and "abandoned" hitjlid in order to inject new life iuto the

S1J1Jd'ob. the reformists were taking a truly radical step in the eyes oftheir contemporaries.

Chalil followed in the path of those reformists. calling for a revival of Islam by

means of iftiiliid and the abandonmeut of hitjlid His concept of ijti1Jôd will be discussed

by examining its nature and implementation in arder to determine whether he was able to

use it to effect changes in the S1Jad'/lb in keepingwith the newly emerging realities. !jtilJiid

was often linked to the principle of jjmô'(consensus) by reformists, who considered the

two as a means to promote Islam and its adaptability to change. Hence, Chalil's concept of

ljiDô'will also be discussed in light of the reformist view, since he linked the concept of

ljiDô'to the notion of a legislative body. Likewise, Chalil's reluetance to accept any ijma-<

otherthan that whichhad beenreached bythe ~illJllbwill be discussed. He followed the

1For a survey of the proponents and opponents of the closure of the gate of ijtibltl. see
Shaisla P. Ali-Kuamali and Fiona DUJlJle in their "The Ijtihad CoJltroversy," An" LII".

()u"rr~ly.9 (1994), 238-251; for a comprehellSive discussion establisbing that Ljribltl was
never ceased to be praeticed, see Wael B. Hallaq's "Was the Gate of Ijtihad Closed?," IJMES,
16 (1984), 3-41.
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reformist principle wbich rejeeted adherence to the consensus of the past simpl)' as such .

unless there were re1iable texts to support it.

Whilethe f11'St and the second parts ofthis chapter discuss Chalil's concept of ijtilJifd

and Jjmiï: the thi:rd part will present bis opinion on the antithesis of ijtihüd. name1y tnqDd.

In discussing the subjeet of faJOd. Chalil rigid into1erance fol' its practice will be explored

pis-n-ris the stance of its proponents. Tbis explol'ation is aimed at enmining the validity

of bis total rejection of faJOd as weil as the arguments advanced by its proponents in

support of its legal soundness. Chalil's cal! for the practice of illibü' and the rejection of

matfbbabs will also be discussed in this part. Tbis discussion will shed more light on bis

adherence to reformist principles, which considered iaibn and the abandonment of

matllJ1Jab as essential to restoring dignity to reason wbich had for a long rime been

subordinated to the authority of established practice.

1

Chalil defines ijiibiïd as the use of al! one's capabilities in the derivation of rulings

fromthe Ç)urao and SlllZllnbby mean.~ of isaiJbiï!'(deduction). In bis opinion, a ml!itJtlzid

is a jurist {flitJib} who exerts every effort in inquiring into the law by way of deduction

based on the two prime sources of Islam. the (Jurao a:ld SlllZlllliJ? In assessing the

religious basis for the promotion of j):JlJiïtl. Chalil cites a !J;ttfï/iJ narrated by •Amr Ibn al-

•~ saying: "A judge (!Jifk:im) who by his own opinion elierts effort (JP/Jatfa) receives a

double reward ifbis decision is correct and just one reward if bis decision is wrong." For

Chalil, the eminence of the duty of ijiibüd was further accemuated by tlJe fact that the

aforemenlioned .{Jatfï/iJ is reported in al! six canonicat collections of ./Itltfï/iJ.3

2Moenawar Chali1, Kem/1It1i kep6dl AJ-(JUr-1lIl tlll1 As-SuJlI1I111 (Djakarta: Bulan Binlang,
1956), 371.

31bid.. 372-373.
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Every task has certain prerequisites and the ftrSt ]X'eI"equisite of ijtibiitf. according

to Chalil. is a thorough knowledge of the Arabie language and aU its linguistic principles.

Such knowledge enables the muj1lbit! to fully comprehend the meaning embodied in the

texts of the QurÎïl1 and /JOtlïtb. HelICe. a mZYÎobit! must be able to distinguish the mf!imol

(general) from the mU/JbInJ (perspicuous) verses, the liazm (indefUlite) from the JdJiï.~

(defmite) and the Meccan verses from the Medinan cnes. He aiso has to master the science

of mu,sroJii/JoJ·./Jotlïlb inarder to identify the relevant ./Jotlïlb and its category. Though he

is not required to memorize /JOtlïtb. a mujoluo must still be capable of distinguishing

which are oi8ildJ (abrogating) and ml1L1SiiJdJ (abrogated). Lastly. Chalil requires a

functionai knowledge of the science of u,sül oJ-/Jqb (legai theory) in the deduetion-making

process.4

Although the requirements of ijt:ibiid encompass various branches of the Islamic

sciences. Chalil holds that .yï:lOOt! is more viable to perform now than ever before. because

most Prophetie traditions and the answers to many religious questions have been discussed.

colleetedand even commented upon.5 Along the same lines. al-Shawkiinï aiso refuted the

proposition that contemporary jurists could no longer attain the high qualifications that had

enabled the ancient juria to undettake the laborious dutyof ijtibad He explains that ijt:ibiid

had now become easierthan in the past due to the progress made in the QurÎïl1ic sciences

and the publication of numerous compilations of the juridicai sciences.6 The bellef in the

viability of ij/ibat!conf.m1S the reformist doctrine that oniy by means of i/tibiit! can the

SlJm'o1Jsintrinsicpotentiaiforchangeberealized.

4lbid.. 373-374.
5Moenawar ChalU, "Memperloeas Dan Mempersehat Dalam Memabami Hukum-Hukum

Islam," in BOt:M Ko~ MuslimiD hzdODt:sil (October 20-25; 1949). 53.
61iJr. A-Mansurnoor. "Shawklni and the Closed Door of IjtiJlld: Did Shawklni Possess

the Key to the ReopeDing of the Oosed Door of IjtiJlld!'" HMllldlll'd Islllmicus. 11 (1988),
63; in his IIi-Muwl/''''lll. aI-Shilibi also expresses the need for the continuity of ijliltld
saying: "Ijliltld cannot cease except at the end of the world when man's subjection to the
Law will cease," aI-Sbilibi, IIi-MuwHllf/ll n U,i1l IIi·SI1IUi'IIiJ. vol. 4 (Beirut: Dir al-Kutub
aI"Arabiyab, n.d.), 89.
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In addition to the arguments that ijtibiid bad become easier due to the progress in

the Qurân. /Jnditb and juridical sciences. the reformists sought other justifications for its

increased implementation. They maintained. for example. that its exercise sbould face no

hindrance. since the Qvr';Ia has stipulated legal provisions in a restrieted number of verses.

It is generalIy assumed that the Qur ';Ia contains very few legal injunctions. In facto the

number of verses which can be regarded as embodying religious legislation is no more than

five hundred and may be as low as three hundred. while of that number. the vast majority

pertain to nl-Il/Jwiilnl-sbllkb.s[rab (personal status).7In addition, they also made iteasier to

meet thequalifieationsfor ijti1JiId by relaxing the restrictions on membership in the MlIjlis

TIlIji!J of the Mll/Jli0101l1dij'l11J. These qualifications broadly stated that any individual

possessing the ability to conduet the task. of D1rJZ/J could become a member of the J..11Ij1is.

While the word "ability" refleeted 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 KirobKUIJiog at the level of SubuJnl-SlIliim.8

The reformists also tended not ta define the areas of ijtibiid, because a nonspecific

form of ijt:i1Jiid was more suited to the hllterogeneous natur..' of contemporary legal

problems. O1alil in this case does not specify if the requirements proposed for a L1lll,jJt/Jid

were to bemet by those who embarked on ijtib8d in aIl areas or only in a particular area.

More important1y, he does not define {jâ1Jiïd in the sense of .(jâ1JiïdmUflIlfJ (independent

ijiibiïd). but rather sees it as any exercise of reason and choice in the derivation of legal

7W. M. Ballantyne. "The Second Coulson Memorial Lecture: Back to the Shana!," Ar.b
UW f)ulIITerly. 3 (1988), 324: this is nOl to deny that other .cholars argued against the
notion that the f)ur7Jt contain. only a very tiny fraction of legal injunction. Zafar Ishaq
An'ari. "The Contribution of the Qur'in and the Prophet to the Development of Islamic
Ni.b." JoumllJ of IsllIJ1Jic .'iEudies, 3 (1992). 145.

Cited in Fatehurrahman Djamil, "Ijtihad Muhammadiyah Dalam Masalah-Masalah Filtib
Kontemporer: Studi Tentang Penerapan Teori M.'ll,ùl IIJ·Sui'd, " (Ph.D. dissertation,
LA.LN. Syarif Hidayatullah. Jakarta. 1993-1994), 107: Subu/ IIJ·SI/IU11. a commentary of
BU/Ogb IIJ-MII'IJtl. is written by al-:;;an'inI. See Mu/,lammad Ibn !Sml'U al-:;;an'inI, Subu/
IIJ-Slbut1: S1Ju~ Bu/Ogb IIJ-MuilJtJ. 4 vols. (Mi~r: al-Maktabah al·Tijlriyah al-Kubrl.
1950).
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decisions.9 Thus. he "simplified" the definitionof ljiibiidso as to plac<; its exercise within

the reach of its proponents. It was due lo the use of 1jiibiid according to this simplified

def1l1Ïtion that the divergence of opinion betWeen the refonnists and the traditionalists on

whether jjtibiid still existed or not was rooted. Unlike the "genera1" nature of the refonnist

perceJrion of ljiibad. the def1llÏtion of the traditionalists lOok ljiibiidt':J indieate the aet of

deriving a fresh system of law independent of the previously established schools. The latter

approach technical1y amounted to i)i1Jiïdmll{1atj or mu$1J1tjiU (both denote the meaning oi

an independent ljilD;i7')l0

Since Chalil's concept of rejuvenating ljiibiid implied that the traditionalists were

the plUtisans of l8tJ1.id and were not supporters of ljiibiid. a brief survey of their perceptiOll

of ij:ilJiid would be appropriate. This will make it clear whether the traditionalists denied

the existence of .iJiibad or not and whether ljiibad as they defined it was different from

that of the reformists. Likethe refonnists, the traditionalists mainœined that 1jiibiid was a

legitimate practiceinthe quest for solutions ta religious problems. ll Mahfudz Shiddiq, the

chairman of the Central Executive Board of the Mib{loral- VJlll11ii~ stated that an obligation

to perform fji/JikI was incumbent upon all Muslim scholars. He he1d that those who

possess the means to exercise ifi1JiitI are legally required lo pursue it, whether on the leve1

9Cham, K"mllllli .tqNtdll A/-(Jur-u du As-Smllld. 373; see a!so Syeikh Ahmad as­
Surkati al-Anshari, Tirll Pt!r'SOII1u (Jakana: PimpÏlWl Pusat Al-Inyad Al-1slamiyyah,
1988), 32.

1 0FOC' the traditionalists' view that ijtill#d implies the concept of ijti1J#d mu.tJlltJ. see 'Abd
al-Rabmln BI 'Alawi, Burllpr IlI·Musurslu'dht (Semarang: Maktabat wa Ma~ba'at Usaha
Keluarga, n. d.), 6; for the Use of BI'Alawi's Burllyll1l .. an important reference by the
traditiocalim. see A. Malik Mad..:" "Ijtihad Dalam Kemantapan Hidup Bermadzhab (Dari
Halqah·Halqah di PeSlllltreD sampai dengllll Mun.. A1im Ulama NU di B3J1dar Lampung),"
A/·JIIJIti'lll1, 51 (1993), 23; Pengurus Besar Nahdlatul Ulama, A!Mbl IlI·1 JVII1JI~ vol. 1
(Semorang: Toha Putra, n.d.), 26, 30, 39, 49, 58, 60, 63, 66.

1 lCited from Shiddiq 's statement in Howard M. Federspiel's PersllrUMl IsllUll: IslllJltiç
/l"fonrz iD Trrt-Dtzi:t:1J Ct:Ilruz;y hu:o.a"sill (lthaca, New York: Cornell UDivenity Modern
Indone5Îa Project, 1970), 50.
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of the .D1l!Ji:a1lid.D1llStOlJiU or at the lower levels which he c1assified as akin to the ranks of

the .D1uqaUidüo (plural fam of muqaUid). whichmeansthe practitioners of Dtq1id12

lt should be mentioned that those who occupied ranks ather than that of mupuu'd

.D1ust"1lJiU were called muqllllJ'düo by Shiddiq. since they ...."re. to various degrees,

dependent upon the mujtnbidmUfT'atJU' as the sole architeet of the jurisprudence upon

which a particular school of law was based. 13 Since InqDd is the antithesis oniy of JjtilJJit:I

.D1u.sf8tJiU. Shiddiq 10gical1y, therefore, surmised that ijlilJJldmUIJo.pY1id (limited ijti1Jiid).

which denotes anyexercise of reason and choice in deriving legal decisions as defined by

the reformists, could still be in force at the present time. lt should be noted that the

traditionalists regarded the existence of the mUJi:a1lid.D1ust:8tJiU to have come to an end

sholtly after the third century ofthe Htïmb.14 Therefore, the traditionalists' affirmation that

no one .:ould possibly assume the position of a .D1ujll1bt'dmust8tliU is not tantamount to

affirming wtthegate of f;iibiïd had beenirrevocablyclosed. 15

The scope of fitibild, according to Chalil. pertains exclusively to maUers related to

the .D1uNmallit(human relationships) and not to the 'ibJltllÏt (worship) or the 'nqiï}'d

(beliefs). Nonetheless, Cha1il does not e1ucidate the scope of the .D1u'JlmllliJt or its

divisions, which would have he1ped in assessing the objectives of ij:iIJifd and in

determjoing the lceway allowed to iji1Jiid in arbitrating uver mundane affairs. lt seems that

byassociating f;i'mâd with .D1u'JlmallÏl, Chlllii sîmply wants to affirm that Islam is the

legitimate regulator of ail aspects of mundane affairs and is compatible with the newly

12See Shiddiq's note on the uans1ation of M~ammad farid Wajdi's anicle "Syari'at !sIam
:ldalah Sumber Keadilan," in his J)isdeiur SW IdjriltMd dltJ1 TIlfJJid (Soerabaja: Penguru.
Be.ar Nabdlatul Ulama, 1959), 16.

13See Shiddiq's classification of mujuJJid and HtufJMJJid in ibid., 54-58.
14BiI 'Alawi, BuglJ)'lU IlI-MusrllrSlJjdùl, 6.
15Scholars used different terms to indicate the meaning of mujuJJid mu,rJ"'l. mUs/MfJi",

mlJ1ultSib or muqM""'d. Hallaq provides clear distinctions between the term. employed by
a1-Ghaziili, Majd al-Dio Ibn Taymiyah, Ibn Taymiyah, Ibn Salilb and al-Nawawl. Hallaq,
"Was the Gate of Ijtihad Oosed," 17, 25; the terms mul1MfJ and musrMfJiJJ u.ed by th~

uaditiona1ists referred to the 'ame entity, notahly a mujulJid who formulated the principle.
and docuines of ijrilJifd on the basis oC which a legal school wu founded and which .erved
as a guide for the later endeavors of ijrilJifd.
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emergingrealities.1 6 Tbis affirmation may be deduced from the fact that ChaJilleaves

untauched numerous aspects of mu/imaiiir, as prescribed by the reformists, ranging from

personal status and commercial affairs to criminal matter~' and others.!7 !T\Stead, he

exercises bis ijribiidupon matters pertaining to hikfJ'!J7Ul (legend), bidub (religious

innovation) and kburiïfaiJ (superstition), wbich undeniably belong ta the realm of belief

('oqïdab) and worsbip «ibiitlaiJ). rather than ta that of mu/imaiab.

Tbis concern with purification of the faith (lHjïdab) can be found throughout

Chali1's writings, in wbich he shows an uncompromising attitude towards popular religious

beliefs. Purification constitIJted an essential component of bis mission to challenge various

traditions which. he believed, had corrupted the purity of Islamic teachings and

contaminated their noble message. He raised bis voice against belief in the .1dibio

(soothsayer), hikfJ,!JYUf and kburiïfaiJ, and against certain aspects of the religious

celebrations of Mowlidai-IJIIbï (the Prophet's birth day), ~-sbiïrii> (the tenth day of the

month of al-M~arram).L8y1Jlrol-q1ldr (the night of Ramac:lân) and the month of :;>afar.18

This cali for purification also dominated the works of other Penis scholars with whom

Chali1 was associated in bis capacity as the chairman of that organization's Moj1is VlllJr1ii:

A look at the topics discussed in the periodical Suol-IJjofmb, which was a compilation of

the flilWJïs (legal opinions) of the Penis' scholars, shows that a large proportion of the

topies dealt with are typieal purification issues.19 The MIlj1is TmiI/1 of the

MU/ltJmDJlidi)'ab, of which ChaJil was among the longest standing members and in which

16Moenawar Cham, Isluz dlU1 ECOJ1omil! (Djogjakarta: Penjiaran Islam, n,d,), 14-15:
Cham, Kl!m/"tli üpd" AJ'()ur-1II1 dlll1 As-SWlJZIl1J, 318.

17For the legal sense of mU7rrzll1ilr as deCined by recormis!S, see Yudian Wahyudi's
"Rasbi's Theory of liriltild in the Conten of Indonesian Fiiflr." (M. A. thesis. MeGill
University. Montreal. 1993), 51-52.

18For his artie1es pertaining to the issues in question, see cootnote no. 95 of ehapter two.
19As a sample, see the table·çontent of the SulI1-Di""'lIb, n(\. 1 and 4, in whieh almost

hal( of their eontent questions weil established praçtiees. SulI1-Di" ..."b, no. 1 (Bangil:
Persatuan Islam, n.d.): Sull1-Djit ..."b, no. 4 (Bangil: Persaman Islam. n.d.).



•
156

he maintained his involvement until his death, also showed a marked fascination with the

reformulation of theologicai and ~oiïdab-related subjeas.20

While a concernfortheological purification was adequately expressed in their works

artacking popular religious practices, the reformulation of ~oijd.tth maners which was

attempted in their fi'qh n/-SUJZOIW did not really provide a clear alternative to the

conventional fi'qh-te).:ts which they considered to be obsolete and lacking in analysis. if

there was anyfinding in the fi'qh ;il-sunonh different from these found in the conventional

fi'qh-:al..iS, the difference stemmed not from the fact that the latter were lacking textual

bases, but rather from the nature of the texts which recognized no fixed interpretation. The

reformists' attempt tointroduce a new "hybrid" fi'qh -text in the form of fi'qu n/-sunonh. to

which Chalil made a considerable contribution as explained eartier. failed to reinvigorate

legal thought. Rather, it offered onlya new set of variant opinions on ~olfdnu-related

matters.21 Criticism was. therefore. hurled back at the reformists whose propositions of

ijlihlfd were originally intended to implement their concept of mjdïd (reformation). but

who confined their anempts to the reformulation of theological and ~ondnh-reIated

subjeas.

It shouid also be pointed out that the inltOduction of a new Ji9u·text, whether in the

form of Chalil's R9hn/-SumJnh. in that of Kimb KumpulliI1 KepulUSIiI1 Mnjlis TmjiIJ (the

book of collected legal opinions of the Mnjlis TmjiIJ) of the MU/llU1U11ndï)'lllJ or in the

Sun/-f)jnwnb of the Persis. resulted ironicaily in time in the deveiopment a new form of

2 <>rhe subjeets which the Mllj/is Tujï{t dea1t with in ilS conventions wen: colJeeted in the
form of books (kirll") ranging from Kirll" Imll/1 (faitb) (1929), Killl" TII1JIlnl!t (reHgious
purity) (1933), Kirll" SlIillt (prayers) (1929), Kirll" JIUJ1I1'd Il/1d Jum'd (congregational
and Friday prayers) (1956), Kirll" Zdlit (atmsgiving) (1950), Kitll" SlJiyllm (fasting)
(1939), Kirli" HII/p' (pilgrimage) (1953), Kirll" JIl/111ZI1iJ (funeral procession) (1936) and
Killl" Wlltl'tf (endowment) (1953). Ahmad Azhar Basyir, ReOeksi IItlfS P~DJl/1U1 K ..lsllUJ1lUl:
S..puur FiJmfllt. Hukum dllJl EkoJlomi (Bandung: Mizan. 1993). 262; Pim;l'inan Pusat
Muhammadiyab. HimpuJlu PutUSllJl TUJïlJ (n.p.: Pimpinan Pusat Muhammadiyab. 1976).·

21Abdurrracbman Wacbid. "Menjaditan Hukum Islam Sebagai Penunjang Pembangunan,"
in A,gli/llll du TIl/1t1uWIUl ZIUJ1IUl: PiJilJlIJ1 Anik../ Prismll. 197,$-/984 (Jakarta: LP3ES,
1985), 71.
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/ll'llid. which the reformists themse1ves had dec1ared to be a symptom of the stagnation and

which they were striving to eradicate by means of Jjribiîd. The reliance of the

Afu!lIlD1J11od{nibsfollowers on the Kirob. for example, became too depressingly similar to

the practice of the traditionalists who unconditionally accepted the opinions of the fU'l/ibiî'

prescribed in the conventional jl'lb-œxts. Distrust of the Afu!Jl1I1101odi,r/ibs pledge to

combat roq1idwas, therefore, heard as its followers blinclly accepted the KirAb without

much reservation.22 This attacn.uent to a set of reformist legai decisions helped foster the

emergence of a "new modhbnb" which was reinforced by the centrai and regionai boards

of leadership of the Afu!J/iI11010di,r/ib in order to make the religious practices of its

followers accord with the decisions reached through their fliibiitft3

It should be mentioned that the works of the reformists on purification, which were

notedfor their polemicai character, featured articles on khiliî1iya1J (debatab1e) questions

and advoeated the revision of established religious practices, such as al-roIllffU,zbi-nl-.tZiya1J

(pronouncing the intention of prayer), quoùr (prayer recited specifical1y in the $ub/J

prayer), rnlqio (aninstructiongiven to the deceased at the graveside at the close of the burlai

service) and theirIike. This po1emical characœrinreturn provoked a counter-att8Ckfrom the

traditionalists who mounted fierce resistance in defense of established practice.24

InimpIementing the principIe of iftilJiid. ChaliI could not claim ta have conducted

the judiciai revision by which a revitalization of Islam might be achieved. His ijilmd

n"Muktamar Memberamas TBC Muhammadiyah," Au/II (November; 1990), 11-15.
23Arbiyah Lubis, PellU'kirtlJl Mulllll11l11l1diyltlt dlll1 Mulllll11l11l1d Abdull (Jakarta: Bulan

Bintang, 1993), lOI.

241l seems thal the works oC traditionalist scholan which primarily discussed issues
categorically belonging to the HiliTRylr portray the traditionalists' response and support of
the religious praClices which the reformists had attacked. Siradjuddin Abbas, 40 MIIS>lIIlIr
.4,pII111.4 vols. (Jakarta: Pustaka Tarbiyah, 1992); idem, l'ri~lId Alllussl/JUl1llr WIII-J/IIIIII'IlIr
(Jakarta: Pustaka Tarbiyah, 1993); idem, KUlllpul1ll1 Solll JII,.,lIb KellSlIIIIlIllI1 (Jakarta:
PUSlaka Tarbiyah, 1987); to the genre of traditionalisl works which counteratlack in defense
oC their' religious practices belong 'Ali Ma'~llm's f;fujjllr AllI III-SuJlJlIllr ,.,11 III-Jlllllif'llIr
(Pekalongan: Ibn Mashhadi, n.d.), and Mahfudh Shiddiq's Disekiru SOIII Idjrilllld dltl1
TII~Jid.
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aaivities.which were charaeteristic of those advocated by the Mu.(JIlI11D1Itt/{lM and the

Persis. still addressed themselves to marginal areas. name1y liqfdJlh and ~oiidniJ matters.

which were certain1y not the domain from which any legal awakening could be set in

motion. True ijiil1iid. which the reformists claimed would infuse in Islam t!:le ethical

activism necessary for progcess. was nowhere to be seen.25 His iji1Jiid found resonance

only in the purification of liqfdniJ and ~oodniJ. leaving aside mundane affairs or

mu'iimll1ab matters which were infaet an aspeet of the SbIili'afJ in "dire need" of legal

reformulation. This is true despite the faet that he upheld the viability of ijti1Jii:l and its

unrestrieted nature. a "flexible device" promoted by reformists to facilitate the

implementatïonofitspractice. Cha1il's dual position as the head of the MItJlis Vllt01ii'of

the Ptr.57sand as member of the MltftsTl1I]l!JPusol of the Mu{1liOU11ltdfj'Zib gave him the

perleet opportunity to implement iji1Jiid as espoused by the lndonesian reformists. since

the two organizations constituted themainbodies with which the reformists were affiliated.

It is due te the restricted nature of their ijtioiid that the lndonesian reformists did not

deserve to be considered as the heirs of 'Abduh just as the Wahhabïs could not claim te be

the successors of Ibn Taymïyah.26

II

Cha1il starts his discussion of .ljlzto'(consensus) by appraising the ÇuriIl1.ic verses

with which the classica1 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

(U11UJ1l1fml WliSI1/lll1) that you may be witnesses against mllllk.ind."27 According to Cha1il.

the advocates of consensus interpreted this verse to mean that since the Muslim U11UJ11ÛJ

2 ~urcholish Madjid came 10 dle opinioll Ûlat dle COIICept of fl1idId (p..mbll1JlUllu) 0 f
dle MU~6J1lmMdIfll1J was n'llJi oriellted. SÎIIce dle MU~Ml11mMdIfMIt still kept itsel! busy
with what Madjid cOllsidered to be trivial issues (s""'·soll1 s..p.-I..), 50ch as ...u(lO:
(ab1utioll). plllt (prayer). pl#r lI1·rMdW#! (prayer eOlldueted ill the IIÎght of Rama4111).
Cited iII Hamid Basyaib. "Harapall Pasca Munamar." iII MultU1J11Mdiyll1J dll1MI11 Kritik du
KD/1l<"J1Ur (ecl.) M. Rusli Karim (Jakarta: Rajawali, 1986), 312.

26For this eqUatiOIl. see Madjid's OpiniOIl iII ibid
27The ()ur711. 2: 143.
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was distinguished as a middle nation. whatever decree the Ut1Ul1nb unanimously agreed

upon became an authoritative cule demanding obligatory obec'ience from al! Muslims. ln

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 Mul;1ammad as the best of

mankind saying: "You are the best community thathas 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 ta His bond and do not

scatter." which theyinterpreted tomean. Chalil comments, that God's command ta unifythe

Muslim ranks also implied an order to reach an agreement which all Muslims have to

observefaithfully.30

Chalil argues that the aforementioned texts were not correctiy interpreted by the

proponents of consensus and as a result the argument for the authority of consensus was

inconc1usive.31 ln his opinion. the phrase "the middle nation" simply means the chosen

people who witnessed the delivery of the divine message by the early Prophets ta their

peoples. It means also that MuI;1ammad had witnessed what .his Ut1Ul1M had done. Qlalil

must have been well aware of the ambiguity of the phrase "the middle nation." the

interpretatiCl.1 ofwhich had baffled mufllSSi'r.s and had led them to differ considerablyfrom

one anotber.32 According ta Chalil. the second and third verses simply meanthat Muslims

are the best of mankind. because they are the ones committed to leading others to

28lbid., 31: 15.
29lbid.. 7: 181.
30lbid.• 3: 103.
3 lehalil. K~./IIbll1J· !ceplldll AJ·(JUr-1Ul dIIJt As-SllJllllt1l. 316.
32'Abduh, for elCample. interprets "middle nation" to mean striking a balance becween

one's religious duties and the material gains and elCigencies of one's life. He makes no
reference ta consensus and instead states that equilibrium is emphasized in the ward
Ul11./llllllUl H'lISlI,lIUl which cames criticism agains! bath the practice of l'lIu/u... (elCcess).
manifested in the habit of asceticism advocated by the Christians. the $ibi'On and the
Wathaniylln as weU as the pursuit of material camon espoused by the Jew. in Mul,tammad's
lime. Mul,lammad 'Abduh. "al-Ummahal-Wasah" in Il1-f./lliürl MuJrIU11./11l1d 'Abdull (ed•.)
AdOnis and Khilldah Sa'id (Beirut: Dit al·'l1m Ii-al-Maliyin, 1983), 47-48.
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meritorious deeds, following the commands of the (Jur 'no and SllI1Onb. As for the verse

which enjoins Muslims to adhere fast to God's bond and to unify their ranks, Chalil affirms

that itis a reference to the (Jur 'no rather than to consensus.33

Chalil seems to have thought that the advocates of consensus had made a leap

which was not îmnly supported by the texts and which they wouid never have thought of

unIess the doctrine of consensus had already been present in their minds. He also suggests

that the various deîuriti.ons of consensus offered inconclusive arguments fer the principle of

consensus on account of the undefined phrases and words that they contain. Examples of

these deîLDitions are as follows: "Agreement of ail the people of binding aad loosening (llhI

nl-/J1l1I rmal- 'mjd) in a certain period of time about a certain incident." "Agreement of ail

the scholars (mujtabidio) of the community after the death (of the Prophet) in a certain

period oftime on a particuiar case." "Agreement of ail the scholars of the community in a

period of time on a religious point (!Jui:m sblirJ). " It is difficult to define the precise

meaning of some of these words and phrases (italicized in the above) , he says, since

nobodyis able to determine the standard of eligibilityformembers of llhIaI-/J1l1I Wlt aI- 'aqd

or for the mu,jN/Jta He further commentsthat the aiterion of Sbar<was not tangible, since

itmight embraceboth ïlJiidab and mu'iimalaIJ or either of the two.34

Chalil's oveniding concern with the definition of consensus may have stemmed

from his perception of its weak textllal basis, rather than from 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 lIOZllUÛ1 who are the

repositories of consensus.35 Given the fact that the definitions specified its repositories.

33Similarly, in Îl1terpreting the ward "God'. bOlld" 'Abduh goe. to the (Nrllit il.elf and
Ilot to the eomellSUS. George F. Houl'lUlÎ, "The Buis of Authority of COl1Sel1Su. ÎI1 SUDJlÎte
Islam," ~udill IslIUIliCll. 21 (1964), 41.

34Chalil, Kembllli kepld. A/-()ur-a da As-$uJlllJllJ. 300-304.
35Ahmad Ha.an, "The C1assieal Definition of 1jml'; The Nature of COl1Sel1Su.... IslltJ1tic

Slutlies, 14 (1975), 261: Danial Latifi. "Change and the Mu.lim Law." in IslltJ1tic l..w Ü1
Moders Iodi", (ed.) Tahir Mahmood (Bombay: N.M. Tripathi PriVate, 19n). 112.
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namely the mujtBbids or the lib1 1lI-/Jll11 WB 1lI- 'aqd. it made it even easier for Cha1i1 to

accept this aspect of consensus rather than deny it, since their knowledge of the SblUÏltb

made them the onlypeople competent ta perform the task of consensus. His opposition to

the principle of consensus was in line with the thought of many reformists who rejeeted

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 ta that of the QurWD and the solidly reliable /JoditIJ. because it would funetion

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 ~6bolJ. the authoritativeness (!JujjfJ'Jl11) of which was never disputed by any

scholar.37 The ~ii1JJl1rwere deemed ta belong to a different eategory. since they were the

most understanding (lÛ'IoIJ). virtuous and knowledgeable. This was so because they had

witnessed the revelation of the Qur~ 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 Rashidùn (Abù Bakr. 'Umar, 'Uthman and 'Ali). the Shaykhan (AbU Bakr and

'Umar) and the consensus of the local communities of Medina and Kufah.38 ln this. he

followed the reasoning of the Persis which accepted the consensus of the ~11bJl1J às a

body but not as individuals.39

36cha1il's objection was represenlatlve of the stand laken by the Persis which eqllally
disqualified the authorilY of consensus on accounl of ilS lack of texlual evidence and the
embiguily of ilS definition. Besides. the Persis also argued that the consensus reached by
scholars in a patticular lime would be void in another time as values evolved and opinions
changed. "Dari Hal ljma' ," Pembel. Isl6J11. no. 56, 29-33.

37ChaiiI. KeJ1tbll/i keplldJl Al-ÇJur-JIJ1 dJlJ1 As-SU/l/lII!J. 312; on the authoritatlveness of the
consensus of the ~1b1l!J see. for exemple. al-Shawklni's lrs/Jild Il/-FupOl (Cairo; Munat'l
al-Bibi al-Halabi, 1937). 81.

38chalil. KeJ1tbll/i kp"d. Al-ÇJur-JIJ1 dJlJ1 As-SulU/lI!J. 312; those who argued againS! the
consensus of the Rlshid1ln and the Shaykhln held thal they were the people to be emulated
(II!JJ 1L~Il/-iVtidii' tliIliJlI). bUI thal their sayings did nol estab1ish an authorilative argument
(JiI "Il/il JIJlJlII V."JII!JU/Il pujjll!J) al-Shawklni's frsItiid 1l/-Fu/t0l. 83.

39A. Hassan. Al-BO<'rl1J1J1 Xiab FiVIt. vols. 1-2 (Bandung; Penaloean Islam. 1929). 12­
13.
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Since Qla1il's rejection of consensus was a reflection of bis quest for tel."tUai fI'00fs .

it should come as no surprise that bis approval (If the consensus of the ~1f7Jllb was

supported with textual evidence.40 Further proof derived from the fact that the ~iilwb

formed a re1atively small group loeated frimari1y in Medina. wbich made it easier for them

to gather to arbitrate and judge cases. Once Islam spread and the ~iilwb migrated ta

distant places. true consensus must had been difficu1t to achieve. given the theOl)' that

consensus should be overwhelmingly reached by alI scholars for cases wbich have no

textual basisfortheirsolution.41

Cha1il found an endorsement in the work of Alimad Ibn I:lanbal who refuted the

existence of consensus (after the era of the ~iiblf1J) and accused anyone who held

otherwise of committing b'd1Jb (telling lies).42 The restriction of consensus to the era of

the ~iibll1J. however, did not completeiy undermine the value of opinions reached by the

mbi'ün (the generation followïng the ~ilbll1J) since Ibn ijanbal. accordïng to Chali1,

regaroed them as optionai opinions (mu1:lJllff1U'). Abu ijanifah, however. had a different

point of view with respect to the consensus of the hlôilïo. While he had no objection at al!

(01I;"",ii)OO the consensus of the ~ilbll1J. he dispute<! (ü,!Jtm'"il) that of the h1lJi1ù/.t3

Abü ijanifah's opinion was perhaps cited by Cha1il in order to justify bis origi&al thesis on

the restriction of consensus 00 the time of the ~ifbll!J. Cha1il also takes cognizance of the

opinions of Diiwüd aI-~ and Ibn ijazm who were noted for their objection ta any

consensus other than that of the ~ifb~

40FOl' the textual evidence to support the conclusive validity of the consensus of ,qlblllJ,
see Chali1's COJl\ll1ent on a !tlldidJ eited in footnote no. 62 of ch.pt~r live.

4lChali1's view was based on al-l~ahin1's rejection of any ijl1Jl' arter the ,.!tlb.1I for
the reason mentioned above. al-l~ahinI's view w.s also quot~,t by A. H....n in his
argument against uy consensus other than th.t of the ~1b1llJ. Ch.m, J(."01b.Ji kt!pd. AI­
(JUl'-U du As-SWlI1Il/J, 311; Hassan, AI-BoerlIu Kiub Fi'llI. vols. 1-2. 12-:3.

42Chalil. /(t!ml"tli kt!plldll AI-(Jur-.4 du As-SUlUllIIJ. 310; idem, Biosr.plIy Emplit
St!t'Iulçbli Im_ M_u.b (Djakarta: Bulan Bintang, 1955), 216.

43Chali1 did net mention the name of Abll I;lanifah who was indeed the possessor of that
opinion. For a confirmation. see al-ShawkinI's /rsIJld v-Fu!tQJ. 82.

44Chalil, /(t!mbvi kt!pdll AI-(JUl'-U d_ As·SUlUllÛl. 312, 321; Norman Anderson.
"ls1amic La.. Today: The Background To !slamic Fundamentalism," Antb L.... (JuNrt!rly. 2
(1981), 341; Houranï, "The Basis of Authority of Consensus in Sunnite Islam," 22.



•
163

Chalil discusses the division of consensus into ijm;ï'ba.J'iïJziand suJ:iit:J: He reveals

that ij01;ï'ba.J'iïJzi is achieved when aU muptbitls set forth their views orall)' or in writing

and express their approval of the opinion of a conte.mporary mujt4bid. .[i1zlIï'suJdit:ï. he

further explains. was achieved when all mujmoids kept silent. although not out of fear or

shyness. on an opinion put forward byone mlljia1Jid of theirtime. While Chalil classifies

the former as f/n.tÎ (certain) and the latter as ,;maaï(ambiguous). he does not explain the

legal effects of cettainty or ambiguity. Such a lad of explanation might have been due to

his assumption that consensus occupies a subordinate legal position and hence does not

meritfurtherattention. Forhim, the true religion of Islam is found only in the QvrIDJ and

the Prophetie SlllZllM and anything beyond those [wo is not part of Islam. Even the

consensus of the ,a!lIÛIM, he claims, does not constitute an independent source on a par

with the Qvr IDJ and summb. Rather, it has merit only when it is in accordance with

Reve1a1ion;45 Chalil's restriction ofvalid consensus ta that of the ,a!liibaIJ was a refiection

of the generat trend among the reformists, who tried to adapt conte.mporary Islam ta new

conditions by modifying the basic ideas of original Islam. Seeing, however, that it was

impossible ta justify the medieval doctrine of the authority of aU past consensus, the

reformists lest no time in dedarlng such a principle ta be alien ta original Wam.46

Chalil majotBined that the consensus of the scholars on novel cases was different

from that of the ,a!liibaIJ which, due ta its infallibility, constituted one of the sources of

law. The former type of consensus was derived by Chalil from the concept of illiltl-4I11t'

(the authorities) which was expounded in a QvrIDzrcverse.47 Heinterprets theterm iJülli­

lIDJr to mean a collective body of etUdite scholars (UllU11a) who undertake the task of

4 Sn.1t the cCll1llensus of the pt/l11J1lIJ depended entîrely on whether it was consistent with
the Qurb and SUJ/J/IIIJ and, therefore, did not stand on an equai footing with the two
primary sources, is stlted by A. Hassan. It may be assumed that Chalil shared this opinion
with Hassan, since he was the chair of the Mlljlis 'WIIJ11#' of the Penis in which Hassan
was its top figure. A. Hassan, RiqbtsIIJZ IsIIlJ11 (Kota BIlhru: Pustaka Aman Press, 1971), 29­
30.

46Hourani, "The Buis of Authcrity of Consensus in SlJJIJIite Islam," 38.
47The Qurb, 14: S9
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revealing the concealed side of things (meogeluodazo.mocrersembull}'7) and who possess

the intellettual capacity to reach sound decisions. As the (Jur~ had laid down the concept

of û1ùl1-1UlZl". he concludes that the conc~ itse1f must have evolved since the Prophet's

time.48 lndeed.hisperœptionofthepraetice of consultation bears a stroog resemblance to

the loose conceptof sbiirii enaeted bythe (Jur~ and practiced by the Prophet.

According to Chalil, the iiU m-liI1Zl' as a consultative body represents the inner

structure of Muslim society and is charged with a mandate not only to proteet the interests

of the religion. but also to handte the secu1ar affairs of the society as we11. This concept

developed as a necessary social mechanism. when solutions to newly arisiog problems

were not found in the texts. Citiog the reports of al-Darimî and al-Bayhaqî re1ated to

Maymün Ibn Mahriin. Chalil demonstrates that Abû Bakr (the first Caliph) used to

summon the leaders and the learned of the community for consultation. Deliberations with

these two particu1ar segments of the community were also pursued by 'Umar (the second

Caliph) for cases in wlt'ch no conclusive texts were available in the Q/H'&1 or the

Prophetic traditions. Chalil a1so notes that the ~ctice of consultation by Abû Bakr &.il!!

'Umar was the final step that these leaders resorted to. when a11 efforts to find those who

might have witnessed the practice of the Prophet in connection with the case in question

had been unsuccessfut.49

ln contrast.however. to thosewho claimed that the consensus of the iiUm-lil1Zl'was

incapable oferror. Chalildeniesitsinfallibility.50 lnthis.he was opposed to 'Abduh, who

be1ieves that their consensus derived its infallible quality from God's arder to accept il

'Abduh refers to those who were e1igible ta participate in consensus-making as 1I1J1l11'11l11

48Moellllwar Chali1. Adllklll1 Viii Amri di ILldoLlesi. (Solo: Siti Sjamsijah. ILd.l, 24-26.
49Chali1; Bio,rnplJy Elllpli SenqÎIJ; 215. idem, Viii Amn: 68-69,
5 Osee. for instance, al-RIZi's ÏJllerprelatiOl1 of the ()ur'l1t. 4:· 59. al-RIZ!, III-TlÛslr.1­

Xllbir. VQ1. 9 (SeiNl: Dir ~yi' al-TlIriIth al-'Arabi. l1.d.), 144.
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W1J 111- ~d(the people ofbinding and loosening).51 This term is aIso 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

thatof the contemporaries of Abû Bakr and 'Umar. bath ofwhom. according to 'Abduh,

had a si rnilarqualityofinfallibility.52

ijii1Jiitlwas often associated with the principle of consensus, since both were seen

as constitutïng means of promoting the dynamics of Islam and of proving its ability to adapt

to chaDge. While ijtibiid was a vehic1e through which the reformists' concept of validating

the SbIld'nfJ 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

importantfor Musliu nations to transform the concept of a people's assembly. introduced

by non-Muslims. into an institution in which the lIb1lll-/Jal/ W1J Ill- ~dwould conduet the

process of consensus.53

Viewing the concept of lIb1lll-!J1l11 W1J Ill- ~dfrom the perspective of a modern

institution, he divides it into twO types. The first he cal1s 1ll-18SIJd'll1J1ll-lJU1f1dlJtPllb which

he der1J1es as a legislative body through which the Sbll/l'1l1J could be feasiblyimplemented.

The second is an institution called 1ll-biSlu1'1l1Jlll-lltapm!Pllb charged with the

dissemination of rulings that could regulate and proteet the interests of the society.54 The

idea of institutionalizing the concept of consensusin the fam of a legislative body was not

new and had in fact been allvoeated by earlierreformists. Rashïd Ri4ii. for instance. whose

opinion on the Dli 1ll-8Jl1J' is frequently cited by Cha1i1. ca1led for the formation of a

51Mubammad 'Abduh. TlÛsfr 61-M-. vol. 5 (Cairo: al-Hay'ah al-Mi~riyah Ii-al-Kitilb.
1973). 147.

52Ibid.; Moenawar Cha1i1's "Keduduka.D. Imam didalam Islam," SUin Peui Mujwru: 7­
8 (?), 27.

53Ibid.
S4Chalil, li/il A4tn; 84-85.
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legislative body bent on the implementation of the principle of m~ll/Jitb. Ri4ii a\so held

that suc.! a bodywould serve as a fcm:.m in which the nhlnI-./Jo1I_nl- '1Jqdwould find the

mechanism t.) execute the principle of consensus. He even considered the possibility of

gathering ail the mllj»bids from all the Mus1im countries in one place.55 'Abduh aIso

attempted ta institutionalize consensus. when he proposed the combination of the nhllI1-./Jol/

W:1111- 'aqd. the iiff1I1-1lI11r and the mlljmbids 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 legislative body

wherethe Ulll/11iï' would aet as the sole representatives of the whole ll1ZU11itb. held litt1e

relevance for Indonesian Muslims. Ideologically. Islam constituted only one of the

contending political powers, as the Muslims were politically overshadowed by the

secularists and non-Muslims. Moreover, the Muslims failed ta create a council that

integrated the Ulll/11iï' Ï1TeSpeetive of their re1igious and political affiliations. The founding

of a single council. which embraced the whole corps of UlIl/11JÏ: was the cornerstone of

Chalil's concept of consensus. since they constituted the sole lawmakers. This endeavor

never materialized. however. as the 'ulli01iï' themselves suffered from an internaI rift

stemming from the religious antagonism that p1agued Mus1ims during Chalil's lifetime. Ar.

thetime. the UlIl/11JÏ' had establisbed organizatir>ns. but they resembled the modernist and

traditionalist factions by differing among themselves. Five councils of 'ullU11if' were

simultaneously in existence. each of which was obliged to exp-ess the religious outlook and

the political orientationofits parent organization.57

SSRasbId Rida, 11-K1tiJUd Il''' l1-httlJztll1J 11· 'l/P111 (M~: Ma\ba'l1 a1-MlUlIr. 1928), 80,
102.

S6Malcoim H. Kerr. IslllJZlic Reform: TlJe PoJitiCIII IIIId Lql1 TlJeories of Mu/lllllJJ1llld
:4bdulJ lIIId làlsllfd &(11 (Los Angeles: Ullivenity of Califoroia Press, 1966), 197.
S7FOI' the names of the councils of 'ul_l' and their main organizatioDS, see a footQote

no. 46 of chapter two above.
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In sucb conditions, it was impossible for the 'ull101ü'to achieve a consensus, let

alone to arrive at a common understanding of their contemporary problems. Rather. both

the modernists and the traditionalists sougbt ways of justifying their particu1ar positions

and of patraying tbemse1ves as crue be1ievers. This was particu1arly crue of the modernists.

since tbeir mission involved rescuing the "beretics" (the traditionalists) from degenerating

inco polytbeism (slu'rk). They saw themse1ves as "messiabs" wbo alone upbe1d pure

monotbeism in the face of the traditionalists' practices of bid'ab (re1igious innovation).

m.tblif.Ylll(superstition) and kiJunïIiir (mytbs).58 The expeetation that theywould de1iver

the crue faith from those wbo were distorting it was a common be1ief among the reformists

including Chalil.Tbe latter's tas.k and that of his fe1low reformists involved the restoration

of crue Islam to its pristine purity and bringing to an end the authority of re1igious leaders.

Tbemessiabs in tbis context were certainly not the harbingers of the Last Day but humble

figures guiding the Ul1Zll1ll1J to the rigbt patb.

Concomitant with tbis mission of purification was Cbalil's aggressive practice of

conducting lJIbl.(l!b (religious propaganda) and advocating his puritanica1 perspective.

These are illustrated in his polemica1 style of writing. Cbalil even linked the concept of

consensus to bidilb and highlights its possible misuse at the hands of the traditionalists.

whom he aceused of having a tendencyto agree on certain forms ofworship (J'b8'œb) for

which no precedent was introduced by the Prophet.59 This assumption overstated the

menace of bidilb. an issue which bore hardty any cODllection to the concept of consensus.

He also aceused tho3e who bore tit1e bj2i(from the traditionalist group) of having omya

peripbera1 knowledge of the Islamic sciences. Cbalil recommended caution in weighing the

opinions of the traditionalistsfortbeirdistorted beliefs could have a detrimenta1 effectupon

the pucity of iman (faith). This assertion, however, was not supponed by empirica1

5 SHasb1 Ash-Shiddïeqy, "Bïd'ah Lebih Berbahaya dari Ma'shiat." HodjtIJittul IsllUll. 1
(August 1956), 26-29.

59Cha1il, K=bllli .api"" AJ-<;Jur-u du As-SI1mJltJ1, 321.
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evidence and could be said ta have emerged out of seetarian antagonism rather thlll!. out of

real observation of the re1iability of the b)-ws' scholarship.60 Chalil's adoption of this

amagonistic approach was stimulated by re1igious 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 attention ta those 'l1I.Œa1.ii 'whom he considered to be undeserving

of the status of heirs to the Prophets (WHmtbarnl-lUllJr.rJ). not only by reason of their lack

ofscienlific competence butalso for their moral standards. His statement was aimed at the

traditionalist 'l1I.Œa1.ii' in particu1ar who. because they regularly accepted posts in the

colonial government. were the focus of reformist criticism.62 During Chalil's time. the

modernists used ta confront the traditionalists whom they not only labeled as being

ignorant of religious matters, but al"o as unwilling to change their outlook due to vested

political, social and economic interests. They accused the traditionalist 'iJl.Œa1.ii' who held

positions of responsibility in the Duteh colonial administrative structure and in the rural

villages of fearing the loss of these positions and their status if they altered their re1igious

views.63

The propagation of reformist ideas, which for ail their earnestness was far from

being persuasive, illustrated the internaI rift within the body of Indonesian 'l1IlIJ11JÏ '. Hence,

Chalil's proposition to submit the problems of the ll11ZD11lÔ ta a consultative body of the

'l1I.Œa1.ii' was doomed to failure. There was no single, integrated 'l1ImD.ii'council beyond

thatwhoseformationin 1975had been "engineered" bythe state and which was known as

60Moenawar Chalil, "Djangan Menjerahkan Sesuatu Urusan Kpd. Jg. Bultan Ablinja,"
Abtldi (April 20; 1960); idem, "Tunggulah Sut KeruntubBl1l1ja," Abtldi (April 29; 1960).

61Moenawar Cbalil "Kataltan1ah Kebenaran Seltalipun Pabit." Ab.di (August 20; 1954);
idem, "Kewadjiban Menjampailtan Kebenaran Seltalipun Pabit," Ab.di (June 17; 1960);
idem, "Penolalt dan Perintang KebenarBn," Ab.di (June 4; 1959); idem, "Segenap Kaum
Muslimin Wadjib Menul1tUt Kebenaran," Ab.di (February 19; 1960).

62Moenawar Cbalil. "Siapa Jang Salab? Pertanggungan Djawab Para Ulama dan Zu'ama
Islam." Ab.di (April 10; 1953); Idem, "'Ulama dan 'Ulama: Imam Al-Ghazali Mengutult
'Ulama Penggila Kedudultan Disamping Baginda Radja." PlUldjï MUJitrd.t (January 1;
1960), 9·11-

63Federspiel, PemrrulI1 IsllUIJ. 48.



•
169

the Mgjlis VIlll11iï'lndonesia (t!le Council of lndonesian V/lll11iï'fA Even if had there

been one. the interests of defending the religious views of one particular group (modernist

ViS-d- f7S traditionalist) would remain. A case in point was theirfailure to agree on a single

method of determining the f11'st day of Rama"an. 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.

III

For the modernists. fPtJlid was not only 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 butit had also contributed to their10ss ofpolitical power.65

The adoption of an uncompromising attitude towards tatjlid may have been motivated by

Chalil's enthusiasm for reviving the exercise of Jjiioiïd, wbich he assume(! had become

defunct as a result of blind acceptance of the conclusions of the earlier jurists. ln bis

writiDgs. Chalil criticizes the 'ù/amiï'whose dependence on the opinions of these jurists

1::Ild led to theirnarrow mindedness and the stagnation of the lndonesian Muslims.66

TIKJUdwas considered a grave sin by Chalil. not only in matters of 'trjidaIJ but

also in questions of ~'biïdlllJfJ7He defines DltJUdas acceptance of the opinions of others

with no provision of proof (oufflllJ) from the Qur6n and the Prophetic SlIJ1J1li1J. ln his

argument. he cites the deflnitions of four scholllCS. despite the fact that some of them held

beliefs wbich cODll'lldieted bis own on the principle of talJUfÉ'S al-GhaZilï. whose view of

lafJUd is one of those cited by Chalil. expresses views on the subject that were

64for the establishment of the Indonesian Counci! of 'UIIII11I: its foie and
"ir~ercol1l1ection" with the political will of the state. sec M. Atho Mudzhar FIINvIlS of' dJ~

'-','olJJla1 of I"dœesùm UIIII1111: A Stully of Is/Juzzic Lqrlll TlJouçlJr ûz hrtID/Z~S1I: 1975-1988
(Juana: INIS. 1993).

65federspiel. PI!!rSlIrUItIZ IsllII11. 46.
66chalil, "Memperloeas Dan Mempersehat Dalam Memahami Hukum-Hukum Islam," 55.
67Moenawar Chalil. "Seditit Pendje1asan Ttg. Arti Taqlied," Ablldi (January 22; 1954).
68He cites the definitiOllS provided by AbU 'Abd A111h al-Malilti. al-GhaziU.· al-

Shawltilli and al-~an·il1i. Chalil. K~l11bllli Kep6dll AI-(Jur-1tIZ dItIZ As-SlJJlJ1IIIJ. 341.
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unacceptable to the latter. such as the belief that the praetice of mqffd by the 6ffiimm (lay

Muslims) was inevitable. since any attempt by them ta undertake {iàOdd would disrupt the

life of the entire community. This is obvious. al-Ghazali comment5. since a thorough study

of the sciences required for the aetivity of ij:ibiïd would disrupt their cultivation (/JIlItb) of

the land. theirtrade~ and theirhandicrafts (SJtl1iï'i? It would also destroy their family

life and their progeny (oasl/.>9 This opinion did not enjoy the ~pport of aI-Shawkici.

whose deflnition is also cited by Chalil, on the grounds that it denied the possibility of

if/ibiï' (following the opinion of others upon the knowledge of its proofs) by the

6Jfiim.a1.70 Chalil supports the view of aI-Shawkiinï who rejected mqffd even by the

'affiimm. whom he considered as ped'ectiy capable of praeticing illibiï'.

In discussing the definitions of lafJUd. Chalil lays emphasis on the phrases 111

/Jujjab. biliï/Juj;Ï111.1iït8qiimubibùl1-/JuiJÏ111 and mlogbll....Ta!-/Juj;Ï111.7l all of which

indieate a lack of textual basis and the accompanying assertion that any religious duties

(lbiïdiit) not grounded on revealed texts were unacceptable. This emphasis implies that

even if the 'ibiïtlllb is similar to one based on a text. but cannot boast of a text referrillg

specifically to it, it is invalid. In extreme cases, sucb an 'ibiïtltib sbould be regarded as

heresy (bid'ab), the definition of which includes all the ~'biidiit not derived from texts but

racher from theinteqretations of jurists ofthe mlldbbllb.71 That the text was the paramount

element in Chalil's concept of 'ibiïtlllb is a reflection of the puritan doctrine that in

performing a religious duty one sbould not be depe.ndent on the authority of others but

racher onthe direct stip-.uation of the text.

69al-GhazlU, II1-Must.,o JDiI1 'lJœ 1I1-l/.s01. vol. 2 (Cairo: Malba'at B011q, 1324 H.).
389.

70al-Shawklni. 111-0.",1 II1-Mulid mM AdiJJllt 1I1-ljtiJJi1d "'If II1-Tllf/lid (Cairo: Idlrat a1­
Tibl'ah al-MuDiriyah, n.d.), 15.

7 lCha1il. Keml111li Kep.d. AI-Our·" du As-SIHJtJIIIt. 341.
72A-Mansurnoor. "Shawkini and the Closed Door of fjtiJJi1d: Did ShawklnI Posse.. the

Key to the Reopening of the Closed Dour of IjtiNd!'.· 60.
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According to Chali1's deflni.tion, D1fJffd is identica1 with blind imitation and

connotes a state of complete passivity.73 As such, the deflnition deprives a person of the

conscious act involved in carrying out one's role as a 01119""'0 (a practitioner of laIJlfd)

This aspect was not considered by Chalil or any of the other Indonesian reformists. for

none ofthem acknowledge in theirwritings that such a mental charaeteristic exists in the act

of D1fJffd74 The matter is mentioned. instead. by Mahfudz Shiddiq when dealing with the

obligations of those who are incapable of conducting .{Ji1Jiid themse1ves. Shiddiq quotes

from nI-MlJIj.sadnI-.5lulid in which it is said:

It is obligatay for him [who is incapable of conducting .r"Chifd} to exert bis Utlnost
efforts (1Il1,1'1ibdIJulli Jf7Is'niJ) in an attempt to find the best Imiim who undoubted1y
be10ngs to the eategory of the people of vision (aIJ!nI-JlJ1pr). absolute fit:iIJiid (nI­
ij:i1Jiidal-01~), U-UstWorthiness (nI- adâlltlJ) and a perlect keenness of mind (nI­
,YlJfjj!ll1JnI-riimmalt;75

Indeed, I8tJffd should not be seen as consisting of totally blind imitation as its

praetice entai1s 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~ and SllI1IJJi1J. It also demands an effort to seek the opinions of others and to adopt

the most suitable among them.76 The exercise of conscience by a O1l1fJtilltoWas discussed

by the u,ù/iyi1D (legal theorists) in conjunetion with the requirements of the jurist from

whom a O1l1J""'o adopted any legal opinion. This discussion !;erved the dual purpose of

settling the e1igibility to praetice IlItjôd and of anticipating the possible invalidity of a

fl/tJf1l. nullified as a result of a shorteoming on the jurist's part. This shextcomïng maystem

from either imperfect or incomplete knowledge of the sciences required for ijii1Jad or

doubts surrounding the scholar's moral integrity. The latter quality. in particu1ar. is of

13Cbali1, "Sedwl Pendjelasllll Tlg. Ani Taqlied."
741bid.; thi. i. a typical definition .et by Indonesîllll reformiS! .cholars. See. Has'llll,

Ri4lrklt.-z IsJlIJZl, 42; As·Surkati, T;,p Per:soIIIlUl, 24·35.
73Shiddiq, Diseb'tllr SoII/ ldjlil1ltd du TIII/lid, 72-73.
76Bernard Wei••• "Interpretation of 1s1am;e Law: The Theory of Ijtihad," Amerlcsuz

Joumll1 of CQll1J'11r'11live Lit"., 26 (1978). 207.
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utmost importance in ensuring the sanctity of his duty as the ÏJlterpreter of the divine

message.77

The traditionalist '1liew. as staIed in Shiddiq's quotation. is thus the stance of the

u.siiliyiio who laid down formidable prerequisites fO[' th.. ,:·ffice of ifM' (issuiog a flitJf7Ï)

al-Ghazali. for example, imposes strict qualifications for any jurist wis!ling to assume the

duty of iflii~ He does so in the course of discussing the duties of the mlllJltllid in seeking

a fanrii (legal opinion) from a mufti (person issuiog flUJJiis;7S So important were these

prerequisites that one of the daties of a ruler was to screen the credentials of would-be

mu1i:is sa as to distinguish the qualified from the unqualified and ta impose sanctions on

the latter ifthey chose not ta termi.nate their practices of iftii~79 The selection of mull:ïs

was made such a thorough and elaborate affair, because any incompetence on their part

could lead the mUfJlillid astray. Not surprisingly, the struggle fO[' survival of the legal

schools was colored by frequent attempts made by the different Imims ta caI1 into question

the thought of theirpeers. A case in point was Ibn Jarir's attempt at impugniog Ibn ijanbal's

qualifications as a jlJrist consult.SO

Chalil maint8Ïns that neither the evidence in the (Jur 811 nO[' that in the SIIrll1It1J

endorsiDg the practice of lJItj1ïdcan be considered as sound praofs and that by extension

7 71bn ~~ assigns one particular section in his book on the manners of the ml/hl and
ml/JtIl1ü (••" Il/·ml/hl .... Il/·ml/JtlÛtf) in which he discusses at lellJth the requitements,
characters, legal basis and ranks of ml/ftis. Ibn Qayyim and aI-Nawawl also devote
substantial discussion to the subjeet of. the muftf with the points not much different from
those raised by Ibn :;lali\l. Ibn :;l1l1~, Flldw# "" MIlS#}7 1l1JJ $Ili#/J fi .1I·liûsIr or. III·p.tliU
...11 #/-U,OI or. Il/·Fi"9I1, vol. 1 (Beirut: Dir aI·Ma'rifah, 1986), 5.132: Ibn Qayyïm, l'J#m
.1-Muorll'l'li'iJJ. vol. 4 (Cairo: Matba'at aI-Sa'ldah, 1955), 175-199: al-Nawawl, .1·
M'.ImO' S1J1I4 Il/·Mul1.tll1t11J.", vol. 1 (n,p,: Idlrat aI-Tibl'ah aI-Muniriyah, n.d.), 40·65;
di,cussion on the mU'fll/litl- jurist relation was based on Mu/,lammad's statement that "lndeed
Ibis 'ilm is religion so behold from whom you tm your religion." The word 'iJm means
knowledge which also refers to the conduct of pleasiog God and bringing human beings
closer to mm. The worJ was also interpreted by the suceessors of aI-8hifi'l to mean fi'll1.
Wael B. Hallaq, "On the Origins of the Controvcrsy about the Existence of Mujtahids and
the Gate of Ijtihad," Snltfi.lslllJJli&lt. 63 (1986), 131.

7 SaJ.Ghazill, Il/.Musu,9.miJJ '1J.JJJ II1·U,dJ. vol. 2, 390.
79al·Nawawi, Il/·M.jmO' S1J1Ir/1 Il/·MIII1.tI1Jtll1.". vol. l, 'Il.
80Ge0'8e Makdisi, "The Significance of the Sunnï Schools of Law in Islamic Re1igious

History," INES, 10 (1979), 6.
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arguments put fOlth by the traditionalists in support of the acceptability of DlfJlid were

unsound .81 He also made frequent recourse to the opinions of the early scho1ars wbich he

interpraed as a dear eut argument against Ditjlid lt seems that bis reasoning was similar to

al-ShawIŒnfs who was noted foc bis extreme denunciation of the practice of Ditjlitlll The

similarity also appears in the structure of Cha1il's arguments wbich employa number of

devicesfeatured in al-ShawkJinï'sapproach, the mostimpottantamong wbich is postulating

the hyp<Xhetica1 presence of an opponent to whom he addresses bis thoughts. The faet that

Chalil closes the section "On the refutation of the arguments in favor of the obligation of

the ulJlid of the 'ullll11ii'" with a full citation of al-ShawkJinï's opinion on the matter

confirms bis enthusiasm for al-ShawkJinï '5 extreme position.83

Chalil's arguments also follow al-ShawkJinï inappealing to certain (JurMie verses

wbich he saw as validating bis rejection of DitjlitJ!A For instance, basing himself on Sinr

IlI-TllwtJllIJ, 31. he compares the acceptance by non-Muslims of the opinions of their

religious leaders to the l8fJlid of Muslims with respect to the views of the flJfJllIJii'.8S In

interpretingthis same verse. al-ShawkJinï draws an analogy between the .lI1ufjl,llidi111 and

the non-Muslims who are described in the (Jur M as having blindly accepted the values

and traditions oftheirfcrefathers.86 The comparison betweenthe .lI1UlJlIllidi111 and the non­

Mus1i.ms was frequently emp10yed by the reformists as a deterrent against the

traditionalists'practice of llItj1ïJ37 'Abduh. who allowed no excuse for the practice of

8ICha1i1. Xt:J11/IItli X"pld. AJ-()ur-u du As-SWlJJII1J. 368.
82Sha'bln Mubammad Ismi'i1, Il-/mlm Il-S/t.".~Ülf ".. MIUlIt.ju/t fi U,o, Il-Fiq/t

(Doha: Olt a1-Theqifah. 1989), 120-130.
83See the section "Banlahan Terhadap Alasan Jang Mellgharuskan Bertaqlid Kepada

'Ulama," in Chalil's X..mblli ~"plû AJ-()lH'-u du As-SlUlJI1l/t. 360-369.
84see Cha1i1's use of the ()ur'#/lic verses and his citation of the Opilli.OIlS of the foullders

of m.dltltllbs whieh he inlerptets as a rejeetiOll of UilLid 011 the basis oC !he same 'Verses and
opilliollS lisled by a1-Shawtilli. Ibid.• 345-346. 350. 35, 353. 354; idem. Biosr-plty EJ1lplf
s..nq~.i /m1lJl1 M.dzIt.b. 156, 213. 214; idem, "Sedwl Pelldjelasan Tlg. Arti Ta'llied.";
a1-Shawkilli. Il-()Il"., Il-Mulid, 21,22.24.25; idem. /rsItild III-FuIOl. 267.

85Cha1i1. Xt:J11blli ~"J'IIdI1 AJ-()ur'ID du As-Sumzlllt. 346.
86a1-Shawkilli. Il-()."" III-MuRd. non.
87Abbas. oIQ MIISlIIIIIt A,pm.. vol. 2. 252-253.



•
174

lI1Ij5d. considered the prohibition against l1i~1fd equivalent to that against sbid

(polytheism) on the basis of Süntr al-A nu: 33, in which the (Jurlio condemns bath

associating Go<! with others and having insubstantial knowledge of God. 'l8

Even though the ''el'Se which ChaliJ employed in equating the mlXJalljtfùlJ with the

non-Muslims was specifica11y addressed to non-believers.89 he might have deemed it

applicable to the Muslims in consideration of the faet that the Qur an incorporates 'ibntb

(admonition).wbich evety Muslim should take into account.90 Recourse to the concept of

'.111mb was made by Chalil and bis reformist counterparts in order to demonstrate the

severe consequences of l1iiJhi:l or, in an extreme sense. to accuse the traditionalists of

having abandoned the Qurmz and SlUllJa1J,?1

Chalil's interpretation of Siintt ol-NIl/J/. 43. was also identical to that of al-

Shawkani. Like the latter. he regards the verse fliS~ü1I1lI1II-d!J.ilr as an admonition to the

6WlÏi11Jl1 to ask the scholars for rulings that incorporate textual evidence. thus implying an

order to exercise .iaiM'and not 1BfJIïtf1l Unlike bis interpretation of Siintr11I-TllfFblilJ,. 31,

however. Chalil's use of Siinttlll-NII/lf. 43 "contradiets" beth the occasion of its reve1ation

anditswording. Accordîng to al-Tabari. al-Baghawï and ethers, the aforementioned verse

was revealed on an occasion when the polytheists refused to acknowledge that Mu1:Iammad

was ahuman being (lJ1iSlJ1II"), to wbich the (Jur~ replied by commandiag them to consult

theïr io:arned scholars for faets. Nor does the wording support Chalil's premise for .i/libl:

88Mul;tammad 'Abduh, "al-Illibl' wa al-Taqlld." iD 61-fmlm MulllJlU11l1d 'AbduIJ. (eds.)
AdilDis and Khllidah Sa'id (Beirul: Dir 'llm li-al-MallyiD, 1983), 71.

89Isml'i1. 61-I/IIbl 61-SI1I1WkilJzi, 126.
9010 legal theory, tms procedure Dl equalioD was kDOWD as lhe use of lhe geDeral

wordiDg of the verse and DOl ilS specific occasioD (111- 'ill#nlJ1 IIi- 'u/IIII/II 61-llÛdJJ Il Il,:
Hu,1Is 61-SllJllb). For the opÙlÏOD thal the (;Jar'lJJic verses cODtaiDed admolÙlioD regard1ess
of lheir IISIIIII 1I1-I1UZiIJ (the occasioDS of revelalioD), see Chalil, "Tudjuan Pokok Dari
Poligami Adalah MeDo1oDg ADak2 Jalim dan Kaum WaDita." A""di (Oc:lober 15; 1954) aDd
'Abduh, "al-Itlibl' wa al-TaqlId." 68.

91This equaliDD. however, was based OD cODtradie:tory premises siDce the promiDeDI heads
of the /IIl/dI1JJIIII (II mut/lU 61-/IIlIdJJl1Jill) whose ruliogs ..ere the outcome or their errons iD
keepiDg with the autheDticilY of the lexlual sources "as CODtradie:tory ..ith the (;Jar 'I11.ÎC
CDDCepl or the iDauthelllic:ity (~ of the Iloll-Muslim scriptures.

92Chalil, X_I"lIi ËqNldiI AJ-(Jur'l11 du As-SUlZllII1I. 345-346, 360.
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sincethe m~6/J1b(imerlocutor)ofthe!fg.hl1lal-lll11r(formula of ortler) in the verse asks

the non-leamed people (g.h1lJ'T Il.b/ al-tl.bitr) to practice uq1itl and not iu:ibp~ This is

particular1y the case. since the need for textIIal evidence or illibp'is not mentioned in the

verse.93

Chalil also examines the authority of the proofs V'lJich he be1ieved to be the basis of

the traditionalists' endorsement of DltJÜd He aiticizes their improper use of a /Jatfft.b ta

support l8tJ1itl. The !Jatlit.b states that "Thase who do not know are ta ask. since the only

cure of the disease of inability {s.bi/iï'al-~m is inquiry." This !Jatlit.b. he argues, orders

Muslims to ask for the rationale(~) behind a farWJÏ and not to adopt DltJÜtI.

since this arder was issued by the Prophet condemn;ng the giving of a fatwii based on

one's owninterpretation (tleogNJ1pikimosetltfiti).94Thesame !Jatlit.b was among the most

wide1y used tools employed in defense of DitJ1ïtl because its wording spoke of its

legitimacy. Yet, Chalil was courageous enough not to accept it at face value and to look

beneathitssud'acemeaning.95 Chalil also accuses the ttaditional;sts of resorting to a wealt

argument when they quote the saying "whoever imilates (qll!1at1a) an 6lim (a re1igious

scholar) ,hewill meet Go<! safe1y." He accuses them of having attributed the saying to the

Prophet, when in fact a thOl'Ough investigation on bis partrevealedthat none of the a/-b/œll

ll/-giaIJ (six canonica1 collections of .(JtN5dJ)attributes such a saying to the Prophet.96

Chalil evenrejects the consensus ofthe 'ullUllP' with regard to the permissibility of

the ~II"ÜZI'ltS resorting to llItJ1ïtl. He relies in this on the opinion of Ibn 'Abd al-BaIT

whom he repOrts as having said: "There is no dispute among the scholars, whenever they

maybe on theinvalidity of llItJ1ïtl. "Not only does he regard Ibn 'Abd al-Barr's view as a

93AbQ Is.\tlq Ibrahim al-Shirlzl, 6l-TllbpnJI fi l1#11 6l-&"vIJ (DamllSC1ls: Dir al-Fikr,
1983), 406; Isml'U, lII-hztlJD 1II-S1JllwkIJû, 126.

94Cha1i1, KU/bllli kt!plldll AJ-(Jur-u dIIJl As-SlIJIJZIIIJ, 361-362.
9S'Abd Alllh Ibn 'Abd al-M~sin al-T1IrkI, l1~i1/ MIld1J1Jllb 6l-/JIlIJD AlJ1llld: DirlslIIt

l1sOü)'ll/t MIltJIrùtIIIt (Riyadh: Mmabat al-Riyad al-l;ladIth, 1977), 677-678.
9 6Çha1i1, KU/bllli kqNtdll AJ-(Jur-IID dIIJI As-SIUUlll1J. 362-363.
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solid foundation for the rejection of hitJlïd. but he aIso explicitly disqualifies the possibility

of such a consensus. especially if it had been reached after the fûth cenrory of the liJjntIJ.

He argues that there must have existed by that time a number of scholars who rejeeted the

validity of hitJlïtP7 Ibn 'Abd al- Barr was one of three scholars who I!ved in the 5th

century liJji7ib/llth century A. D. and held the practice of lat/liato be invalid. Cha1i1.

however. did not realize that Ibn'Abd al-Barr's prohibition was addressed ta the exponents

of the Sbad'ab and not ta the mmmm.98 Ibn 'Abd al-Barr could not have adopted such

an extteme notion. since hehad explicitlyimposed on the 'ltwiit1zm the obligation of DlIfDd

in support of the opinion of the jlJLll1Jiiral- Ulltr11ii~9

Hence, Chalil's rejection of the consensus of the jumbDr was not close ta the

position of Ibn 'Abd al-Barr, butrather to that of al-Shawkàai who unequivocallyrejeeted

such a consensus on the part of the jU111lJii: The Jatter's position was indeed not shared by

other schoJars and was consequentiy reganled as an idiosyncrasy on bis part.1OO Such a

stance musthave seemed inconceivable, panicularly since some scholars even extended its

adoption ta those muptbit/s who are unabJe ta conduct ijli1Jiid on certain matters,

although the extension was neither unanimous nor dji/J (favorable). According ta AbD

Is4iq al-Shïrizï, Ibn 'Abbis allowed the abandonment of the practice of ijâIJifd [by a

mlljQllJ!'d] if the latterfeared that the activity of ijâIJKd would disturb bis ~ilJiftIIfIJ or if he

did not have enough time ta exercise it. tOt :>an al-Dm al-Baghdiidï went so far as ta

consideranyone (including a mupltt'd) who is unabJe ta exercise an .ijli1Jifd inparticu1ar

cases as a member of the 'ltwiit1zm, the consequence of wbich was the Jatter's obligation ta

9 7Ibid. 363.
98Ibn 'Abd al-Barr's opinion represenled the conviction or a 1awyer with regards 10

reli{iOIlS maaers, Hallaq. "Wu the Gate or Ijlihad C10sed?," 12.
9!IIbn 'Abd al-Barr, JImi' /hy18 1I1-'IJm _ F.(IJiJ1. vol. 2 (Cairo: Ma~ba'al al-'~ah.

1968), 140.
1o0al-Turki , 1I.st/l M.dIJ1NIb 1I1-/J1l1l1l AlJzud. 676: IsmI'n, 1I1-/J1l1l1l 1I1-$1/."b1JlI. 125.
10 lAbli IslIiIq IbrihIm al-8hirizr, II1-LI1I11.' n U,uJ II1-Fi'l1t (Surabaya:' Shirkal Buagku1

Indah. n.d.). 69.
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prac:tice h1iJ1idl f1l Although the majority of scholars provided no unified opinion with

regard ta the legal position of h1iJ1id those who unconditionally rejeeted its practice were

few and belonged ta the Zâhirites. the Mu'tazilïtes of Baghd:,d and a particular faction

(/Il/11Ô1i1J) within the Imamites. They obliged every O1ubiUlÛ (someone who is legally

capable of observing the precepts of religion) to exercise his own ijtibiid and to conduet

bis religious duties in consonance with the dietates of bis own reason. l03

Chalil's ideological rejection of hlq./ïd had nothing in common with the three

aforementioned groups except fer their shared extremeness. Nonetheless. bis distrust of the

legitimacyofthe 'awiimmSh1iJ./ïd 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. hifJ./ïd becomes a prerequisite for the attaioment and fulfillment of their religious

duties. This premiseis illustrated in the following statement:

When the layman f'awiimm} maltes bis choice. bis action is referred to as IlltJlid'
"investing with authority." His choice "clothes" the juristconsult's opinion with
authority. It is the right of the layman to practice hifJ./ïd: and. applied to him. the
term is cammendatoly. Onthe otherhand. hifJ./ïd is applied ta the juristeonsult omy
exceptionally; in bis case it is a term of disapprobation. drawing upon bim the
censure ofbis colleagues. l04

In other words. the practice of h1iJ./ïd for the 'aWlfmm was a manifestation of their

freedom ta see.k the opinions of others. whereas inquiries into juridical truth were the

pnvilege of jurists. While nobody had the right ta 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. lOS Moreover, the rejection of DJtjOd was in contradiction with the

102:;;an al-Din al-Bagbdldi al-l;Ianbali, ()lIwl'id "'-1I~01 "'JI MJI'lqid Il1-Fu.s01 (Beirul:
'À1am al-KU1Ub, n.d.), +1.

103al-Àmidi. Il1-ljklm n lIsOJ Il1-A!tkIm. vol. 4 (Cairo: Dir al-l;Iaditb, n.d.), 306; Ignaz
Goldziher, 1'JN.o ZiU/iris: 11te.ir DOCfTÙles ud dtl!.ir HisrOlJ'" (Leiden: E. J. Brill, 1971), 30.

104George Makdisi, "Freedom in Islamic Jurisprudence: Ijtibad, Taqlid and Academie
Freedom." in JJI llotiOll de JilJf!l"té JIU IllDJ'<'Il Ille: IsJJII1l, B.J'ZJIIlt:e, Ocr;zifea. (eds,) George
Makdisi et. al. (Pari.: Soci~~ d'Edition Les Belles Loures. 1985), 82.

10Slbid. 82-83.
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procedures of the judicial system in wbich lawyers. who were experts in the SbIUiItb.

practiced a kind of toqffd when they resorted 10 the standard law books wbich were

compiled as manuals fortheir judicial JX'llctices.lt bas been stated that:

Among the major practices imposed by consensus on lawyers was that of mqiïd.
consultation of the standard law books of one's own school. with a corresponding
abstinence of ijiiIJiid. 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 authoriz~d by consensus and could not be overridden.,,106

Chalil's rejection ofthe ~iWiimmStoqlid even went beyond the stance of the early

reformist thinkers. whose chief aim was to discredit the practice of tRqlId wbich they

considered the antithesis of filibiid. the exercise of wbich they wanted to promote. Ibn

Taymïyah, who is renowned for bis campaign against the excesses of toqffd. disagreed

with the imp.)sition of ijtibiid upon the 'aWiimm even on matters of furü '(trivial) issues.

He arguecl that those who held otherwise could resort only 10 a weak. proof. l 07 Following

in the footsteps of bis mentor, Ibn Qayyïm imposed the duty of iji:iDiid on legal experts

only (Wli Diid1Jiiln li1JIliI- '11m flliJuWli wiijib). allowing for the destitute (n/-mufPir) to

adopt mqiïdl08 Anotherimportant .l:ianbalite scholar. Ibn Qudamah. not only called for the

obligatorypractice of toqffd bythe 'awiimm. but also demanded its exercise by others.!09

Furthermore. Shah Walï Allah mainte.ined that tliiJffd n/-mnd1Jbllb had become

indispensable for a number of reasons, the chief ofwbich was the prevention of admiration

for one's own opinion (Wli8JiJIJ/lku118d1JimymYub).110

Chalil. however. was convinced that all four Imams had rejeeted taqUd and

discouraged anyblind acceptance oftheirlegal opinions. In bis biography of those Imams.

106Hounuli. "The Bssis of Authority of Conseasus ia Suaaile Islam," 24.
1071ba Taymiyah. M"imO"'t FlltiTwi( S1J"yJ:J1 1Il·1s/1m Ajm"d Ibtl r"ymIyIt1J. vol. 20

(Cairo: M~ba'al Kurdistia al-lslimiyah. 1326 H.), 203.
1081ba Qayyim, l'Ilm Itl-Mu"''''l'li'itl. vol. 2, 241.
10!/tba Qudimah. Rllwr!"r Itl-Nilp'r ,.." JUtl"r IIl-Mutl#ir (Beirul: Olt al-Killb al-'Arabi,

1987). 344.
I100hah Wall Allah, Itl-m,u n BllyItl AsfIiTb 1tl-/J:I1tiJU (Beirul: Olt al-Nafl'is, 1978),

59.
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he devoted a complete section to each and bighlighted their unanimous ca11 for independent

inquiry as well as their admonitions against aIl unquestioning acceptance of their

teachings. l1l Such a stance was typical of the dialeetical arguments put forth by the

reformists who argued that even the Imams. so venerated by the traditionalists. had

admitted thllt their interpretations were not final and that inquiry into the texts from wbich

the decisions were derived was encouraged. 112

lnterestingly. Chalil did nat mention that these sacne Imams had also claimed that in

extraeting their legal rulings they had put the utmost effort into making their opinions as

conformable as humanlypossible with the textual sources.113 al-Shafi'i. for example. had

reportedly stated that if any of the cases (KuU mnsWafJ) he had settled were found

erroneous. they could be swiftly revised during bis lifetime or even after bis death (Ii/JnyiiI:i

Wlt hn 'tinJ1llil11iilï) so as to make them conform ta the Prophetic tradition.114 Therefore.

logically speaking. adopting the legal n:'~ngs that these Imams had furnished could not be

considered as mere acceptance of theirpersonal opinions. since a conscious effort had been

made ontheir part ta eljminate any personal bias in their rulings. Moreover. the reputation

of the Imiill1s spoke not only of their scientific prowess (ÏltD), but aIso of their piel}'

(W1lI7l') and merit (fa{ll), three ingredients wbich qualified them for positions of authority

onlegal mstters.

Chalil expresses bis disagreement with what he perceived ta be the traditionalists'

rejection of the opinions of the ~11lJ1l1J and their preference for the opinions of the

founders of the mlld1JlJllbs. TheirJreference for the latter, they said, was based on the faet

1 11Chali\ , BioSl'6p1Jy Emp.r SelV18.é61: 44-46, 155-156. 213-214; idem, Jliw.j.r /m1U11
MItIi.éi (Soerabaia: Drutlterij Peneleh, n.d.), 36-42.

Illat_ShawklllI. 6l-Çhtw' 6l-Mulid. 54-62; 'Abduh, "a1-lttibl' wa a1-Taqlid." 69-70;
Hassan, RiI18'.é.RJ1 I$/uz, 37; As-Surkati, Tis. Peno6llt/1, 30.

113a1_Sha'rIIII claims that the teachings of the founders of the four m.dJJlJ.bs were
carefully derived from the ()ur'l.r1 and SU44.1J. He iIIustrates the suppression of the
personal bias which could have occurred in the extracted rulings sayïng that the J11.d1J1J.b
was like a piece of cloth which was knitted from ()ur '141&' and SUJUlIUJ materials. al­
Sba'rlnl. p-AOzIrt. vol. 1 (n.p.: aI-M81ba'ah at-I;lusaylllyah. 1329 H.), 52.

114Cited in Isml'U, 6l-1J111J11 6l-SJr.w.éiftlf, 120.
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that the ,m/liilJ;l1Js opinions were neither compiled (dibukuklUJ) nor systc:matized

(tfikokob1alO). Therefore, Chalil continues, the traditionalists were insisting that the

opinions of the ,m/l;ï!J;ib could not be said to provide a solid p-ecedent, 115 Chalil does not

mention an)' sources or names to account for this preference on the part of the fO\l!1ders of

the .01odbbabs. His evidence is in the form of a fnrwii which -.vas wrinen in Arabic by the

'ulamii ~ He then emphasizes certain points in this folWlï describing dissidents from the

four .01odb1JJib as a misled (sesar) and misleading (me.o.resatbio) group of individuals

verging on the state of infidelity, No further exploration is condueted by Chalil in order to

reveal the occasion orthe purpose thatled to the issuance of such a f8fWii.116

The tradiùonalists' sources were mostly Shafi'ite authorities, such as al-Juwayai. al­

Ghaziili.lbn ijajar al-'Asqalam. al-Haytami. al-Rafi'i. al-NawaWî and al-SuytiÇî 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 pwlÏl1Zl11 from adopting opinions

other than tIiose of the four .01l1dbbnbs. whose unquestionable trustworthiness could not

possibly mi51ead them. al-Juwaynï. availing himse1f of the consensus of the authoritative

'uiJuDii'([j.01ii'lil-.01u!lllt'{tjitjÜ1). even prohibited the PWlÏOJ.01:r adoption of the opinions of

the great· ,m/liilJli1J. because he reasoned that they were not well versed in the art of iji1JiftI

or themethods of investigation. debate and doctrinal inquiry.119

115Chalil, "Sedikit Pendjelasan Ttg. Taqlld."
1161bid.
117For more information on the works of these and other scholars used in the p..sIIDUel1s.

see Martin Van Bruinessen, "Kitab Kuning: Books in Arabic Script U.ed in the PeJantren
Milieu," BljdnJgel1. 146 (1990). 226-265; Siradjuddin Abbas Iists the important texts use<!
by the Ilbl lll-sul1I1l1l1 circle. He uses the term Ilbl 1I1-sul1I1llb te denote the adherents of the
Shlifi'ite DUldMII/). and not the traditionalists because he seems to regard the latter as a
pejorative term. Siradjuddin Abbas. l'riglld AfJJUSSUJlDIlb Wlll-/IU11I1'1lb (Jûarta: Pustalr.a
Tarbiyah. 1983). 361-363.

118Shiddiq, f)jsebrllr $01/1 IdjfMlld dlUJ TlIgljd. 86-89; see also AbO Bûr Ibn
Mu/;lammad Sha~li al-Baltri. 1'MDllf II1-Tl1IibiJl. vol. 1 (Beirut: Dlir al-FîI<t. 1993).25.

119al-Juwayni. II1-Bur1l4l1 li lI,sOl 111-1"911. vol. 2 (Cairo: Dlir al-~lir. 1980.). 146;
Jamlil al-Din al'Isnawi. Nilll)'lU lll-SOI li S1J1U/1 Mùz1Jl1j 111- Wu,OI jll '/lm 111-1/101. vol. 3
(Mi~r: Ma~ba'at al-Tawfiq al-Adabiyah. n.d.). 191.
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Giving a different reascn, Ibn $alaI:t dec1ared that the ;;;t/liibnbs teacbings bearthe

stamp of embryonic reasoning. They are rather rudimentm)" and abstraet in nature (/Î1l6Wn

mujJmitlilb) and have not been extensively deve10ped nor sufficiently particularized.

Hence, the adoption of such f.Yliiwii might contradiet the aim for wbich they might have

originaIly been intended. l'bis was in contrast to the situation of the four mod1J1Jabs. he

further explained. where aIl expounded teacbings had been codified. the generaI specified

and the common particularized.120 Reservations as to the !ll!JiilJll!Js opinions were

expressed not only by Shiifi'ite scholars. \'Iut also by those of other legal schools who took

precautions againstthem.121 However. probibiting the 'awiimm from following any

opinion otherthan those derived from the four mod1J1Jabs as advoeated by al-Juwaynï and

Ibn $aIaI:t was an extreme proposition.122

Thetraditionalists also introducedthe alternative views of Taqy al-Din al-Subki, al­

Zarkashï and Ibn 'Abd al-Saliim, all of whom proposed more flexible opinions. al­

Zarkashï. in support ofal-Subki. maj ntained that the 'ù1JU11o'had aIlowed the emulation of

opinions other than those expounded by the four mlldlJ1Jllbs when the textual praof (t1IlIïI)

and method (lll/ïfJ) of derivation of such rolings were known. Ibn'Abd al-Salam. who

made a specifie referenee to the ~obll!J. dec1ared that the emulation of their deeds was

uneonditiC'J'a11y aIlowed. if the ru1ing aeeeptl!d were proved ta have been laid down by

them, With special referenee to al·Zarkashï's thought. the traditionalists eonfirmed the

authority of bis opinion concerning the tlltJDd of the !ll!JiiblliJ and endorsed it, particularly

120shiddiq, Piseblltr Solll IdiriIJlld dllD rllf/lid. 86; Bi 'Alawi. Bu,IJYllr III·
MusrlU'S1JidiD. 8; A. Aziz Masyhuri. MIISMiI Pim'yItIJ 811sil MukrllJ11ltr J1 MUDIIS VlIIJ1111
NlI1Jd1Juul OIIlD111 (n.p: n.d.), 40.

121See the opinion of Ibn I:lijib, a Malikite scholar, on this question. Ibn I:lijib,
MUDrll1J1 Ill· Wu,UI lU Ill· 'Amlll fi 'llmIlY IlI·0,UI "11 1I1-.Il1dlll (Beirut: Dir aI·Kutub aI­
'l1miyah. 1985), 206,

122Mu/;lammad Mu~~afi aI·MarighI, IlI-liriIJld fi IlI-/slill11 (Cairo: aI·Maktab a!·FallllÏ li·
aI-Nashr, 1959), 25.
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in the absence of anyinjunction promoting loyaltyto a single mildbbab. This. however. did

notfit well with th~ l:Ianafites. who be1ieved otherwise. 123

Chalil'sattackon IaJbd was castin ageneraI formula. the thrust of which was that

the traditionalists had applied laJ.lid uilconditionally. He did not specify which aspects of

'nqi3nfJ and ~lJiidab practices should faU within the domain of the traditionafuts' exetcise

of 11it:j.lid.124 ln facto l1itJ.lid as defmed by the traditionalists was aUowed only inmatters

beyond those affecting Ïman. the piUars of Islam. basic knowledge of muama/iit (social

relations). 'uqübiU (penalty) and mU/JamurziU (forbidden acts). in short subjects which

could be easily acquired by the oWiïmm. According to the traditionalist conception of

h1fj.litl. there are cases in which h1fj5d is legaUy prohibited 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 wel! as i'ljunetions against

ziol1 (adultery). murder and dM (usury) which belong to the field of 'iblidl1t, 'uqiibiir

and muamlÛJIf.l25 The criteria of l1itj1id. as proposed by the traditionalists. were those

established and espoused by the early scholars.126

Because Chalil saw the concept of the traditionalist f8tJ.lid as embracing the whole

fabric of reIigious practices. he distotted it to such an extent that he lost sight of i.ts nature as

a mechanism developed by the fuqlliJa' enabling the owiimJ:O to execute their religious

duties. It was in this light that the traditionalists regarded their praetice of h1fj.litl. A close

observation of Shiddiq's criteria of lafJ5d. for example.indicaresthathe had acoommodated

123Shiddiq. DiseJ:iur SOJIIlditiJJlld du TIII/litl. 86; see a1so the Arabic tat in A/Jk#J1lIlI­
FUfJlIllIl'which more or less shows tolerance to opinions other than those of the four
J11l1dlJ/Jllbs.~ III-FIHJltIIl: vol. 2. 27-28.

124Chalil. "Seditit Penjelasan Ttg. Art; Taqlied."
125For a discussion of !min from the traditionalist perspective. sce chapter t,wo above.

and for the rest. see Shiddiq's fJiseb"ur SoIIIlditiJJlld du TIII/litl. 62-63. 75.
1261bn I;lijib. MWlWI III-Wu,OI li 'lbrtIlY lIJ-lI,UI WII IIJ-/lldlll. 219; al-Shïrizi. Ifl­

LIJJZtIl' li 1I,UJ III-FiV/J. 68.
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the interpretat.ion of the early fuq<1bii~27 The traditionalists did not define IJlqffd as an

unquestioning obedience to the opinions of others foregoing the need for proofs. Nor did

knowïng The proofs under!ying particular rulings. according to them. mean that one was not

a muqllfh~: since these rulings still formed part of tradition existing within a particular .

school of legal thought. 128

Cha1il held that Islam ordered people te practice ia:ib,i' and not 1liiJ5d Wlù1e the

learned were unfailingly obliged to undertake ijlibiit/. the 'owiimm were equally

commanded te engage in iltibii'}.29 ln support of lùs thesis. he cites two different (Jurmzic

texts in wbich two derivations of the word inibii~ namely iaabiü and fliltJlbi'lÏL1Ï, are

used.130 The verses. hQwever. have nothing te do with the concept of in:ibii' which

technically means the aet offollowing the opinions of others after knowing their proofs

(adiUlib) and before coming to the conclusion that such opinions are the correct ones. ln

Cha1il's definition. iaibij' is specifically te follow the explanations and examples of the

Prophet and bis ~iilJlib that had been haaded down to future generations through the

textual proofs of the Qurmz and SUIll1Rb.131 ln this definition. Cha1il emphasizes the

importance of the Propbet and the ~iibll1J as the only ones entitled to give opinions.

However.inanotherdeflnitionhe affirms that the giver of legal opinions could be anyone

else so long as this person was able te support lùs position with a dJl!U (preof) wlùch

would then allow the questionerte be a mlM't.lrbi'<practitioner of JlDMJl32

CJ:a1il's concept of inibii' appears to have stressed the aet of asking for textual

pnlofs with no obligation on the part of the LllutrBbi' to investigate the authority of the

prrlofs. their reliability or theirauthenticity. As such. bis deflnition itlibii' expeeted a

127a1-Gbazili, IlI·Must6PiI. vol. 2, 389; al·Amidi. 1lI-/f1kilJ11. vol. 4. 306; Isml'II. 11/-
lmilJ11 1lI·S!J6wkhû, 114.

128shiddiq. Disr!Dur SoIlIldjri1J6d du Tllt/lid. 77-18.
129Cbalil. Kt:ml1ll1i kt:JMd6 A/·(Jur-u du As-Suruzlllt. 378.
13 Othe (Jur 'IJI. 3: 1 and 1: 2.
131Cbalil, Kt:ml1ll1i kt:pllu A/-Çur-u du As-SlIJ1J1II1J. 316.
132See definitiollS Jlumber 1 and 2 ÏJl ibid.
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passive acceptance of the opinions of others on the part of the mulTObi:133 The latter's

passivity can be confumed from the faet that the Persr"s had entrusted the responsibility of

ensuring the CaTeetness of any legal opinion to its giver and net te the mulTObi:l34 Such a

stand was contrary to that of Ibn 'Abd al-Barr. to whcm Chalil referred in bis discussion of

iaiM: Ibn'Abd al-Barr defined ritibiT as followiog the opinion of a scholar while at the

same time understanding the clarity of bis argument and the soundness of bis method (a/a

mabJioomiofa(i1fJawlib waM/JDlJ11Iitfbba!Jib;135

Even ifChalil's cœceptof iuiZ,il' wasinaccadancewith that of Ibn 'Abd al-Barr,

it was still incompatible with the intelleetual SUIte of the '4wilmm. who were not capable of

discovering the reasons behind the praofs. As the nwiiazm did not understand whether

the telCtUal proofs brought to their notice were right or wrong. the concept of ittibil: as

proposed by Chalil. would never have "freed" them from the "shack1es" of DltJffd as he

theoretica11y expeeted. Hence. a confliet emerges betweenthe theoretica1 concept of iniZ,a-'

andits implementation bythepractitioners. Whilethe concept aimed at purging the practice

of blind obedience or DItj1ïd. the mutubiÎiJt (plural form of mulTObi/ still shared the

muptUidÜJJs ignorance concerning the ideas behind the JX'Oofs.

It was to avert this confusion that some scholars defined iuibN'and hltJ1ïd as [Wo

sidesof the same coin. 136 For them. iuibif'and t8tJlïd were so similar that they could not

deteet even an)' linguistic difierencebetweenthem (lJ'lIlll1l1.yutbblltay'yuflilTJ lugOllwf).137

Indeed, they declared that the ward ittibiT in Siiml aI-BllfJamb, 166-167, conveys the

133Ibid.. 378.
13"Fedenpiel. Pt.'rSIIlUU IslUl, 51.
135See foolllote no. 1 in Chalil. Keml"tli kep.d. A/·Çt.,:,-u d.J1 As-SIJJ1J1I11t. 376; Ibn

'Abd a1-Ban-'s opinion was cited in a1-Shawkini's M-(JItwJ M-Mulid, 34; Ibn 'Abd al­
Ban-'s definition was in line with that of a1-Suyll\i who 1imiu.'d the underta1tiDg of illibl'
to those who had theability to determine if the judgmem hy scllolars were correct or not. E.
M. Sartain, JM#I .J-diJ1 M-SuyiJ,li: Bio$r'1Ip1Jy ud B.cqrouJ1d, vol. 1 (Cambridge:
Cambridge University Press, 1975). 64.

I36MuJ.tammad aJ.-Dasllql. M-ljiiIJld .... M-TIIV/id li M-S1J.ti'll1t M-/slilJ1liyd (Duha: Dir
a1-Thaqifah, 1987), 204.

I37Ibid.. 203-204.
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meaning of unquestioning obedience which is exactly similarto the technical meaning of ;N­

lajffdttl-,1'mii orblind imitation of the opinion of others. 138 As far as the nwa.azm were

concemed. nothing was left for them but to foUow the rulings available at their disposai

without inquiring about or resorting to proofs. ln ;i1-il!usm'Wlld;ib. Ibn Taynliyah

mentions that the nwiimm are not allowed (liiyaobngm) to search for the textual

evidence from which a fOlWii was deduced. 139 In fact, this was the method of the

~iibM, the /87JiÎïD and the founders of the Su110i schools of law (it Lmmlif ttf­

Olod1LlJtlb), sincetheyneverprovided anytextual ev:idence whengiving their folw.lif.140

Chali1'srejectionof lajffdwas entirely consistent with the anti-Ollitibblib doctrine

of the reformists. who tended te view the Ollldbbob as a source of /1lI:!lid rather than the

produet of ijtiMd Some of the more extreme re1'ormists even considt;'ed foUowing any

Ollldbbob as an unlawful practice {.I1tuiio1)141 Moreover. the Olodbbob was blamed by the

reformists forhaving facilitated the fragmentation of the lI/l101M into saetarian faetions. 142

The oniy remedy for this in their eyes was a complete abandonment of the Oludbbob and a

retum te the original sources of Islam. namely the QurÎlD and SULlDM. and this by

reviving the "practice of ijtiMd': The reformists failed to understand that a rerum to the

primlltj' sources by any means wouid not reconci1e divided opinions, but wouid rather

create new variations of legal opinion. as previously shown. These new legal opinions

wouid certainJ.ybe challenged bythe traditionalists whose purpose would be to defend the

validity of the established schools and te convince the modemists by discrediting their

thesis,143

1381bid,: the QurliD, 1: 166-167.
139Ai Taymlyah, II1-MUS1lWWlltlllIt fi lI~O/II1-Fi'i/J. (Cairo: Malba'al al-Madanl, 1983,),

495.
140Ciled in Isml'U, 111-/111#111 II1-S/JllwklJli, 129,
141See Abdulltadir Hassan's view on J11l1t11JJNtIJ in bis lI-s/JO/ Fi'li/J (Surabaja: Ampel

Gading, n.d.), 120.
1421bid" 121.
143See footllOle 24 of Ibis cbpter above, which Iists lhe boolts writlen by the

lradiûona!iSl scholars in defense of the validity of the established schools and in an auempt
to convince the modernists of this fact by disc:rediting their thess.
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Cbalil seems to bave believed that the concept of O1otfhbob bad no legal basis. He

said tbat even the word (p<'rlaiIOllO)mtid1J1Job itself was never beard by the ~iïbob.l44 In

response [0 the traditionalists' insistence on the importance of mod1Jbob. A. Hassan also

claimed that the ward motfhb,1b occurs neither in the ÇJur~ nor in ./J;lt5tiJ.145 While the

[wo scbolars were correct in saying that the ward does not appear in the ÇJur~. it does

appear in the sul100b and was, therefore. beard by the ~iib;tb. It occurs several times in

the cbapter conœrniLg ritual purity (l:itao o/-.tabiintb) of the Suooos of al-Tirmïdhï and

Ibn Miijab and in the Musood of Ibn J:Ianbal as weil as in the cbapter on sales (i:itao0/­

bf!YlÏ') in the $n/ù.!J of al-Bukbiirï.146 If CbaIi1 and Hassan bad been aware that the ward

modlzbab does occur and is documented in the !Judith literature. theymight have adopted

a different altitude towards the institution, or. at least, have investigated its evolution witb

moresympathy aod understanding.147

Cbalil's argument aiso depends on the premise that the ~iilmbhad such excellent

judgment and were 50 consistent that no .l11Jldlzbab ever deve10ped during that era, but only

afterwards. In praeticing one's religious duties, Cbalil further argues, nobody ever c1aims

that he is foUowing the matfhbob of Abü Bakr or that of other ~a!Jab. Hence, Cbalil

be1ieved that since the concept of .l11Jldlzbab took root after the era of the ~iib;tb. il

foUows. therefore, that the doctrines of the various legal schools were net legally binding or

worthy of emulation. Furthermore. Cbalil demonstrates that the establishment of a separate

legal school was neither the wish northe intention of any of the founders of these schools.

144Chalil, Ke111bllli keplldll A/·ÇUI'IILl dllLl As-SumJJt1J. 380.
145Federspiel, PenlUUIILI IslllJ11. 162.
146a1-Tirmidbi. SUJlIlLl II1-Timtid1Ji. vol. 1 (Cairo: Malba'at Mu~ al-Bibi aI-l;Ialabi.

1937). 3; Ibn Mijah. SUJlIl/l /bJl Mlja. vol. 1 (Cairo: Dir Ibyi' a1-Kutub aI-'Arabiyah.
1952). 120: Ibn l;Iajar aI-'As'Lalini. Fllq II1-B#ri. vol. 4 (Beirut: Dir al·Ma'rifah, 1984).
'lOS.

147Shih Wali AIIih accepled ugDd 1I1-111l1d1l//I.b which in his view wu in conformity
with the soundest juristic traditions. These traditions. according to Shih Wali AIIih. could
be traced back to the great 111ujlaids who were 1inked with the abi' 1I1-I#bi'iJl. l#bi'OJl
and ,IIjlbll1J and ultimately III the Prophet. Syed Moinuddin Qadri. "Traditions of TaqUd
and Talfiq. l," IslllJ11Lc CultlHl!.57 (1983). 47; Chalil. Kembllli keplldll A/·(Jur-1Ul dIIJl As·
SUDDIl1I. 380.
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lndeed. none of the foundees ever claimed thathis farwii on one plllticular issue should be

taken for granted and instead they insisted that it ought to be the arguments underlying the

f3l"wiï that should he accepted or rejected.148 He further argues that d,e subsequent

U1l101iï~ who were the followers of the founders of the modhbnbs and lived in the fourth

century of the Hiftab. propagated the praetice of toqffd and the emulation of the legal

school which they deemed to be the best.149

Cha1il held to the premise that following a madllbab should be understood in the

sense of adherence to the textual SOllrees from which the rulings were extraeted. ratherthan

adherence to the mod1J1Jab thathad extraetedthem. 150 Such an interpretation. he argues. is

in agreement with al-Shiifi'ï's assertion that his O1JIdIlbab re1ied on the execution of

whateverwas prescribed in the content of a sound ./Jnditb itself.151 ln bis argument. Chalil

maltes use of al-Shii!i'ï's we1l-known statement (fJowlmJlS1J1Jiir) that "when a ./J6ditb is

sound it is my m6dbbob" (iD ~l1/J!Jo ol-./Jnditb flilJUWli modbbabi). a statement that has

survived innumerous versions. four ofwhich are quoted by Cha1il.152 lt seems. however.

that Cha1il did not take full cognizance of ail the meanings and implications of al-Shii!i'i's

deœptive1ysimple statement.lnfact, Taqy al-Dm al-Subki wrote a treatise (n'siIIIIIJ) enlitled

"Idhi~aal-.I:Iadïth F,.huwa Madhhabï," which he devotes solely to a discussion of al­

Shafi'i's aforementioned saying and inwhich he explores all the variations and ideas which

al-shafi'ï mighthave intended.153

1481bid. 382.
149tbid.
150Moenawar ChalU. "Apa Arti Mengiltuli Sesuatu Masbab." Ablldi (January 29; 1954).
151Ibid.; Ibn Taymiyab also calls for tbe abandonment of a jurist' opinion if il

contradieted a sound ~lIdjtIJ. Tbe refusai of abandonment would mean a distrust of tbe
Propbet's sa)iDg. relianœ on an unautboritalive source and a belief in tbe abrogalion of tbe
~lIditIJ in question. Ibn Taymlyab, RIIf' IIl-MIIlIJr1 ~ Ill-A ûruzzll' Ill-A '11Jr1 (Damascus,
MansbOrilt aI-Maktab aI-lslimi, n.d.). 4.

152ChalU. "Apa Arti Mengiltuli Sesuatu Masbab.'·
153Taqy al-Din al-Subki. "Idbi S~a al-l;laditb Fabuwa Madhhabi." in Mil/mU", III­

RItSI'ilItI-MlJJlirfjl7llJ. vol. 2 (n.p.: Idirat al-Tibi'ab al-Muniriyab. 1346.). 98-10\.
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ln this treatise. al-Subkï examines the thought of scholars who had studied al­

Shafi'ïs legal decisions and the latter's consistency with the SlllIOab. His aim was to

demonstrate al-Shafi'ïs erudite knowledge and mastety of the .{Jotfflb literature, amastety

of wbich had brought the latter's modhbob into hannony with the Prophetic sul1Oab.154 aI­

Subki also demonsteaIes thatin comparison with the other mad1JlJabs al-Shafi'î's modlJbab

was the closest te the SU.lZOab even in comparison with that of Mlilik. He does 50 by

referring to various cases te substantiate bis thesis.155 A case in point was the praetice of

qllDlÏlwbich al-Shafi'i considered a ruko of the $ub.{J prayer. It was narrated that a certain

Abü I;Iasanal-Karji abandoned the praetice on the basis of a .{Jotfflb wbich he understood

te mean that the Prophet did not perform the qllDlÏl in the $ub.{J prayer. Therefore. on the

basis ofthis assumption and following al-Shafi'î's maxim (when a .{Jatfflbis sound it is my

madlJiJob). al·Karji refrained from practicing qllDlÏt. Later. however, he found out that he

had wrongly in:erpreted the .{Jatfflb and resumed thepraetice of qllDlÏt.156

Chalil states that although the ttadilionalists claimed te be followers of al-Shafi'i.

they die 110t utilize bis works but instead availed themse1ves of the commentaries and the

super-glosses which were composed by later jurists. He further comments that in

consequence the ttaditionalists adopted the opinions of al-Haytanü. al-Ramli and al-Bâjiirl

through such treatises as FIU/J IlI-MuÔ1 by Zayn al-Dm al-Malibi!ri and l'mmtal-1iIfibüJ

by AbU Bakr Ibn Mul;Jammad ShaÇi al-Bakri. white ignoring al-Shafi'ï's primaty legat

work. Ill· Vmm. wbich was left unstudied.157 He. therefure. challenges them te plunge

154Ibid.
155al_Sh.'ranI report. th.t AbD Bakr al-Ajiri ......lted .bout the mMd1J1tMbs of AbD

ijanIfah. Mllilt. Ibn Rah...yh and al-Shlfi'i to which al-Ajiri replied th.t for .l-Shlfi'i
bolh hi. reason (aX; and the ~MlIdJ [that al-Shlfi'i u.ed) were .ound (~)...hile for
Ibn Rah yh both ..ere ..ealt ((lM 'd). As for Mllilt o.a1y bis ~MlIdJ .....ound and not hi.
re••on hile AbD ijanifah h.d none of the.e(l# 1'11)6 "'M II ~MtlidJM}. al·Sh.'rini. MI-
MiZb. vol. 1. 53.

156al-Sublti. "Idhl ~~. al-ijadith Fahu... Madhbabi." 103.
157FMt/t M/·Mu'f.tt /f-$1tu~ ()umIt ..... :4p bi·Multimtttill ....-[)Ül ritten by Z.yn al-

Din al-Maliblri and .... commen~ed upon by al-Bakri in hi. l'bMt -Tl/ibÜl See AbD
Bakr Ibn MU/,Iamm.d Sh.~1 al-Baltri. l'lmtt -'fii/ibÜl. 4 vol•. (Beirut: Dir al-Filtr. 1993);
for the u.e of FMt/t ....-Mu'f.tt and l'bMt -Tl/ibiD by the tr.ditionalists••ee Van
Bruine••en. "Kitab Kuning." 247.
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into al- V0101 and to fol1ow what al-Shiifi'ï stipulated and to abandon what he did not

mention. 158 This challenge was a common device adopted br the reformists in their

attempt at dislodging adherence to the mad1Jbnb by the traditionalists. Adopting the same

tone. Hasbi Ash-Shiddieqy also launches an 2ttack on the traditionalist use of both the

summaries of and commentaries on al-Shiüi'ï's works while ignoring al-Shiifi'ï's 1iI-

z,mm159 Hence. Chali1 had Iittle regard for the traditionalists' c1aim ta be fol1owing the

practice of the Shiifi'ïte mod1Jbob. when this depended primarily on the views of his

fol1owers ratherthan on those of al·Shiifi'ï himself.

It is general1y knownthat.-anks were assigned to the mndhbnb scholars depending

on the leve1s of legal enterprise that they undertook and their adherence to the

methodalogicalmeans and other precepts set by their Imam. The highest rank was that of

the mujtaiJidmUJ1tasib (mujtaiJidwho was affiliated to a particular mndhbnb) whose

expertise in the sciences of ijri1Jild and proficiency in the art of istiobilf (deduetion)

al10wed them to exercise an independent ijtiiJild. although at the same rime exhibiting an

unbrokenlink with the method and principles oftheir Imam.160 Next in rank came those

whose full comprehension of the teaching of their Imam enabled them [0 systematize

(ntl/8bUJ, edit (.!JlilTlllii) and generate their Imam's statcments. Then came those scholars

who had memorized. understood and mastered the teachings oftheir Imam in bath simple

and complex cases. The last rank was subdivided into severa! categories of scholars who

dueto theirinabilityto acquire the proofs be10nged tothe lowestrank ofscholarship.161

lSSchalil. Kem/lltli keJNldIl AJ-(Jur-u du As-SuDJ1d. 368·369.
lS9wahyudi. "Hasbi's Theory of Ijtihid in the Context of Indonesian Fiqh:' 6.
16C>rhe u,Ohyt1J1 did not adopt a unified approach with regard to the number of ranIts of

the mlld1t1tllb scholars and the name assigned to each rank. Nonetheless. in spite of
difference in the number of ranb and their names they did not dirrer in describing the
identity or the charaeter by which each particular rank l'as recognized. For a conclusive
discussion of the different rants, their number and the lime when each scholar Iived. see
Hallaq "Was the Gate of ljtihad Closed?:' 29.

161al-Nawawi, II1-MlljmO' SIIul IIl-MulJlldlJd1tllb. vol. 1. 43-44; Zaltariyi al-An,irl.
G116J'ltf 111- Wu,DI SllIÙ"./t Lubb II1-U,DI (n.p.: M~ba'at Munafi al·Bibl al·l;Ialabl. 1941).
148; Al Taymlyah, III-MusllwwlldlllJ. 489-491; Ibn al-:?alib. Fllflwl WII MIISI'i1 Ibll 111·
$11111. 29-36.
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Tbe aforemenIioned bierarcby of madhbob scholars was not unknown ta the

traditionalists. because they mentioned that sucb a bierarchyexisted. 162 As sucb. they

might have logically deduced that their jjqo texts constituted an extend€d fcrmuJation of

the legal opinions of al-Shafï'i. wbo. due ta certain circumstallces. did not preacb on many

of the subjects wbich subsequent Sbafï'ite scholars dealt with. Sbiddiq, for example,

mentions that al-Sbafi'i did not offer anyopinion concerning the obligation of aI-miaffll?ln:

af·.1Z[m/J (mentioning the intention) for prayer. Rather, it was the a#Jiib aI-wuJU.b (the

second rank according to bis categorization) who discussed it on the basis of the general

principles laid down by al-Shafi'ï.163

It sbould be noted that a number of the jjfjo texts employed by Indonesian

traditionalists were written by the great Shafi'ite schola-"S, such as al-Ghazali, al-Suyüp:, al­

~iirï.al-Haytamï, al-Ramlï and al-Rafï'i who were all endowed with the title of mu,ja/Jttl

muohlsib.l64 It was, perhaps, on the basis of the considerable legal authority of these

scbolars that their lIlJo texts came ta be called aI-bJtubaI-.Q1u'rabant.b (recognized texts) or

lll-bJtub1ll-.Q1U'auDad 'Il1ay.blf (reliable texts)bythe traditionalists.165 Nonethe1ess. it must

be pointed out that although Sbafï'ïte scholars wodted according ta the same methodology,

They occasionally disagree ontechnicalitiesthe consequence of wbich was the provision of

162Shiddiq as.igns a faed name to most of the ranIts ranging from .DIuJ"r6l1id .DIuJ1ruib.
I#.b 111· wujfJl1 ....d d/ lII-rllrjI/J to /1um~. while to others he give. no names but places
them in the low'ost ranlt. Shiddiq. OiSt!b'ur SoII1 Idjwld du TI'I/id. 56-57; though not
specifically concerned with the ranlt of the .DIltI1IJJlb scholars, BU811pr 1/-Musrllf'Sl1idiJ1
a1.0 mentions the title .DIujrdid 1II-111lt111JJlb which was ascribed to a1-Muzani and .DIujrll1id
lII·flr.... which wa. a.signed to the aI-Shaylthini. namely aI-Nawawi and al-Rifi'i,
Bi 'A1awi. llu811.nr III-MusrlUSl1idJJ1.6-7.

163Shiddiq. OiseJ:iur SoIIlldJalIld du TI'f/id. 57.

164While the first two assumed for thems~lves the ranlt of 111uJ"r6l1id fi 1/-111It111JJlb or
111ujrll1JJ1I 111l1fJl~d (both in the .ense of the meaning of .DIujullid .DIDJ1rmb), the rest were
recognized by their contemlloraries and SUCee••ors simply as .DIujflll1ùtr Hallaq, "Was the
Olte of Ijtihad Qosedt," 17,27.28; Sartain. JIllD Ill-0ill III-Su}'iJ.ri, 65; 'Abd aI-Muta'iii
al-:?a'id. Ill-MuJitddJlIi1J1 fi Ill-Is/ilJ11 (B.p.: Dir aI-l;lamimi li-al-Tibi'ab, n.d.). 34~. 375.

165For the u.e of the two terms. see A. Malit Madany. "Cara Pengambilan Keputusan
Hukum Islam dalam Bachtsui Masai! Nabdlatul Ulama." AU/I (December; 1991). 54;
Masyhuri. MMSJU'J OÎJ1Îj'II1J HIISiJ MobIJIlu Jt MDJ111S lJJlJ11l. 40.
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diverse legal opinions. 166 However. no matter how much they differed from one another.

theyutilized the same primary sources as did their Imam. As such.it is faino conclude that

their teachings feU witbin the continuum of a single school of thought and were an

extension of the many idEas ~:pounded by al-Shafi'i lùmself.

Chalil's pattern of applying reformist thoughtwas similar ta that of other refocmists.

Hepleaded for the obligation of ijt:ilJiid and iaillii: the instirutionalization of 1jmii' and

the abandonment of lWj.lïd and the mad1J1Job. Nonetheless. bis ijtilJiid. wbich was aimed Il

making the Sbadltb more accommodating ta the new realities. proved ta be simply a

means ta refutethe establisbed practices of the traditiona1ists. He attempted ta refute certain

practices wbich belonged ta the reaIm of theology and advoeated the revision of llliidztb­

relatedmatters.

Chalil taok inta account the dynamics of a changing society by associating the

classical concept of consensus with the modem notion of a legislative body. This

association seems ta have had little rclevance for the Indonesian community ofbistime. His

proposai of the concept of nbllil-plill wo.al- 6qd. a role ta be played by the Ullil11ii' acting

as the sole makers of consensus. was infeasible. The Ullil11if' were a1ready unable ta cape

with the growing diversity of problems and needs. They were even incapable of reaching a

consensus on pureiyreligious matters due ta aninternal rift. let alone solving the complelt

problems which Muslims face in modern rimes.

Cha1i1launched a rigorous attack on lWj.lïd in wbich he went beyond the opinions

of other reformists. with the possible exception of al-5hawkini. whose absolute rejection of

lWj.lïd was a1ready an idiosyncrasy on bis part. Chalil's rejection of the consensus of the

Ullil11ii' on the validity of hltJlId for the ~w.iI1zmand bis denial of its role in the process

of building their faith exhibited his rigid intolerance taward hlfJ./ïd Likewise. bis

166for the solution ...hich ...as proposed ...hen disagreement took place. see al-BakrI,
l'iüzllt 111-TCibill. vol. 1. 27.
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"unawareness" of the role of laJ/ïd in the judicial system showed bis unawareness of the

legal mechanism through wbich the practice of laJ/ïd had evolved. Chalil's ultimate

rejection of loq/ïd solicited the views offounders of the matflzb;/b who warned against the

unquestioning aceeptance of their legal decisions. Tbis reference. however. showed that he

did not appreciate the legal meaning and the implic~.tionsof theirviews.

Chalil's calI for the practice of JÎXlo;ï'and the rejection of matflzbab was intended to

free Muslims from relying on the authority of others. His caU for creative lawmaking by

means of ijtibüd was also direeted to the same end. His concept of i/llO;ï'.however. seems

to have beenincompatible with theinte11eetual state of the B1F"iÎl11J1J who were not capable

of discovering the reasons behind the proofs that they were supposed to be demanding.

l/lloii~ therefore, did not bring its practicers out of the state of blind obedience wbich it

initiaUywasintended to do. Chalil deve!oped arguments against the adherence ta mod1Jbobs

and p-oposed a retum ta an independent legal reasoning by means of ijtibiid Tbis proposa!

failed to materialize, since bis ijtibiid and that of bis reformist counterparts eventua11y

created other variantlegal opinions. wbich not on!y augmented the state of legal stagnation.

but a1so helped ta foster a new laJ/ïd against wbich bis caU for the abandonment of

mlltflzbllÔs was direeted.



• CHAPTER SEVEN
Moenawar Chalil's Views On
Populal" Religious Practices

Muslims observe the twelfth day of Rabi' al-Awwal in commemoration of the

Prophet's birtbday. This commemoration has become the occasion of the festival which is

known as Jl.fowlid. Likewise. Muslims venerate the tenth day of al-Mu~arramcommonly

called :4sbiinï: the last ten days of the month of Rama"an known as Lo.J-flif ll/-qlidr. as

weil as Rama"an itself and the month of $afar. Reformists were generally opposed to the

celebration of Jl.fowlid. because they held that the celebration was not sufficiently

suppol"ted by textlJal evidence. Moreovel". they denounced it on account of the so-called

"corrupt" practices surrounding it that were not upheld by the Sôllti'lib. Similarly. the

manner of celebrating venerated days was not acceptable ta reformists. because it entailed

complex customs that were in direct opposition to theil" espousal of a simple tradition of

veneration. This controversy became the subjeet of a heated debate between reformists and

traditionalists in lndonesia. 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 earlierscholarswill be used inrevealing the historical context of these issues. since this

controversy constitutes part of a general trend which has survived te the present. While

some early scholars showed a marked indifference to the legitimaey of the traditionai trend

ofcelebrations. others seem te have dLreetly orindireetly supported these phenomena.

Tbis chapter is divided into three parts. The first part presents Chalil's stand on the

controversial Mowlid celebration. while the second part discusses his attitude towards

praeticescommonlyobserved on the day of 'AS1Jürii~ The third part examines his stand

on the issue of /Jimo and JVy,m. along with bis assessment of the veneration of Lnj1l1t
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IU-<flldr. Although the !zisiib-ru:r.zh 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 Ramao;lan. Chali1's attitude toward the tradition of ReYJO welGls-dO

will complete the discussion on the veneration controversy. since the tradition of Rebo

weblS1lO stemmed from a reverence for the month of $afar.

1

The Alowlidlu-noN is a controversial festival with a reputation for heterodoxy.

The question of whether the celebration of the Mowiid is allowed or not has arisen from

time to time. The fact that al-SuyüÇi was asked for a foewii on the A-fowiJU shows that this

question was of tapical interest as early as in 9th1 15th centuty Caire and that there were

people both infavor of and against its celebration'! Even the Fa!imïds, whose daim to be

the descendants of the Prophet had prompted them to initiate the tradition of Mowlid,

temporarily suspended its celebration on the account of lack of a legal basis.2 In modem

times, not only did the Wahhabis try ta eliminate the celebration of Mowh'd, but other

Muslims too. with less puritanical views. attempted to reduce the celebration ta a sober

level.3 A number ofarguments against the permissibility of the MowiJU were put forward.

the chief one of them being the fact that this festival is not mentioned in either the (}ur âiz

or the SUJ1J1n!J and was not celebrated by the Prophet or the soiot:

Moenawar Chalil's debates with the traditionalists also revolved around the

controversial Mowhu celebration. Indeed, the celebrationbecame a point of disagreement

between the reformists and the tradir;·Jnalists. The Persis. for example. considered the

Mowhu to be an example of bid'ob (innovation in religious matters) and accused the

IN. J. G. Kaptein, Mu!tUllZlllds Bùr.ltdIlY &stiPII/ (Leiden: E. J. Bri1l. 1993), 68·69.
2~lasan al-Salldilbi, TlriJ:lt IIJ-l!ttiliTl bi-II1-Mllwlid IIl-Mtbllwi (Cairo: Ma\ba'at al­

Istiqiimah. 1948), 64-65.
3Ao.n.emarie Schimmel, AJzd Multtl/11l11l1d Is His Messeqer (Chapel Hill: The University

of North Caro1ina Press. 1985), 149.
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traditionalist 'ulamff'of perpetuating bid'aiJ by defending its practice.4 The dispute over

the celebration of Mawlid. although much less rigorous in the last three decades. has not

entirely lostmomentum and the issues of legitimacyand illegitimacyremain moot questions

in both modernist and traditionalist circles?

Chalil's investigation to the practice of Mawlid StaltS with an examination of its

historica1 background. He begins by claiming to have discovered that the ilfl1JFiid

originated from a tradition introduced by Abü Sa'id al-Kokburi. known as al-Malik a1­

Mu'a~ MU~affar al-Dm. who ascended to power in the city of lrbil. following his

appointment by~~ al-Dm al-Ayyùbi in 586 fUïmb. al-Kokburi was noted for his

generosity. donating thousands of GÛi'llü.5"(the name of the gold currency) te the celebration

of Ml1wlid. which came ta enjoy enormous fame and attraeted large numbers of people

from various places. ln describing its festive side. Cilalil recounts that more than twenty

wooden pavillons were divided into four and five stories. The main pavillon was reserved

foral-Kokburi and each of the others for an l1I11.Ï/' (prince) or some other persons holding

high ranks in the state. ln each of the pavilions there was a choir of singers. a band of

musicians and a group of story-tellers. The influx of strangers continued without

interruptionfrom the month of al-Mubarram. twO months earlier until the celebration itself

in the montb ofRabï' al-Awwal.6

4Howard M. Federspiel, Tlle Pet'$lItUIUl /sJJUll: /slJUllie Refot"l11 il1 Twe/ltietll Ce/ltuty
//ldo/lesÙl (Ilbac:a, New York: Cornell UJliversity Modern Indone.ia Project. 1970), 57; A.
Hassan, the chief figure of the Persis, enumerated four points by which the M" ,..Iid
celebration. as practiced by lbe traditionalists. de.erved lbe classification of bid'd. A.
Hassan. "Maulud," SUIl/·Di""'''b, no. 4, 6-9; idem, "Perajaan Hari Lahir dan Mi'radjaja
Nabi s. a. w." SUIl/·Di""'''b, no. 8, 59·cH.

5Among lbe latest pamphlets writleD on lbe controversy of M",../id are Tim P. P. Majlis
Tarjih. "Peringatan Maulud Nabi," SUJIIr1I MultIUlrJ11"di"YIl!J (1-15 July; 1992). 21; Zulfahmi,
"Maulid ke· 1466." SU"t'Il MullJUllJ11"diyLlr (September; 1993). 28-29; Sahal Mahfudh,
"Nabi Sendiri Sudah Mengisaratkan Perlunya Peringatan Maulid," Aul" (October; 1990),
67-68; "Maulid Nabi AIih Semangat Zaman IJIi," Aul" (October; 1990), 69; also, .ee
Kaptein, Mu/tllJ1U11"ds BialJd"y Festi""', 45, footnote no. 1.

0Moenawar Chalil. "Fatwa 'Oelama' Jang Haq Tentang Bid'ah Mauloedan," PeJ11bel"
IslJUll. no. 65. 19-20.
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Cbalil's attribution of the introduction of Mowlid festivities among the Sunnïs to

Mu~affar al-Din al-KokblJ[j is supported by data in Ibn Kbal1ikiin's BJ~j1biatl

DicbOBl1lJ':7 Cbalil goes on to describe how the Alowlid bas since that time spread

tbrougbOl;t the world and is known in every Muslim nation. He admits that even he was

once caught up by tbe entbusiasm of the Afowlid at a time when be was less inc1ined to

find fault with it.8

The AfoHtid was considered by Chalil to be bid'llb {lll1iilllb (blamewortby

innovation), since it ran counter to dogmatic theory-. According to bis view, the reverence

for the Prophet should be encouraged, but only in so far as it does not elI:ceed the limits

prescribed by the SbIiJÏ~"liJ. The faet that the celebralioninvolves the reading ofpanegyrica1

texts, in which miraculous charaeteristics are attribute<\ te the Prophet as the giver of

intercession (sblllii'ab). remission (1IJ11j1lJ11) and seeurity (.5N1JïmJlb), c1early violates the

basic te1lets of the SbIiJÏ'ab. These God-like attributes of the Prophet would deny

Mubammad's humanity and elevate him to divine stature. As such, the Af6wlid wbich was

originally inIended as a pious practice became a reprehensibleinnovation.9

The panegyrlcal texts recited by the traditionalists, namely ll1-iktrzIlDft 1l1-0il1à'I

and Il1-BurdJl1J, were particu1arly offensive ta Chaill, who called them 9'~dUs.l0 Indeed,

7Tbe description is cited by Chalil from Ibn Khallilr.in's BiD,nrplticlIl Dit:/iDJ111Jy. vol. 2
(tram.) Bn Mac Gucltin de Slane (paris: printed for the Oriental Translation Fund of Great
Britain and Ireland, 1842-1871), 539: Mu~affar al-Din al-Kcilr.buri was the brether-in-Iaw
of the famed $al~ al-Din al-AyyObi. Under the authority of the latter, he ruled over Irbil,
southeast of Mosul in Upper Mesopotamia. G. E. von Grunebaum, }'fultllJ11J11l1du Fesli •.,ls
(London: Curzon Press, 1981), 73.

8Chalil uses a strong phrase in expressing his rejection of the Mil wlid calling for a
crusade against its pracùce by fellow Muslims in his own country (J11eJ11bDI1Ç.tllr .telll.tuIIJl
sll1lllbll/-Sllbllbllf du DnUIÇ-DnUIÇ di Jle,eri peJlulis seJlditi) Chalil, "Fatwa 'Oelama' Jang
Haq Tentl.:lg Bid'ah Mauloedan," 20.

9lbid., 22.
IOlbid.; while the fint t"!.o texlS are written in rhymed prose, the third is a poem. See

Mu!:lammad Ibn ~mad •Ayis al-Maliti, III-QII"" III-MUJlji "'1. Mllwlid III-Bllrz/I/l/i
(Caire: n.p., 1301 H.); 'Abd al-R~min al-Dibi'i, Mllwlid III-Dib.'i (n.p.: n.p.: 1983);
Ibrlhim al·BijOn, .{IilsJuj'll/ II1-B.jOri '111. MIIIIl {JII#dll/ II1-Burdll1l (Caire: Dir 1J,Iyi' al­
Kutub al·'Arabiyah, 1947); for the recital of those three teXlS in the tradiùonalist MIIWlid,
see Van Bruinessen, "Kitab Kuning: Books in Arabie Script in the Pesantren Milieu,"
B/jilnr..~.~Jl, 146 (1990),261.
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not only did the traditiona1ists chant these tel."tS in the .Mnwlid gatherings. but they aIso

incorporated a panegyric. namely ~fl1diinïlll-$uudi1/Ïlkrisii'llI-Surotf. a commentary on

;iI-Barzàojlby M~ammad Ibn 'Umar aI-Bantani. into the syllabus of their~ll

Chalil's objection centered onthe concept of sbnlii'ab and the extravagant exaltation of the

Prophet wbich. in bis analysis. went beyond sober eulogy and could easily lead to sbid .

(polytheism). For him. the idea of sbnlii:'l1J was incompatible with the concept of God as

an omnipotent lord cJaiming man's total devotion. because sbnlii'ab assumes a graver

aspect whenit shifts man's faith from the Creatorto M~ammad.thus causing him to lapse

into polythcism.12

The Qur~ does not present a c1ear-cut position on the idea of sbnfli'ab. While

some passages demonstrate aL unfavorable attitude towards jt. others do not absolutely

excJude it. 13 However. the acceptability of sbnlii'ab is proven by an incident in the

lifetime oftheProphet. reported in both !J;JdidJ!I1/Ji!J and fJudsï, when he interceded with

Gad on behalf of someone.14 Aside from thïs. the Prophet's intercession on the Day of

Judgment. wbich is the type ofintercession described in the ~egyricaItexts. is illustrated

IIMu/;lammad Ibn 'Umar al-Nawawi al-Bantanï, Mlldldj III-Su'Od ill Iktisl' 1II-0urOd
(Semarang: Ma!ba'at Tihl Putra, n.d.).

12Chalil. "Fatwa 'Oelama' Jang Haq Tentang Bid'ah Mauloedan," 22.
13J. W. Fiegenbaum. "The Ta'ziyah: A Popular Expression of Sbi'i Thougbt," (M. A.

thesis McGill University. Montreal. 1965). 123.
14111-AjifditIJ 1I1-(JudsiylllJ (Beirut: Dlr al-Kutub al-'lImiyah. 1990), 255-272; MusHm,

$ll!Ji/1 MusliJtl. vol. 2 (Beirut: Muassasal 'Izz al-Din. 1987). 363; al-TirmIdhi. SU/1I1/1 111·
TirmidJn: vol. 2 (Beirut: Dar al-Fikr. 1983). 258; the expeetation of receiving the Propbet's
sIlllO'd was one of the factors which motivated the composition of worts in honor of tbe
Prophet's birtbday. al-Bantani. for example. expresses this expectation when commenlÏng on
Mllwlid III-SIJ,!YkJJ A/uDlld /lUI 1II-()iIsim. Mu/;lammad Ibn 'Umar al-Nawawl al-Bantan!.
FIU!z 1II-$lUtz1ld 111- 'Alim (Surabaya: Shirkat Piramida. n.d.). 1.
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in a frequently OCClJrring teadition.15 In addition, the concept of sbafiï'ab in ./Jaditb

literature is not confined to MuJ:1ammad, but is enended ta martyrS and saints as weIl. 16

Not only did Chalil's opposition ta the idea of sbalii'ab prove ta be inadequate1y

argued, he also failed ta cake into account the fact that the emavagantfashion of the texts in

praist: of MuJ:1ammad was charaeteristic of the literary genre known as aI-mlldiiJ/Jm­

DlifJllWJ.Ylib (prophetic panegyrics),l7 Typically. m-mlltfili/Jm-mfJJ1Wfy;tb express a lavish

exaltation of the birth of the ?rophet and praise his life and vïrtues. This is not entire1y

unacceptable in Islam. since the ÇJur Ha itself mentions MuJ:1ammad in praiseworthy terms

and Gad Himse1f confers blessings upon him.l8 From this perspective. the three

afcrementioned panegyrica1 texts could be regarded as sober eulogies. in which love of

MuJ:1ammad is expressed in tender. colorful and grandiose terms without e1evating him ta

the leve1 of a deity. This sobriety is quite unlike the mystica1 eulogies which bestow upon

the Prophet a position ta ntamount to that of Gad. Even the most extravagant of the three.

notably Qa!ïdatm-Burt:Illb. takes great pains against anyexcess of exaltation. al-Bü~, the

author of the work. declares that no matter how much one wants to expressbis deep love of

the Prophet. one must not induIge in excessive exaltations. as the Christians had done with

respect ta Jesus.19

15A line of poelry in <?tt~dlu III-Bunlll1J reads: "He [Mubammad] is the beloved from
whom the sltllftT'II.It which will release [his people] from the terrifying llJIXieties [in the
Day of Judgment] is ""pecled. (ltU"'1I 1I1-/1IIblb 1I1-llIdIu- rurjii sltll1if'llruIJ, miD kuU 1111...1 mm
1I1-1I1J...11I JZlllrjulim). See a1so a1-Biijllli's comment on the relation belween sltll1ii'll1J and
the Day of Judgmenl in the aforementioned line. aI-Biijllri • .{fiislJifllt II1-BtTJÏ1ri 'lllii MIltJ1
<?tt,ridllt II/-BurdlllJ, 22-23; Mus1im,~ Muslim, vol. 1, 230-232, 233-235. 237-239; Ibn
!;:Iajar a1-'Asqallnl, Fllt/t 1I/-Bi1ri. vol. 13 (Beirut: Dit aI-Ma'rifah. 198?). 392-393.

16Mubammad's sltllO'II.It is also recognized by ijmtT~ A J. Wensinc:lt. "Shafll'a." 111.. Ii'rsr
EiIl:yclDpllt>tlill 01' 1sI11D1. vol. 7 (eds.) M. Th. Houlsma el. al. (Leiden: E. J. Brill, 1987).
251,

1 7Za1ti Mubiirak. II/-MlldtT~j II/-Nllb....i)'ltlt h II/-Adllb .1- 'A.nrbl (Beirut: Dit aI-rû,
1992). 11-12.

1Sne (Jur~. 33: 43; 33: 56.

1 9See the three Iines of the (Jqidllt II/-Bunlll1J and the comment provided by Khiilid aI­
Azhar! on a IlIdirIJ which says "Don'l atuibute praise to me as the Christians have done to
Jesus." (Iii tu.rribJi hmtT "Ir.t II/-NII~ '1stT). aI-Biijllri. .{ftT.sInpt .1-BtTJÏ1ri '1111 MllrJl
<?tt1z1l.t II1-BurdIIIJ. 26.
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Chalil's criticism of the three teLS was not confined to an analysis of the extent to

which these eulogies contradieted principles. but also extended to the behavior of the

participants in the f>/Ilwiid 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. objeeted to by Cha1il. was not an aet commonly seen in the

Mllwlid celebration. sinceit was net officiallypart of the ceremolÙes. Rather. itsometimes

oC<:1Jlred simply as aresult of the rhythmica1 recitation of the texts. which were often loudly

performedand accompanied bygreatexcitement.21 It seems that bis criticism of the head

movement may have beeninfIuenced by his attitude towards the head movement in~

d1rt1T which was meant as aninducement ofthe ascetic experience and a sign of closeness

with God.22 This conneetion may have occurred to Chali1 because of the faet that dlrikr

was an exclusive praetice of the traditionalists. particu1arly those belonging to~ orders

(lliaqll1r). Pht1ralso became an issue in 'Abduh's argument against the Mllwlid

celebration. The latter reportedly blamed the 'uill.01ü' for tolerating the celebration of

MllwllO'underthe pretext that itincluded some positive elements, such as dlriJ:r. which

'Abduh considered to be a bJO''Il1r{lnliilIl!l.-3 Chalil classified the MliwiJO' celebration as an

<ibiidlllJ purely on account of the nature of the celebration itse1f. even though it contained

non-religious elements. Given this classification. he would have been justified in

condemning the praetice altogether, since it had no basis in the Qur na or SUJ1J1lllr and

could therefore be qualified as bJi1'mJ..4

20Chalil. "Fatwa 'Oe1ama' Jang Haq Tentang Bid'ah Mauloedan," 22.
2 IUnlilr.e ()~-dllt II1-BlII'dlt1J, neither III-BllrzlIJ1jï nor 1I1-0ibif'j are in verse. NODetheless,

they are written in rbymed prose (J11l1sjO 'J. sa that the reciter is forced ta follow the
rhythmical tonation which brings a movement ta his body. A comment on the rbyme of III·
Oibif~- CaD be found in Mubllralr.'s analysis of ilS musical and poetical qualities. Mublralr.,
III-Mlldif}'!I II1-NllbllwlyII.f1. 177.

22In Egypt, for e"ample, the MllwJid proper was accompanied by tbe so-called d.f1iJ:r·
meetings in wbicb d.f1iJ:r (remembrance of Gad with certain !ixed pbrases) was coordinated
with bodily movements. von Grunebaum. Mu1JIIJ11J11l1dllJ1 Festivll1s. 77.

23Cited in P. Sbinar. "Traditional and Reformist Mawlid Celebrations in the Magbrib ,"
. in Stvdies iJZ MeJ110ty of GutDl1 Wter. (ed.) Myriam Rosen-Ayalon (Jerusalem: Institute of

Asian and African Studies, the Hebrew University, Jerusalem, 1977). 375, foolnote no. 17.
24Cbalil • "Fatwa 'Oe1ama' Jang Haq Tentang Bid'ah Mauloedan," 21.
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The association ofhead movement with ,sUIJ practices may be better understood, if

seen in the light of A. Hassan's anack on the tradition of standing. Unlike moving the head.

standing is an integral part of the J./o/f'fid celebration. Hassan said that the traditionalists

viewed the aet of standing in a !Ufi Iight. He argued that the traditionalists considered the

aet a mark of respect towards Mu~ammad's spirit wbich was believed to be present at the

moment of the procession.25 Standing has always been a controversial issue in the J./owlid

celebration. al-Nawawï. for instance, wrote an essay in its defense. as did Ibn I;Iajar al­

'Asqalam, who wrote bis work to counter the opinion of Ibn al-I;Iajj. the latter having

rejeeted the act of standing in bis Rnf'aJ-MaJiim M aJ-QiïrJbi-Isti/Jsiit1 aJ-(hfilm DlÛ1Ab!

aJ-Fn{ljJ.6 Among the critics of standing. one may count al-Sbibramalsï 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 Mowfid procession, as practiced by the

traditionalists,when the reciter of the text read the lines "$IliIiiAUiib 'alirMll(tnmmad. ~ii

AUiib 'a/O)1J lmSlliIlil11. Mar/Joblll1)'lÏoiiraJ- ~nl.mar/Joblll1joddoI-.(fuSllft', mar/Joblll1.)'ii

mmtJoblll1. "wbich means "The blessing of God upon M~ammad,blessing upon him and

salutation. Welcome light of the eye, welcome grand-sire of I;Iusayn, welcome, oh

welcome."28

It was said that standing during the Mowfid celebration was a mere gesture of

respect to the Prophet, a gesture that grew out of a tradition where standing was considered

ta be a demonstration of honor towards people of distinction (o!JIoI-ftt{ll) In oI-lJomllljl

and Modinj'Il1-$u'l1d. for example, standing is defined as a mark of respect ta the Prophet

which was recommended and considered good bythe authority of n'wiiftlb and l7Iwf)lZlfil9

25A. Hassan, "Maulud," Sulll-lJ;itwlb, no. 4, 7.

26Mu!.tammad Ibn 'A1awi a1-Maliki, B1id 'A.anlJ mill $iyll$lJ IlI-Mllwi1id WII 111­
Mldl}'!t nI-NllbllwipIJ :J-Klll'imlllJ (n.p.: n.p.: 1983), 17.

27al.Bantani, Mldlaï 6J-Su'od. 15.
2800r the musical notes of this poetical stanza, see C. Snouc!l: Hurgronje, Mekkl ÙI r.1Ie

LJuœr p,," 01' tlJe 1!ItIJ CeJl1lllY (trans.) J. H. Monahan (Leiden: E. J. BriU, 1931), 118.
29al_Bantani, Mldlaï IlI-Su'Ut/, 14. .
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Other evidence could be adVllJlced demonstrating that the praaice of standing was a gesture

of honorto Mul;Jammad. Forexample. in a meeting with scholars of bis time. Taqy al-Dm

a1-S11blti reportedly stood when panegyrica1 poems were recited in praise of the Prophet.30

Ibn I:lajar a1-Haytanü a1so describes in one of bis iÎilWifS the tradition of standing in the

AfnwlidCllITellt in bis dayas a gesture of respect to the Prophet. He explains that standing

is not bid'."lb since the act was mere1y a token of respect.3l Siradjllddin Abbas even

c1aimedthat standing was inspired by the praetice of the Prophet in ordering bis ~tilJnlJ

from the Aw.s- clan togivefll11 respect to their chief. namely Sa'd Ibn Mu'üdh. by raising

from their seats.32

As for the playing of the tambourine. Cha1i1 might have confused the Afnwlid

proper, which was he1d in celebration of the Prophet's birtbday. with the Mnwlid or the

seloWlitml, conducted on the occasion of a male child's circumcision or a marriage

ceremony. The use of the tambourine is particu1arly characteristic of this second type of

Mowlid and is accompanied by the recita1 of severallines of poetry taken from ~ÛOf111­

Burrlllb. The tambourine and poetry signify the extreme joy of the parties concerned and

are in no way conneeted to the celebration of the Prophet's birthday.33

Cha1i1 insists that the Mowlid should focus on the reading of the Prophet's

biography (tiii1:It) and the recitation of the QurM and fllidïdJs depieting bis struggles

for the sake of Islam and bis meritorious deeds which set an example for bis followers.34

Partly motivated by a desire to correct the distorted biography of Mul;Jammad narrated in

30Siradjuddin Abbas, 40 M"SlI1I11J AgIt/1I1I. vol. 2 (Jakarta: Pustaka Tarbiyah. 1992),
179; Abu Bakr Ibn Mul;lammad Shalll aI-Bakri, l'ifa"t "J- TifJibiD. vol. 3 (Beirut: DiIr aI­
Fikr, 1993), 364; aI-Bantani. M"difnj' Il/-Su'Ud, 15.

31Ibn l:lajar aI-Haytami, Kitif/J IIl-F"lif,..if 1Il-.{iMditlJiyll1J (Cairo: Malba'at al-Ma'lIhid,
1934), 58.

32Abbas, 40 M"SIIlIl1J A.flu/1'" vol. 2, 189.; see also a1-Maliki's BiitJlI1J 'A{iml1, 17,
33It is said that this M",../id whieh is sometimes ea11ed se/""'''11Ut (a Javanese word for

pt/Mwifl whieh means praise to the Prophet) is often performed without the aeeompanimem
of the tambourine, whieh, in faet, does not eonstitute an integral eomponent of the M" w/id.
B. Soelltlto, OerelJeg di Keslllll//11Ut Yoçftlkll/'lll (Yogyakarta: Penerbit Kanisius. 1993), 42.

34Cha1i1, ""Fatwa 'Oelama' Jang Haq Temang Bid'ah Mauloe~," 22.
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the Q;iffdo1Js. Chalil wrote a complete biography of the Prophet's life basing himself on a

vast number of citations from the Çurtlm'c verses and !J;/dit.b literarure. in which the

Prophet is desaibed as a compassionate and enlighteJ1ed person and his success explained

less in terms of divine illÏi"cles than as a result of will-power. vision and loving

kindness.35 Hence, out of a wish ta see Mu.I;1ammad·s biography purged of innovation,

Chalil focused instead on commemOl'llting his role as messenger of Gad who transmïtted

the ÇJur~ to his people and who served as a perlect model for them to emulate. The

restriction of Alowlid to tbis simple level is charaeteristic of the reformist attitude towards

celebrating the birth of Mul;1ammad. The Per.sis. forexample. went 50 far as to boycott the

tradition of the parade (pnwm) of school children which was organized as an expression

of the joy of the community on the occasion of J.fowlid and which had nothing to do with

the legal aspects ofthe celebration.36

Chalil consolidated hisstance against the traditional celebration of Mowlid with the

opinions of earlier scholars. He cites the opinion of Ibn al-I:Iiijj. who in his book 0/­

ModJ.:baI had vehemeJ1tly condemned the practice of reading qupdabs and regarded such

an act as forbiddeJ1 (muobrjP Ibn al-ijiijj was a sttict Miilikïte scholar who criticized

numerous practices involved in the contemporary Mawlid celebrations, particularlythe

participation of womeJ1.38 He expressed a strong objection to the festive aspect of the

Mawlid which. according to him, had tumed the Mawlid into a place where aU manners

of unlawful praetices (aI-mll/zamtmJïJ) took place. He also deJ10unced the Mawlid

customs which were heavily depeJ1dent on the use of musical instruments, such as

tambourines with jingles (fJfrm~). singing, dancing and 1isteJ1ing to music.39

35Moeoawar Chaili KeleJWk6p1U1 Tuic1J N6l1i MlI1J6J1U1l6d s. 6. Iv. vol. 1 (Djakarta:
Bulan Biotang, 1957).

360. F. Pijper. BetJenp STudi TeJ1UJ1Ç SejJtn1J Isl6Jll di hzdollesi6. (traos.) Tudjimab and
Yessy Augusdio (Jakarta: Pel1erbit Universitas lodooesia, 1984). 136-137.

37Cha1i1 , "Fa.wa 'Oelama' Jang Haq Ten.aog Bid'ab M:luloedan," 20; see also Ibn al­
I:I~~ ~J-M6dkh6J, vol. 2 (Cairo: al-M~ba'ab al-Mi~yah bi-al-Azhar, 1929), 13.

IbId., 11-12.
39Ibid.. 2.
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.-\nother critic of the J\fowlid. whose opinions are quoted by ChaliJ. was Ibn

Taymïyah who condemned the introduction of festivals, palticularly the one celebrated in

honor of the Prophet during the first night of the month of Rabi' a1-Awwal and the main

obset''aIlce on the night of the Prophet's birthday, aIlegedly falling on the I2th of the same

month. In bis quotation, ChaIil stresses Ibn Taymiyah's disapproval of the practice of

singing wbich became an integral component of the procession of the Mliwlid. Ibn

Taymïyah further stated, according ta O1aIil. that such a praetice,identified as the Mliwlids

"rite". undoubtedly belonged ta the acts strongly forbidden in Islam. Qnly a ziJIdKj

(unbeliever). Ibn Taymïyah further declared, would permit the carrying out of such

JX'lletices.40

ChaIil depended on scholars who spoke out against the exaggerated festivities of the

Mliwlid ta support bis premise that its celebration by the traditionalists was an evil

practice. It should be noted that although Ibn Taymiyah energetically attacked the

lighthearted amusements of the Mowlid 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 done in expectation of reward from God.41 Similarly. even though Ibn 81­

l:lajj castïgated the forbidden customs wbich took place during the Mliwlid festivities. he

did not totally rejeet the Mliwlid. 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. Tbis was in line with bis understandingof the Mliwlid

as a day of mourning rather than an occasion offeasting.42

40Chalil, "Fatwa 'Oe1ama' JIUIg Haq Tenta.ng Bid'ah Mauloedan," 21.
41Ibid.
42Ibn al-l:iiljj. I1-MlidU/ltI, vol. 2, 15; Ibn al-l:iiljj's I1-Mlldklll1 cau be ch.....clerized as a

manual of religiousty proper behavior for Muslims. It is rich in its censure and description
of the practices performed by Muslims and non-Muslims in their festivals, Muhammad Umar
Memon. fbL! TIIJ"miyII s SlruççJe lIÇIIiJtsr PopuJlIJ' ReJiçioL! ""ÜJ lIJ1 AJultNllfed TrIIJlslllu'oL! of
His Kidb Igudif' 11-$iriT.f I1-MuSlll9ÏJ11 MUkJJiTJlÛllf Asbifb Itl-JqJJJ1 (The Hague: Mouton,
1976). 6.
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Chalil also refers to Ibn.\:Iajar al-'Asqalani whose perspective differed from that of

Ibn al-.\:Iajj and Ibn Taymïyah, in that he tolerated the reading of fJ;~dniJs. considering

such an aet as a bid'niJ /llJSlJOniJ (good innovation). This talerance is in contradiction witl1

ChaliI's own view w1ùch, as previously discussed, frrmly classif:;;~ the celebration of

Mnw1id as a !Jid'n1J{f;lIiilniJ and rejeeted the recital of fJ~dn1J~3 al-'Asqalani's opinion

was not uncommon among the Shiifi'ite scholars. who did not rejeet the traditions involved

in the celebration. al-Suyii!i. for example. showed considerable tolerance towards the

tradition of A-fnw1id celebration for which he composed a treatise entitled puso nl-Maqsid

fi 'Amnlnl-Mnw1id. which defended its good innovations.44 It was also on the basis of

the opinions of al-'Asqalani. al-Suyii!i and al-Haytamî that the traditlonalists justified the

manner of their Alnw1id celebration.45 This justifïeation was conststent with their

approach to legal issues and their reliance on mostly Shafi'ite authorities. as discussed

above in chapterfive.

ln answer ta the question of whether the Mnw1id was conde.mned (matfb.mÜJ11) or

rewarded (yudJilb), the traditionalists referred to al-SuyiiP. who held that in 50 far as the

Mnwlid took the form of a public gathering involving the recitll1 of the Qur~, reading

the Prophet's biography and serving a meal to those attending. the celebration was

cstegoricallya bid'niJ/JliSlil1niJ~6 They also referred ta Abü Shiïm.ah who had declared that

among the most favorable innovations (WB miolt/Jsal1imil ubtudi'o) was the Mawlid

celebration. which was marked by the distribution of alms (satlaqilr), the performance of

43Chalil, "Fatwa 'Oelama' JIIII8 Ha" Temang Bid'ah Mauloedan," 21.

'l'lAs an example of al-Sayl!p's defense of the Mllw1ùl. see his refatation of al-Fikibini
al-Malitl's worlt IIl-MII...rid n IIl-KIIl#m 'MIii 'Amlll IIl-MllwJid, a worlt which vehemently
condemned the tradition of Mllw1id celebration and classified it as flùl'lIiJ JlllldiurlOJllllll
(evil innovation). al·Soyl!P. f;lUSD IIl-MlliPo n 'Amlll IIl-Mllw1JO (Beirut: Dù al"Kutub al­
'llmiyah, 1985), 45-51.

4SAbbas, ~() MIISll1I1iJ Ap1DII, vol. 2. 177-181.
46lbid.. 179.
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beneficial deeds (a1-mo'riiliii) on.behalf of the poor and the expression of affection for the

Prophet and gratitude ta God.47

Chalil explains that the traditionalists had employed a false /1JufidJ in their

justification of the A-/owlid. This ./J'ididJ states:" Whoever celebrates my birthday. 1 will

bestow on him a siJoIir'nb on the Day of Juclgment." This was an obvious fabrication. he

further argues. because flOne of the authoritative collections of !J;itlidJ literature ever

reported iL48 Chalil scrutinizes the reliahility of the above-mentioned ./JodidJ closely. out

of dissatisfactionwith the extent to which the traditionalists evaluated the ./Jatlirb in general.

a fault which he saw as responsible for the introduction of many un-ls1amic traditions.49

Chalil. however. does not mention the source or the names from which this false !J;itlillJ

was derived. He only says that one of the readers of the daily AbadJ: for which he wrote

the religious column from 1953-1954 and intermittently from 1955-1960. had brought this

./Jodirb to his attenticn. Besides, he himself had often heard mention of this false !J;itlidJ

from "enthusiasts" of the Mow.!Jt?°

The aforementioned ./JodidJ can in fact be found in four different ./Jndirb- texts.

name1y Purroto1-Mi.Wüo, JJ'it,siftto1-Mu.S{Oiii. 'lI.sfùriyoiJ and Çurrot 01- VJ'ÜD, ail of

which were among the ./JotlillJ-texts embodied in the curriculum of the~1 These

texts. which do not provide a classification of the !J;itlidJ nor an examination of the

relil:bility of its narrators. have a reputation of including false and weak ./Jaditbs. This is

particuIarly true of the WIl![Pllt III-Mu.S{Ii1ii which even goes so far as ta leave out the

names oftransmitters. As such. WIl![1'1Ito1-M~may be regarded as a narration of

dialogues betweenM~ammadand •Ali IbnAbi Tilib on moral. ritual and belief issues. ln

47Ibid .• 180-181.
48Moenawar Chalil. "Hadiu2 Maullldan," Ablldi (February, 20; 1953).
49Moenawar Chalil, "Ratjoen Jang Betbahaja Bagi Oemmat Islam1" Pembe/Il /sJlUl1. no.

56,25.
50Chali1, "Hadiu2 Ma1l11ldan."
5 l''Kitab Palsu Dalam Hadis Kuning," AU/Il (February; 1994), 13.
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faet. due ta its Jack of many of the required elements of a .{I//dith-text. it could be better

c1assified as a casual record of Mui)ammad's sayings. irrespective oftheir authenticity. than

as a proper .{I//dith- tex[:;2

The traditionalists themselves admitted the falsity of this /z;1tfith and even insisted

that it was but one of severa! false .{Iotfitbs(.{Iotfithpafsu) 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 .{Iodith was not deliberately

employed by the traditionalists as a textUal basis for the A-fowlidcelebration. as Chalil had

sugges-..ed. Rather. they advanced a more subtle argument by referring to the Prophet's

practice offasting on Mondays in honor of bis birthday. Sabal Mahfudh. the deputy chair

of the Central Consultative Board of the NnIi(!nrnl- VIl/t11ii: believedthatthe Mowlid was

a worthy tradition whose establishment could be justified on the basis of the faet that the

Prophet himself fasted on Mondays in memory of bis birthday.54 Mahfudh's argument

was not novel in the debate over the A-fnwlid controversy, since it had been employed by

otherproponents of the celebration.55 Even Ibn al-I:fijj. who accepted the Mnw!Jo with

considerable reluetance. resorted ta the same .{Iotfith put forth by Mahfudh, declarîng that

5 :;'A1thougb in J)urnt 1I1-.NI~i/ùD the lut reporter is not mentioned, the first reporter is
often mentioned. This does not apply to WII~)'ltt II1-MuHlf1iT where nothing appears except
the dialogue between Mul;lammad and 'Ali Ibn Abi Tilib. 'Utbmin Ibn !;lasan al­
Kbawbawi. J)UlTllt Il/-N.,ifrÛl 0 III· WII:z. "'/1 III-IrslJld (Semarang: Mûtabat Usaha
Ke1uarga. n.d.); see the commentary on WlI,I'Ï)'IIt II1-Mu1!IJ/iT by 'Abd a1-Wahbib a1-Sba'rini.
II1-MiDIl/t 1l/·S/uû)'ll1J 'Il11 111- Wllpyltl1 II1-Mllfbll1iyltl1 (lndonesia: Dir Il;Iyii' a1-Kutub a1­
'Arabiyah, n.d.).

S3"Kitab Palsu Dalam Hadis Kuning," 13; there is a /tlldirIJ which says: "Whoever
intentionally gives the lie to me, he will be permanently placed in hell." This /tllditlr is
both ~II/ti'/t and D1UflI".llir (a /tllditJt which was reported by a group of people and which
was handed down in uninterrupted sequence) and is related in aImost ail or the /tlldiflJ-texts
(0 lIçlJlllb dll".lrriD 1I1-/tlldirIJ). Abll 'Abd Alliib Ibn 'Ad!. II1-KID1iI 0 pu'IIIiT' It/·Rijill
(Bagbdad: Ma~\la'at Salmin a1-A'~amI. n.d.). 18, footnote 4.

S4sahal Mahfudh, "Nabi Sendiri Mengisaratkan Perlun)'a Peringatan Maulid," AullI
(October; 1990), 67.

SSai.Maliki, Bi1tJ1tI1 'AfintlJ. 6.
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the Prophet had urged his followP.rs to fast on Mondays as a way of honoring his

birthday.56

Chalil's attack on the hfowiid targeted in particular the practiee of reeiting the

panegyrieal texts. Although the traditionalists were unable to cite any specifie textual

evidenee for this praetiee. they did eonsider it to be valid on the basis of the Mowiids

overa1lc1assifieationas bid'ab!JaSllOIlb by the Shafi'ite jurists. Cha1i1 snid nothing about

the festive side of the hfowlid, since the recital of the panegyrical texts was not part of the

festivities. Indeed. it was partly agai!lst these festivities that seholars expressed their

rigorous intolerance to'Wards the Mowiid. This inIolerance was not only expressed by Ibn

al-~iijj and Ibn Taymïyah. whose opinions Chalil has briefly mentioned. but also by

'Abduh who denounced the festivity and viewed it as an indecent praetice. For this reason.

'Abduh perceived the celebration of Mowiid, as it was eommonly exercised. to be a

"bazaar of sins" (SÜfj ol-fUSÜfj;7

Thefeasting aspect was not eharaeteristic of the traditionalists' Mowiid, but rather

of the Ckrebeg h/awlid. The latter. which was observed annually by the Yogyakarta

Sultanate. was not unknown to Cha1i1. since it eonstituted a "national" feast for the

Javanese. It was in the course of the GerebegMawiid that all kinds of "indecent" activities

including shadow-plays. games. theater. gambling and lotteries took place. Had Chalil

turned his attention to this tradition. he would have condemned it. sinee it was a "distortion"

of the noble meaning of religious celebrations.58 Indeed. he spoke against the festive

56He further states that respect for the Prophet's birtbday implies respect for the month of
Rabi' al-Awwal. Hence. it i. appropriate. he eltplains. that Muslim. should honor the
Prophet'. birtbday by doing thing. which God had distinguished the outstanding months.
Ibn al-1;Iiijj. 1l/-MlldkIJll/. vol. 2. 3; the ~lldJtlt which notes the Prophet's Monday fast is
reported by MusHm and A\lmad Ibn 1;Ianbal. See Ibn Kathir. III·Bidlyll1J WIl it/·Niltl.J'lllt.
vol. 2 (Beirut: Diir al·Kutub al-'Ilmiyah. 1988). 242; Ibn Rajab. KiUb LIl.rI~'f 1l/·MIl'm'f
.fùJl1 li-Mllwbùrz it/- 'Am.œ mm 111- Wll~'if (Beirut: Diir al-ru. 1975). 93.

57Mul;lammad 'Abduh. "al-Ittibii' wa al-Taqlid." in 1Il-I/Ilb MU~Il/Il/lllld 'Abdult. (eds.)
Adilnis and KhiUidah Sa'id (Beirut: Diir al·'lim li-al-Maliiyin. 1983). 61.

58The Gerr!bt!'§' Mllw/id is close1y associl1ed with a nomber of attractions which could be
fouad in the pIlSIlt' /Il1l11l/1l (night market). orton. gambling. lottery and their like tue place
in the pllSlll" /Il1lillJll. although the committee. set up to coordinate the Geeb.., MllwIJ'd. has
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aspects of the celebrations of ~Dnf: Loylar al-qntfr and Beho WeYfM. which will be

briefly presented lacer. In addition, a very pronounced pre-Islamic syncretism could be

found in the procession of the GerebegMnwlitt?9 Cha1i1's attack on the manner of the

J..fnwlid celebration did not touch upon the central problem of "distortion" which was

more evident in the festivities and the syneretism of the Clerebtw than in the mere recital of

the fJ/lfitlJ1b. for which legal justificationhad been provided by its proponents.

Il

The veneration of special days and months traditionally generated controversy

among Muslims and has led ta the creation of [WO opposing stands. While one opinion

venerates the month of Rajab. incorporating within it pUat al-ra,gba}o (communal

supererogatory prayer) and welCOJIling the Rajab sacrifices, the other view rejects these

practices. Needless ta say each opinion claims that itwas authorized by the unerances of the

Prophet.6O This dispute is also pertinent ta 'AsbiJrü' which is celebrated on the tenth day

of aI-Mu~arram. 'Asbiim' is the name of a feast regarded by Muslims as commendable

and holy 011 historical grounds,61 However, a number of ./Ntdilbs promoting observances,

inaddition to fasting on the tenth day of aI-M~arram,wer:: rejected by some scholars. aI­

Shawkiinï, for instance,listed a number of .{Jllditbs describing the virtues, qualities and

always declared such games to be ilIegal. Judaningrat, "Sambutan Ketua," Ù1 Risl1ll1J
SebtteD, 1 (Novemb...; 1954), (?).

S91n the Gert!'lJeç MIt",Ji(/, syncretism with pre·lslamic elements is pronounced, as the
procession Ù1cludes the ÇUDUDÇltDS (food mounds) which are believed to carry blessing for
those who receive them and to have as weil mystica1 dimension symbolized Ù1 the choice of
certm kinds of vegetation, fiow.... and eggs. ln addition, the playiDg of the çlUllellU1 (a set
of Javanese mllSica1 Îl1StrIIJIlents) and the use of varîous ceremonial items cJearly Ù1dicate the
pre-ls1amic ÏJ1fiuence Ù1 the GerelJeç M"",lid. For further discussion, see Soelarto's Gt!rt'lJer
di KesuJlIIDll/1 J'oçpklUtll. 68-84; this is Ù1 spite of the fact thlt the Gr!reIJeç remains an
Islamic celebration and Ù1deed the reading of I1-BlUZItJlji' constîtutes the culmination of the
celebration. Soedjono Tirtolr.oesoemo, TIte Gen!lIe;p iD die SullIIDltltt Jopitbttu. (trans.) F.
D. Hansen Raae (n.p.: Nadru.t Verboden, n.d.), 16.

60M. J. Kister, "Rajab 15 the Month of God..... in &udies iD .1I1IiJiyylt ud Ettrly IsllUll
(London: Variorwn RepMts. 1980), 193,

6 lA, J. WensÙ1e.t, ...As!IQri' ," EDCyr:1Dpltedilt 01' Isllll1l. vol. 1 (new ed.) (eds.) H. A. R.
Gibb et. al. (Leiden: E. J. Bri1I, 1960). 70S.



•
209

merits of the day of 'Asbiiriï' which he considered to be either mawrfD' or mtufii..62

While Ibn Rajab closelyexamined /Jat!Jtbs which promoted meriterious practices during

'Asbürii'. Ibn Taymiyah regarded certain practices observed on this day as incompatible

with the SbIlD-'aé3

'As1Jürii' is one of the ceremonial occasions in the Muslim calendar that have

acquired a special significance in Javanese culture.64 Its celebration. known as bubtk

luwur (the opening of the cover of the grave of Sunlil1 Kudus). for example. is annually

conducœd in Kudus. central Java. where the Javanese come in throngs from all over the

regionto lœep alivethis venerated day. The bubtkluwurprocession involves a ct'Jllponent

of b81'J1bl1J (bl~). which is believed ta be present Î1l the ceremonial food and in the

pieces of the cloth tamb-cover from Sunan Kudus grave. These are distributed at the end of

the processionta participants eager ta benefit from divine favor. As a religious ceremony.

bubtkluwur is also a festive occasion featuring a number of events and attractions during

the evening in the pas;vmlilJ1/11 (nightmarket).6S

As was the case with his attack on the celebration of the M8wlid, Chalil's

discussion of ~Sbürii' did not address the phenomena which developed out of local

traditions. such as the observance of bubtkluwur. Rather. he attacked a set of practices

revered by the traditiona1ists. whose arguments in their favor can be found in their

interpretationof the ./iqo-texts. This discussion of the celebration of 'AsbDnI', therefore,

will also investigate these ./iqo-texts in arder ta establish the viewpoînt and arguments of

the traditionalists. Chalil was well aware of the role of the frqo -texts in shaping the

62al.Shawkini, 6l-F.",'~d 6l·M.jmO'd li 6l·AlIdit1J 6l·M.".(lO'1I1J (Beirut: DI< al·
Kitib al·'Arabl, 1986), 113-114.

631bn Rajab, LJqI'if 6l-M.'Itif 1iJ1111i·M.".1siJI1 6l.'Amm mût 6l-W.,,'if. 52-53; Ibn
Taymiyah, 6l·Flltln 6l·KulJd. vol. 2 (Beirut: DI< ~-Ma'rifah, n.d.), 295-304.

64KoentjaraniDgrat. J.VVl~se Cu/tuœ (SiDgapore: Oxford UllÏvemty P,CSS, 1985). 393.

65SIIJIBIl Kudus is one of the "./Ib' Rq. (DÏDe sacred apostles) who pioneered in the
propagation of Wam on the isll.lld of Java. For a short description of the lJuku /u".ur. see
Thomas B. Ataladjar, "Menara Kudus," in Eilsi!:Jop/Mi NuiOJl61 UzdOJl~Sl"'. vol. 9 (Jakarta:
Cipta Adi Pusw, 1990), 210.



•
210

traditionalists'wayofveneratïng 'Asbüriï: as demonstrated by his enumeration of ten

practices mentioned in one ofthese teXIS.66 Moreover, our discussion of 'Asbüriï'will not

be complete without juxtaposiDg Chalil's opinion with that of the early scholars on this .

issue.

The fact that the day of 'Asbüriï' belongs to the set of days venerated by the

SbIlÔItb does not prevent Chalil from subjeeting 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 Gad, the Prophet or the sa/of. Chalil

then argues against the customs anached to the day of ~Sbiini: customs which he

coosidered to be bitl#b{l8liilllb. He opposes treating 'Asbiini'as a feast day in which joy

is expressed in the fam of wasteful parades, parties and public gatherïngs involving sinful

activities.67 Although he does not reject the holiness of 'Asbiini: he neverthe1ess states

that its veneration should be in line with a sound /J8t5r1J which explains that the Prophet

observed the fast of 'Asbilni' mere1y out of gratitude to Gad, who had granted vict0lY to

Mùsi and his people over the Fir''lwn 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 ofweak. !JlitBtb traditions in the writings and words of

re1igious scholars.68

Chalil denounces the claim that whoever performs a voluntary prayer (SlIIifllll­

S7l1Ul1lb) of fortY ntbIltbs during 'AsbünI' between pI1Jr (noon) and ~,sr (late after

noon-prayer) and recites iJt{glJ/iir (a formula of repentance) seventy times upon its

completionwillbe rewarded with paradise.69 Infact, Chalil deems it sinful to ascribe such

66Moenawar Chalit. "Bid'ah Pada Asjura," A/N,di (September, 25; 1953); al-Bakri,
1'4D., 111- Tl/ibiJ1, vol. 2, 302.

67Moenawar Chalil, "Peringatan Asjuraa," Ablldi (August, 3; 1954).
68Among the ~.dir1Js thlt he mentions is one declaring "Today, obligatory fast is not

imposed on you and 1 am lasting today, so he who wishes to obsetve the fast should do so
and he who does not wish to can llIke food." Ibid.

69Chalil, .. Bid'ah Pada Asjura."
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an innovative prayer to ;he Prophet.70 The performance of an 'ibndafJ mJt/J{kl1J (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 /nidïtb. A similar prayer was

discussed by Ibn Taymïyah who held that the Sbarf'ml condem.ned the performance of a

volUlltalYprayerthat exceeded the ascribed number of mbi'mls and in which a particu1ar

siinlb (verse) was recited a flXed number of times inveneration of the month of Rajab?1

Cha1il attribuœs the introduction of this volUlltalY prayer to the traditionalists, even

though it is net mentioned in their ~b-texts.Rather, it originates from a ./Jadïtb discussed

in al-SuyüÇi'S Ill-La 8fj'Il1-MlI!f1ü'ablial-A!Jndïtblll-Maw{fü'ab. It, therefore, seems that

Chalil derived the tradition of this voluntary prayer from al-Suyii~i's work and then

incorporated it into the body of practices associated with the traditionalists' veneration of

'Asbürii~This may be inferred from the faet that Chalil himself mentions that al-Suyiili

was among thase scholars who rejeeted the authority of this /Jat6tb.n lndeed, al-Suyiili

conduets in his IlI-LaWi'aI-MlI!f1ü'ab an intense ïnquiry into the prayers observed in

veneration of particu1ar days and months and cautiously examines the./J1ldidJs by which

the prayers were justified. He does so in arder to unravel and expose any defective or

inauthentic elements occurringinthem.73 With regards ta the volUlltalY prayer of ~-sbonr'

in patticu1ar, al-Suyü!i reveals that the arder ofsuch a prayer was based on Il ./Jadïtb whose

reporters were unknown (DJajbùl).74

Thecommonnotionthat 'Asbürii'is the day on which various miraculous events

occurred, such as the creation of Adam. the recovery of Ya'qtlb's sight, the revelation of the

70Ibid.

71Ibn Taymiyah, MJtiJlliJ'itl FJtliTrU SltJtykIJ IIl·JslilJll T"'lY IIl·Pm JUil TJtyllÙylI1I. vol. 2
(Cairo: Ma~ba'lIt Kunlistil1 a1-lsllmiyah, 1326 H.). 2-3.

72ChalU, "Bid'ah Pada Asjura,"; idem. "PeriDgIltRn Asjuraa."
73See part of "J{illll1I1l·$JtIIiJ" (chapter on prayer) in a1-SuyOIi. Ill-il 'IIi' JtJ-MJtPliJ'itlJ fi

1Il-A!Jlditl1 IIl-MJt ...(liJ'U. vol. 2 (Beirut: Dit a1-Ma'rifah, Il.d.). 48-63.
74Ibid. 54-55.



•
212

Old Testament to Müsii, the anchoring of Nüf:1's ark and others are dismissed by Chalil.75

Asmentiooed e1sewhere. Chalil was fascinated by the power of reason and employed it in

rejecting senseless statements and legendary traits attributed to the Qur~. He was

plllticularly suspicious of the primitive aspects of those staries that exalted the peculiarities

of the jay of 'Amürii.' This is despite r.he fact that these same stories. which are reported

in a .{Jndilb narrating the miracles of the early Prophets. are one of the sources for the

~ürii'fu which Cbalil strongly believed in.76

Chalil made it a practice to reject pndilbs that were in contradiction with reason.

Thus, illogical pndilbs like the one discussed above were met with a high degree of

disapproval. Although al-SuYÜ!i ascribes the account of the above pndftb onthe miracles of

the prophets to Abü Hurayrah and considers its reporters trustWorthy (njiiluIJ t1Jiqiïl), he

nevertheless expresses his suspicion that its mli/11 (content) was a mere fabrication of later

schalars.77 A full citation of the !J;tdillJ as narrated by al-SuYÜ!i can be found in one of the

traditionalists'liq.b-text.namelythe fliDPtal-TiilibitI by al-Bakri, who, unlike al-SuYÜ!i,

does not investigaœ the reliability of its iS06d or the authenticity of its JJ1JiIZL al-Bakri

simply accepts the legends as historical facts in ocder to establish the holiness of

'AmiJril ~8

Chalillists other practices absorbed into the tradition of 'AslJürii' which he

considers to be grave diversions from the pure teachings of the Prophet. He shows an

uncomprornising position even against the minor tradition of iiri/JiU or celllbIo (coloring

one's eye1ids with kohl). In fact, he declares, associating the practice of ik1:i/Jtl1 with a

healing power capable ofguarding or curing the eyes from diseases owing ta the sanctity of

'Ami1d' was a ridiculous belief. He further argues that ibi/JiiI originated from a false

75Moenawar Chalil, "Menjingkap Tabir Kepalsuan Dari Hadits2 Mengenaï Kekeramatan
dan Kesaktian Hari Asjura" Ab.di (July 15; 1960).

76al-Su)'ll\i, II1-L.ZU·' II1-M.pzo'll1J fi II1-AjldidJ II1-M.w(lO'll1J, vol. 2, 109-110.
77Ibid., 110.
7 llar·Bakri , l'lDIl1I, vol. 2, 302.
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traditianascribed ta Mu1}ammad?9 Although ibi/JJilwas mentioned in the traditionalists'

fJtjé-texTS, there is no cnmmon traditionalist position on its practice. While some disp1ay a

favorable attitude tawards it, others entire1y eJl:c1ude it. Severallines of D/lPD (poetty) are

quoted in BugiJ.J'11lIll-Mu.starséidin encouraging people ta practice ibi/J1lI along with ether

commendable acts during 'As1Jürii~80 The Bugéya1J. however. is the only traditionalist

fitjé-text which unequivoca1lyfavors the practice of i/ai!1iif. This indicates that its practice

was debatable even among the traditionalists, since Bl{If1J..YJ1/J is a collection of 1Ïitwiis

(legal opinions) intended ta settle matters disputed in Muslim religions !ife.81

l'atmral-1iilibüJ also raises the issue of ibi/J1lI by e>carnjnjng the validity of the

textual evidence behind this tradition. Nanethe1ess. unlike the Bugéya1J. the 1'noll1J rejects

thepractice of i1ai/1iiI in as much as it is based on a ./J/itfïtiJ that. for various reasons, had

beèn 1arge1y rejeeted by scho1ars. such as al-l;Iiikim. who considered it to be mlJllbtr

(rejected). and Ibn l;Iajar al-'Asqa1inï. who deemedit ta be mmf"(!ü'(false). Some l;Ianafite

jurists even saw in iJri(JiiI a humiliating metaphor. symbolizing the mllllJler by which

Yazid and Ibn Ziyiid robbed their eyes with Hu~yn'sb100d.82

Itmustbe borne inmind that the tradition of ibi/Jil1 is not restricted ta the day of

:4S1Jünr: since it is a recommendable eJl:ercise for those who fast, particu1arly during the

month ofRamar;lan. al-shafi'i endocsesthe practice of iJri(JiiI on the basis of the Prophetic

traditionstatingthat: "Smear [youreyes] with antimony sprinlded [with perfume] , since it

79Cha1i1, "Bid'ah Pada Asjura."

80'Abd al-R~in BI'AlawI, BurbYAI Ill-Muslusbidlll (Semarang: Malttabat wa
Ma\ba'at Usaha Keluarga. n.d.). 114.

81 Burbp1J is an abridgment of a large collection of fA1Wls which were issued bl rive
fuqll1Jl' (jurists), namely 'Abd Alllh BI FaqIh, 'Abd Allih Ibn 'Umar Ibn YaI}yl, AlawI
Ibn Soqqif. Mll!,lammad Ibn AbI Bakr al-YamanI and Mul;lammad Ibn Sulaymll1 al-Madani.
Ibid.• 2. .

82al_BakrI. l'iittAf 1l1-'TIfibitl. vol. 2. 301: the relation between ikli/tll and the death of
l:Iusayn is also mentioned in lsml'U Ibn Mul;lammad al-Jazll;lI's KI/mf Ill-DIl17' WA MuzlJ
Ill-Ubls mill Ill-A{tlditlt 'uz.œl Is1JU1J1ITW JIlill AlsiDAl ill-HIs. vol. 2 (Aleppo: Malttabat al­
Turith al-lsllmI, n.d.). 325.
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can increase the vision and make the eyelids grow. ,,83 'Ali al-Qiiri confirms the

acceptability of /KIi/lil/ by saying that its practice is good as long as it is intended as

followiog the SUJ1JJI11J of the Prophet and not as expressiog joy or grief, as was the case

with the Khawiirij and the Rafiçah.84

Another practice wbich Chaili considers textually groundless and devoid of

religious princïples is the tradition of iff1Jlisiil (bathing). by wbich ill1munity from diseases

was thought to be secured. Like the tradition of i.k1:i!Jiif. Chalil condemns {l{iJlisiil, because

it is not backed up with conclusive textual evidence and because of its reliance on a non­

scientific explanation.85 His stand against the belief in non-scientific explanations

paralleied bis rejection of the so-called al-pM al-l1IiooffÏ wbich promoted health care,

medication and healiog formulas based on Mul:).ammad's persona! experience and

observation. Even if the !Jodïlbs on ii:ti{Jiil and igiJa'siil were proven ta be sound, Chalil

would still question their scientific value. In contrast to its rejeetion of ikIifJiiI. the l'iioob

justifies the praetice of {iriJa"slil and considers it a virtue esteemed by the Slrm'ob.

Nonetheiess, in justifying the praetice the l'mrob does not rely on !Jodilb. but on poems

which enumerate a set of commendable acts. including that of iff1Jl:JSii1. ta mark the

momentaus tenth of al-MuI:).llIt'8.ID..86

The !JotIItIJ upholdiog the praetices of ilai!JD and iff1Jlisiil was rejeeted by

scholars for sundry reasons. While al-ijikim, who traced the /1IlditIJ back to Ibn 'Abbas,

classified it as mlllfii~ Ibn Rajab disqualified it as mow(lü~ al-ijikim also called into

question one of the transmitters of the !Jl1dit1tSiSJJ6t!'7 Ibn Najjar narrated the !JoditIJ in

83al-Mulliwl said that the ShiCi'ites agreed in recommending ikti/JU as it promoted the
physical well-being of its practitiollers. 'Ali Ibn ~mad al-'AzizI, Ill-Sir#;' IIl-Mumr: Sb../J
1Il-.l#œi' 1Il-$ltçJu'i; vol. 1 (~: al-Malba'ah al-Khayriyah, 1304 H.), 268; al-Shifi'I, 11/­
V_. vol. 7 (Cairo: al-Hay'ah al-Mi~yah li-al-Kitib, 1987), 133.
84Mulli 'Ali al-QIrï, IIl-Asnfr IIl-MIU'fIJ'II1J fi IIl-AkI1blr IIl-MIIW(lO'll1J (Beirut: Dir al-

Amillah, 1971), 475.
85Cha1i1, "Bid'ah Pada Asjura."

86al_BakrI• l'l.all' 1II-Tif/ibi4, vol. 2. 302.
87al-SuyOli, lIl-u 'IIi' IIl-MqJ10'll1J fi 1Il-A/lltlidJ IIl-Mllw{lO'll1J, vol 2, 111.
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question on the authority of Abü Hurayrah but doubted its i.50iïd on account of one of its

reporters, name1y Isma'il Ibn Mu'ammar Ibn Qays, whom he considered unreliable.88 Ibn

Taymïyah, who does not chose to rank this ./1JtditIJ. offered an overa11 view saying that the

traditions commonly observed during 'Asbiiril'. such as those of iJ:ri/JiïI and.f!r.htisiil.

were bid'abmU11binllJ. having been crdered neither by the Prophet nor by the al-Khulafa'

al-Riishidün (the four Œ1hodox Caliphs) nor even by the aâmotJfll1-Alllflimw (the leaders

of Muslims). He further argues that the ./JaditIJs which report those practices were

introduced by the mllfa kkbHtirlio (later scholars) whose opinions on their authenticity are

not to be trusted.89

Chalil's disagreement with 'Asbiinf~ re1ated practices went beyond those

originating from a be1ief in the meritofvoluntaryprayer, the miracles of the early Prophets

and the healing powers of i/di./JiïI and {irba"sill. He took a firm stand against the special

status of other practices performed during ~Sbiiril: even if they served a devotional

purpose, such as almsgiving (stJdat]aIJ), compassionate visits to the sick and added support

to relatives (ke1BpatI,!!llllkepodli segerJapkeluliI[f1l1!W). Chalil argues that the empioymeJll:

of the ./JaditIJ to legitimate these so-ca11ed devotional aets WlU' defective, since one of its

narrators, l:Iabïb Ibn l:Iabïb al-Marwazi, was declared a Harby al-Dhahabï, al-'Asqa1linï and

al-Suyo~. He further states that the pursuit of a religious cause would nu11ify the act,

regardIess of its merit, unless the act could be justified on the basis of an authentic

argument.90

He was supported in this by early scholars who were critica1 of the ./J8tBtIJ in

question. Ibn Rajab, forexample, cites the opinions of three ./llItBtIJ scholars, each of whom

conc1uded chat the ./JaditIJ was either mlllfii' or that its imiïd was mllft01 (unknown) or

88al-ShawkiDi, 6l-FIlIf'I7d 6l-Mlljmo'II/J 11 6l-A/JldltIJ 6l-M...·{lO'IIiJ. 11'1; Ibn Rajab,
LII{I'if 6l-MII 'Iri1; 52.

89lbn Taymiyah, 6l-FNI"I6l-Kul1d. 301-302.
9 0Moenawar Chalil, "Menjingkap Tabir Kepalsuan."
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gnapmaPfù;r(unfl"Oteeted).91whereas Ibn aI-Jawzï and Ibn Taymïyah discovered it ta be

false.92 According ta Ibn Taymïyah. seetarian antagonism was involved in the introduaion

of devotional JK"lIaices iD10 the observance of the dayof 'AsbiJnï ~ He holds that the ./16tfidJ

which encouraged people to give added support ta their family. fOl' ex:ample, was created by

heretics (nbl al-bid'nb) whose hatted towards 'Ali and his fol1owers had led them ta

counterthe Rafi4ah by aeating a false ./16tfidJ. He furtber states that the rivahy betweenthe

heretics and the Riifi~ahwas an antagonism between two evils, since each of them had

fabrieated a ./16tfidJ to establish a tradition not prescribed by the Prophet.93

The ./16tfidJ in support of devotional aets in 'AsbiJnï'was not entire1y rejected by

scholars. UnIike the ./16tfidJ on i/aif1iil and .(giJ1isiil. there were scholars who eategorizedit

as authoritative. Abü al-F~ IbnN~ inparticu1ar argued that this !JatfitIJ had been passed

down from Abü Hurayrah in a number of ways {1UlVIJ}. some of which were sound. aI­

Suyil~ was also convinced that the !JlltfidJ in question was unequivocally sound (ibii!Jir

~).94 The l'ïfonb quotes the ./16tfidJ on devotional purposes with no reference ta the

controversy overits autheoticity.95 Evenifit was considered a weak ./16tfidJ. it did not lose

its value fOl' guidance, since it dealt exc1usively with virtuous practices (fa{!iïJ1al-II 'mm).

This lIttitude was consistent with the traditiollll1ist principle which held that a weak ./16tfidJ

couId be used ta suppott virtuous aets.96

The same principle was maintained by most of the Shifi'ite scholars who,

according to al-NawaWi, were in consensus on the permissibility of the use of a weak

911bn Rajab, L"ll'if III-MII'Itü'. 52.
92a1-ShawklnI, III-FII...lfd III·k'.:tftttO'd li III-A/t1ditlJ III-Mllwrlo'IIIJ. 115-116.
931bn Taymlyah, III-FlldwiT III-Kubd, vol. 2, 302.
94a1-ShawklnI, III-FllwiT~'d III-MlljIDO'IIIJ li III-A/tldillt III-MII...{I0'IIIJ, 115-116; al-Jazl~i,

KItSIû III-K1JIIIif' .... MuziJ III-IJbIs. vol. 2, 392.
95a1_BakIi , l'bd, vol. 2, 302.

9 ~or the connection between the reverence of 'ÀsIJOrl' and rll{ll'il III-II 'miIJ, see in
ibid., 203; for an opinion that rll{ll'il III-11'miIJ means recommended practices (iblldlU-iblldllt
Sl/JlDIIt) to which the practices on the day of 'ÀsJJ//rI' could be conneeted and which were
condemned by the reformists, see A. Hassan, "Memakai Hadits Dla'if," Sulll-Djll"'lIb, no. 3,
20-21.
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/ttitfidJ for the inducement of such practices.97 Siradjuddin Abbas also notes that while the

Shafi'ite madhbab allowed the use of a weak .{Jatfitb for the execution of fll(liiJ1ll1-l1 'mAI.

the I:lanafite employed it ta accommodate legal provisions.98 The acceptance of a weak

.{Jatfitb in such circumstances was disallowed by the reformists, who lI1'~ed 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 .{Jotfitb to justify such practices could not be

sustained in light of the refccmistprinciples to which Chalil strongly adhered99

Chalilhimselfobserved 'Asbiirif' by simply fasting on the tenth day of the month,

as anauthentic /ttitfitiJ prescribed.100 There is no dispute over the solid textual basis of the

fast of 'Asbiirif'. In fact, scholars even considered it an ollligatory fast before it was

abrogated by the requirements of the Ramac;lan fast. 101 They championed the obligatory

nature of the fast of 'Asbiïrii' on the basis of statements (knIJÜ11) by AJ:unad Ibn I:lanbal

and Abü Bakr al_Athram.I02 In addition, a certain .{JotfillJ even contained an arder ta pay

ZJtb1r during 'Asbiïrii~ an arder made before the verse on the obligatory Z/lblt 1lI-fï.tr

was reVealed.103

9 7al-Nawawi, MllrD III-Arbil llz III-NIIIFllwi)'lÛl li III-A!tiftlIt1J 1I1'$ltP/~1I1t III.NllblllFiyll1t
(Algiers: al-Madrasah al.'A1ïyah li-al-Dirlslt al-'Arabiyah, 1950), 8.

98Abbas, -/0 MuII1l11t AgIlJ1JII, vol. 3, 183.
99Moenawar Chaili, "Ratjoen JaDg Berbahaja Bagi Oemmat Islam?" 21; see also Hassan's

rejection oC the use oC a jlltlIr1J rlII 'if (weak ~IIdlr1J) to justify MUOUS deeds. Hassan,
"Memaltai Hadits Dla'if," 20·21.

1oOchalil, "Bid'ah Pada Asjura."
10 IThere is a false jIIdlt1J on the fast oC 'AslJOrif' related by an authority of l.Iabib Ibn

l.Iabib which emphasizes the blessing attached to it and which dec1ares its reward to be
equal to sixtY years oC worship. Ibn Qayyïm al-Jawziyah, III-MIIDifr III-MUDlf li III'$II!Jf~

If'lt II1·pll'if (Aleppo: Maktabat al-Ma~bO'lt al-Isllmlyah, 1970), 47.
102Ibn Rajab, l.II.tI'if II1-Mll'ifrff. 47; al-Nawawi, III-MlljIDO' $1JII4 II1'Mu1llld1Jd1Jllb,

vol. 6 (Damascus: Idlrat al-Tibl'ah al-Muniriyah, n.d.), 383; uolike the other recommended
Cam, the Cast oC 'As1JOrif' cao be observed by a woman, eVen if she does not aslr. her
husband's consent. This indicates the high stat'lls or the Cast oC 'As1JOrif' whicb l~ to b e
contested only by the recommended Cast oC ~II1J Cor which a husband's consent is
equally not required. Ibn l.Iajar al-Haytami, III-MùzIJifj III-(htIFIID (Semarang: Malr.tabat
Usaha Keluarga, n.d.), 127; for instances in which husband's consent is required Cor a
womao who waots to Cast, see Mu.\1ammad N~r al-Dia al-Alblni, Silsilllt III-A!tiftlIt1J 111­
$IIItlI1I1t IFII SJzIIY' D1Û1 FifJ1JiI1if IFII FIIIFif'itli1Jif, vol. 1 (n.p.: al-Malr.tab al-lsllml, 1985),
679-670. ,

103Majd al-Din al-Mubiralr. Ibn al-Athir, .lifJDi' III-U,"1 li A!tiftlIr1J III·Ru"I, vol. 2
(Beirut: Dir al-FiIr.r, 1983), 311.
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Further evidence exhibitillg Cha1i1's simple veneration of the dayof 'AsfJürii' can

be seen in the fact that he was not in favor of fasting on the ninth day of al-M~arram.

known as J6Sù~~104 Tbis fast was also mentioned by some scholars as part of a series of

fasting days during al-Mul:1arram, which included the eleventh day of the month as

weil.105 Both ./Jodirb and f.iqh literatUre report that the Prophet planned a fast onthe ninth

of al-Mul:Jarram ta distillguish the Muslim fast of 'AsfJiirii' from that of the Jews, but bis

death put an end ta the plan. Despite bis failure to realize thisgoal. the concept of Tiisü~'

had a strong appeal and the fast was faithfully observed by Muslims.106 Cha1i1'srejection

of the fast of TiistJ~' followed from bis puritanica1 belief that only those rituals based on

the Prophet's aetual deeds should be performed. because only in such cases is there a

reliable guide ta the manner of their execution. In facto the fast of Tiisti~' remained a

subjectof controversy. as scholars disagreed on the event5 that had led to the issuance of

that order (S11bab aI-wunJd;.!07

From the point of view of a puritan like Cha1i1. the excessive praetices of 'AsfJürii'

were antithetical ta the authentic teachings of the Prophet. since an examination of the

./Jadirb from wbich the complex customs of 'AsfJüriï' had descended c1early proved its

unreliability. No wonder. therefore. that he opposed aU these praetices. acceptillg only the

fast of the tenth of al-M~amunwbich had conc1usiveiy been performed by the Prophet.

Cha1i1 was notmereiy concemed with denouncïng those praetices. but was also concemed

I04ChaUl. "Bid'ah Pada Asjura."
105Ibn a1·AthIr• .!Imj' v··lI,OJ fi ~ldJdJ v-RuDI, vol. 2, 311.; Zakariyi al·~iri.

Flt./J 11- WIl1tIlIb bj·SllulJ MIJZlJlj v-TuDilb, vol. 1 (Cairo: Dir al·Fikr, n.d.). 124; al·
Nawaw;, .1·M.jI110' SlIulJ .1·MullldlldIJ.b. vol. 6, 383; some scholars recommended
fasting during the first tell days of al-M~arram. See Majd al-Din Abi al-Baraklt, .1­
MU/JJlmtr n II/·n'vll ""1 M.dlJlJlb v-/mill11 AlJ,mIttl Il1D pub"'- vol. 1 (Beirue: Dir al-Kitib
al-'Arabi. n.d.). 231.

1o6Muslim, $It/If1J Muslim, vol. 2, 498-499; the Prophet reportedly said: "Distinguish
younelves from the Je..s by fasting the ninth and the e1eventh of al-M~arram," Ibn Rajab.
LiIII}'fv-M. 'Irif, 49; for the opinion wbich associated the Je..ish 'As.lJfJrI' with that of
the Mus1ims. see S. D. Goitein, Studjes iD IslllIDie HjstOlY ud IDstitutiOJlS (Leidell: E. J.
Brill, 1968). 95-91.

101For the cOlllroveny. see the three arguments put forth by Abll al-Faraj Ibn al-J.wzi in
bis KiUb v·p.dI}'v n 7Jm v·p.tIilIt n II-Zu/ltU)'If, vol. 2 (Beirut: Dir al-Ketub al­
'1lmiyah, n.d.), 204.
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with providing a textual basis for their illegitimacy. His objection to the traditionalists'

veneration of 'Asbiirii' partl.y revolved around his presumption of their use of weak

!/liditbs. Hence, the reasons for the divergent opinions concerning its veneration lie mostJy

on the different perceptions concerning the acceptability of weak ./Jnditbs. Cha1i1 cet1ainly

rejected the use of weak ./J;tditbs. thus conforming to the puritan principle which provided

no room for the use of weak ./Jaditbs even in support of the so called- fHfliiLIa/-amiiL

III

Another controversy pertinent to the veneration of particular months involved the

debate ovec the method used to determine the first day ofRama<;liin and ShaWWiïl. White the

reformists utilized the science of astronomy (Llm a/-fa/nk), by which.{zisiib (calendrical

computation) was conducted to calculate the appearance of the new moon (hiliIl), the

tradiliona1ists depended on ruYab (sighting the new moon with the naked eyes) to detect

the new moon. The debate over ./Jisoo and ruy.m has not shown any sign of abating and

still heats up every year when the months of Sha'biin and Rama<;liin are drawing to a

close. lOS In an attempt ta reach a unified solution, the Department of Religious Affairs

created a Board of .f1isoo and Ru.Jwb (BadaD HiSlib dal1Ruk.J'ltt) in 19n. It was felt that

without such an initiative a schism would emerge within the Muslirn community.I09

Indeed, this controversy prevails the Mus1im community as a whole, despite the faet that

l0&rhe recurrence of :bis controversy is refieaed in various anicles recently publisbed in
the traditionalist and reformist media. Muhammad Kurdi, "Hisab Rilai Suatu Kemajuan atau
Kemunduran dalam Penetapan Awal Bulan," Sum, Mult_J1111diyu (January 16·31; 1993),
26-27; Basit Wasid. "Ruyat Dengan A1at Canggih," SUIlnt Mult_J1111diy6lt (November I­
lS; 1993), S6-S?; "Jawaban AhIi Rukyat atas Abli Hisab," Aulll (April-May; 1992), 30-39;
"Mengintip Hilal Bukan Melihat Pumama," Aulll (April·May; 1992), 16-23; Aziz
Masyhuri, "Rukyah Rilal Bukan Khilafiyah," Aulll (April-May; 1992), 23-30; A. Salam
Nawawi, "Problema Hisab dan Prediksi Rukyat," Au", (February; 1991), SI-S?; "Penetapan
Awal Ramadhan dari Tabun ke Tabun," AuJII (February; 1994), 67-?0; "Satu Tahun Beridul
Fitri Oua Kali," Aulll (April-May; 1992), 11-16; "Idul Fitri Beda Lagi Beda Lagi," Aulll
(May; 1994), 29·33.

109A. Mukti Ali, "Sambutan Menteri Agama," in LllporltD MUsyllwllrttIt NIIsÎtJJtl1l Hisllb
dllJt RUK)'lII lJireklCJl'1l1 J<'J1tfntJ BimbiJtgllJ1 MIIsyltrullt IsI_, 9 sld /1 Mllrt!t. 197?,
(Jakarta: Direktorat Pembinaan Badan Peradilan Ag_a Departemen Agama, 1977). 3-4,
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anempts have been made to reconci1e the two approaches of .pisiilJ and ru)'HhllO

Needless to say. before the emergence of the reformist movement in Indonesia. ru)'Hh

coJUtituted the only method eJl:ercised by the Muslims. l11

The .pisiib-ru)rab controversy prompted Cha1i1 to speak on behalf of the

reiormists. 112 He describes that the observance of the Rama4an fast should begin when

the new moon was sighted. since the verse dec1ares: "So whosoever of you see the moon

(WIImusbabidll 01Ù1h1DJ III-sbabr) he shall fast therein". This is confll"med in a fmt5t1J

wbich states: "D J not fast ti11 you see (l1InIw) the new moon and do not break fast ti11 you

see (l1InIw) i'. but if the weather is cloul!y calcu1ate about it." He explains that the ward

sbabidll and nt W(the infinjtive foan of tm1w)indieate a visual.inte11eetlJai and scientific

meaning as pet't8ioingtothe aet ofsighting. He also illustrates that this inexaetindieation:Jf

the words sbabitla and nt W was desi.gned to accommodate the inte11ecroal meaflS of

society. Hence. the Sbllà'ab. accarding to him. instruets that the commencement of the

Rama(lin fast should begin with the sighting of the moon using the naked eyes (ru)rab)

for those who have no scientific means ta do otherwise and expeet5 those who are able ta

do 50 ta utilize ca1endrica1 computation (!JisiilJ) foc the purpose.113

Cha1i1 argues that the Prophet practiced ru)rM due ta illiteracy and the scarcity of

asuonomica1 knowledge in bis time. If the science of asuonomy had been advanced

enough. the Prophet would have determined the commencement of the Rama4an fast

II00everal international conferences have been held in an attempt to reach a compromise
solution according to which the beginning of the Rama~iin fast would be determined by
using an approach embracing both !risilb and rujtlt/t. See Abdul Hamid b. Mohd. Tahir.
P~JZlllSlllll1Ju dllllllll PeDeDluu A".'" PUIlSl dl/D Hui ililp (Johor: Unit Penerbitan
Akademilt Universiti Tetnologi Malaysia, 1991), l, 10.

Ille. Snouck Hurgronje. KlII11poIu KIIJ'7ll18'IUl S40uck HUJFTUDje. vol. 8 (Jakarta: lNIS,
1993). 95-97.

Il:!For the reformist support of !risilb. see "Puasa dengan Hisab." SuIII-OJÎlWllb. no. 7. 56­
58: this is Dot to say the the reformists totally rejeeted the method of ruyu. when the
findings of !rislb proved to be void due to the appearance of the moon and its deteetion by
naked eye. Pimpinan Pusat Muhammadiyah. HiJZlpUDIiD PU1USliD Mlljlis Tujilt
MultllDlJZllldiyll1J (Yogyakarta: P. P. Muhammadiyah. 1967), 291-292.

113Moenawar Chali!, Ni/iii du HibDIl1J PuIlSll (Jakarta: Bulan Bintang. 1982), 65-66.
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according to .{11".sao. Tbis was so. Chalil explains. because the Prophet himself had admined

that illiteracy and the absence of the skill of .{11".sao among bis people coll5tituted an obstacle

in their exercise of .{11".sao. Chalil quotes the following /JndïtiJ to justify bis premise: "We

areunlenered people who canneitherwritenor count. The month is thus and thus. folding

bis thumb when he said it the third time." 114 Nowadays. Chalil argues. the praetice of

ruJ'ab should be replaced due to Muslim expertise in astronomy and on account of the

.fJisaos highlevel of accuracyinfixing the beginning ofRamaçliïn and Shawwal. 1l5 Chalil

then points the inconsistency of the proponents of ruJ'ab. who persistently reject the use

of !Jisao for the calculation of the first day of Ramac,lân and Shawwal, but unconditionally

resorttoitforthe calculation of the obligatoryprayer times.116

Chalil agrees with the traditionali~on the faet that .{1isiffJ had never been put into

practice during the era of the Prophet, but disagrees with them on its adoption by the

~ëlJaIJand the tJtoi'iï.o. Citing Ibn Taymïyah's opinion, Aziz Masyhuri, the deputy chair

of the Consultative Board of the NaIJ(lat1l1- Vlm11iï' of ea.'<t Java. notes that .{1isiïfJ as a

praetice began only after the third centu1y of Ht]nt1J. Prior to that. ruYaIJ had continuaUy

served as the sole method from the time of the Prophet, the !lI/Jii!JaIJ and the ti1/Ji'oo.

Moreover, aU four of the great L1l/IdiJIJ1IfJ founders had reached an agreement on the

absolute observance of ruYaIJ.117 The traditionalists also demonstrated that the proponents

of .{Jisiïb had developed different approaches, wbich in due course resulted in the formation

of three categories of .{11SiifJ.118 These categorical divisions. with their divergent levels of

mathematical accuracy. had brought about varying deduetions. the consequence of which

114Ibid.. 68.
1151bid.. 69.
116Ibid.. 69-70.
117Masyhuri, "Rukyah Hila1 Buku Khilafiyah," 24.

Il~awa..i, "Problema Hisab du Prediksi Rultyat," 50-51.
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was that different dates were sometimes assigned to the 111"St day of Ramac;liin and

ShawwaI. 119

Masyhuri argued that the exercise of ru jRb was in perleet confonnity with

religious doctrine and thatits replacement by /IiSaD would oppose the Shari'ah. which

provided conclusive evidence for the1lIlconditiona1 acceptance of ru:Pllb. According ta bis

view. !JiSltD can only aet as a supplement ta ruYnb. because !Jisiib. which generates its

formulas from logical norms. cannot function as a legal basis for a religious aet. PisaD

should be simply taken as a guide in calculating the night when the ruJrllb is ta be

condueted. while the l111a1 determ;nat;on has ta be based on the authority of ruYnb alone.

Masyhuri further argued that the ward tlln1w, as mentioned inthe /18tfft1J quoted by Cha1i1.

cannot be interpreted as th\! aet of sighting in either an inte1.1eetual or a scientific sense, as

Cha1i1 had maintained. Rather. it should be underswod to mean visual sighting alone.

because the phrase which follows fa mgblJr1U11l1 (if it is cloudy) particularizes its meaning.

notably the sighting of the new moonwith the naked eye.120

According to the traditiona1ists. Cha1il's translation of the QurÎiJ1ic verse also

presented some problems. They rejeeted bis interpretation of the verse _.t11U slJaJuÜl1

miIJbJm m-sbl11Jr as meaniJIg "So whosoever of you see the moon". because such an

interpretation ignores the context in wbich the verse stands. AIl the classica1 exegetes

119The œDlr81 boerd of the MulllUlUll1diyllit abrogated the establishmellt of the first day
of Sbawwll as Sunday, Merch 17th 1991, which had been the data announced earlier. and
moved it to the foUowing day, Monday, March 18th 1991. The central board of the
Mu/i6/11J11l1dIyltIt did this once again in 1992, when the first day of Shawwll was revised
from Saturday to Sunday. The one day lapse in the first day of Shawwil rcoccorrcd in 1994.
a1thollgh this time the ch&llge was not proposcd by Mu/i6/11J11l1diylllt circles. 'l'he revision
was a refleclion of an inacCllracy which befeU the /tisilb system. "Satu Tahlln Bcridlll Fitri
Dlla Kali," 14; Nawawi, "Problema Hisab dan Prediksi RlIltyat," 51-52; see also Abbas. ~()

MIISIIIIIlt 4PDt1l. vol. 1. 233.
120Masyhllri."RlIltyah Hilal B1Ikan Khilafiyah," 24; it is worth mcntiolling that the word

1'tI:ru in the /llIdJdr i. a1ways foUowed by the phrases fil~ 81twrurrll. fil~ /II/Ill dlJJrllltO
81tllfilllllt, U )'IIlrwrurrll, fil ~D 8ItuI111ip or fil m u81r1l1ÎP. ail of which have the general
sel1Se of "if it i. cloudy". See MIISIim, $11II# Mus/iDr. vol. 2, 458-459; Ibn l;lajar al­
'Asqa1InI, Flldr 1I/-8iTri, vol. 4 (Beirut; Dir a1-Ma'rifah. nod.), 119; a1-ZurqlnI. Slrllr(l 11/­
ZlIn/lDf 'IIlilll/-MuwlI!/II: vol 2 (Beirut: Dir a1-Fitr, 1980), 152-155.
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translated sbttbida as "staying home". in the sense of not going on a journey. and not as

seei.og the moon. Thus. the sense of the verse should be: "So whoever of you is present

[staying home) in the montil. he shall fast therein." This translation was derived from its

assumed contrast with the following verse which declares: "But if anyone is sick or (in 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 ftrSt and the last day of Ramac;liin.

Rather. itpresents the subject offasting ingeneral. since the question of thecommencement

and the end of Ramac;liin fast was exclusively ordained by the /tJttlïtb.l22

Chalil does not refer to the opinionof any of the early scholars in the course of his

discussion of the fIiSliO-I7lYa!J controversy. Scholars, such as Ibn Taymiyah and al­

Shawkiini, whose opinions often served as his point of reference, seem ta have favored

17lYa!J. al-Shawkiini held that ruj?IJJ was the only viable basis for determining the

commencement of the Ramac;liin fast as none of the /tJttlitb traditions commanded

otherwise.123 Ibn Rushd. whose Bitliipra1-Mujmbid was widely accepted by the

reformists, found in 171j?IJJ anauthoritative way ofdefining the begïnning of Ramac;lAn. 124

The traditionalists, on the other hand, were able ta claim the support of the early scholars.

Thus, besides legitimizing their view with the opinions of non-Shifi'ite scholars, such as

Ibn Taymiyah, al-Shawkànï and Ibn Rushd, the traditiona1ists also solicited support from

the opinions of the authoritative Shifi'i1e scholars, such as al-Nawawi, al-'AsqalanI and al­

Ramli. I25

121Fcr the verification, see Ibn Kathïr, TlÛsfr Il/-Çur'ID Il/-~. vol. 1 (Caïro: Malba'at
al-Isliqimah, 1956), 216; al-Zamakhshari, Il/-Ku1JsiJII; vol. 1 (Beirut: Ole al-Ma'rifah,
1991), 114; al-RiZ!, Il/-Tllfsfr Il/-K611ir, vol. 5 (Mi~: al-M&4ba'ah al-BahIyah al-Mi~iyah,

1935-38), 96; al-Bay4iwi, Aa..... Il/-TIUJZfI W6 A.snli" II/-T6 ·wU. vol. 1 (Osnabrllclt: Biblio
Verlag: 1968), 101.

122Abbas, ~O MIlSIl!U Apmit. vol. l, 248-249.
123al-ShawltilAi, N6yl 61-AW{Ir JZliJl ~lditl1 S6YJ'l'd Il/-AkllyIr.· S1I6q, MUJllllfJl II/­

AkIII1Ir. vol. 4 (Beirut: Ole al-JlJ, 1992), 188-191.
124Ibn Rushd, BI'd1p1 Il/-Mujldid. vol. 1 (Cairo: Ole al-Ma'rirah. 1986), 284.
125Abbas, ~O MIlSllIIlJJ Apmit, vol. l, 254-255.
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The traditionalists further challenged the notion advanced by Chalil that .{o$;io did

not exist in the Prophet's time. Masyhuri notes thathistorica1 evidence indieatesthe fl'lIr:lÏce

of .{o'slib in pre-Islamic Arabia as proven by the archeologica1 discovety of places where

!u$;io was "taught." 126 He shows that Ibn'Abbas was among those who had expertise in

the art of .{o$;io. whereby he calculated the number oftwenty mmzzü'abs(phases) through

which the moon consistently rotated in a year.127 Thus, the !u1l5tb speaking of illiteracy

and lack of astronomica1 skill should not be interpreted as an absolute negation of the arts

ofwriting and astronomy among the Arabs and, as such, should not be used ta justify the

concept of /Ji.s1io.128

Another controVersywhich attraeted Chalil's attentionwith regards ta the veneration

of Ramac;liln was the way L8ylat ll1-<Jodr (the night of power) was supposed to be

observed. L8ymtll1-<Jodr is the night during Ramac;lan which is proc1aimed in the (Jur IDz

as excel1ing any other night. It is the nightwhen ,·the ange1s and the Spirit descend therein,

by permission of their Lord, with evety decree." 129 It was when the month of Ramac;lan

became the month of the obligatory fast that L8.nllt1l1-<Jlidr apparentlyassumed its lofty

stature. Since then it has become one of the most venerated nights in the Muslim

ca1endar.130Thelegitimation of L8)111tIl1-<jJftr was lînked with the e1abaation of the idea

of its virtues and merits. In comparing f.l!YIIItll1-1Jad;m (the night of innocence) to L8.y/;/t

1l1-<J"dt; scholars nŒe that the fenner had a f1Xed 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.

126Masyhuri lIlentioned Farid Wajdi's opinion that scholus had discovered archeological
evidence in the fonn of stones, which indicated !lisifb- related activity. Masyhuri, "Jawaban
AbU Rulr.yat atas AhIi Hisab," 32; see alsn MU\1ammad Farid Wajdl, OI'intT IlI-MIf'lrif 1lI­
Çktnz 1lI-'1s!Jd4. vol. 6 (Cairo: Ma~ba'at DiI'irat al-Ma'lIrif al-Qun al-'Ishrin, 1915-1919),
250.

127Masyhuri refus to al-SuyIIl! who mentic;ns that Ibn 'Abbils even had identified the
names for each ne those J1luzilll1ls. Masyhuri, "Jawaban AhIi Rultyat atas AhIi Hisab," 32;
see abo al-SuYUI!. 1lI-01HT IlI-Mur:iJOr II IlI-Tlfsir If/-M. ÙJOr, vol. 5 (Beirut: DiIr al­
Ma'rifah, A.d.), 264.

128Machfudz Anwar, "lImu Falalr.," AU/II (April; 1995), 77.
12~e (Jurb, 97: 4.
13 Ofor the opiniOJlS which signified the importance of LIly/liT llI-fjlldr and tr8ced ilS

historical relSon, see K. WagtendoJllr.. FItSZiJw iD dIe KDntJI (Leiden: E. J. Brill, 1968), 45.
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Scholars reason that had the date of La,Y11ll aI-tjatfr been precisely determined. people

would have abstained from every exertion onthat day onl" and would have relied upon the

mercyof God.131

As with bis attack on the celebration of veneraœd days. Chalil rejeets the practices

largely associated with La,Jd:ztaI-qatfr and insists that its celebration be purged of all

accretions incompatible with bis viewpoint. He criticizes many of the customs as

unacceptable. such as the belief that LayJatal-q1idr always takes place on one of the odd­

numbered days between the20tb and the 30th of Ramac;lan. He also finds unacceptable the

decoration of houses with lights and the assembly of people in the alUll-a!UO (the public

parklocated in front ofthe residence of the regent of a district) in anticipation of the arrivai

of Lay1atal-qaât: Moreover.he criticizes the increasing teo.dencyto use LayJatal-q1idr as

an occasion for feasting. in wbich a large ~um of money is spent on food. drink and

processions (.-nk~)132Worse still was the facto Chalil conflt'ms. that in the

celebration of La,JdataI-qatfr emphasis is placed on the reading of false reports regardi1lg

themeritofrecitingplllticular siinlIJs (chapters) or iiptbs (verses) of the Qur~, while

repOl1S onthe Qur80 as a guide for humanlife are discarded.133 Chalil wanted LayJJltal­

tjatfr to assume a reformist character and prescribed the abandonment of old forms of

feasting and theirreplacement 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

charitableimtitutions. l34

Cha1il devoted plllticular attention to the issue of the fixed date of LayJlllltl-qlldr

and whetberit falls during the last teo. daysX' on one of the odd-numbered days of the last

131M. J. Kister, "Sha'bll1 15 My MQlIth," in Srxid)' IJIII Rdidioll froJ11 hltiJiyylt {O IsJlU/1
(Hampshire: Variorum Gower Publishing Group, 1990). 28.

132Moenawar Chalil, "Memperingati Peristiwa Nuzu1 Al-Qur'an dan Lailatul Qadar,"
AfJ6di (May 22; 1953).

133Chali1. NiJ~ dml HibtutIJ PvIlS6, 81.
134Cha1i1, "Memperingati Peristiwa Nuzu1 Al-Qur'an dllll Lailatul Qadar."



•
226

ten days or on the seventeenth day of the month. l35 He specifically attacks the be1ief in the

occurrence of LnyllltnJ-qotT on the odd days, because people generally went out of their

way to observe it on those days. Restticting its observance to a particular day is not

justified, he affirms, since each of the three proposed days has a sound !J;iditiJ to support

it. 136 Moreover, even though the three possibilities are supported by !Jodir1Js. none of

them can be made absolute since the Qur~ itself does not give a precise date for Lnyilltol­

fl'idr.l37 Accepting the odd days over the other possible days would injectpolemicsinto an

atmosphere of harmony and would divelt attention away from the main aim and spirit of

such a holy .oight. For Chalil. the debate over fixing the date of LnyilltnJ-qOtT did not carry

any real significance. since the merit of Ln)dlltJl/-fJodr does not lie in the date of its

occurrence. butin the degree of devotion that Muslims show during the month ofRamaQiin

as a whole. Citing 'Abduh's opinion he affirms that the !JoditiJ which gave different dates

for LnylNJl/-qlldr simply meant to incite Muslims to be more actively devoted on those

days. Veneration of La.rlllt Jl/-qlldr 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

Rama~in would only have significance if proven by the intensity of devotional

exercises. l38

Chali1 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 maltes a day better or worse. according to Chali1, is the value which is invested in it

13SMoenawar Chalil, "LaUatu! Qadar: Ibadat dan Amal Shalih Selama 10 Malam Jang
Tenu:hir," AfJJtdi (March; 18; 1960).

13~ot less than sil: !/ldir1J are quoted by Chalil to justify the validity of the three
different days of LtlyllIr 1I1-g1tfr. Ibid.

1371bid.

138Ibid.; see also Mul;lammad 'Abduh's Tlil'sir 1I1-(Jur'4t1 111-'A~: Jur' 'Amml (Cairo:
al-Ma~ba'ah al-Amiriyah. 1322), 129.
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by a person. This alone determines the quality of a time period and not f7Œ-fzr.lilt.
139

Convinced of the unimpoltal1ce oftime, he rejects the Prophetic traditions which desaibe

Gad having created certain beings on particular days due ta the merit of those particular

moments. despite the fact that those /JndïtiJs are natrated in the Musond of AQ.mad Ibn

I:ianbal and the $o/J.iIJ of Muslim.140 This general belief in the neutrality of time underlies

Chalil'srefutation ofpractices motivated by a belief in the danger orthe merit of a particular

day or month.

Chalil's brief discussion of the Rebo WeKnsno will shed more light on this aspect

ofhis thought. He rejects the traditional ceremony held ta 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 weht<:t!l1 (a Javanese phrase meaning the last Wednesday). He explains that on

that day people suspend ail daily activities ta observe special fC8yers. hopïng for safety and

for protection from misfatunes and calamities.which they believe mighthaunt them on that

particular day of the month.141 The tradition of Rebo weknsn.o is said to be an

idiosyncratic part of the calendar of ceremonies celebrated by Javanese Muslims.142 It is

notSU1'Jrising. therefore. thatnotrace of the celebration can be found in the classical /JllditiJ

or fitjlJ literatul'e.

The tradition had a religious connection when it was associated with the bftlis

who. according to Chalil. were the providers of the jimllf (charm) and the fqxlll

(amulet). which brought forth magical powers securing the safety ofpeople on this uniucky

139Moenawar Chali!, "Tachajul Olm Bulan Shafar Jang Harus Dibonglr.ar," Ab"di
(November 6; 1953).

140He justifies bis argumem by revea1ing the wealr.ness of the iSl1ld (chain of narrators)
because of its inclusion of al-l;Iajjlj Ibn Jurayj. whom he considers to be a person with a
psychiatrie prob1em (&U1Jzp tidd beas). Moenawar Chalil, "Betullr.ah Kedjadian A1am
Semesta Daiam Walr.tu Lima Hari." AfNldi (June. 5; 1960).

141Chalil. "Tachajul Dlm Bulan Shafar Jang Harus Dibonglr.ar." For a detailed account of
the tradition on Re60 W~bnJ1. see Pijper. B~bt!rlfp Studi T~l1tUS S~jull1J IsI_ di
mdDl1esill, 153-165.

142Koentjaraningrat. JIfI'lllI~S~ Culture. 393-394.
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day.143 The use of the term '1dyais" in Cha1il's statem.ent denotes the traditiona1ist

religious scholars and implies that they approved of such a tradition. Nonethe1ess, if they

were indeed involved, their involvement did not stem from the nurturing source of the

Shafi'ite liqh-texts, as none of them mention anything about the month of $afar, let alone

the specific tradition of Rebo wehifJ/a. This was in contrast to the other venerated months

which receive a full explanatioD in these texts of theirvirtues ,merits and qualities. l44

The tradition of Rebo Wek6.5M was like1y local in origin but imbued with a

religious Claver, since veneration of particu1ar months is not peculiar ta Islam after a11. In

numerous utterances attributed ta the Prophet, he is said to have recommended fasting ta

venerate the months of al-Mu.I;1arram, Rajab and Sha'ban. The Prophet said, for example.

that "Sha'ban is my month," and "The superiority of Sha'ban over other months is like my

superiority over other prophets." These utterances are wide1y circulated and are usua11y

coupled with his statement about the status .of Rajab and Ramac;lan.145 Rajab is also a

month of devotional practices and of fasting. According ta some traditions, swearing

against wrong-doers in this month is especia11y effeclive.146 In another broad statem.ent,

the Prophet dec1ared that "Rajab is the month of God, Sha'ban is my month, Ramac;lan is

themonth of mypeople.,,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

multiplied. Another /Jltditb also mentions that the pious observances of the present are of

143Chalil. "Tachajul Dlm Bulan Shafar jllllg Harus Dibongkar."

144With regards to the months venerated by the SllIui'JI1J and during which the fast is
recommended. the Shifi'ite liil1- texts mention the months of Rama41J1, Dhll a1-Qa'dah, Dhll
a1-l;Iijjah, a1-Mu/,larram, Rajab and Sha'blJ1, but not the mollth of $afar. See. for e"ample,
a1-Haytaml. III-MiJzI1l.i 1I1-()IIWil1l. 126; Zakarlyi a1-An~iri, Tujflll III-Tull.1I IIl~SI1I1q,

TII(uir II/-Lull.1I (lndonesia: Di< l.\Iyii' a1-Kutub a1- 'Arablyah. n.d.), 50; al-Bakr!, 1'4D1t1 II/­
'{il/illiD. vol. 2, 307.

14SKister, "Sha'blJ1 Is My Month," 15.
146Kister, "Rajab IS the Month of God ...", 191-192.
1471bid., 203.
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less merlt than those of the past, as the Prophet had reportedly said that "Indeed, our

present year is less worthy (midJ~tbl101l1OlU1)thanthe last year was." 148 Apart from these

.{Jodïtbs, ulOmber ofttaditions also recommend fasting on white and black days (it/..O)yifm

aI-br{l WH aI-stid), 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, Cha1il's inclination ta de..

emphasizethe eminenceandmerlt of particular moments of time was not rea11y in keeping

with the Prophet's own statements.

Chalil was following purltanica1 principles when he rejected elements of the

celebration of the Mow1id and the veneration of 'Asftiirii: La,yllil aI-qntlr and llt:'tJo

weknsao. He based his refutation on the faet that no sound fmdïtb ever suggested the

celebrationof the Mnwlid, let alone the excessive exaltation of the Prophet as out1ined in

the panegyrical works. Chalil's puritanical zeal was directed at a number of praetices

performed in veneration of 'Asftiinï' which he identified as innovations that no reliable

ttaditions had ever suggested. He also spoke against the praetices of Ln)'lnl aI-qatir and

lleIJo webtwl1and tried to purge these celebrations of al! accretions thatwereincompatible

with hispuritanical outlook.

Chalil 's rejection of belief in the merlt or the demerlt of a particular time, as

manifested in his attack on the debate over the fixed date of Ln)'lal al-fJntlr and his

condemnation of the superstition associating bad omens with the lle60 WeKlISliI1. followed

from bis beliefthat exaiting particular days cr months violates the unity of Gad by making

certain times independent of Him. Chalil's observation focused on the incompatibility of

such a belief with the concept ofpure monotheism (lIIw/Jïtl) which is based on the absolute

dependence on Gad. The Prophethad dec1ared, Chalil argues, that "foretelling misfortune is

14&rhe 1.dJl1J was related to the authority oi 'Abd Alllh Ibn Mas'lId. See Ibn al-l:Iljj.
6l-MlldlcIJlI/, vol. l, 300.

149.rhe order of the fast on the white and black days was reported in SUD/UI ./..NlIsl'f,
one of the six canonica1 collections of IlItlirIJ. al-~IIi. TulEN 6l-TuIIlb. 50.
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the actof sIzirr. ,,150 In addition. Chalil he1d that it was one's own deeds that would bring

bliss or calamity and not the merit and the felicity of a given lime. By saying sa. he

"rationalized" the concept of the veneration of particu1ar days. This was not only ref1eeted

in bis views on f.t!.vl/llll1·tjoa- and Rebo Weh1WD, but alse in his advocacy of .{Jisab over

nJJ'ab and bis rejection of imllional practices during 'ÂsOûm'.

It should be pointed out, however, that ChaIil's rejection of the traclitional manner of

veneration was a denial of praetices which naturally emerged ta satisfy the religious

emotion and which cannat 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 (sbofii'o1J), fear of calamity (Rebo webrwo), belief in the multiplication of

rewards (v01untary1X'8yer). contemplation offairy tales (belief in the miracu10us staries of

the early Prophets) and expression of joy (festivity). No religion can live in the hearts of its

adherents without the expression of such emotioJlS. Any attempt ta eradieate them would

consequentlyreduce the emotiona1 dimension of one's religious experienc:e.

. 15Ochali1. "Djugan Pertjaja Kepada Taehajul Dan Churafat." AIJ.di (Oetober 30; 1954).
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Moenawar Cha1il's thought offers an insight into the main features of reformist

doctrine in Indonesia. Although his concerns and outlook 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 .Mojlis Vll101ii'of the Persis and member of the A-f/ljlisTmji/J

PuSllfof the Mll/1l101D10difllll His active membership in both organizations obliged him to

propagate their religious doctrine and to communicate the religious principles of their

mother organizations. Cha1il's thought followed 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 calI fora return to the (Jur'iio and SllI1l1ob. the

creative interpretation of these two sources bymeans of ip/JJId and the liberation of reason

from the shackles of hlfJffd as weU as from affiliation to modbhobs. Moreover. his

discussion of the basic tenets of IsIatn and his ceaseless attacks against the traditiona!

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 chaoged with time. circumstance and other factors of a persona! nature.

The refomlÏst call for areturn to the (Jur Wc and adherence to the Prophetie SUJZDM

set the paratneters of Chalil's thought and was reflected in his attempts at revita1izing the

"Jostfunction" of the (Jur'iio and atproe.tairniogthe sumut1J as the supreme authority for

all Islamicreligious observances. His efforts in this direction began with his writing of an

exegesis and resuJted in the production of a number of books and articles. all of which

attempttohighlighttheimportam:eof the (Jur'iio. its message and its roJe as the supreme

source of Iaw. dogma and guidance for the ummah This endeavor also constituted a

manifestation of hisrefutation of theprevailing mode of exegesis, which he believed to be a

deliberatemisinterpretationofthe (Jur'iio. not onJy understating its overaU message. but
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also fostering irre!evaDtpractices. In addition ta revitaliziogthe ilIterpretation of the ÇJurÎlo.

he also made a case for the QurÎÏO as the chief vehic1e for modernizing society. this by

e!ucidatingits verses according ta rational princip!es. In so doing. he stripped the texts of

!egendary traits and primitive notions. rejected the princip!e of onskh. offered a different

way of interpreting the mlJtJ1Sb8lJib6t verses and emphasized the iJaz '6qli.

The princip!e of the emuiation of the Prophetic SlUJOJl1J found its full expression in

his AJ-Fi'lbuo Il1-Nl/bI/WY and Fi'lb Il1-SULZ/lIw. in which he drew attention ta

M~ammad'smode! performance and portrayed it as the ideal religious paradigm for all

Musiim practices. In so doing. he also contested the employment of conventional filJb­

texts. which. due to their indirect deduction from the legal sources, he considered

inauthentic. He is also credited with the creation of the ujallb Ab1L~Ab'i.(fl/tOtb. which

was entrusted with the rejuvenation of the science of !Jot5dJ. His adoption of the principle

of emuiation, however. was limited ta the traditions dealing with j'biitlll1J, so that oniy

those which were associated with M~ammad's position a~ Prophet were legally binding.

while those pertaining ta the idiosyncrasies of bis personallife were discarded. More

importantly. he called for a strict scrutiny of the authenticity of !lIitOtbS and advoeated

submittingthem to the test of reason. However. this attitude led ta his adopting an overly

rigid stance with respect to anyand every proposition. rejecting those which did not comply

with his puritan standards. Byadoplïng this attitude.he expected ta restore the simplicity of

faith and. in keeping with this principle. he subjected many fields of belief and conduct.

which were riddenwith additional macerlais. to an examinationin the light of the texts.

Chalil placed himse1f in the forefront of reformist thought by waging an ardent

campaignagainstthe "misconceptions" attached to .(jiItiit/,hllJlid, ita7Jii'and ml/dbbM. By

takiDg i,jiJJiItI as their point of departure. Mus1ims. the reformists believed. wouid be able

to answer the challenges that theyfaced intheirlives. Chalil's i/tibilt/, however. was not an

effective tool in coping with social changes. Rather than exercising i/tibiltl in order to
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expand the "accommodation" of the SbJUi'ml to the new realities. he used it to refute

established praetices. Hence. he concemed himself with issues that had already been

addressed many times by scholars. even though not to bis satisfaction. Tbis restriction on

employing JjiilJiidwas the logical result ofbis puritan mindset. wbich could only deal with

pure1y debatable matters. Thus. the ethical aetivism. wbich the reformists saw as being at

the core of JjiilJiid and essential in tenns of achieving social progress. appears to be absent

in Chalil's attempts atmanipulating the sources.

The charaeteristic feature of reformist Islam. in ail its varlety. was the cal1 for the

rejeetion of hitJfid Cha1i1 supported this 1i/1/Ï-la:Jliddoctrine to the extent of total1yrejeeting

the praetice. Tbis extreme stance went beyond w'lat even the early reformists saw as

necessary. for he did notperceive the cognitive dimension of the meaning of hNjlid and its

role in the procedures of the judicial system. The faet that the debate over hNjlidhad been

settled by earlier scholars. some of whom were reformists themse1ves. did not appease him.

Rather. he diversified his arguments by referring to their opinions. which due to bis

inadequate comprehension of their seemingly simple arguments. led bim to adopt an

increasinglyhostile stance with regard to t1ifjOd Cha1i1 was. thus. trapped into denying that

people are endowed with different leve1s of inte11eetual capacity with some destined to

become mu.plbitlsand others mere1y mlllJllUids. He falled ta see how, in accordance with

this equilibrium. the mlliJllUidhad the right ta choose from the convenient opinions of tbe

learned.just as a jurist was equally under no constraint ta arrive at a predestined opinion.

Indeed. it was out of an understanding of its funetion in allowing the 6Jf7Ü1U11 to fulfill

tbeirreligious duties that the majority ofthe 'ulliIZ1if' showed considerable talerance for its

p-aaice.

Notwithstanding bis fallure to perceive the factors underlying the necessity of the

practice of hNj1ïd. Cha1i1's !Iegative attitude may also be attributed ta bis objection to any

suggestion of passivity witb respect ta the Islamic faith. Putting an end to such passivity
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was of paramountimportallce ta him. because he feared that tafj1fdwould result in apathy

towards worldly affairs. which was condemned by Islam. Islam. he believed. obliged its

followers ta be active patticipants in every aspect ofIife onthis eatth. This attitude extended

to hostility towards !U/ïsm and a misconception of zvbd. ii:bt{yiir and du 'ü~ This was in

conformity with the reformist cali for the promotion of social progress through the

abandonment ofpassive imitation and the doctrine of fatalism. Chalil, in opposing the mo

notions of foq1ïd and fatalism. saw a 1ink 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 attempt ta connect the c1assical concept of

consensus with the modem notion of a legislative body. Although this last association had

litt1e re1evance for contemporary Muslims, the fact that he made such a suggestion signified

his intention ta bring about necessary change.

Basic to Chalil's puritan view was the notion that 'lbiitfJ11J, which by its nature

carries a legal value, requires a textual validation, which in the case of the 'J1W1Ïl11OJ could

only be accomplished through inibii'. His notion of inilJii', however, was not entirely

COlTect, as he was deceived by its literai meaning and failed to perceivetheinte11ectual

activity required byitspractitioners. As a result, his concept failed ta cake into account the

intel1eetual state of the 'J1W1Ïl11OJ. whose inability ta detect the reasons behind the proofs

had led to the abandonment ofits exercise. Hence. inilJii', which he saw as an alternative of

mqlid. amounted to ar. ignorance of the ideas behind the proofs. Moreover. not only did

his concept of inibii' perpetuate the same ignorance as mq1ïtl, but bis rejection of

mod1JlJnlJs entaiIed the introduction of a mlid1JlJlib by itse1f. thus producing further hlrj1ïd

This last version of mq1ïdmanifested itse1f as a consequence of the reinforcement of the

refcxmistversion of legal opinions. Hence. one might dec1are a failure his attempt ta forge a

legal independence from the authority of others through the execution of the principle of

iniba'and non-affiliation to any mlld1J1Jll6.
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Cemral to Chali1'sreformist tho1Jght was his concern to revise the understanding of

the basic tenets of Islam and to correct certain aspects of traditional religious celebrntions,

This revision was pursued, 50 as to promote the concept of the absolute unity of Gad as

weil as the purity of be1ief. While the reform of the popular religious celebrations had as its

chiefconcerntheelimination of the concept that Gad's favor or disfavor depended on the

calendar (thus imposing a constraint on Gad), his attempt at c1arifying basic doctrines was

intended to correct what he saw as a distorted understanding of Islam and iman. On the

basis of the latter notion, he built arguments affirming that Islam should be defined in terms

of the concept of pure monotheism, which constituted the core of its system of be1ief. 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 iman too must be correet1y

understood. Hence, anything that could distort the right perception of iman should be

e1iminated, sa that imanwould always bepure and unadulterated.

Cha1iI's criticisms ofpopuiarreligious celebrntion were designed to foster the purity

of belief. To this purpose, he took pains to invalidate the textual bases of the extravagant

eulogies reclted on the occasion of Mawlid, the excessive devotions on the day of

'ASbüni~ the bellef in the merit of the particuiar day of Ll!Y}Of al-qadr as weil as the

superstitions surrounding Re60 WeJpOlf1, His verification of the texts not only led him to

condemn the customs associated with these celebrntions, but also ta declare that these same

customs skirted the edge of sIJit*. against which he issued a stern warning. In adopting

this stance, Chalil hoped to purify Islam of centuries of aceretions and retum it to its state of

pristine purity. Nevertheless, he failed to take into accoutlt that such popuiar customs were

a manifestation of the emotional dimension of reIigious experience. which existed in the

hearts of the foilowers of any religion, an experience resuIting from their love and

appreciation of their religion. Such praetices. therefore, should not have been judged by
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thei! conformityta textual doctrine, since this inevitably resulted in the suppression of the

inœnsity of people's religious emotions.

Finally, Chalil's reformist thought aimed at transforming Islam from what he

perœived as its backward sLate inco a new and improved fonn, which he considered better

and closer to the ideal fonn. This could only be accomplished by the preservation of its

essence, which he believed ta have heen spoiled by l:orrupt human interpretations. His

refonn also embodied the idea that Islampossessed an ïnnate compatibility with modern

rational inquiry and a receptivilY to change. The two tenns reformist and modernist. thus.

can be employed to charaeterlze his thought. Similarly. he manifested a puritan outlook.

featuring asit did an obsession ta achieve a pure. strict and unspoiled brand of Islam. His

reform consisted infact of a refonnulation ofpermanently valid and immutable dogma. free

of any subsequently added clements.
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