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M. Din Syamsuddin

The Muhammadiyah Da‘wah
and Allocative Politics in the New Order
Indonesia

Abstraksi: Islam Indonesia dibadapkan pada kenyataan tentang kuatrya
semangat pribumi (indigenous) di kalangan umat Islam sendiri yang
tidak menghendaki “Islam politik”. Mereka ini dominan di pentas politik
nasional. Maka kemudian Islam tidak banyak dibadivkan di arena politik
praktis untuk merebut kekuasaan, melainkan dalam da‘wab, yang secara
substansial juga mengandung muatan politik: amar ma‘ruf nahy munkar.

Perubaban dari Islam politik ke da‘wah ini merupakan hasil intro-
speksi budaya, yang merupakan akibat dari hubungan tidak seimbang
antara Islam dan negara: Islam berada pada posisi inferior sedangkan.
negara berada pada posisi superior. Posisi Islam ini dengan sendirinya
membatasi keleluasaan gerak aktivitasnya untuk tampil secara terbuka.
Sementara itu, superioritas negara sedikit banyak juga mendorong Islam
untuk menampilkan divi melalui cava-cara yang lebib balus dan bati-
hati. Ketimpangan ini kemudian melabirkan satu bentuk praktek politik
lain: politik alokatif. Di sini aktifitas politik muncul sebagai upaya
memasukkan nilai-nilai Islam ke dalam proses pembangunan politik
yang didasarkan pada ideologi basil konsensus nasional: Pancasila.
Dengan demikian, politik alokatif bisa berarti repolitisasi Islam dalam
kerangka Pancasila.

Kecenderungan politik wumat Islam seperti itu terlibat pada Mubam-
madiyab, organisasi Islam terbesar di daerah perkotaan Indonesia.
Mubammadiyab telah menunjukkan prestasinya dalam politik alokatif
ini. Ia telab berusaba mendorong terwujudnya implementasi nilai-nilai
Islam ke dalam wilayab politik Indonesia. Ini dapat dilihat dari peran
aktif Mubammadiyah dalam mewarnai sejumliah kebijakan yang
diputuskan pemerintab dan DPR, seperti Rencana Undang-undang
Perkawinan (RUUP), Rencana Pendidikan Nasional (RUUPN), Rencana
Undang-undang Keormasan (RUUK) dan Rencana Undang-undang
Peradilan Agama (RUUPA).

35  Studia Islamika, Vol. 2, No. 2, 1995



36 M. Din Syamsuddin

Meskipun demikian, Mubammadiyah masih dibadapkan pada sebuab
dilema: posisinya masib tetap inferior di badapan negara. Repolitisasi
Islam yang ditempub melalui model politik alokatif masih bevada pada
posisi pinggivan dari arena pengambilan keputusan. Ia belum mampn
menunjukkan divi sebagai agen penting yang memiliki daya tawar yang
menentukan. Posisi negara masib saja dominan; dan dapar dikatakan
babwa lembaga ini tetap menjadi kekuatan yang belum tertandingi dalam
setiap proses pengambilan keputusan. Akibatnya Mubammadiyah
terperangkap dalam situasi yang sulit dibindari: harus menyerah pada
kepentingan negara ketimbang menjadikan dirinya sebagai faktor
independen dalam proses pengambilan keputusan.

Mubammadiyah sendiri tampak tidak konsisten dalam melibat
bubungan antara Islam dan politik dalam meresponi proses pembangunan
politik. Inkonsistensi ini terletak pada sikap Mubammadtyah yang mendu-
dukkan diri di antara puritanisme dan modernisme. Ini menimbulkan
ambivalensi yang dapat mengarab pada satu ektrim dalam spektrum
tersebut. Solusi yang ditawarkan selama ini cenderung memberi tekanan
pada purifikasi davi pada modernisasi Islam. Keinginan untuk
mengbadirkan Islam secara murni ini dapat menyeret Muhammadiyah
ke dalam prinsip-prinsip Islam yang konservatif, termasuk dalam
pemikiran politik. Maka dalam bal ini Mubammadiyab dapat dikelompo-
kan pada paradigma yang memandang bubungan antara agama dan
politik sebagai bubungan simbiotik. Pada saat politik dipandang sebagai
alat da‘wah Islam, maka simbiosa tersebut dapat dibandingkan dengan
pemikiran politik pra-modern yang mensubordinasikan politik ke dalam
agama. Namun demikian, dalam prakiek, artikulasi politik Mubam-
madiyah nampak pragmatis, dan simbiosa itu lebib merupakan semangat
dari modernisme Islam. Disinilah Mubammadiyah menampakkan sikap
tidak konsistennya secara lebib transparan,

Ketidakmampuan Mubammadiyah membangun bentuk-bentuk
artikulasi politik yang lebih canggib dalam konteks dinamika politik
Indonesia menunjukkan ketidakefektifannya sebagai agen reformasi sosial.
Artikulasi politik Mubammmdiyah nampak bekerja secara defensif, dan
hanya berusaha untuk melindungi keyakinan Islam tanpa berusaba
melancarkan reformasi bagi terbentuknya masyarakat Indonesia mod-
ern. Sampai saat ini Mubammadiyab belum memberikan rumusan
kerangka politik yang secara sistematik mampu menghubungkan cita-
cita idealnya dengan sikap nyata yang ditampilkan. Pada gilivannya
situasi ini membuat politik Mubammadiyah cenderung bersifat
konservatif.
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he emergence of the Muhammadiyah in 1912 can be seen as

an antithesis to the realities of Indonesian Muslims, who were

showing syncretic and anti-modernistic tendencies. These
modes of life were the outcome of several centuries of two types and
two phases of cultural contacts, involving Islam on the one part, and
internal and external factors on the other. The first phase included a
harmonious acculturation between Islam and indigenous cultures,
and the second took the form of struggles of the two against Western
culture.

In the first phase the two factors of acculturation emphasized a
cultural element, i.e. spirituality, producing peaceful interactions,
yet bringing to Islam an important dimension of a degree of syncre-
tism. These two essential elements of Indonesian culture, i.e. Islam
and the indigenous culture, were then involved in cultural contacts
with Western culture during the periods of colonization when Islam
occupied an “inferior” position in the face of the “superiority” of the
West.! This, along with cultural resistance to Westernization, led
Muslims, the largest segment of Indonesian society, to maintain a
kind of traditionalist, conservative and anti-modernist outlook.

This “inferior-superior” type of acculturation, in the case of Indo-
nesian Islam, had manifested itself in cultural Islamic revivalist move-
ments, such as Sarekat Islam, Muhammadiyah and Nahdlatul Ulama,
which in turn were transformed into politicized Islamic movements,
such as the Partai Islam Indonesia (PPI — Indonesian Islamic Party),
which continued later in the Masjumi. Both these cultural and politi-
cal movements included the return to an autochthonous Islamic cul-
tural heritage, to borrow Tibi’s term, which took the diverse forms
of the Islamic movement in Indonesia.

The Muhammadiyah opted to combine a return to pristine Islam
in its Islamic revivalism together with the adoption of certain forms
of Western culture, or, to be precise, to select and reinterpret some
elements of this culture within the framework of an autochthonous
Islamic heritage.? In this case, Muhammadiyah, in its inception, ad-
vocated a modern, culturally absorbed Islam or Islamic modernism
which, according to Tibi, ... fulfills the criteria of voluntary deci-
sion, selection and reinterpretation of foreign (Western) and autoch-
thonous cultural elements”.? Yet, it is clear that cultural autochthony,
to the Muhammadiyah, does not mean the return to traditions in
their cultural sense, but rather, the return to orthodoxy* based on

Studia Islamika, Vol 2, No. 2, 1995



40 M. Din Syamisuddin

the Scripture. Its attachment to scripturalism, as a trend in Islamic
reformism, reveals the Muhammadiyah’s literal-praxical approach,
as compared to a rational or contextual one. All this has brought
Muhammadiyah to occupy “a position between two positions”: those
of Islamic puritanism and Islamic modernism.*

This “unique” position appears to offer a “synthetical” formula to
‘Abduh’s modernism and Ridd’s conservatism within the Indonesian
cultural and political scene. It was from ‘Abduh that Muhammadiyah
inherited its Islamic liberalism towards religious traditionalism and
picked up, to some extent, the modernizing spirit of the West. From
Ridi it developed a strict observance of scripturalism and a close
allegiance to salafism. Based on these foundations Muhammadiyah
developed into a socio-religious movement with a definite leaning
toward both scripturalism and liberalism.

Ideally, the Islamic liberalism that the Muhammadiyah wanted to
exercise was meant to spur the creation of a feasible new societal
framework and structure which would transform the principles of
the Scripture into a new Islamic “cultural” realm, as revealed by the
movement’s ultimate goal “to uphold and revere the Islamic religion
so that an ideal, just and prosperous society will be realized, by the
grace of God”.® In order to achieve this goal, the Muhammadiyah
elected to become a da ‘wab movement, which is perceived as cover-
ing all activities in the fields of religious propagation, education, so-
cial life, the economy, health and politics.”

Muhammadiyah’s decision to becorne a da‘wah, and not a politi-
cal movement, despite the logic of the political situation faced by the
Muslims, appeared to derive from its cultural retrospection, without
necessarily stemming from a cultural loss. Rather it resulted from
the conclusions it drew about the “cultural reality” it ought to face.
The Muhammadiyah’s cultural retrospection was not directly fol-
lowed by a policy of politicizing Islam, as Tibi concluded from his
assessment of the phenomena of Middle Eastern Islam, but rather,
proceeded in four dynamic phases. These were: (1) the revitalization
of Islamic culture in order to prepare the ground for Islamic polity,
(2) the politicization of Islam through its involvement, although in-
direct, in practical politics, (3) the “depoliticization” of Islam in the
sense of a withdrawal from practical politics, and (4) the
repoliticization of Islam, by exercising allocative politics.

The revitalization of Islamic culture launched by the
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Muhammadiyah carried, in equal measures, elements of both West-
ern culture and Islamic heritage. Yet familiarity with the former did
not lead this organization to accept the actual structures of that cul-
ture, except in the field of education. Even in this field, the
Muhammadiyah only interiorized the outer form of Western educa-
tion within its experimentation of constructing an Islamic system of
education, which, contrary to the traditional system, embraced the
pursuit of non-religious sciences in addition to religious sciences.?
However, Muhammadiyah’s system of education served to offer an
alternative to the traditional and secular systems. This system, ac-
cording to John Legge, has an important role in bringing about a
reconciliation between Muslim intellectuals and the Westernized
intelligentsia.’ Many graduates of this system have become part of
the “strategic elite” in the bureaucracy, parliament and the military,
and have, in various ways, supported Muhammadiyah’s allocative
politics.”

Nevertheless, the Muhammadiyah’s contribution to the national
“strategic elite”! did not provide the movement with an easy path
when it came to attempt the politicization of Islam, i.e. by playing
the game of practical politics via Masjumi or Parmusi, which in turn,
led 1o its divorce from any political party. The Muhammadiyah’s
decision to “depoliticize” Islam, coinciding with the regime’s
depoliticization of Islam in the New Order period, marked the
movement’s second phase of cultural retrospection in the face of
Indonesian cultural politics. This led to its “repoliticization” of Is-
lam, though in a different mode of political activism, i.e. in allocative
politics, and this concurs with Tibi’s conceptual framework.

It is the Muhammadiyah’s practice of allocative politics that will
be discussed in this article in an effort to identify the movement’s
problems. But first, the Muhammadiyah’s view of politics will be
discussed briefly.

Da‘wah for Establishing an Ummah: the Muhammadiyah’s View
of Politics

Although the Muhammadiyah is overtly a non-political organiza-
tion, its involvement in politics is inevitable because the achievement
of even non-political ideals is impossible without a role in politics.
Besides, for the Muhammadiyah, as an Islamic movement, political
life is inseparable from religious life, in a general sense.

Studia fslamika, Vol 2, No. 2, 19935



42 M. Din Syamsuddin

Why then, has the Muhammadiyah never been a political organi-
zation nor directly engaged in practical politics, and is this stance
“religious” or “political” in nature? In other words, is the
Muhammadiyah’s view of politics determined by theoclogical reflec-
tion i.e. that religion and politics are symbiotically related, and that
Islam does not invoke the concept of an Islamic government but,
rather, the concept of an ummab or is it based on empirical consider-
ations i.e. that the development of the Indonesian Muslim commu-
nity is not strategically attained through political life?

Answers to such questions should be sought in the history of the
development of the Muhammadiyah’s thinking, since there is a lack
of written documents on this particular subject, and also because the
Muhammadiyah’s emergence was, more possibly, a case of “chicken
and egg.” Its first ideological discourse, called “the Steps of
Muhammadiyah” (Langkabh-langkah Mubammadiyah), was first for-
mulated and systematized about twenty six-years later, during the
leadership of K.H. Mas Mansur (1938-1940). This formulation was a
response to the needs of the time, when the Muhammadiyah had
spread in the country and a guideline expressing the movement’s
direction was needed which could steer its various branches towards
the achievement of the ultimate goal: the dissemination of Islam in
the country. This process helped to consolidate the movement and,
in turn, provided the Muhammadiyah with a foundation that en-
abled it to play a more significant political role at the time. Another
factor leading the Muhammadiyah to engage in politics was the im-
pression that the position of Indonesian Muslims was continually
threatened by the logic of the political situation.?? It was during this
period that the Muhammadiyah, or more precisely, its leaders, laid
down the foundations of the Parta: Islam Indonesia (Islamic Indone-
sian Party, or PII)."

The Muhammadiyah’s involvement in politics in the pre-inde-
pendence period started even earlier. It had been an effective agent
for the articulation of Muslims’ political interests. Yet its achieve-
ments had not led the Muhammadiyah organization to become a
political party. The reason may be that although there were socio-
political considerations favoring the creation of a political party, the
Muhammadiyah’s decision was more likely to be based upon theo-
logical considerations. The Muhammadiyah’s initiatives in establish-
ing or supporting various Islamic political parties through the years,
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(for example, it supported the PII and Masjumi in the Old Order
period, and Parmusi at the eve of the New Order period) suggests
that the Muhammadiyah believed in the important role that a politi-
cal party plays as an instrument of struggle. But its involvement was
in keeping with its strategic framework and as a complementary ac-
tivity on the road to its ultimate goal.

The Muhammadiyah’s involvement in the PII, Masjumi and
Parmusi illustrates that it was inconsistent in perceiving the value of
polity. In the case of the PII, there was still a distance between the
Muhammadiyah and the party (the Muhammadiyah’s involvement
was not undertaken in the name of the organization, but in the form
of individual members joining the PII). Consequently, the movement’s
involvement did not reflect negatively upon it. Its involvement in
Masjumi during the Old Order period (1945-1960) was organizational
in nature {the Muhammadiyah became one of Masjumi’s four ex-
traordinary member organizations, which led, as a consequence, to
its close attachment to this party). However, Masjumi’s critical atti-
tude towards the regime, finally led to its abolition in 1960, with
consequences for the relationship between Muhammadiyah and the
government,

The Muhammadiyah’s last temptation to engage in practical poli-
tics occurred on the eve of the New Order, when the movement, or
more precisely some of its leaders, were willing to revive the PIL
This was presumably motivated by regret of the loss of Masjumi, or
by the logic of the political situation. But, due to both internal and
external conflicts, the ideas of reviving the PII was never realized.
Instead, the Muhammadiyah initiated the creation of Parmusi. This
initiative appears to have been motivated by several factors, such as
the Muhammadiyah’s conviction that it had played a great role in
crushing the Indonesian Communist Party (PKI) and in the emer-
gence of the New Order, when the movement perceived that the
momentum was favorable to the achievement of Islamic political
ideals; and also because of its desire to establish a political vehicle
through which the interests of the then still unrepresented Muslim
modernists group could be articulated.

The Muhammadiyah’s involvement in this party took the same
form as its involvement in Masjumi, that 1s, it was a “formal involve-
ment” giving the Masjumi legitimacy and representation. This close
yet separate stand has, however, given the Muhammadiyah a nega-
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tive 1mage, because the new military regime began to tamper with
Parmusi. "

The decision taken by the Muhammadiyah’s Congress in 1571 that
the movement would no longer affiliate itself with any political party
seems partly due to its bitter experiences in Parmusi®, apart from
Muhammadiyah’s own soul-searching and need to purify its image as
a da‘wah movement.

To overcome the difficulty in disinterring the Muhammadiyah’s
political views, (due, as has already been pointed out, to the lack of
documentation) most observers, such as Alfian, base their analyses
on the inner logic of the Muhammadiyah’s political behavior. Here,
the Muhammadiyah’s ultimate goal, which emphasizes the establish-
ment of an Islamic society (masyarakat Islam), is indeed political, and
serves as a suitable departure for the analysis of the Muhammadiyah’s
political ideas,

The Indonesian term “masyarakat” is derived from the Arabic
mushirakab, and is precisely translatable as “society” or “commu-
nity,” or with the connotation of the Arabic mujtama’ The term
defines a sociological concept denoting the unity and togetherness of
individuals based on a feeling of solidarity. The Islamic society (or
masyarakat Islam) is thus based on religious solidarity and is the mani-
festation of moral and doctrinal concerns with the existence and
continuity of a community that orients itself toward Islamic impulses.

Similarly, the term “ummab,” which is quite often used synony-
mously with “mujtama’,” is a concept which denotes a religious com-
munity, or those who belong to the same faith. Or miore generally,
as the Qur’dn signifies it, the concept denotes a single community
bound together in one religion, ethnicity, and morality.” In the his-
torical perspective, the ummab Islémiyyab organized by Muhammad
as soon as he migrated to Medina was aimed at promoting solidarity
among Muslims (both Mubdjirin and Ansdr). More specifically for
the Muhajirin, the concept served as an alternative to their abandon-
ment of the traditional clan links by becoming Muslims.” All this
suggests that both “ummab” and “masyarakat” have social rather than
political connotations.

It appears that the term “masyarakat” which is used in expressing
the Muhammadiyah’s ultimate goal, substantially constitutes the above
mentioned meaning. From this perspective it can be inferred that the
Muhammadiyah does not maintain a certain form of political system
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or institution, but, instead struggles to spread the word of Islam in
order to establish, as is stated in its objective, an ideal or principled
society (masyarakat utama).

Interestingly enough, the term “masyarakat utama,” which liter-
ally means “primary society,” evokes echoes of al-Farabi, or Ikhwan
al-Safi’s al-madinab al-fidilah. Yet, according to Djindar Tamimi, then
Vice Chairman of Muhammadiyah’s Central Board, the concept “a/-
madinab al-fidilab” did not occur to the members of the commis-
sions of either the Tanwir or the Muktamar (Congress), whose task
was to tackle the issue, but rather, their discussions centered on elabo-
rating the Qur’anic concept “baldab tayyibah wa rabb ghafiir.”™® This
latter term constitutes elements that are now included in the
Muhammadiyah’s objectives: ideal, principled, just, prosperous and
under the grace of God. As Hadikusuma puts it, masyarakat utama
means a society where true justice, felicity, prosperity and morality
are widespread.” If this is the case, then Muhammadiyah’s
“masyarakat utama” concurs with (though without apparent refer-
ence to it), the philosophical al-madinab al-fadilab previously de-
scribed. Or, it can be said that the two concepts, masyarakat utama
and al-madinah al-fidilab, although they parted from different points,
head teleologically toward the same end: baldab tayyibah! If this jux-
taposition is accepted, then, based on madinah as meaning a political
society,” it is possible to understand the concept masyarakat utama
as not being free of political connotations.

A change in the Muhammadiyah’s objective is important. This
change took place at the Muhammadiyah’s 41st congress in 1985 and
arose in response to the enforcement of the National Law on Com-
munity Organizations, obligating community organizations to sub-
scribe Pancasila as their sole foundation, and consequently affecting
their objectives. Although the old formulation of the
Muhammadiyah’s objective —to establish a true Muslim society—
did not imply any contradiction of the Pancasila state, and the new
formulation —to establish an ideal society— did not, apparently, in-
corporate the word “Pancasila”, the decision to change the formula-
tion was not made without political consideration. This consider-
ation was tactical in nature,? that is, according to Tamimi, that the
old formulation could be easily misunderstood as maintaining the
Jakarta Charter.?

Tamimi’s reasoning is understandable because the old formula-
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tion, unlike the new one, conveyed no relationship to such Indone-
sian political terms as “just” and “prosperous” (adil dan makmur), as
these are expressed in the ultimate goal of the New Order’s National
Development —to establish a just and prosperous Indonesian society
based on Pancasila,

Apart from this, the Muhammadiyah’s view of politics, as can be
mmplied from its concept of an ideal society, can also be understood
by considering it as a da ‘wab movement at heart. The Muhammadiyah
conceived this concept as constituting the whole process of inviting
mankind to follow Islam.” In Muhammadiyah’s conception dz ‘wab
is not limited to religious propagation in its strictest sense, but em-
braces all aspects of community development, including activities in
the field of education, social life, the economy, health care and even
politics.

In its conception of da ‘wab, Muhammadiyah emphasizes the prepa-
ration of a state of affairs among Muslims conducive to the develop-
ment of their comprehension and implementation of Islamic teach-
ings.” Because this process includes enhancement of the quality of
the community’s social life, which presumably encourages the com-
prehension and implementation of Islam, the Muhammadiyah’s con-
ception of da‘wah suggests dynamic and harmonious interactions
between spiritual and material life. This means that an intensive spiri-
tual life could lead to a prosperous material life and vice-versa. Thus,
for the Muhammadiyah, all activities in the fields of material life
possess the same degree of importance as activities in the field(s) of
spiritual life. .

As a logical consequence of becoming a da‘wab movement,
Muhammadiyah posits this doctrinal entity as central and cardinal in
the framework of its socio-cultural struggle. Muhammadiyah’s ac-
tivities in various fields are organized and carried out for the single
purpose and in the interests of Islamic preaching.®

Therefore, Muhammadiyah’s view of politics and political activ-
1sm are not separate from its view of da ‘wab. Here, the importance of
politics for da‘wah coincides with the importance of dz ‘wab for poli-
tics. This symbiosis was implied, for example, in the Muhammadiyah’s
strategical discourse, the 1968 Kbhittah Perjuangan, which suggested
that asuperficial divergence of the movement into two major strate-
gic approaches, namely the pursuit of practical politics and socio-
cultural activities, was to be launched simultaneously; the first was to
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take the form of a political party, and the second, a social organiza-
tion.®

The 1968 Khittah served to reveal what is to date still the most
transparent view of the Muhammadiyah’s attitude to politics. The
concluding remarks of the discourse deserve special attention:

“With Islamic da‘wab —to enjoin the good and to prohibit the evil—, in its
true and proportionate meaning, it would confirm that pure Islamic teach-
ings are feasible in organizing (mengatur) society in the Republic of Indone-
sia based on Pancasila and the 1945 Constitution to become a just, prosper-
ous, and materially and spiritually happy society by the Grace of God the
Almighty, both in the theorerical and practical senses.”

This statement is presented in full because it reveals some impor-
tant points relating to Muhammadiyah’s view of politics. Firstly, it
clearly asserts the Muhammadiyah’s belief in the feasibility, in both
the theoretical and practical senses, of Islamic principles of being the
moral basis for a cultural transformation within Indonesian society.
Secondly, the movement’s belief that this “Islamic” cultural transfor-
mation must be exercised within the framework of the Pancasila
State; and thirdly, that the process is one which would, consequently;
Jead to the emergence of a Pancasila society, but with a substantially
Islamic content.

As far as the relationship between Islam and the state is concerned,
one may conclude that, for the Muhammadiyah the Republic of In-
donesia, as at present, serves as an ideal form of the political goal of
Indonesian society. The role of the Muhammadiyah’s leader, like
that of its chairman, Ki Bagus Hadikusumo, in formulating Pancasila
at Panitia Persiapan Kemerdekaan Indonesia (PPKI) meetings in 1945,
and the Muhammadiyah’s political attitude towards the government
and in its acceptance of the Pancasila may well serve as historical facts
that confirm this political stand.

Taking all this into consideration, one may draw the conclusion
that the Muhammadiyah’s view of politics observes the substantivistic
mainstream of Indonesian political Islam, while absorbing the mod-
ernist paradigm of modern Islamic political thought.

However, the nature of the Muhammadiyah’s leaning toward this
mainstream and paradigm needs to be further examined in terms of
its political activism —in the form of allocative politics— viewed as a
repoliticization of Islam, which, to the Muhammadiyah, serves to
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affirm the degree of importance that it attach to incorporating Is-
lamic idealism into the political realm.

Muhammadiyah’s Allocative Politics

The implementation of a political ideal that does not aim at achiev-
ing political power generally manifests itself in the form of allocative
politics, that is, political activity that attempts to instill certain val-
ues within the framework of the state ideclogy that enjoys a national
consensus. In this respect, allocative politics takes the form of the
instilling of Islamic principles into the process of political develop-
ment based on Pancasila.

In this context, the Muhammadiyah has played a significant role
in articulating the interests of the Muslim community. This study
limits itself to an analysis of the Muhammadiyah’s activities in
allocative politics in the New Order period. These include its in-
volvement in the legislation process of four draft laws on Marriage in
1973, Mass Organization in 1985, National Education System in 1988,
and a Religious (Islamic) Judiciary in 1989.

In line with Muhammadiyah’s view, that political activities are
conducted for the purpose of the preaching (daz‘wabh) of Islam,
Muhammadiyah’s allocative politics constitute a part of “amar makruf
naky munkar” (Ar. al-‘amr bi al-ma‘riif wa al-naby ‘an al-munkar), 1o
command the good and to prohibit the evil. As a case study, this
focuses on only a few examples of the Muhammadiyah’s organiza-
tional involvement in allocative politics, particularly in the frame-
work of discussing draft laws in the House of the People’s Represen-
tatives (DPR).

Muhammadiyah has conducted allocative politics more seriously
since this organization left the practical political arena (that is, was
involved, directly or indirectly, in the political parties). This deci-
sion was made at its congress in 1971 at Ujung Pandang. A few years
later, in 1973, the Muslim community faced a serious problem in
connection with the Bill on Marriage (Rancangan Undang-undang
tentang Perkawinan, or RUU-P) at the DPR. This Draft Law on
Marriage constituted a threat to Islam, since its contents were con-
trary to Islamic teaching, such as the permission of inter-religion
marriages. Strong protests were not only expressed against this Draft
Law by members of the Partai Persatuan Pembangunan (PPP) Fac-
tion (FPP) at the DPR, but also by Islamic community organizations
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and prominent Muslim personalities.

The Muhammadiyah’s Central Board also reacted strongly; and
the Muhammadiyah Youth Movement and the Muhammadiyah Stu-
dent Association, together with other Islamic youth groups, partici-
pated in demonstrations at the DPR.

Apart from the fact that the letter and substance of the Draft Law
were contrary to Islamic Teaching, these strong reactions were also
caused by the situational logic of politics at the time, when Muslims
felt that the very existence of Islam in Indonesia was threatened.
Firstly, political Islam had just lost ground in the 1971 General Elec-
tions and the depoliticization of Islam had started to become evident,
especially when the new Islamic Party (the PPP) was not allowed to
use the word “Islam” in its name; and secondly, the Muslim commu-
nity had become increasingly concerned about the Christianization
issue, which had been voiced since the early 1970s. Furthermore, the
Draft Law on Marriage touched upon a very sensitive area, namely
the problem of faith, which for Muslims constitutes a matter of life
and death.

All the Islamic groups contributed to the success of the struggle to
amend the Draft Law. Allocative politics (obviously, not by
Muhammadiyah alone) was in this case manifested in a reactionary
stand, or rather, was more in the nature of “naby munkar.” The allo-
cation of Islamic injunctions, as ratified in the Marriage Law, came
about through Muslim interaction, and it had more of 2 “physical
force” dimension, since at that time, the situation did not offer the
opportunity for a dialogue.

The dichotomy between politicized and non-politicized Islam was
very clear, and the polarization of the DPR members’ attitudes was
strictly divided into the PPP faction versus the other factions, but a
different state of affairs occurred in subsequent cases.

A real test of Muhammadiyah’s allocative politics was the Draft
Law on Community Organizations (Rancangan Undang-Undang
tentang Organisasi Kemasyarakatan, or RUU-OK), submitted to the
DPR in 1982, This Draft Law contained the principle requiring all
community organizations to subscribe to Pancasila as the sole foun-
dation. For Islamic organizations like Muhammadiyah, this meant
abolishing an Islamic foundation from the Statutes of the organiza-
tion, and thus would naturally have had the consequence of changing
the special character of the movement’s objectives.
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In Islamic circles, both organizations and groups as well as indi-
viduals, strongly opposed the draft law. For them, the sole founda-
tion of Pancasila (asas tunggal Pancasila — this was the popular term
at that time) contained a threat against the Muslim religion and com-
munity, and, in turn, against the very existence of Islam itself in the
country. Various forms of protest surfaced, particularly at Friday
prayer and preaching forums, as well as in articles in the mass media.
This opposition climaxed in a riot in Tanjung Priok, the Jakarta
harbor area, in August 1984, with the lost of hundreds of lives.

Muhammadiyah took very cautious steps in facing this political
development. This was apparent from the way Muhammadiyah re-
sponded, since the Government signaled that a law on community
organizations, obligating them to subscribe to the Pancasila as their
sole foundation, would soon be submitted to the DPR.

As a systematic agenda in the New Order’s political engineering,
the Government, after successfully enforcing the application of
Pancasila on all political organizations, then attempted to enforce it
on community organizations. President Suharto’s first indication of
this was given through the Junior Minister for Youth Affairs, Dr.
Abdul Gafur who received the news in the President’s office on Au-
gust 30, 1982.% A clearer indication was the statement made by Presi-
dent Soeharto himself in his address at the opening of the Third
National Congress of the Golkar on October 20, 1983 in Jakarta. Itis
interesting to note the process whereby the draft law was submitted.
Unlike other draft laws, for which discussions within the commu-
nity usually followed discussions at the DPR, in the case of the draft
law on C.O’s, discussions within the community proceeded its sub-
mussion to the DPR,

It 1s very possible that this procedure was intended to be “condi-
tioning” in order to invite responses from the community; responses
which would affect the process of preparing of draft law. However,
since the response from community, and particularly from commu-
nity organizations, was not strong, that process proceeded smoothly
according to plan.

Muhammadiyah responded to the draft law plan early namely by
holding a Tanwir Session (its second highest legislative forum after
the congress) in May 1983. One of items on the agenda was the prob-
lem of the sole foundation of Pancasila. On this, the Tanwir Session
passed several resolutions. These read:
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First, Muhammadiyah agrees to include Pancasila in the Muhammadiyah’s
Statutes, without changing the present existing Islamic foundation;

Second, since the problem of Pancasila as the sole foundation is a national
problem, it is to be faced on a national scale by the Central Board. Therefore,
the Regional Boards and below are not permitted to issue an opinion or to
adopt an attitude with regard to this problem;

Third, the discussion thereof will be conducted at the coming 41st Congress.”

Some evaluations can be made of the measure taken by
Muhammadiyah in facing the problem of Pancasila as the sole foun-
dation. Firstly, Muhammadiyah was responsive enough, namely, by
immediately seeking information on the issue, by immediately launch-
ing discussions of it in periodic national forums and by involving
executives of the organization on the regional level. Apart from that,
Muhammadiyah applied tight discipline in facing the problem by
limiting the competency source for decision-making. These preven-
tive measures at the national level had an effect on the decision-mak-
ing process and helped to ensure the intactness of the Muhammadiyah.
The attitude of Central Board in taking firm measures, i.e. organiza-
tional discipline, against those who violated the Tanwir decision,”
also showed that the organizational principles could still be upheld
within the body of Muhammadiyah.

Secondly, in one respect, the decision taken by the Tanwir forum
was tactically right, i.e., accepting the inclusion of Pancasila, while
still maintaining the Islamic foundation in the organization’s Stat-
utes, and resolving that a discussion on this acceptance would be
conducted at the next congress. The decision to include Pancasila,
although only made later, at the competent forum, insofar as it in-
volved an amendment of the Statutes, constituted a decision that was
logical in view of the existing political situation. This situation was
the result of the new Order’s effective political engineering, which
required community organizations to give their “obedience” to the
Government. From another point of view, however, the
Muhammadiyah’s decision gave the impression of ambivalence, par-
ticularly regarding the juxtaposition of the Islamic principle with the
Pancasila principle.

The main problem that may arise does not lie with the
Muhammadiyah’s attitude towards Pancasila, but in how
Muhammadiyah should explain the relationship between Islam and
Pancasila. Presenting theological argumentation on this relationship
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apparently escaped the thinking of the Muhammadiyah executives,
as can be seen in the report by Lukman Harun, the Muhammadiyah’s
spokesman at the 1985 congress (later published) and also by the
statement of Muhammadiyah’s chairman H. A. R. Fachruddin at the
same congress, that acceptance of the Pancasila was like motorcycle
riders wearing “safety helmets”,” Muhammadiyah’s explanation of
the relationship between Islam and Pancasila was more political in
nature than theological.

In the next phase, Muhammadiyah started to actively conduct
allocative politics, in order to disseminate its views, especially to the
Government. Several lobbying channels to the decision-making arena
started to open up for the organization. Functionaries of
Muhammadiyah’s Central Board, particularly those domiciled in
Jakarta, met with several ministers who were in charge of the Draft
Law on Community Organizations, such as the Minister of Home
Affairs, Soepardjo Rustam; the Junior-Minister/Cabinet Secretary,
Moerdiono; the Minister of Religious Affairs, Munawir Sjadzali; the
Coordinating Minister of People’s Welfare, Alamsjah Ratu
Prawiranegara; and the Coordinating Minister of Politics and Secu-
rity, Surono. At meetings with these officials, the Muhammadiyah
emphasized the historical arguments, both concerning the relation-
ship between the organization and Islam, and the relationship be-
tween the organization and Pancasila, namely that (a) Muhammadiyah
was arose from Islam so without the Islamic principle, it would,
naturally, not be Muhammadiyah any more, and (b) prominent lead-
ers of Muhammadiyah, like Prof. Kahar Muzakkir, Ki Bagus
Hadikusumo and Kasman Singodimedjo, had an important role in
the formulation and acceptance of Pancasila as the state’s foundation
at the PPKI session in August, 19452

The above historical argument had at least two implicit mean-
ings, namely that Islam was not contrary to Pancasila and that promi-
nent Muslim figures {especially those in Muhammadiyah) had a share
in the formulation of Pancasila. In the historical perspective, this
confirmation of Muhammadiyah’s position may have a sufficiently
effective implication, particularly in elucidating the relationship of
Islam and Pancasila, and therefore the position of continuing to main-
tain the Islamic principle, while also accepting the Pancasila prin-
ciple, should not be regarded as not a full acceptance of Pancasila.

The Muhammadiyah lobby not only communicated with Minis-
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ters, but also with the President. This points to the fact that this very
serious problem for Muhammadiyah had to be raised with the Presi-
dent, since only he was responsible for making decisions on the insti-
tution of Pancasila as the sole foundation of the state. Two promi-
nent Muhammadiyah personalities had the opportunity to meet with
President Suharto on separate occasions, namely Fahmi Chatib, Chair-
man of the Foreign Relations Bureau, and A. R. Fachruddin, Chair-
man of the Muhammadiyah Central Board. When Fahmi Chatib
(who, at that time, together with the Indonesian Association for Eco-
nomics Scholars or ISEI delegation, was received by the President),
stated that it was difficult for Islamic community organizations to
accept Pancasila as the sole foundation, President Suharto indicated
that all the community organizations must accept it, and that the
word “Islamic” could be placed as the objectives etc., in the Statutes
of Islamic organizations.

Similarly, when receiving the Muhammadiyah’s Chairman on Sep-
tember 23, 1983, President Suharto urged the organization 1o wait
until the requirement to accept the Pancasila principle was promul-
gated, but to begin planning to define Muhammadiyah’s identity and
features as extensively as possible, apart from the principle of
Pancasila.* This could indicate that, for the Government, the appli-
cation of Pancasila as the sole foundation constituted a “fixed price”
to be paid to them, suggesting that this application is only formal in
nature, 1.¢., by including the principle of Pancasila, so the articles on
the objectives, etc., can be adjusted to meet the specific features of
each organization.

Of interest was the dialogue at the end of the meeting between A.
R. Fachruddin and President Suharto, which took place in the high
level Javanese language (kromo inggil). According to Fachruddin’s ac-
count, when he submitted an invitation to the President to open the
Muhammadiyah’s 41st congress, the President replied: “God Will-
ing, I will come, provided Muhammadiyah accepts Pancasila.”
Fachruddin responded: “Yet Mr. President will not abolish the Is-
lamic principle.” On this question, according to Fachruddin: “Presi-
dent Suharto remained silent, so I also remained silent, and then took
my leave.”

In addition to this, Muhammadiyah'’s efforts to disseminate its
views on the issue of Pancasila as the sole foundation were still pro-
ceeding, both through dialogues with fellow Islamic community or-
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ganizations like Nahdlatul Ulama and Majlis Ulama Indonesia (the
Indonesian Council of Ulama or MUI) as well as through intensive
lobbying of the Government and the legislative institution (or DPR).

In order to render its allocative politics more effective, the
Muhammadiyah’s Central Board formed a team, charged, inter alia,
with preparing the basic ideas of the organization. One of the em-
phases in these basic ideas was the relationship between religion and
community organizations, and the relationship between religion and
Pancasila itself.® In this case, Muhammadiyah proposed that reli-
glous community organizations still be given the right to organize
their membership and activities in the various sectors in accordance
with their respective religions. With regard to Pancasila,
Muhammadiyah proposed to affirm that Pancasila was not a reli-
gion, that religion would not be ‘Pancasilafied’, and that Pancasila, as
the sole foundation, would be the Pancasila as contained in the Pre-
amble to the 1945 Constitution.

* This attitude clearly shows Muhammadiyah's strong commitment
towards maintaining the existence of Islam, and therefore constitutes
a preventive anticipatory measure against the possibility that
“Pancasilaization” would eliminate the religion.

In striving for its basic ideas, Muhammadiyah had conducted quite
intensive lobbying in DPR circles, including its various factions, the
DPR executives, and individuals who played a role in discussions of
the draft law. One of the prominent personalities who formed a
lobbying channel for Muhammadiyah at the DPR, was Dr.
Suhardiman, Master of Economics —chairman of the special com-
mittee (Panitia Kbusus, or Pansus) on the Draft Law on Community
Organizations.”

In the area of allocative politics oriented towards the legislature,
the distribution of ideas disseminated by Muhammadiyah during the
discussions of the Draft Law on Community Organizations, did not
cease with this Law’s submission. The organization continued its
efforts to reach the factions, and to air ideas in the mass media, and
this course was pursued until these ideas could become an agenda for
discussions and be accepted. This latter objective appeared to have
determined the “success” of Muhammadiyah’s allocative politics where
the Draft Law on Community Organizations was concerned.®

Muhammadiyah’s struggle in facing the Draft Law on Commu-
nity Organizations had a certain influence on the 41st Muhammadiyah
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Congress, which was held several months after the enactment of the
Law. At this congress, Muhammadiyah (to borrow Amien Rais’s
phrase), “easily” accepted the Pancasila principle.” According to Dr.
M. Amien Rais, then Chairman of the Propagation Council (Majelis
Tabligh) of the Muhammadiyah’s Central Board, Muhammadiyah
consented to a measured acceptance of Pancasila as the sole founda-
tion as a result of the 41st congress. What is meant here by a mea-
sured acceptance, is the ability to put Islam and Pancasila in their
(proper) places, namely, putting one in the category of revealed reli-
gions, and the other in the category of ideologies created by man,
and therefore, that it was quite irrelevant to compare the two or to
place them on a parallel.®

A “side effect” of Muhammadiyah’s flexibility in adapting itself
to the political engineering of the New Order was its capability to
confirm its identity. In this respect, although Muhammadiyah has, as
a result of its 41st congress, replaced the Islamic principle with the
Pancasila principle in its Statutes (Article 2 regarding its foundation,
or asas), it has also added on identity (identitas) in Article 1, to the
effect that the Muhammadiyah Association is an Islamic and “Amar
Makruf Naby Munkar” Movement with the Islamic faith, and has as
its source, the Qur’An and sunnah of the Prophet. In view of the
relationship between these two articles, it may be concluded that an
“Islamization” of Pancasila has occurred.

Similarly, the change in the old formulation of Muhammadiyah’s
objective —to uphold and revere the religion of Islam so that a true
Islamic community can be realized— into the new formulation stat-
ing “.. so that a principal community (masyarakat utama) with jus-
tice and prosperity can be realized which is blessed by God Almighty”,
revealsa qualitative dynamic change in this objective. Although there
is no substantial difference between the two formulations, the change
in wording implies a change in emphasis. If the old formulation did
not have a political connotation, or had a more social connotation,
therefore giving the impression that Muhammadiyah was a social
service organization, * the new formulation had a political dimen-
sion, namely, it implicitly provided an Islamic coloration (the em-
phasis placed on the blessing of Almighty God) ina justand prosper-
ous community. This conforms with the National Development
objective which is to establish a just and prosperous community based
on Pancasila.
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With the experience gained in confronting the Draft Law on Com-
munity Organizations, Muhammadiyah increasingly intensified its
“new pattern” of political activism, activating its allocative politics,
namely by developing its lobbying wings in the arena of the State’s
decision-makers. The Muhammadiyah lobby faced a new “challenge”
in 1988 with the submission to the DPR of the Draft Law on Na-
tional Education. This draft law received serious attention from
Muhammadiyah, not only because, as an organization operating in
the education sector, it is concerned with all forms of national educa-
tion arrangements, but also because, from Muhammadiyah’s perspec-
tive, this draft law contained many matters which were not in accor-
dance with the Broad Outline of State Policy (GBHN), in particular
concerning the existence of religious education.

Muhammadiyah immediately responded to the Draft Law, con-
ducting discussions at its Teachers Training Institute (IKIP
Muhammadiyah) in Jakarta, and setting up ateam to prepare its basic
ideas on this Draft Law (Rancangan Undang-undang tentang
Pendidikan Nasional, or RUU-PN). Unlike its tactics when facing
the Draft Law on Community Organizations, in facing the Draft
Law on National Education, Muhammadiyah commenced its endeav-
ors by expressing its ideas through the press, including the magazine
Far Eastern Economic Review (FEER) published in Hongkong. The
statement by the then Vice Chairman of Muhammadiyah’s Central
Board, Lukman Harun, published in FEER, that the Draft Law on
National Education was heavily secular 2, stimulated the Minister of
Education and Culture, Fuad Hassan, to deny that it was secular-
oriented, and to state that the Government had no intention whatso-
ever of tampering with the principle of religious education.

Several reactions by Islamic organizations and institutions were
also published, commenting in particular, on issues, which were con-
sidered harmful to Islam, such as the absence of the word “faithful”
(beriman), apart from the word “pious” (bertagwa), in the educational
objectives, the unclear inclusion of religious education, and the exist-
ence of religious schools.

Within the framework of striving to improve this draft law, the
Muhammadiyuh was, as usual, directed toward the Government and
the DPR. In addition to meetings with the Coordinating Minister of
People’s Welfare, Soepardjo Rustam, the Minister of Religious Af-
fairs, Munawir Sjadzali, and the Junior-Minister/Cabinet Secretary,
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Saadilah Mursjid, the Muhammadiyah leaders’ meetings with the
Minister of Education and Culture, Fuad Hassan and Vice President,
Sudharmono, were particularly important, since a guarantee was
obtained from both of them on the existence of religious education.
The Muhammadiyah leaders’ informal meeting with the Chairman
of the Golkar Faction (FKP), Major General (Ret.) Suharto, at his
residence, constituted an initial break through for their lobbying of
the DPR. Within the framework of these efforts, Muhammadiyah
also conducted meetings with various factions and with the execu-
tives of the DPR.

The Muhammadiyah’s intensive efforts to improve the Draft Law
on National Education yielded maximal outcomes. All points on the
basic ideas, as well as Muhammadiyah’s contributions were accom-
modated in the final law on a National Education System.* Beyond
all expectations, one very important issue concerning religious teach-
ing even appeared in the body of the Law, although in the elucida-
tion of Article 2 paragraph 2, which reads “Religious education teach-
ing staff shall be of the religion which is being taught, and the reli-
gion of the participants being educated. “For Islamic circles, this dic-
tum, for which they had struggled for many decades, was very im-
portant, since its application would eliminate their concern about
the issue of Christianization in Christian schools, which are attended
by many Muslim children.

It is not so clear, however, whether the inclusion of this elucida-
tion is due to Muhammadiyah’s efforts. Clearly, the lobbying activi-
ties on this Draft Law were not as “penetrating” as the lobbying
undertaken on the Draft Law on Community Organizations. In the
case of the Draft Law on National Education, Muhammadiyah did
not, for example, try to get its ideas included in the Daftar Inventarisasi
Masalab, or DIM (Problems Inventory List) as an agenda of discus-
sions. For these, Muhammadiyah had to open special channels with
certain factions. This may have been caused by the Muhammadiyah’s
conviction that, as result of its meetings with Government and DPR
circles, its basic ideas would be accommodated.

It is noteworthy that during discussions on the Draft Law on
National Education, a situation conducive to Muslim allocative poli-
tics increasingly opened up. At the time of the Draft Law on Com-
munity Organizations, for example, the pro-contra polarization on
the issue of the sole principle, lay with two parties with different
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political interests the Regime and Islam whereas in the case of the
Draft Law on national education, this polarization more or less shifted
into two camps with distinct (political) religious interests-Islam and
non-Islam. In the latter case, the success of Muslim allocative politics
was influenced by “religious sentiment”. The appearance of this “re-
ligious sentiment” in the political life of the New Order can be ob-
served in the last case to be discussed in this study, i.e. the Draft Law
on a Religious Judiciary (Rancangan Undang-undang tentang Peradilan
Agama, or RUU-PA). Since this draft law was submirted to the DPR
by the Government, various reactions have surfaced, unlike the pre-
vious draft laws, where reactions generally originated from among
Mushm circles. The Indonesian Association of Churches (PGI) sub-
mitted a statement on its stance to the executives and factions of the
DPR. This statement constituted the result of the Plenary Working
Council Session of the PGI, which was especially held for that pur-
pose. The core of the PGI statement was that (2) in accordance with
the “Archipelago World view” (Wawasan Nusantara), only one Na-
tional Law was required to serve the National Interest; (b) the Draft
Law on a Religious Judiciary was beyond its duty, and it was the
joint responsibility of the whole Nation to stipulate a basic frame-
work in the legal sector; and () the Draft Law was “contrary” to the
implementation of Pancasila and the 1945 Constitution in a pure and
consequent sense.*

Since that time, reactions have also appeared from various mass
media questioning the draft law. The Christian magazine Hidup for
example, alleged that the existence of a law on a Religious Judiciary
constituted an effort to revive the Jakarta Charter, and constituted
discrimination in the legal sector. #

No less important was the response of the Vice Chairman of the
MPR (People’s Consultative Assembly), R. Soeprapto. In a special
letter to the Chairman of the DPR, he declared that the existence of
a Religious Judiciary was contrary to Pancasila, the 1945 Constitu-
tion, the Broad Outline of State Policy and the Archipelago World
view, ¥

A Paper entitled “Basic Ideas of the Functional Group Faction
(FKP)” on the draft law was circulated in April 1989. This working
paper, apparently constituting an official statement from this fac-
tion, also linked this draft law with the enforcement of the Jakarta
Charter, although the general Chairman of the Central Executive
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Board of the Functional Group (DPP Golkar) declared as non-exis-
tent.

When the issues on the link between the Draft Law on a Religious
Judiciary with the Jakarta Charter became heated, the
Muhammadiyah’s Central Board was received by President Suharto
at the Presidential Office on May 9, 1989. At this meeting it was
stated that Religious Judiciary was not linked with the Jakarta Char-
ter, but only constituted the implementation of Pancasila and the
1945 Constitution. The government is obligated to protect the Mus-
lim majority and to approve the performance of their worship
(‘tbadat). According to President Suharto, %badat, does not only cover
prayers, fasting or paying of alms. The government had to protect
the entire range of badat, as contained in the 1945 Constitution
Article 29 paragraph 2.# It is notable that after this meeting the issue
of the link between the Draft Law on a Religious Judiciary and the
Jakarta Charter began to wane.

However, the debates at the DPR were still heated, and a polar-
ization of “religious sentiments” was discernible. Ata public hearing
between the Functional Groups Faction (FKP) and the
Muhammadiyah Central Board on June 26, 1989, ® for example, the
“spirit of defending Islam” was strongly felt in the major circles of
the FKP members. While, on other hand, the Indonesian Demo-
cratic Party (PDI) was quite vocal in submitting the scope of author-
ity of Religious Judiciaries in connection with Religious (Islamic)
law, the draft law’s link with the Jakarta Charter, the guarantee re-
garding the skill and limited competency of Religious Judiciaries,
and also asking what freedom of choice of law existed for seekers of
justice who wished to choose proceedings other than those of a Reli-
gious Judiciary.™

With regard to the development of discussion in the DPR,
Muhammadiyah actively joined in providing a response. A rather
strong reaction was put forward by Lukman Harun, who stated that
the critical attitude of the Indonesian Democratic Faction in discuss-
ing the Draft Law of Religious Judiciary should be noted by Mus-
lims, and that the PDI should not be supported in the next General
Elections.” This reaction, to a some extent, influenced the attitude of
that faction in its discussion of the Draft Law. The discussion pro-
ceeded relatively smoothly and, in December 1989, the law on a Re-
ligious Judiciary was finally ratified by the DPR.

Studia Ilamika, Vol. 2, No. 2, 1995



60 M. Din Syamsuddin

Muhammadiyah’s Dilemma

The Muhammadiyah’s involvement in politics, particularly in the
New Order period, reveals its cultural transformation ensuing from
the course of a campaign to this affect. The modernization launched
by the New Order regime had both positive and negative impacts on
Indonesian society. On the negative side, modernization has proved
the way to the rise of certain secularistic tendencies, including indi-
vidualistic and hedonistic modes of live. These tendencies have, to
some extent, influenced society’s perceptions of religion by ques-
tioning its effectiveness to respond to the needs of modern life.

This external challenge added an influential factor to the internal
one, that is, that the regime’s economic and political development
policies have brought a consequential dimension to the existing de-
gree of Islamization, since these policies have led to the “deteriora-
tion” of Muslim middle class traders, who were, historically, sup-
porters of the (Muhammadiyah’s) Islamic dz wab.

These phenomena suggested to the Muhammadiyah, that its exist-
ence as a da‘wah movement was then challenged by an inevitable
political-cultural reality. The cultural retrospection that the
Muhammadiyah then experienced led this organization to engage in
the politicization of Islam, as revealed in its conclusion that a politi-
cal party was a necessary agent of da‘wab that it conceived. The
Muhammadiyah’s decision to politicize Islam, albeit indirectly, does
however, suggest an emotional political decision as well as the degree
of its vision of (practical) politics. Although the Muhammadiyah’s
superficial divergence of the da‘wah movement into two strategic
approaches, i.e. practical-political and socio-cultural, was tactical, for
1t provided it with a “political safety”, to borrow Fachruddin’s term,
the manner in which it carried out its practical politics, i.e. by affili-
ating with an additional structure, the Parmusi, was crucial and criti-
cal.

The affiliation with Parmusi gave the Muhammadiyah the credit
of not becoming an overtly political organization, yet this sort of
relationship simply meant a lack of confidence. Bearing in mind that
the Muhammadiyah’s confidence stems from its endorsement of po-
litical change, the manner of its practice of practical politics in affili-
ating with the Parmusi is, of course, paradoxical. This paradox is one
of political ambivalence, especially as it relates to historical evidence,
namely the Muhammadiyah’s attachment to the 1964 creation of
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Golkar’s embryo, the Sekber Golkar. It is pertinent to suggest here,
that the regime’s consent to the right of the modernist Muslim groups,
including the Muhammadiyah, to establish a new Islamic political
party appears to have been a deliberate “political plot” to control
them.

All this may well suggest that the Muhammadiyah faces a prob-
lem of “political alienation.” Despite its inclination towards a
substantivistic political orientation, its political activism has demon-
strated its tendency to seek every possible way in its efforts to pro-
vide the groundwork for the realization of its ideal society. The
Muhammadiyah’s substantiation of Islamic polity thus has a utilitar-
1an character.

Yet, the Muhammadiyah’s substantiation of an Islamic polity was,
to a certain degree, made formalistic by its emphasis on the impor-
tance of a political party as the form for political articulation. In the
theoretical sense, its view of politics appears reformist because of its
perception of Islam as a religion relevant to modern times, and of
politics as an agent for implanting Islamic values into modern soci-
ety.”

Thus, the Muhammadiyah may be classified in a paradigm which
maintains that there is a symbiotic relationship between Islam and
politics. Because its political articulation is meant, in the theoretical
sense, to be one of the instruments of Islamic da wah, the symbiosis
of religion and politics s, in this case, comparable to the pre-modern
tendency of Islamic political thought, which subordinates politics to
religion. But since, in the practical sense, the Muhammadiyah’spo-
litical articulation appears pragmatic, the symbiosis belongs to the
paradigm of Islamic modernism.

Nevertheless, the Muhammadiyah’s inability to develop more so-
phisticated forms of political articulation in the context of the dy-
namics of Indonesian politics (as has been shown by the absence of
any new significant political ideas emerging from the organization)
reveals its ineffectiveness as an agent of social reform. In this respect,
the Muhammadiyah’s universities, for example, do not yet serve as
“centers of science and concepts” for the social engineering of society
in general and the Muslim community in particular.® Furthermore,
because Muhammadiyah’s political articulation appears to have op-
erated defensively, only to preserve Islamic belief without attempt-
ing its reformation in relation to modern life and in the framework
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of the Indonesian perspective, its politic tends to be conservative.

It is clear the Muhammadiyah’s political activity during its in-
volvement in Parmusi was reformist and to some extent “militant,”
and that its activities in allocative politics during the process of the
legalization of the four Draft Laws reveals a contrary policy. The
latter case shows a dynamism in the Muhammadiyah’s vision of the
political process. However, the execution of this vision in the politi-
cal arena was not systematic, and was exercised for the purpose of
self-defense and survival. The Muhammadiyah’s inclination to de-
fend Islam and its self-interest through the conservation of Islamic
values in their strictest sense, without attempting to domesticate these
values in the framework of the ongoing political process, as revealed
in its allocative politics, confirmed the existence of a certain degree
of conservatism, In other words the Muhammadiyah’s view in the
context of a particular political situation, (in this case the New Or-
der) has not always been along modernist or reformist lines.

Thus state of affairs is the outcome of both external and internal
factors. The external factor is the political environment, the result of
political engineering launched by the New Order regime, in which
the depoliticization of Islam has placed Muslim organizations, in-
cluding the Muhammadiyah, in a defensive corner of the political
arena. In this situation the Muhammadiyah was unable to escape by,
for example, altering its strategies in dealing with the ruling elites. If
there were individuals in the decision-making arena sympathetic to
the Muhammadiyah, due to their post connections with this organi-
zation, this political asset was not well managed. This is due to the
lack of a relevant body, in the Muhammadiyah’s organizational struc-
ture, charged with the task of advancing social relations by develop-
ing 1ts human resources and making these an effective force.

Yet this is not the only factor that caused the Muhammadiyah’s
ineffectual relationship with those individuals occupying strategic
positions in the decision-making arena, because the degree of this
relationship has also been determined by a widespread mentality of
fear among those individuals, originating from Islamo-phobia among
the ruling elite. This mentality caused those people to distance them-
selves from Islamic organizations such as the Muhammadiyah. The
Muhammadiyah did not succeed in countering this fear by providing
a broader meaning to the concept of ummat Ilam so as to break the
psychological barrier within the dichotomy of santri and non-santri.
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It was because of the latter that the “Muhammadiyah has been sus-
pected... (and feared...) for its supra-national Islamic universalism”.”

The Muhammadiyah’s image in the eyes of outsiders which en-
courages universalist aspirations originates from its theological out-
look. Tts theology, especially regarding the principle of tawhid, has
shown more of a link with Rida’s salafism than with Abduh’s mod-
ernist ideas of tawhid as revealed in his Risilah al-Tawhid.* In the
field of theology however, this implies that the Muhammadiyah is a
conservative, salafi movement. This theological stand has affected its
activities in other fields, including that of education, which histori-
cally was its agent of renewal and reform. In the political domain,
this theological position has led the Muhammadiyah to adopt a kind
of “scriptural polity” (al-siydsah al-shartyyah), like that of the “fa-
ther” of salafism in Islam, Ibn Taymiyyah.”

All this may suggest that the Muhammadiyah, faces a problem of
“self-determination”, or, in Azyumardi Azra’s word, a condition of
“theological shock”.® This problem is traceable from the rigid
scripturalism which led this movement into difficulties in articulat-
ing its reformism. In the absence of a methodological approach to
both the scripture and reform, a scripturalist-reformist movement
would stagnate in the process of self-determination. As a process of
self determination, the repoliticization of Islam exercised by the
Muhammadiyah in the form of allocative politics still faces the prob-
lem of how to reconcile the demands of the Scripture with the need
for political reform.

The fact is that the problem of Islamic modernism lies in 1ts
scripturalist orientation, which originated primarily from belief in
the totality of the Scripture and the self-sufficiency of Islam as an
agent of social reformation and change. This value orientation in-
duced Islamic modernism to maintain normative, dogmatic attitudes,
which have, in turn, led to the failure of Islamic modernism.* That
Islamic dogmaticism has not lead to social reform is due to its limi-
tation of the social function of the religion itself. The inability of
religious dogmaticism to bring about change is suggested in Niklas
Luhmann’s description of its social function:

...On the one hand it works with functionally unanalyzed abstractions and
in this respect is unreflective. It does not thematize its social function but
understands itself, its concept of dogma, in turn in a dogmatic fashion.... It
rests, on the other hand, on the context-free availability of its materials; that
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is, at a distance from the connections which it interprets,®

This assertion seems to confirm the Muhammadiyah’s dilemma.
Its “position between two positions,” as described above, has crystal-
lized through its process of self-determination into the position of
“neo-Salafism.” This ideology emphasizes the return to a pristine
Islam; with strict scripturalism it enforces purificative action in the
field of Islamic faith (‘agidah), and affirms the necessity of ijtibid,
particularly in the fields of material life (mu 4malab), but without
actually practicing this ideology. Its inclination toward adopting
modern ideas and methods does not necessarily mean its acceptance
of these on a substantial level, but rather only on a formal level;
while in substance it confirms its own strict normative attitude and
methods.

This bent can be observed in the Muhammadiyah’s development
of a system of education which has merely verified the existence in
the curriculum of so-called Al-Islém and Kemubammadiyaban
(“Islamism” and “Muhammadiyanism”).® The former is designed to
disseminate Islamic teachings (from the Muhammadiyah’s perspec-
tive, of course), and the latter to propagate dogmas relating to its
world view and struggles. As in Islamic salafism, inconsistency and
ambivalence can be observed in the way that the Muhammadiyah
overcomes the problems it faces in the field of economy. The endeav-
ors by its Economic Council (Majelis Ekonomi) to establish the Bank
Perkreditan Rakyat (‘People’s Credit Bank,” or BPR), in its attempts
to reactivate its members’ economic and business activities, have not
proceeded smoothly, because this decision has not concurred with
the conclusions of the Majelis Tarjih, whose task is to interpret Is-
lamic jurisprudence on the legal status of bank interest. The Majelis
Ekonomi’s demand to operate several banks, i.e. BPRs, without the
prior consent of the Muhammadiyah Central Board, has revealed the
existence of an internal problem within the organization.®

The Muhammadiyah will face similar problems in the future if it
does not immediately change its methodological framework in posit-
ing Islam in the modernization process. In general, the
Muhammadiyah’s way, and that of the Majelis Tarjib in particular, of
countering the challenges of modern life are inadequate, because it
has shown, as observed by Djohan Effendi, a normative rather than
a problem-solving approach.® The problem faced by the
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Muhammadiyah at present are the outcomes of two unbalanced pro-
cesses in the organization, namely mobilization and institutionaliza-
tion. Mobilization, which includes the mobilization of the ideas and
the material of the Muhammadiyah’s members so as to establish vari-
ous kinds of institutions called amal usaba (meaning “of good deed
efforts”), has yielded tremendous results.# Yet this mobilization pro-
cess has not yet been followed up by appropriate institutionalization
either in terms of preparing “software”, such as principles and regu-
lations, nor in terms of creating “hardware”, including relevant insti-
tutions.

A result of the interaction of the two processes is that this organi-
zation has been occupied with problems relating to more routine
technical matters which, in turn, paved the way to conflicts within
the Muhammadiyah’s elite prior to its 42nd congress in Yogyakarta,
in December 1990.%

Conclusion

From the above discussion, the conclusion can be drawn that a
“structural transformation” has occurred within the Muhammadiyah,
that is, it has transformed itself from being a “movement of ideas”
(gerakan ide) to a “movement of action” (gerakan amal). However
this transformation may be seen as a logical consequence in a process.
In other word that a movement with an ideology will invariably
become a movement of action if the ideology is implemented. The
transformation, in the Muhammadiyah’s case, reveal the
organization’s negligence in developing new ideas. This has made it
face a scarcity of intellectualism® and a “crisis of relevance”.®

In the political sphere, this crisis reveals the Muhammadiyah’s
lack of several things, including seriousness in dealing with political
issues, a think-tank on public policies and strategies, systematic plans
for the expression of long-term political goals, an political lobbyists.
According to Hartono Mardjono, the Muhammadiyah’s major weak-
nesses in this respect lay in its poor comprehension and anticipation
of political developments at the national level, such as the National
Development’s objectives and programs. Besides which it never con-
ducted studies and research so as to prepare meaningful conceptions
in order to be able to respond to draft law on various political issues,
such as lands, workers, banking, etc.”

These are the internal factors leading to the Muhammadiyah’s
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ineffectiveness in the political arena. The most important of these
factors is the absence, in the Muhammadiyah’s organizational struc-
ture, of a body whose task is to study political development and to
provide it with ideas and proposals concerning the ongoing political
process. In fact, the Muhammadiyah had a political bureau, called
Majlis Hikmah, but this was abolished in 1985 due to the involve-
ment of its functionaries in the political opposition of the regime.”!
This abolition, however, clearly show Muhammadiyah’s inconsis-
tency in its perception of politics and its rigid behavior in the man-
agement of political affairs.”

Nevertheless, the reorganization of the Majlis Hikmah suggests a
constructive introspection. This decision also implies the
Muhammadiyah’s dynamic view of politics and its desire to play a
more significant role in the political arena in the years to come. The
active roles played by community organizations like Muhammadiyah,
as against the ineffectiveness of political parties in articulating the
society’s political interests, may well serve to bring about political
change in Indonesia.
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