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Abstrak

Makalah ini menyoroti perkembangan politik Islam di Indonesia akhir-akhir
ini. Untuk itu, penulis menguraikan asal mula masuknya Islam ke Indonesia
menurut berbagai versi. Selain itu, doktrin teologi Sunni dan struktur sosial
di Indonesia juga ikut mempengaruhi pemikiran politik Islam Indonesia.
Dalam masyarakat Sunni, ulama berfungsi hanya sebagai patron yang
nasehat dan teladannya meskipun perlu diikuti tetapi bukan dipandang
sebagai kewajiban agama.

Indonesia mengalami terpaan gelombang berbagai ideologi politik.
Pada abad ke-19, memang bendera Islam menjadi inspirasi perjuangan
bangsa Indonesia melawan para penguasa kafir. Namun, muncul ideologi
nasionalisme yang memicu perdebatan dan pertentangan antara umat Islam
“santri” dan “abangan”. Di era Orde Lama, ideologi Komunis mengalami
puncak kejayaan yang kemudian hancur lebur seiring dengan kemunculan
Orde Baru yang kemudian juga memarjinalkan ideologi politik Islam.
Dengan runtuhnya rezim Suharto, kebebasan dibuka kembali sehingga
muncul romantisme untuk menghidupkan kembali partai-partai yang pernah
aktif di masa Orde Lama termasuk partai-partai Islam.

Umat Islam yang berusaha menghidupkan kembali politik Islam
pada pemilu 1955 mempunyai resiko dan bisa kontra-produktif. Masyarakat
Muslim Indonesia telah berubah. Mereka kini berpendidikan lebih baik dan
memahami hubungan antara Islam dan nasionalisme dengan lebih kritis dan
realistis. Pada pemilu 7 Juni 1999, partai-partai Islam tidak mendapat suara
mayoritas. Karena itu, paradigma lama bahwa umat Islam akan lebih baik
jika dilayani oleh partai-partai Islam nampaknya telah runtuh. Setidaknya
pada pemilu terakhir ini, ketaatan dan afiliasi agama tidak lagi menjadi
pertimbangan utama pemilihan suatu partai.

Introduction
say that in Indonesia religion, particularly Islam, is related to the
political development of the country is in no sense new. Several
studies have indicated this connection.! Brian May (1978), one of the
most critical commentators on Indonesia’s problems, puts it well when he
says : “no study of Indonesia’s problems is of use unless this significant
force (Islam) is taken into account™ The simplest explanation for such a
statement would be the fact that the majority of Indonesians are Muslims. In
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e 1971 cencus, some 87,5 percent of the Indonesian population of 119
milion were Muslims. In 1980 cencus the Muslims accounted for more than
128 millions (88%) out of some 145 million total population. In 1990, the
number of the Muslims increased to 156 million (87%) out of some 179
million total population.3 The rest were divided among Protestants (around
& percent), Catholics (around 3 percent), Hindus (around 2 percent), and
Buddhists (around 1 percent). In 1999, the number of the Muslims is
estimated to be 176 million out of some 200 million Indonesian population.
Such an explanation is “superficial”, however, for it falsely assumes that all
Muslims share a common political outlook. It does not, for example, take
into account the profound political antagonism between the orthodox and
syncretic Muslims, particularly in the case of Java.! Therefore, to get a better
understanding of the complexity of Islam and Muslims in Indonesia, one
would have to look at the question from at last four perspectives : historical
origin, theological doctrine, social structure, and political ideology.

Historical Origin

Scholars are in disagreement as to when Islam first came to Indonesia.
Some say it was as early as the eight century and others say it was in the
thirteenth century. With a few exeptions, the proponents of the former view
are generally Muslim scholars from Indonesia or Malaysia, while the
proponents of the latter view are generally Dutch and other Western
scholars.® The former argue that the trade route by sea connecting Siraf in
the Persian Gulf, India, and China existed as early as the fourth century and
developed into a large scale route of transportation in the seventh century.
The Chinese Annals of the Kwangtung record the coming of the first Muslim
into China in the beginning of the T'ang dynasty (618-907 A.D.). The T’ang
dynasty received the first envoy of Muslim Arabs, called Ta-shih (Chinese
pronunciation for a Persian word : Ta-zi), as early as 651 A.D., the second
in 655 A.D., and the third in 681 A.D. During the Umayyad dynasty (661-751
A.D.) some 17 envoys were sent to China. As a result of these frequent
diplomatic mission, Arabs and Muslims came to live in China. Some of the
Muslims came by sea to the Southeastern part of the country. Chinese
sources mention Arab, Persian, and Indian Muslim settlements in Canton,
China, in the eighth century. Sulaiman, a Muslim merchant who visited
China in 851 A.D., mentions the Muslim community of foreign merchants in
Khanfu (Canton).” Mas'udi of the 10th century also mentions the existance
in Canton of Muslims, Christians, Jews, Zoroastrians and others from Basra,
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Siraf, Oman, Indian and Srivijayan cities, who enjoyed the protection of the
Chinese emperor until 264 A.H. (878 A.D.) when many of them fled or were
destroyed by rebellious Chinese troops.®

The Siraf-China route was certainly a long one; it took a year and a
“half for the round trip joumey, because of the hindrance of the monsoon
season. Therefore, intermediary seaports along the way were important.
These were Malabar in India, Perlak in North Sumatra, Indonesia, and Kalah
or Kedah on the west coast of the Malaysian peninsula where the sailing
merchants had to stay for a period of two weeks to three months before
they could continue their journey.? The well-known Chinese traveller, 1-
Ching, noted the arrival of as many as 35 ships from Persia alone during his
six-month stay in Palembang, Sumatra, the port city of the Srivijaya
Kingdom, in 671 A.D.!® :

It is only logical, therefore, that contacts were made between
Indonesian and Malaysian natives and those Muslim sailors as early as the
seventh or the eighth century and one or two conversions of the natives to
Islam could well be assumed. In 962 A.D. the Srivijaya kingdom sent an
envoy with an Arabic name to China, meaning that Muslim merchants
already played some role in the kingdom at the time. In fact from that year
to 1155 A.D. the Srivijaya kingdom sent envoys to China ten times and
fifteen of the envoys had Arabic names."

Some epigraphic evidence also exists to support the early appearance
of Islam in Indonesia or the Malayan archipelago in general. A tombstone
with Arabic inscriptions of Fatima bt. Maymun b. Hibatllah was found in
Leran in Eastern Java, bearing the date of 1082 A.D.»?

- The early contacts of native Indonesians and Malaysians with Muslims
are also confirmed by the familiary of early Muslim geographers with the
areas of the Indonesian archipelago. Ya'qubi (d. 377 A.H./987 A.D.) writes
the trading connections between the port of Kalah on the west coast of the
Malayan peninsula and Aden, Yemen. Hasan Abu Zayd al-Sirafi (d. 304
A.H./916 A.D.) states that Kalah was the center for trading spices and aro-
matic essences, where Omani ships came and went. Al-Sirafi even provides
a long account of the Maharaja kingdom of Jawaga (Jawa) and its attact on
Cambodia (Qimar or Khmer).”* 1bn al-Faqgih (d. 290 A.H./902 A.D.?) men-
tions the products of the Srivijaya (zabij) kingdom and the cosmopolitism of
the area with people speaking Arabic Persian and Chinese.

On the questions of from whence and how Islam came to Indonesia,
prior to 1883 it was argued by Crawfurd that Indonesian and Malayan
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natives received Islam directly from Arabia, but later, this theory was
challenged by Snouck Hurgronje who argued that Islam was brought to the
indonesian and Malayan natives from India by Gujarat merchants. Fatimi
argues that taking into account the internationalism of Islam, Indonesian
Islam developed from the combined influence of southern coastal India,
Persia, and the maritime Arabian cities.!*

As to question of how Islam came to the archipelago, it has been
partly indicated that commercial relations played an important role; visiting
Arab, Persian, and Indian merchants were crucial links. However, their
contribution was limited to the introduction of Islam to the region. The
actual dissemination of Islam among the local people and their mass
convertion to Islam were due to the efforts of Indian, paticularly Bengali,
Sufi (mystic) preachers who accompanied the merchants on their visits to
the local rulers. It was the mystical nature of Islam that constituted the most
important factor in the rapid coversion of the Indonesian people to Islam
from the thirteenth century onward. The well-known sixteenth century poet
and preacher Hamzah Fansuri (d. 1600 A.D.) was a mystic. Also the great
seventeenth century preacher who was patronized by Sultan Iskandar Muda
of the Achehnese court, Shams al Din, was a mystic and belonged to the
mystical tradition of Ibn al-’Arabi.’® In Java, the Nine Muslim Saints (Wali
Sanga) whose vigorous efforts were considered decisive in converting the
Javanese to Islam also belonged to Islamic mysticism or sufism.

In addition to the egalitarian nature of Islam that had attracted
Indonesian natives dominated by a Hinduized system,' it is this mystical
nature of Islam that contributed most to the rapid spread of Islam in the
archipelago. Mystical Islam was willing to accommodate old customs and
practices and the emergence of syncretic Islam. This later has implications
on their political outlook.

Theological doctrines

At the doctrinal level, Indonesian Muslims are the followers of Ash’ari
theology and the Shafi'i school of Islamic law. They assert themselves as
belonging to the Abl al-sunnab wa al-Jama’ab. The Ash‘ari inflluence can
be examined in Islamic literature widely used in the country written in both
Arabic and Malay. Mohd. Nor bin Ngah, having examined the content of a
number of Kitab Jawi, books on Islam in the Malay language but written in
Arabic script, confirms that the authors of those Kitab Jawi widely used in
Malaysia and many parts of Indonesia are the loyal adherents of the Ash’ari
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school of theology. Two features in particular characterize their adherence.
First in the introduction of the categories of wajib (necessary), mustabil
(inadmissible), and ja’iz (admissible) in the discussion of the attributes of
Allah. The second is the acceptance of the concept of iktisab (acquisition)
in life while at the same time believing in devine omnipotence.!” The same
feature can be found in the theological texts written in Arabic, for these
include such books as Umm al-Barabin by al-Sanusi, Kifayat al-a’wamm by
al-Faddali (d. 1821 A.D.), Jawabir al-kalamiyya by Salih al-Jaziri, and others
all of which belong to the texts of the Ash’ari school of theology.’®

Little can be found in the Kitab Jawi regarding Islamic law, but much
is found in Arabic texts. It is evident that most Arabic texts on Islamic law
used in the Islamic educational institutions is Indonesia are the works of the
‘wlama’ of the Shafi'i school. Even at the tertiary level, at the State Institute
for Islamic Studies (IAIN), the Shafi’i texs are dominant.

While Indonesian Sufism dates back to the thirteenth century, the use
of these Malay and Arabic texs by Indonesian Islam dates back only as far
as the eighteenth century, or the seventeenth century at most, although
many of the texts were written in the Middle East long before the
seventeenth century. This would later mark the beginning of the scripturalist
movements in Indonesian Islam.” This also later led to the formation of the
santri segment of the Muslim community with certain political outlook. The
Malay abridgement of al-Ghazali’'s Ihya’ ‘ulim al-din is particularly strong
evidence for this. In fact, that work is still being published commercially
today in Singapore and Malaysia. In the early nineteenth century further
scripturalist movements followed, consisting this time not only of native
Indonesians going the Arab world but Hijaz ‘Ulama’ coming to the
archipelago. In 1807, an Arab Shaykh from Yemen, Mu’allim Muhyi a-Din,
settled and taught figh in Acheh upon the request of the local ruler. in 1809
a Patani (present-day South Thailand) scholar who spent most of his life in
Mecca, Dawud b. ‘Abd Allah b. Idris, compiled a treatise on marriage based
on well-known Shafi’'i law books such as Minbaj al-talibin, Fath al-wabbab,
Tubfat al-tullab and Nibayat al-mubtaj>°

Therefore, when the Padri movement emerged in the Minangkabau
area of West Sumatra in the firts half of the nineteenth century (Padri War,
1821-1837) led by the pilgrims returning from Mecca with the influence of
the Wahhabi movement, it was not the first wave of Islamic scripturalism,
although the Padri movement was more organized and more radical than its
predecessors. In the latter part of the nineteenth century the wave of Islamic
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smpruralism was getting stonger. By this time a community of Indonesian
suslim sholars existed in Mecca and had close contacts with their fellow
sountrymen. One of the scholars was Nawawi al-Bantani who was born in
Banten, West Java, towards the mid-nineteenth century and lived in Mecca
ns whole life.

Another important scholar of this period was Ahmad Khatib who was
som in Bukittinggi, the Minangkabau region, in 1855 and initially went to
Mecca in 1876 for pilgrimage and study but remained there his whole life.
e achieved the highest rank as an iman in teaching of Islamic Law of the
shafi’i school in the Sacred Mosque of Mecca and taught a number of
indonesian students who at the beginning of the century came to Mecca for
pilgrimage and studied Islam for several years. Among his discriples were
Muhammad Djamil Djambek, Abdul Karim Amrullah, and Abdullah Ahmad,
all of them from the Minangkabau area, who upon their return became
islamic reformers. However, another disciple, Sulaiman Rasuli, remained a
iaditionalist. His two most important disciples of Javanese origin were
Ahmad Dahlan and Hasyim Asy’ari who upon their retum to Java founded
the modernist Muhammadiyah an the traditionalist Nahdatul Ulama
movements, respectively.?!

The founding of the Muhammadiyah in 1912 and the Nahdatul Ulama
in 1926 marked the recognition of a dichotomy concerning theology and
doctrine, between reformism and conservatism in Indonesian Islam. The
Muhammadiyah, influenced by the ideas of the Egyptian reformer Muham-
mad ‘Abduh and the Arabian Wahhabi movement, aimed to promote the
study of Islam, and to establish modem educational institutions, mosques,
orphanages, publish books and brochures about Islam, and hold public
meetings to discuss religious issues, to advocate the purification of Islam
from all syncretic practices by a return to the Qur'an and the Sunna of the
Prophet Muhammad, while competing with Christian missionaries backed
by the Dutch colonial government. In terms of Islamic Law, the Muhamma-
diyah advocated the flexibility to choose one of the four Sunni madbbabs
rather than conforming strictly only to Shafi'i law. These positions of the
Muhammadiyah drew support from urban and merchant Muslims but
conflicted with the basic position of the Nahdatul Ulama that tended to
draw its support from people of rural areas who generally gathered around
local charismatic Sufi leaders with a certain degree of syncretic practices.
Many of these Sufi leaders assumed the local leadership of the Nahdlatul
Ulama and also ran pesantrens as centers for Islamic scripturalist learning.
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They thus combined scripturalism and syncretism; the result was conser-
vatism as opposed to the reformism of the Muhammadi-yah.? Clearly,
Indonesian Islam has thus far undergone several changes in relation to
scripturalism and reformism. It started with Hinduized syncretism or Indian
mysticism and gradually shifed to scripturalism as it had closer contacts with
the Arab world. With the penetration of Western culture introduced by the
Dutch Indonesian, Islam was later divided into the reformists and the
conservatives. This typology is not final yet, for the process of Islamization
of the Indonesian archipelago is uneven and still in progress. 2

Social structure

At the socio-structural level, Indonesian Muslims do not have a rigid
hierarchical order of religious leadership. Unlike the Shi'is, they believe that
political leadership is not an integral part of theology. Sunnis do not have
the concept of imama (divinely-guided spiritual and temporal leadership) in
their theological doctrine and consider wulama’, religious leaders and
scholars, only as patrons whose advice and exemplary lives are to be
followed, but in no way is this seen as religious obligation. Even at the rural
level where stricter obedience to the local ‘wlama’ is supposed to be higher
than in the cities due to the cohesiveness of the society, a Muslim villager
can by choice take the religious advice of the neighboring ‘wlama’. These
options exist, at least in theory.

In practice, the Muslim masses, especially those in rural areas with
local Sufi leadership, demonstrate a relatively strong loyalty to their local
‘ulama’, a kind of de facto recognition of a hierarchy. Nevertheless the
influence of these rural wlama’ on the masses is being eroded by such
external factors as the growing power of the goverment-appointed village
heads. While it is true that the Muslims have the councils of ‘wlama’ at
national, regional, and even district levels, which from time to time issued
Jatwas and advices to the general public on various issues including
political ones, these councils do not provide a mechanism for hierarchical
stratification. The leadership of such religious organizations as the Nahdatul
Ulama and the Muhammadiyah to some extent may also provide some
mechanism of hirarchy, but rarely is this binding.

Political ideology

At the politico-ideological level, it is generally accepted that, in the
nineteenth century, it was the banner of Islam that provided the inspiration
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w struggle for freedom from foreign rule, as shown by the wars of Padri

1821-1837), Diponegoro (1825-1830), Bone (1835), and Acheh (1871-1908).
n the twentieth century, it was also the banner of Islam that caused the
emergence of Indonesian national solidarity, starting with the establishment
of the Syarekat Islam in 1911, which used Islam as the unifying element in
e national awakening. Although the Budi Utomo movement founded in
1908 is now recognized as the official date for the Indonesian nation
swakening, it was then primarily Javanese rather than national in
character.?* Scholars agree that the most important political contribution of
the Syarekat Islam was its explicit principle of Indonesian nationalism and
s struggle for national independence.”® By the late 1920s, however, the
leadership of the struggle for independence was taken over by Indonesia
Nationalist Party (PND) founded in 1927 by Sukarno who later developed a
concept of secular nationalism, as opposed to Islamic nationalism advocated
by the Syarekat Islam. For the secular nationalist, love for fatherland
superseded all else including religious interests. For the Islamic nationalist,
on the other hand, such an elevation of nationalism could jeopardize one’s
religious belief, and Indonesian nationalism should, therefore, remain based
on Islam which in turn should play an important role in the future state of
indonesia.*

The conflict over the issue of Indonesian Nationalism was brought
before the meetings of the Japanese-sponsored Committee for the Prepa-
ration of Independence called “Commitee of 62’ in late May and early June
1945, in which the Islamic nationalists argued for the creation of an Islamic
state, while the secular nationalist and non-Muslims argued for the creation
of an Indonesian state based on Pancasila (a word derived from Sanskrit
meaning five principles, namely, belief in God Almighty, humanitarianism,
nationalism, democracy, and social justice). On June 22, 1945 a compromise
was reached in an important document called the Jakarta Charter in which
it was stated that Islamic laws would be observed among Muslim citizens of
the future state of Indonesia. It was also agreed that this document was to
be preamble of the constitution. However, when Indonesia was proclaimed
independent on August 17, 1945 the newly-bom state was based on
Pancasila rather than Islam; in a meeting held the day after the proclamation
of independence, August 18, 1945, the stipulation about the observation of
Islamic laws among the Muslims was removed from the preamble of the
constitution at the request of then-Vice President Mohammad Hatta. Hatta
stated that, in the afternoon of August 17, 1945, a Japanese officer had come
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to him relay the demand of certain Christian leaders in eastern Indonesia
that the stipulation be removed. Hatta argued that, if it were not removed,
the Christians would not join the newlyborn state of Indonesia. For fear of
disunity, Muslim representatives at the meeting agreed to accept Hatta’s
request, althought this was later seen by many as Muslims’ political defeat.?”

The struggle for an Islamic state was not renounced easily by the
Muslims; some in fact took up arms to make their point. As early as 1948, as
a result of the disappointment with the Pancasila based state and coupled
with some frictions within the army, Kartosuwiryo staged a military rebellion
in West Java and proclaimed the creation of an Islamic state called Darul
Islam which lasted until 1962. He was soon joined by Kahar Muzakar in
South Sulawesi and Daud Beureuh in Acheh at the northern tip of Sumatra;
Muzakar was later captured and killed by the central troops, and Beureuh
gave up his rebellious activism because of military preassure from the
central government. Thus, these rebellions with Islamic banners eventually
failed.®

In the late 1950s, when Indonesia was under the Provisional
Constitusion of 1950, the question of the Islamic versus the Pancasila-based
state was again raised; this time it was in the sessions of the Constituent
Assembly produced by the 1955 general elections. As the Assembly
discussed the constitution of the state, the Muslims again proposed Islam as
the basis of the state while the secular nationalists, joined by the non-
Muslims and communists, supported Pancasila. After about two and a half
years of debate, the sessions ended without achieving a resolution, because
neither side could get the support of the two-third majority of the assembly
members necessary for any proposal to pass. The deadlock encouraged
Sukarno to issue a Presidential decree of July 5, 1959, by which he
dissolved the Constituent Assembly altogether and at the same time
declared a return to the 1945 Constitution which has a provision that
Indonesia is a unitary state and that Pancasila is the basis of the state. While
in its considerations the decree admitted that the 1945 constitution was
inspired by the Jakarta Charter, in practice it was argued that the charter had
no legal power. Later, this was considered by many as further political
defeat upon the Muslims.?

In Suharto’s time realizing that the main enemy, the communists, had
been suppressed, the Muslims once again attempted to induce the
Provisional People’s Consultative Assembly (M.P.R.S.), which functioned as
the Upper House, to legalize the Jakarta Charter. This was bound to fail, for
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e opposition was overwhelming; not only the secular natioriali;ts but the
alliance of the Army, the Christians, and independent group were against it.
Thus, the political defeat of the Muslims was intensifying every day. The
muslims are often suspected by the government of trying to change the
Pancasila-based state of Indonesia into an Islamic one. Although officially
Suharto’s government policy towards Islam was sympathetic, just as towards
any other religion, in practice it was sympathetic only towards cultural
slam, and remains suspicious of political Islam.* In the early eighties
Suharto launched the concept of the Azaz Tunggal Pancasila where
Pancasila should be the sole ideological basis for every social and political
organization in Indonesia, a concept which proved to be a factor in the
process of further castration of Islam. Later the concept also proved to be an
mportant element in Suharto’s authoritarian regime. Therefore, in 1998,
after Suharto fell from power, the law on the Pancasila as the sole
ideological basis was revoked.

In the meantime, the Muslim majority of the Indonesian population
apparently does not express itself in the number of votes gained by Islamic
political parties running in various general elections. In the 1955 general
elections, six Islamic political parties competed, but altogether won only 116
(45%) out of 257 parliamentary seats contested, far below the proportion of
the Indonesi Muslim Population as a whole (88%). The rest of the seats
were taken by the Indonesian Nationalists Party (PKI) with 39 seats (15%),
and a number of smaller political parties (13%). The largest two of the six
Islamic parties were the Masyumi, a Muslim modemist party with 57 seats
(22% or equal to that of the PNI) and the Nahdawl Ulama (NU), a
traditionalist Muslim Party, with 45 seats (17,5%).3' In the 1971 general
elections, four Islamic political parties (the Nahdatul Ulama, the partai
Syarekat Islam, the Partai Tarbiyah Islamiyah, and the Partai Muslimin
Indonesia) competed and altogether won only 94 (20%) out of 360
parliamentary seats contested, even farther from forming a majority. Most of
the seats (65,5%) were taken by the secular government-championed
Golkar. In the 1977 general elections, the four Islamic parties which by then
had amalgamated into a single party called the Partai Persatuan Pem-
bangunan (the PPP) won only 99 out of the 360 seats contesed (27,5%).
Again most of the seats were taken by the Golkar with 232 seats (64,4%).
Although the 1977 achievement of the Islamic party was proportionally 1%
higher than that of 1971, it was still far below that of 1955 and far from
constituting a majority.’? In the general elections of 1982 and 1987, the
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number of seats for the Islamic party, the PPP, continued to decrease to 26
percent and 15 percent, repectively.?® In the general elections of 1992, the
picture remained the same (15 percent) as in 1987 but slightly changed in
the general elections of 1997 when the PPP increased their seats in the
parliement rather sharply to 22 percent while the PDI's seat number was
reduced rather dramatically to 0.02 percent. The majority of the seats was
won over by the Golkar; it was true that by than the Golkar had been
dominated by the Muslims. The issue of Jjo Royo-Royo (meaning: mostly
green in color namely Muslims) was already heard and debated in the
media on the composition of the Parliement memberships produced by the
1992 general elections. The creation of the 1CMI (Association of Indonesia
Muslim Intellectuals) in 1991 chaired by BJ. Habibie was thought by some
to be a factor in making the Jjo Royo-Royo phenomenon possible. Apart
from the shifting of the Golkar from being dominated by the secularists to
that by the Muslims, the low number of votes gained by Islamic political
parties in various general elections over the years was a combined result of
antagonism between syncretism VS. scripturalism, conservatism VS.
reformism, and between secular nationalism VS. Islamic nationalism. >*

‘The Politics of Recycling ‘

After the resignation of Suharto from Presicency on May 21, 1998, the
Muslims were, as any other group, eager to run in the 1999 general
elections, scheduled to be held on June 7, 1999. Based on the decision of
the Committee of 11 headed by Dr. Nurcholish Madjid, there were 48
political parties recognized to be competing in the 1999 general elections.
Prior to selection by the committee, the number was 141, almost trippled.
Compared to only 3 political parties competing in every general election
since 1971, this was indeed a huge number. On the one hand, the political
party flourishing was certainly an indication of the high degree of response
of the community towards the new era, the era of reformation. It was also
an indication that people felt that they had been silenced by Suharto’s
government for the last 30 years. On the other hand, the party flourishing
would create problems not only in terms of the management of the general
elections but more importantly in term of their diversities of outlook and
potentialities of conflict.

Some 34 out of those 48 political parties mentioned Pancasila, the
ideology of the state, as the bases of their organizations. Seven political
parties mentioned both Pancasila and Islam at the same time, and three
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potmical parties mentioned only Pancasila although they were led by
we=llknown Muslim activists. (Partai Cinta Damai, Partai Daulat Rakyat, and
#arai Republik). Some 12 political parties did not mention Pancasila at all.
imstead, they explicitly mentioned Islam or Dinul Islam or Quran and
Hadith as their bases. One political party (the PRD) mentioned social
democracy as its basis, and another mentioned religious democracy (the
#UDI). Thus, out of those 48 political parties, some 20 to 21 could be
wientified as Islamic political parties.’

Mention has been made that even in the 1955 general elections, there
were only 26 political parties competing and six political parties coming out
with votes; in 1971 there were only four Islamic parties out of 10 political
parties competing. Thus, by any standard of Indonesian history, the number
of 21 Islamic political parties was, indeed, high. It was predicated that
Secause of the high number, no single party would win majority votes. This
meant that none of those Islamic political party would, by itself, have
mportant influence on the future politics of Indonesia. Some observers had
already suggested that if some sort of coalition mechanism among those
islamic political parties was not worked out some time before the voting
date, they would become the spectators of future Indonesian politics just as
they had done in the early Suharto’s era. At the technical level, this would
be exacerbated by the complicated votes computing system of the general
clections adopted (half district system) where residual votes could be
wasted unless there were coalition arrangements among various political
parties as opposed to the old system (proportional system) where the
number of the parliament seats gained was based on the aggregate number
of votes won over by the competing political parties at the national level. 3

More discouraging, still, is the polling by Kompas Daily Newspaper
which showed that only 37 percent out of 863 respondents in Jakarta and
the surrounding areas who would include the question of religious
affiliation in their voting exercise on June 7, 1999 general elections. The rest
of the respondents stated that would put more weight on the program of
the political parties and their leaders than the question of religious
affiliation. According to the poll, this opinion was apprently consistent
without distinguishing ages and levels of education. The same was true for
various secular ideologies which, according to the poll, would no longer
become popular consideration in the voting behavior.?” This means that, the
challenge those Islamic political parties would have to face was even
greater.%
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A few Islamic political parties could be exempted from the worry,
especially those which would draw support from their traditional bases,
namely the Nahdatul Ulama, the Muhammadiyah, and former Masyumi
supporters. Even then, the danger of fragmentation was apparent, because
each of the traditional bases of support would have to be distributed to
more than one political paties. The Nahdatul Ulama based support would
have to be dispersed among at least five Islamic political parties : the PPP,
the PKB, the PKU, the Partai SUNI, and the Partai NU. The former Masyumi
supporters would have to be distributed among at least five political parties:
the Partai Masyumi, the Masyumi Baru, the PBB, the Partai Persatuan, and
the PUIL The Paratai Amanat Nasional (PAN) might want to draw its main
support from the Muhammadiyah, but this was not very likely because
many of the Muhammadiyah members were also the former supporters of
the Masyumi. Even the traditional Syarikat Islam based supporters would
have to be divided up among at least two political parties : the PSII and the
PS11-1905. Although the names and auributes that most of the newly created
Islamic political parties adopted were the same or semilar with those of
political parties competing in the general elections of 1955 and 1971, their
success of winning the votes was questionable. Unless some mechanism of
coalition existed, the fragmentation of Islamic political parties would be
inevitable. In late April and early May, 1999 incidents of conflict between
the supporters of two Islamic parties, the PPP and the PKB, had already
taken place in Jepara, Pekalongan, and Semarang, central Java.>®

In this context, the Fatwa (Legal pronouncement) of the Council of
Indonesian Ulama (the MUI), seemed relevant. On April 9, 1999 the MUI
issued a Fatwa stating that for an Indonesian Muslim registering oneself to
vote was religiously obligatory (fand ‘ayn), a concept which meant that each
individual Muslim had to excercise the right to vote in the June 7, 1999
general elections and failure to do so would have religious consequences.
The reason being that each Muslim was responsible for the selection of the
leadership of a country where he or she lives; and the June 7, 1999 general
elections were. according to the MUI, necessary steps towards the selection
of Indonesian national leadership. Therefore, to exercise the right to vote in
the June 7, 1999 general elections was a religious obligation. The MUI did
not forget to remind Muslims to choose correct political parties which
would bring them to national unity and prosperity. Although the MUI1 did
not explicitly suggest that the Muslims choose only Islamic political parties,
the message was obvious. The MUI seemed aware of the potential danger
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of the fragmentation of the Islamic parties.® A similar effort to unite the
Muslims was made by the MUI in november 1998 by organizing a National
Conference of the Muslims (KUII), but it was not much of a success
particularly in political term.#! In fact, it had done more damage than good,
#s & failed to reach a concensus on the issue was discussed under the
pretext of academic discussion of Islamic Law, the implication was clear. It
seferred to the emerging leader of the secular Partai Demokrasi Indonesia
Perjuangan, Megawati Sukamoputri. The MUI's concem for the Islamic
political parties could no longer be concealed when a few days prior to
June 7, 1999, it announced publicly a recommendation that Muslims should
not vote for political parties that had more non-Muslim condidates. Again,
although the MUI did not mention the name of the political party, the
message was loud and clear, it was referring to the Partai Demokrasi
Indonesia Perjuangan led by Megawati Sukarmoputri.*?

In the meantime, some encouraging observations were also made. It
was argued that the leadership of the new Islamic political parties
approximated that of Islamic political parties in 1955. In 1955, many Islamic
political party leaders, particularly those of the Masyumi, were wellknown
and articulate persons. Prior to their leadership in the political parties, their
ideas were widely read in the media and books. They were atticulate
intellectuals. A similar picture was now observable in various Islamic
political party leadership.* This was the promising aspect of the newly
created Islamic political parties. In fact, this was the only promising aspect
in the process of the political retrieval.

Concluding remarks

To conclude, Indonesian Islam as represented by those Islamic
political parties was playing a game of political recycling. They were trying
to revive and increase their political role in the country by rehearsing the
show of 1955. However, the old bases of Muslim political support as
depicted in the 1955 general elections have undergone many changes in the
last 44 years. The Muslims are now better educated, and their understanding
of the relationship between Islam and nationalism are more critical and
realistic. In the meantime, the influence of religious leaders in the villages
has been eroding because of the increasing role of the secular institutions.
Thus, the game of political reclycling is not without a risk; it could be
counter productive.
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Some external factors would have some impact on the performance
of the Islamic political parties. Firstly the level of the performance of the
Partai Demokrasi Indonesia (PDI) Perjuangan, and other secular nationalist
parties. The game of political recycling was not only played by the Muslims,
but by the secular nationalists. A number of newly created political parties
were in existent most likely hoping to win over the voted of the old
Indonesian nationalist Party (the PNI) supporters of 1955. Some of these
were : Partai Demokrasi Indonesia (the PDI), Partai Demokrasi Perjuangan
(the PDI-P), Partai Nasional Demokrat (PND), Partai Nasional Indonesia-
Massa Marhaen (the PNI-Massa Marhaen), Partai Nasional Indonesia-Front
Marhaenis (the PNI-Front Marhaenis), and Partai Nasional Indonesia (the
PNI Supeni). The higher the votes these secular nationalist political parties
would get, the lower the votes for Islamic political parties would be.

Secondly, the military factor. Acccording to the law, after the general
elections of 1999 the military would have only 38 seats in the Parliement,
half of the number of its previous seats. The military role in such public
services as governors and district heads would also be reduced. Its past
history of encounters with some Muslim rebellions would also have some
bearings on its attitudes towards the Islamic parties.

Thirdly, one might call it the Habibie factor. The present president,
BjJ. Habibie, is like a coin of two sides. On the one hand he is seen as
associated with or even the extention of the former President Suharto’s
power. On the other hand, as the former chairman of the ICMI (Association
of Indonesian Muslim Intellectuals) he is seen as representing the Muslim
aspirations. This was one of the difficulties the Golkar had to face, namely
to associate or disassociate itself from Habibie. Its continued association
with Habibie would mean that the Golkar was still favoring the status quo,
and failed to be a new independent political party, but its separation from
him would mean a risky speculation of loosing a devoted Muslim already in
power. The Golkar's move to promote Mr. Habibie as its sole candidate for
presidency would ignite some Islamic political parties to make a coalition
with the Golkar to keep Habibie in power, while others would go away
even farther from the Golkar to make sure its defeat in the June 7, 1999
general elections, for it was seen as a political machine of the so-called New
Order government under Suharto since 1971 general elections.

This was the picture that might influence the performance of the
Islamic political parties in the June 7, 1999 general elections. Whatever the
outcome will be, we should have to wait until the general elections are
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%=4d © One thing seemed clear that the formation of Indonesian politics was
Smck to square one.

A Postscriptum : the collapse of a paradigm

As the general elections were held on June 7, 1999, a number of
surprises came to surface. First, the general elections were held peacefully.
Registered citizens went to the ballots to cast their votes peacefully. No riots
or social disturbances occured on the day of the elections, except in some
parts of the Aceh province. In fact, the peaceful atmosphere was also noted
during the campaign period from May 19 to June 4, 1999. It was, indeed, a
nice surprise to all, for the campaign period had previously been predicated
w0 be full of conflicts and bloodshed. Secondly, the result of the general
clections was a surprise to many people, especially the Muslims. The
preliminary result of the general elections showed that the secular Partai
Demokrasi Indonesia Perjuangan (Indonesian Democratic Party of Struggle),
led by Megawati Sukarnoputri, won over 154 seats of the parliement (34%
of the votes), Although it could not again the majority seats of the
parliament, its rivals gained even much fewer seats. The Golkar gained 120
seats (22% of the votes), the partai Kebangkitan Bangsa (National
Awakening Party) gained only 51 seats (12% of the votes), the PPP (United
Development Party) gained 39 seats (9% of the votes), Partai Amanat
Nasional (National Trust Party) with only (about 7 percent of the votes), and
the Partai Bulan Bintang (Crescent and Stars Party) with two percent of the
votes. These were the six big parties, the rest of the political parties (43
parties) gained votes ranging froms 0 to less than 2% of the votes.*

Where did the supporters of the secular PDI-P come from? Mention
was made in the proceeding section that Muslims constituted some 87% of
the total Indonesian population. Therefore, no single party would ever win
in any general elections in Indonesia without winning over the votes of the
Muslims. The success of the PDI-P on June 7, 1999 was certainly because of
the support of the Muslims. How was this possible? This is related to the
question of the polarization of the Muslims into the devoted Muslims
(Santris or Scripturalist) and the syncretics with their different political
tendencies discussed earlier.But this time went further. The support to the
secular PDI-P was not only coming from the syncretics but also from the
devoted Muslims. Reports said that many devoted Muslims, who used to be
the traditional supportess of Islamic parties in Jawa, has shifted their support
to the secular PDIP.#” Religious devotion or even religious affiliation seemed
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no longer a consideration for the Muslim voters in the general elections.
The old paradigm that Muslim would be better served by Islamic political
parties seemed to have collapsed. This is indeed a radical shift in the
pattern of political affiliations in Indonesia. However, whether this tendency
is long term in character or merely an interlude in a process of political
recovery after having been squezed by the Suharto government for nearly
three decades, one should wait for the next general elections in the next
five years (2004).

*A revised version of the paper presented as a keynote speech at the Conference of
Asian Federation of Middle Eastern Studies Association (AFMA) held from 14 to 16 May, 1999,
at Keizai University, Tokyo, Japan. The author was grateful to the invitation extended by
Prefessor Itagaki, the chairperson of the AFMA, to participate in the conference.

*M. Atho Mudzhar received his Ph.D. degree in Islamic Studies from University of
California At Los Angeles (UCLA) in 1990, while his first degree was from IAIN Jakarta in the
same field in (1975) and his Master's degree from the University of Queensland, Australia
(1981) in Social Planning and Development. He is now a Professor of Sociology of Islamic
Law and rector of the JAIN Sunan Kalijaga, Yogyakanta, Indonesia.®
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Daily, Jakarta, march 6, 1999. Some counted only 20 Islamic political parties, excluding Partai
Indonesia baru. See Affan Gafar, “Keharusan Pantai Islam Untuk Berkoalisi” in Jawa Post Daily
(Surabaya, April 15, 1999). Salim said that prior to selection by committee of 11, the number
of Islamic political parties was 35 out of 141, and prior to the registration for the selection the
number was 42 out of 148. See Arskal Salim GP, "Paratai Islam di Pemilu 1999”, in Kompas
Daily (Jakanta, April 26, 1999).

3Afan Gafar, Ibid, in Jawa Post Daily (Surabaya, April 15, 1999). In the words of Ahmad
Muflih Saefuddin, Islamic political parties should put priority on the Ukbuwwab over
individual interest, or they will be remarginalized by the secularists. See Ahmad Muflih
Saefuddin, “Reformasi dan Remarginalisasi Muslim”, in Republika Daily (Jakanta, March 30,
1999).

7 Kompas Daily, Jakanta, April 12, 1999 p. 23.

3Blance Castles was one of the observers who was taking seriously the result of pollings.
Based on the result of various pollings, he went as far as to predict the outcome of the June,
1999 general elections. He said that five political parties would win over the majority of the
parliementary seets : the PAN with 45 percent, the PD1 Perjuangan with 25,5 percent, the PKB
wit 12,5 percent, the Golkar wit 9,5 percent, and the PPP with 8 percent. See Republika Daily,
(Jakarta, April 21 and 22, 1999). Hartono Mardjono, vice President of the PBB and Ahmad
Muflih Saefuddin, one of vice chairmen of the PPP rejected Castles’ analysis as having too
much weaknesses, mainly because Indonesian pollings were not reliable yet. See Hartono
Mardjono, “Getaran Suasana Menjelang Pemilu 19997, and Ahmad Muflih Saefuddin, “Sulitnya
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Memetakan kekuatan Parpol Dalam Polling”, in Republika Daily (Jakarta, April 26, 1999).
indeed, Castles was proven wrong.

*In Addition to the fragmentation of the tradition supporters, the ambition and individual
ime=rest of the party leaders would certainly complicate the uncertainty. In late April, 1999
mews were circulated in the media that serious efforts of coalition were being made among
theee political parties with the Nahdatul Ulama (the NU) background : the PPP, the PKU, and
the PNU, but the PKB was excluded. More interestingly serious efforts of coalition are also
being made among four most popular political parties : the PDI Perjuangan, the PKB, the
PKP, and the PAN. The target seamed to make sure that Golkar was not winning in the 1999
general elections.This phenomenon was interesting because it was cross-ideological in nature.
See Yogya Post Daily (Yogyakarta, April 23, 1999).

“For the Fatwa, see Bernas Daily, Yogyakarta, April 10,1999. It is wouth noting that
although one does not know the reasons and the connections, the officer of the MUI and
other Islamic organizations that occupy the first floor of the National Mosque of Istiglal in
Jakarta was blased by a hand-made bomb as reported by the media of April 20, 1999. See, for
example, Kompas Daily and Republika Daily (Jakarta, April 20, 1999).

“IKhamami Zada, “Problem Empiris Politik Islam”, in Republika Daily (Jakarta, April 24,
1999).

42Not all Muslims agreed with the MUI's recommendation. Abdurrahman Wahid, the NU
leader, criticized the MUI for getting too much involved in praktical politics. See Jateng Pos
Daily (June 4, 1999).

SHajriyanto Y Thohari, “Daur Ulang Politik Istam”, in Kompas Daily (Jakarta, January 21,
1999). Although Thohari did not mention the names, he might be referring to such party
leaders as Dr. Deliar Noer, Dr. Yusril Mahendra, and Dr. Amien Rais.

“see Kompas Daily (Jakarta, March 6, 1999). For the Protestants and Catholics, there
seemed to be two political parties : Partai Demokrasi Kasih Namgsa (PDKB) and Partai Kristen
Nasional Indonesia (Krisna) whose symbol was almost identical with that of Partai Kristen
Indonesia (the Parkindo) created in November, 1945. Some argued, however, that the creation
of the two political parties did not represent the mainstream of Indonesian Protestans and
Catholic communities, for the majority of them prefered to join other national and open
political parties. See Bernas Daily (Yogyakanta, April 23, 1999).

“Spresident B.J. Habibie insited that the general elections should be held on June 7, 1999.
Some people, however, casted some doubt about it. Suharto, the former President, was one of
those who casted such a doubt. In an interview with a Japanese Daily Newspaper, Yomiuri
Shimbun, Suharto was quoted to have said that there would be some difficulties to hold
thegeneral elections on june 7, 1999. He also doubted if there would be free and fair
elections. See Kedaulatan Rakyat Daily, (Yogyakana, April 16, 1999). Later it was circulated in
the media that within the KPU itself, the General Elections Committee, there were 12 members
who were favoring the postponement of the general elections to a later date, instread of June
7, 1999. See Jawa Post Daily (Surabaya, April 24, 1999).

4ot the distribution of the seats, see Repubika Daily, (Jakana, July 26, 1999). By the time
of revising this articel, July 26, 1999, the final result of the general elections was not yet
announced. In fact, some 28 political parties refused to sign the official result of the general
elections. The matter was later brought forward to the President for approval.

YT Gatra Weekly (Jakarta, No. 31, June 19, 1999), pp. 64-66.
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