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INTRODUCTION FROM THE EDITORIAL BOARDS

The advancement of information and technology in this era has encouraged the editorial boards
of Analisa Journal of Social Science and Religion to change some aspects of the journal for the better.
The first changing is the name of the journal since 2015, from “Analisa Jurnal Pengkajian Masalah Sosial
Keagamaan” to be “Analisa Journal of Social Science and Religion”. As a consequnce, there is alteration
on the ISSN 1410-4350 to be 2502-5465. Furthermore, at this time, it is a must that a journal is published
electronically, as it is stated in the rule issued by PDII LIPI (the Indonesian Institute of Science). Tehrefore,
in 2015, Analisa started the electronic journal with E-ISSN 24443-3853, while the printed edition has been
published since 1996 and continued until now. Along with the changing of the name, Analisa began the
publication in English started vol.1.no.1 2016 as part of the preparation for being an international journal.

There are various articles submitted to Analisa in the beginning of 2016. These include Islamic
fundamentalism, terrorism, culture, Islam and Islamic education in Turkey. An article written by Tauseef
Ahmad Parray talking about Islamism is placed as the opening of this volume. He argues that the incidence
of 9/11 2011 in World Trade Center USA became a turning point for Western country to stereotype Islam
as terrorist. Furthermore, after that tragedy Islam is perceived as fundamentalist religion, extremist,
conservative Islam, radicalisms, and other negative stereotypes. In this article, he suggests that it is
necessary to evaluate the Western perspectives on Islam in which they labeled Islam as extremists.

The next articleis entitled “The Chronicle of Terrorism and Islamic Militancy in Indonesia” written
by Zakiyah. This paper provides data and deep analysis on the series of bombing and terror happened in
Indonesia from 2001 to 2012. After the fall of President Soeharto in 1998, there were a series of bombing
and terror in some part of the country which caused hundreds casualties and great number of property
damages. This year was also a time for some extremists coming back to Indonesia after a long period of
exile abroad. These extremist figures then began their activities in Indonesia and they also disseminated
the radical ideology, establishing network, recruiting new members and preparing for terror and violent
action. Some of the terrorists and suspected of the bombing actions were indicated having connection
with the Islamic radical group which means that there is an Islamic militancy in Indonesia

The radical ideology was also spread at prominent university in Yogyakarta Indonesia. This
theme is discussed by Arifudin Ismail. He mentions that this ideology is not only spread by jihadists but
also by some activists in certain campuses. For instance, there are some discussions and discussion groups
existed in Gadjah Mada University, Sunan Kalijaga Islamic State University, Yogyakarta Muhammadiyah
University, and Indonesia Islam University. In such activity, there is an indication that there is discussion
on “the radical ideology”. He focused his study on the exclusive students movement in Gadjah Mada
University especially related to how the religious doctrine (Islam) disseminated and perceived by students.

Besides the discussion of the Islamism, terrorism and radical movement as the phenomena
happened in Indonesia and in the world, this volume also offers other insights of Indonesia. Betty Mauli
Rosa Bustamn explores the Minangkabau tradition. She describes in her article how the local people
(Minangkabau) adopted Islamic values into their tradition from generation to the next generation. In
this paper, it can be seen that Islam and local culture are living in harmony. In addition, Asep N Musadad
talks about the assimilation and acculturation process between local traditions of Sundanese community
with Islam. He describes that the harmony between them can be seen on the literature; there is a cultural
change as a picture of how Islam and local tradition met and assimilated. Besides, in the folklore as he
mentions that some incantations used by shaman (panayangan) contain some symbols of Islam

Besides being practiced in the local tradition as mentioned earlier, Islam in Indonesia is
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transformed and disseminated through electronic media such as television; this can be read at the next
article. Siti Solihati wrote a paper about how Islamic symbols are used by a soap opera broadcasted in a
national television. In this article, she found that there are some ideologies embedded in such program
namely; (1) ideology of materialistic-capitalist, (2) ideology of patriarchy, and (3) violent domination.

Napsiah and her colleagues wrote an article about how the people living in surrounding
the Merapi Mountain cope with the disaster especially when the eruption occurred and its aftermath.
Community living in Pangukrejo village near the mountain helps each other dealing with their disaster
related problems. They are hand in hand in re-building their villages without looking at their religious
background. All people participate in those activities since they feel that Merapi is their home and their
source of convenience and safety, therefore this honorable symbol should be preserved at all cost. They
argue that the eruption is the destiny from God, thus it is undeniable fact. At that time, they were at
the bottom level condition, so that to wake up from that situation they need to help each other (gotong
royong).

The last article in this volume is about the transformation of Islamic education at Imam Hatip
School in Turkey. This paper is written by Mahfud Junaidi. He describes that the curriculum in this school
aims to transfer the traditional norms based on the Islamic values. It is expected that by implementing
Islam, this will contribute to the development of society and nation-state in Turkey.

Please enjoy reading articles in this volume.

Semarang, May 2016
Editorial boards

i
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INTRODUCTION

TAUSEEF AHMAD PARRAY

ABSTRACT

The events of 9/11 era had a number of dramatic results for ‘Islam’ and the Muslim
world; and one such result was a surplus of endeavors through various mediums
to conceptualize, hypothesize, and posit an ostensible ‘divide’ between Tslam’ (as a
religion, ideology, and political system) and Western culture and society. In post-
9/11 era, Islam was frequently used as a ‘violent’ and ‘terrorist’ religion and, on
the other, there has been a prodigious demand for information about Islam, and
things related to Islam. It gave a momentum, in the years to come, to an issue
(among a multiple of issues and discourses) referred as “Islamism”—a term/ label,
in many senses, used collectively but commonly for “Islamic fundamentalism”,
“Islamic extremism”, “Islamic conservatism”, “radicalism”, “political Islam”, etc.
This paper, in this backdrop, presents an assessment of the recent scholarship on
“Islamism” as a discourse. It highlights and presents a detailed evaluation and
estimation, with some critical and comparative notes, on some important works
dealing with various aspects and facets of Islamism (radicalism and political
Islam), and puts forward some insights on the future prospects of ‘Islamism’ as
a discourse.

Key Words: Islamism, Islamists, Political Islam, Radicalism/Radical Islam,
Islamic Fundamentalism

‘Islamism’—a term/ label, in many senses, used

It is a well-known fact that after the events of
9/11,anumberof dramaticchangestook placeinthe
political landscape. At the same time, these events
had a melodramatic effect for ‘Islam’ (as a religion,
ideology, and political system), for Muslims
(especially living in the non-Muslim countries),
and for the Muslim world. One of these outcomes
was a number of academic attempts to advance an
ostensible ‘divide’ between ‘Islam’ and Western
culture and society. In post-9/11 era, Islam was
repeatedly labeled, designated, and branded as a
‘violent’ and ‘terrorist’ religion and there has been
a prodigious demand for information about Islam,
and things related to Islam, which, in turn, gave an
impetus, in the coming years, to an issue (among
a multiple of issues and discourses) referred as

collectively, commonly, and interchangeably for
‘Islamic fundamentalism’, ‘Islamic extremism’,
‘Islamic conservatism’, ‘radicalism’, ‘political
Islam’, and other related terms and labels.

This paper provides answer, through a
literature assessment, to the development and
advancement, expansion and extension, of
Islamism as a discourse; looks into its various
dimensions, and focuses on its future prospects
as well being theoretical and theoretic in nature
and analytical and comparative in methodology,
this paper focuses on some important works
which discuss various dimensions of Islamism. It
presents a critical assessment and evaluation, with
some comparative notes, on these works, which
deal with various aspects and facets of Islamism,

g
—
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and puts forward some insights on the future
prospects on this critical discourse. The framework
of the paper is as follows: in the introductory
section, it throws light on the definitions and
descriptions of ‘Islamism’ as a term as well as on
the alternative use of terms like ‘Islamism’ and
‘Political Islam’, and ‘Tslamic Fundamentalism’.
It is followed by a detailed assessment and
evaluation, critically, of three important works on
‘Islamism’, viz: Hillel Frisch and Efraim Inbar’s
Radical Islam and International Security:
Challenges and Responses (2008); Roxanne L.
Euben and Muhammad Qasim Zaman'’s Princeton
Readings in Islamist Thought: Texts and Contexts
from al-Banna to Bin Laden (2009); and Anders
Strindberg and Mats Warn, Islamism: Religion,
Radicalization, and Resistance (2012). This
evaluation is followed by a brief overview on the
‘Moderate Islamism’, with an explicit concentration
on Kamran Bokhari and Farid Senza’s Political
Islam in the Age of Democratization (2013). In the
conclusion, the focus is on the future of Islamism:
wherein it is argued that ‘Tslamism’ is not only a
complex and multi-faceted phenomenon, but is
a varyingly contested discourse, and one of the
most significant, complex, and political ideologies
of the 21 century. It concludes that the more
this discourse is discussed and debated, the more
complex and intricate it becomes to determine
precision and position of this discourse.

Defining ‘Islamism’

Defining “Islamism”, a disparately debated and
diversely deliberated discourse, is distressed and
fraught with difficulty and intricacy. Frequently
invoked with caution and caveats, vigilance
and warning, Islamism, for instance, as defined
by Roxanne L. Euben and Muhammad Qasim
Zaman(2009: 4)refers to the “contemporary
movements that attempt to return to the
scriptural foundations of the Muslim community,
excavating and interpreting them for application
to the present-day social and political world”.
A20" and 21%century phenomenon, Islamism
refers, in Roxanne Euben’s terminology (Euben,
in Bowering, 2015: 55),to those Muslim groups
and thinkers of last and present century “that seek

2

to recuperate the scriptural foundations of the
Islamic community, excavating and reinterpreting
them for application to the contemporary social
and political world”.In Political Islam in the Age
of Democratization, Kamran Bokhari and Farid
Senzai (2013: 19) define Islamism as an “early
twentieth-century construct, a specific Muslim
religio-political response to an otherwise secular
modernity”; and a “specific ideology adhered to by
a distinct collection of non-state actors seeking the
geographical revival of Islam in the post-imperial
age”.

Moreover, itis defined, by Sheri Berman(2003:
257); as “the belief that Islam should guide social
and political as well as personal life” or “the building
of an Islamic state” (Roy, 2006: 2) or “the brand
of modern political Islamic fundamentalism that
claims to recreate a true Islamic society, not simply
by imposing shari’ah, but by establishing first an
Islamic state through political action” (Ibid.: 58);as
“a religious ideology that insists on the application
of shari‘ah law [or Islamic revealed law] by the
state” (Benjamin and Simon, 2002:448-9); and
even as an “anti-modernist ideology of reform in
Muslim countries” (Ernest, 2004: 68); or simply,
as “a form of instrumentalization of Islam by
individuals, groups and organizations that pursue
political objectives”, providing, in various means,
“political responses for today’s societal challenges
by imagining a future, the foundations for which
rest on re-appropriated, reinvented concepts
borrowed from Islamic tradition” (Guilain
Denoeux, 2002: 61).“Islamism” is regarded, by
Michael Laskier (2008: 115), “a virus that affects
Islam and is a destabilizing phenomenon”.
Islamism, now-a-days, in simpler terms, describes
a political or social movement, organization, or
person that believes Islam or God’s will applies to
all areas of life.

Using ‘political Islam’ and ‘Islamism’
synonymously and extensively—throughout
his The Future of Political Islam—Graham
Fuller(2003)is of the opinion that Islamism
is not an ideology, but “a religious-cultural-
political framework for engagement on issues
that most concern politically engaged Muslims”
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(Fuller,2003: 193; Italics in original). In his view,
“an Islamist is one who believes that Islam as
a body of faith has something important to say
about how politics and society should be ordered
in the contemporary Muslim World and who seeks
to implement this idea in some fashion” (Ibid.: xi;
Italics in original). He is of the opinion that “Islam
itself, of course, is not a political ideology but a
religion. Yet Islamism is different: while it has
some aspects of political ideology, this ideology
takes various forms. Islamism is a broad term
embracing a body of quite variegated and even
contradictory political, social, psychological, and
economic—even class—functions. It is represented
by differing types of movements that draw general
inspiration from Islam”(Ibid.: 14).

Islamism encompasses and comprises a broad
spectrum, not necessarily coherent or consistent
across movements, and is not at all ‘monolithic’;
Islamism is really “a variety of political
movements, principles, and philosophies that
draw general inspiration from Islam but produce
different agendas and programs at different times,
often quite contradictory”’(Fuller, 2003: 45).
Similarly, in Bassam Tibi’s terminology Islamism
is “a concept of order in the global phenomenon
of religious fundamentalism, aimed at remaking
the world” based on God’s Sovereignty (Tibi, in
Frisch and Inbar, 2008: 14). A “political ideology”,
it is an outcome of the current form of political
Islam—a process which leads to the “Shariatization
and jithadization of faith pronounced as a return
to tradition”( Tibi, in Frisch and Inbar, 2008: 12).
Although, the ideology of Islamism is different than
the religion of Islam, but it is the Islamism which
forms “the ideological foundation of political Islam,
an aspect of the overall phenomenon of religious
fundamentalism” .In a summary fashion, for Tibi,
it can be stated that “Islamism is not a delinquency,
but stands as a political phenomenon within
Islam as a social reality”. But, at the same time,
he cautions that “Islamism is an Islamic variety of
religious fundamentalism. Its emergence relates
to a structural phenomenon in world politics and
is not simply terrorism”(Tibi, in Frisch and Inbar,
2008: 12, 30).

Although the interchangeable use of terms
like political Islam, Islamism, and Islamic
fundamentalism is seen in most of the writings
on the subject, but Islamism’s description as
“fundamentalism” is still the most commonly
used English term that refers to “religio-
political movements, Muslims or otherwise”,
although coined back in 1920s “Islamism” and
“Islamic fundamentalism” are mostly used
interchangeably(Euben and Zaman; 2009: 4, fn.
2),and are defined by Mahmud A. Faksh (1997:
xv), Islamism refers to “Islamic movements or
groups that want to use Islam as a political force
to mobilize the public, gain control, and reform
society and state in accordance with their doctrinal
religious agenda.” Not only this, but Islamism
is equated with “terrorism” as well. Especially
in the post-9/11 era, “Islamism” has been more
closely identified with “terrorism” so much so that
the two “terms and the phenomena they name
are often depicted as synonymous”(Euben and
Zaman, 2009: 3). Thus, Islamism as a discourse
is not a “monolithic” but diverse; it is a “modern
phenomenon”, and an “instrument of political
mobilization” and change (Bokhari and Senzai,
2013: 20-22). And given that Islamism continues
to evolve according to the circumstances and
events, it would be incorrect to think of Islamism
“as a fixed ideology to be accepted or rejected as a
whole” (Fuller, 2003: xi).

Are ‘Political Islam’, ‘Islamism’,
‘Islamic Fundamentalism’ Same?

and

Regarding the interchangeable use of terms
like political Islam,
fundamentalism, Bassam Tibi is of the opinion
that this use is highly “debated”, because

Islamism, and Islamic

Fundamentalism is an analytical term and the
rejection of it is misleading. ... Scholars who
use the term “Islamism” as an alternative to
fundamentalism are unknowingly contributing to
the stereotyping of Islam by implicitly restricting
the general phenomenon of the politicization
of religion to it. In contrast ...“Islamism” is an
element of the phenomenon of political religion
known as a variety of religious fundamentalism.
This phenomenon is not limited to Islam; it is
also present in other religions. However, jihadism
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as the military dimension of this phenomenon is

specific to Islamism as an interpretation of Islam.

This compels the inquiry of Islamism to be included

in the field of security studies (Tibi, in Frisch and

Inbar, 2008: 24).

Similarly, Bokhari and Senzai (2013: 19) are
of the opinion that ‘Political Islam’ refers to all
political manifestations of Islam from the Prophet
to present; ‘Islamism’, an ideology, refers to a
20"century response tothe Western secular nation-
state based international system. Furthermore,
what also becomes clear, in the terminology of
Anders Strindberg and Mats Warn(2012), is that
Islamism is a “multidimensional paradox”, and is,
at the end, both “identity and ideology”, because,
“Islamism is both an identity and ideology, it is
simultaneously process and objective, tactic and
strategy, reality and ideal. It is a totalizing ambition
grounded in the diffusion between the public and
private spheres, between the present and the
transcendent. At the same time, the multitude of
local contexts, out of which Islamism has emerged,
have forced each individual group and movement
to socially construct its own distinct emphases,
its own focus and priorities, its own level of socio-
political grounded-ness or abstraction.” But at the
same time, they highlight the cautiousness that the
“modalities by which that new reality is sought,
however, are diverse and divided”(Ibid. : 205-6).

“Islamism and Islamist denote”,in the
terminology of Peter R. Demant (2006: xxii,
xxv)“the radical religious movement of ‘political
Islam’™, and although “Islamic fundamentalism”
is its popular synonym, “Islamism is no unified
movement, and differs from country to country and
from one period to the next”(Italics in original).
For Demant, Islamism, “a politicized, anti-
Western, and anti-modern reading” of Islam, is at
is at once “an ideology and a social movement”—
and it takes Islam “from religion to ideology”
(Ibid.: 89, 177,180).As an ideology, Islamism
is, for Demant, a “reaction against modernity
produced by modernity, during modern times,
using modern means, and irreversibly partaking
of modernity”(Ibid.: 181;Italics in original).

In “Contemporary Islamism: Trajectory of
a Master Frame”, Matthew Cleary and Rebecca

Glazier(2007: 2-3), are of the opinion that in the
last quarter of the twentieth century, “Islamism
emerged as a potent ideological force that
has challenged—and continues to challenge—
nationalist elites for power; one that has left
academics struggling to explain why, in an era
characterized by ever-increasing secularism, such
an ideology has attracted the support of so many
Muslims”.

Thus, “Islamism” has been defined differently
and debated variedly,and, hencehasbeenburdened
and laden with difficulty. There are various ways,
in which scholars try to address this. There have
been many books on this issue and its multi-
fold aspects. Mention may be made of these few
important works: A. Musallam, From Secularism
to Jithad: Sayyid Qutb and the Foundations
of the Islamic Radicalism (2005);Peter R.
Demant, Islam vs. Islamism: The Dilemma of
the Muslim World (Praeger Publishers, 2006);
John J. Donohue and John L. Esposito, Islam
in Transition: Muslim Perspectives(2007);
John Calvert, Islamism: A Documentary and
Reference Guide(2008); Hillel Frisch and Efraim
Inbar, Radical Islam and International Security:
Challenges and Responses (2008); Roxanne L.
Euben and Muhammad Qasim Zaman, Princeton
Readings in Islamist Thought: Texts and Contexts
from al-Banna to Bin Laden (2009); and Anders
Strindberg and Mats Warn, Islamism: Religion,
Radicalization, and Resistance (2012).And the
list continues, with more aspects and dimensions
being debated and deliberated, highlighted and
stressed, explored and studied. An assessment and
evaluation of some important works on Islamism
(especially of Frisch and Inbar, 2008; Euben and
Zaman, 2009; and Strindberg and Warn, 2012)is
provided below.

John J. Donohue and John L. Esposito’s Islam
in Transition: Muslim Perspectives (2007) is a
collection of original writings by seminal thinkers
of the modern Muslim world from Sayyid Qutb,
al-Afghani, to Hamas and Khomeini. This book
presents a wide range of viewpoints from a cross-
section of Muslim intellectuals and religious
leaders—from secular to devout, traditionalist to
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reformist, and moderate to extremist. It addresses
crucial and critical key issues including Islam
and nationalism, socialism, the secular state,
economics, modernization, democracy, women,
jihad, violence, terrorism, suicide bombing,
globalization, and civilizational dialogue.
John Calvert’s Islamism: A Documentary and
Reference Guide (2008)consists of an organized
forty-one (41) excerpted documents in nine
chapters, by subjects such as: “Islamist Movements
and Thinkers”; “Islamism, Democracy, and the
Limits of Freedom”; “Women and Family in
Islamist Discourses”; “Global Jihad”, etc. Aiming
to enhance and increase understanding of the
Islamist phenomenon, the documents in this work,
written by Islamists themselves, shed light on the
origins, goals, and practices of Islamic-focused
groups and movements throughout the Muslim
world. Each document is identified and analyzed
as to its significance, but very precisely and briefly.

Frisch and Inbar’s Radical Islam and
International Security:Challenges and
Responses (2008)*

Highlighting the intellectual and policy debate
on the nature of the radical Islam phenomenon and
how to respond to it, the goal of Frisch and Inbar’s
work is “to clarify the radical Islam phenomenon
and to discuss ways to combat the challenge”
(Frisch and Inbar; 2008: 7).

Radical Islam, no doubt, poses a political
challenge in the modern world which is like that of
no other radical religious movement. Ideologically,
it is perceived by Western policy makers as
threatening the liberal-democratic ideology by
which most states in the West abide and which
most other states rhetorically espouse. In this
framework, Radical Islam and International
Security—a compendium of a dozen of articles,
divided into three parts and preceded by 7-pages
‘Introduction’ by the Editors—serves as a welcome
addition to the intellectual and policy debate on
the nature of the radical Islam phenomenon and
how to respond to it. It is obvious that meeting any

1. My detailed review on this book was published in History
Studies—International Journal of History, 3(1): 2011, pp. 301-7.

challenge requires much more than writing articles
and books, but it is also true that intellectual clarity
is unquestionably a prerequisite for -effective
strategic action. To “clarify the radical Islam
phenomenon and to discuss ways to combat the
challenge” is the “modest” goal of this collection
(Frisch and Inbar; 2008: 7).

The first part (consisting of chapters 1-3)
seeks to understand the Islamic challenge in broad
comparative and historical terms; the second part
(chapters 4-8) deals with specific regional case
studies, seeking to identify contrasting patterns
of uniformity and variation inradical Islam across
a wide swath of terrain; while the third part
(chapters 9-12) is policy-oriented, suggesting
possible responses to the Islamic challenge. Here
only those chapters are highlighted which discuss
radical Islam or Islamism directly.

In the first chapter, “Religious Extremism
or Religionization of Politics? The Ideological
Foundations of Political Islam” (pp. 11-37),
Bassam Tibi argues that radical Islam has little
to do with traditional Islamic precepts, and since
the “Arab defeat in Six Day War” there has been a
“religionization of politics along with apoliticization
of Islam” (Tibi, inFrisch and Inbar, 2008: 11).
An emerging irregular war waged in the name of
Islam in the context of a religio-culturalization
is the major feature of the Islamist challenge,
and the conflict over the “Holy Land” of Israel/
Palestine is its major arena. Tibi rebukes European
cultural and political elites for not recognizing the
magnitude of the danger posed by the Islamists
and their conviction and sincerity which will
hardly be swayed by strategies of “engagement.”
Similarly, Tibi rejects Samuel Huntington’s “clash
of civilizations,” not because a clash does not exist
but because the Islamism these extremists espouse
is an invention of tradition, not Islam itself. Rather
than this clash of civilizations, he believes there is
a clash between Islamists and proponents of free
and democratic societies (Frisch and Inbar; 2008:
29). Refuting the idea of “multiple modernities”,
Tibi concludes that “Islamism is not another
modernity; it alienates Muslims from the rest of
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humanity in a modern world” (Frisch and Inbar;
2008: 31).

For Tibi, Islamism is a concept of order in the
global phenomenon of religious fundamentalism;
a “political ideology”, which is an outcome of the
currentform ofpolitical Islam. Forhim, theideology
of Islamism is different than the religion of Islam,
but it is the Islamism which forms the ideological
foundation of political Islam. He is of the opinion
that the goal of the Islamists is not the restoration
of the Caliphate as some self-proclaimed experts
contend; rather, the establishment of an “Islamic
Order” (nizam Islami) is the top priority of
political Islam. In the twenty-first century this has
become a competition between Pax Islamica and
Pax Americana (Frisch and Inbar; 2008: 16).

Concurring with Tibi’s prognosis that views
Islam in evolutionary rather than essential terms,
Ze’ev Maghen in chapter 2, ‘Islam from flexibility
to ferocity’ (pp. 38-43), asks why in the minds of
most Westerners and some Easterners, is Islam
“associated today with fury, fierceness, fanaticism
and intransigence”? Perceived to be a “harsh and
uncompromising faith” now, for most periods of
Islam’s 1400-year history and across the length
and breadth of “the Abode of Islam,” the Shari‘ah
(Islamic law) was in fact rarely enforced, and
Prophet Muhammad (pbuh) was almost a paragon
of flexibility to the point of championing canonical
laxity (Maghen, in Frisch and Inbar, 2008: 38).
His answer paradoxically lies in the tremendous
influence of Western thought on the Islamic world
rather than in its rejection, as argued by Bernard
Lewis and others. Maghen’s reading of recently
written fundamentalisttractsand treatises provides
evidence that this new Western way of looking at
things had begun to penetrate the consciousness of
the educated classes in Middle Eastern countries
by the end of the first half of the twentieth century.
The Islamists were no exception. This is when
a fascinating and monstrous hybrid began to
grow. Suddenly, the blurry lines and rounded
edges characterizing Islamic law and life were
unacceptable. “Islam, they frowned, is no laughing
matter!” Maghen concludes with a fervent wish to
see the “Religious corner-cutting, legal laxity and a
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‘laid-back’ outlook” on life formerly characterizing
Islam renewed or “what pristine Islam was all
about” (Ibid.: 42).

In Chapter 3, “An economic perspective on
radical Islam” (pp. 44-69) Arye Hillman warns
that the world-view of the Islamists is inimical to
economic development and, inasmuch as they have
political influence, reduces the chances of such
integration. A focus on economic consequences
of radical Islam introduces two explanatory
concepts: supreme values and rent-seeking
behavior (Hillman, in Frisch and Inbar, 2008: 45).
Hillman shows that the greater the influence of the
Islamist value-system and ideology, the poorer the
economic performance of that society is.

Thisisfollowed by Part IT, beginning by chapter
4, “The rise of jihadi trends in Saudi Arabia: the
post Iraqg—Kuwait war phase” (pp. 73-92) by Joseph
Kostiner, who credits the Saudi Arabian elite for
embarking on a policy of reconciliation between the
different religious groups. In Chapter 5, “Islamic
radicalism and terrorism in the European Union:
the Maghrebi factor” (pp. 93-120) Michael Laskier
looks specifically at the involvement of Islamists
from the Maghreb (North Africa) and presents six
recommendations to “curb these developments”
(Laskier, in Frisch and Inbar, 2008: 115-17).
Combating ideas with ideas is the solution is the
theory, Jonathan S. Paris proposes in Chapter 6,
“Explaining the causes of radical Islam in Europe”
(pp. 121-133). This chapter examines identity
issues among Muslims in the Europe and the new
sense of global solidarity shared by European
Muslims with other Muslims throughout world.
Patrick James and Yasemin Akbaba in chapter 7,
“The evolution of Iranian interventionism: support
for radical Islam in Turkey, 1982—2003” (pp. 134-
152) employ the tools of International Relations
(IR) theory to study radical Islam in Turkey,
particularly as it was influenced by the Islamic
Republic of Iran. The study focuses on the “Iranian
support for radical Islam in Turkey following the
transition from the 1979 Revolution through
2003” (James and Akbaba, in Frisch and Inbar,
2008: 134).The state—proxy nexus takes on much
greater importance in Rushda Siddiqui’s analysis
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of the Islamic dimension of Pakistan’s foreign
policy, where support for proxy insurgents is a
means to balance against a vastly more powerful
neighbor, in chapter 8, “The Islamic dimension of
Pakistan’s foreign policy” (pp. 153-168).According
to Siddiqui, Pakistan has been one of the first
states in contemporary history to employ non-
state proxies to safeguard its interests in the region
and in the international arena. But, today, the
country is considered both a “state sponsor” and a
“passive sponsor” of terrorism (Siddiqui, in Frisch
and Inbar, 2008: 153).

This is followed by part III, which focuses
on the responding to the Islamist challenge, but
is beyond the scope of this paper here. In sum,
presenting different kinds of ideas in its three
parts, Radical Islam and International Security—
begins with the term “Radical Islam” and ends with
the term “radicalization”—serves as a welcome
addition to the intellectual and policy debate on
the nature of the radical Islam phenomenon and
how to respond to it.

Euben and Zaman’s Princeton Readings in
Islamist Thought (2009)>

A selection of 18 texts both from individual
Islamic Intellectuals and from Islamic Sunni
groups, Hamas and the Taliban, it is a wide-ranging
anthology of key ideas and prominent thinkers—
from the early twentieth century “Islamist”
thinkers/ intellectuals to the present (some
even living)—who have formed and fashioned,
shaped and designed “Islamism” over the past
century. It brings together a broad spectrum of
“Islamist” voices on a variety and multiplicity of
issues—ranging from the relationship between

2. My three critical reviews and review-articles on this work have
been published. For details, see, Tauseef Ahmad Parray, “A
Critical Analysis of Euben and Zaman’s ‘Princeton Readings
in Islamist Thought: Texts and Contexts from al-Banna to
Bin Laden’ (Princeton, 2009)”, Encompassing Crescent
(Online Magazine, New York: http://encompassingcrescent.
com), October 13, 2012; Idem., “Princeton Readings in
Islamist Thought (2009): A Brief Critical and Comparative
Analysis”, Islam and Muslim Societies: A Social Science
Journal, 6(1): 2013, pp. 110-22; Idem., “Islamists, Islamist
Thought, and Islamism”, Turkey Agenda, July 08, 2015 (http://
www.turkeyagenda.com/islamists-islamist-thought-and-
islamism-2594.html)

Islam, Jihad, and violence to Islam, politics/ state
and democracy, to gender and women’s rights/
position.

In this anthology, the editors—Roxanne
L. Euben (Professor of Political Science at
Wellesley College) and Muhammad Qasim Zaman
(Professor of Near Eastern Studies and Religion
at Princeton University)—take “Islamism” to refer
to the contemporary movements that attempt to
return to the scriptural foundations of the Muslim
community, excavating and interpreting them for
application to the present-day social and political
world(Euben and Zaman; 2009: 4).Consisting
of 19 chapters and divided into 5 parts (I-V),this
anthology also includes 46-page introduction (by
the editors) and biographical introductions and
notes preceding each “text”. These selected texts
cover the topics on a variety and multiplicity of
positions, ranging from the relationship between
Islam and politics/ state, to Jihad and violence,
and from Islam and democracy to gender, and
women’s rights/position. Thus, this selection
brings into sharp relief the ‘commonalities’
in Islamist arguments about politics, gender,
violence, Jihad, democracy, and much more.

Organized and arranged thematically and
subject-wise, and not in chronological order,
the “Islamists”—both activists and intellectuals,
incorporating those trained as “Ulema” as well
as “new religious intellectuals”—included in this
selection are: Hasan al-Banna (1903-49), Sayyid
Abu’l ‘Ala Mawdudi (1903-79), Sayyid Abu’l
Hasan ‘Ali Nadwi (1914-99), and Sayyid Qutb
(1903-66) under Part I: Islamism: An Emergent
Worldview; Ayatollah Ruhollah Khomeini (1902-
89), Muhammad Baqir al-Sadr (1934-80), Hasan
al-Turabi (b. 1932), and Yusuf al-Qaradawi (b.
1926) are covered in Part II: Remaking the Islamic
State; Part III: Islamism and Gender includes
figures like Murtaza Mutahhari (1920-79), Zaynab
al-Ghazali (1917-2005), and Nadia Yassine (b.
1958); Muhammad ‘Abd al-Salam Faraj (1954-82),
‘Umar ‘Abd al-Rahman (b. 1938), and Muhammad
Husayn Fadlallah (1935-2010) are covered under
Part IV: Violence, Action, and Jihad; while as
Usama bin Laden (1957-2011), and Muhammad
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‘Ata al-Sayyid (1968-2001) are discussed under
Part V: Globalizing Jihad. In addition, “Hamas”
and “The Taliban”, which were established in 1987
and 1994 respectively, are also included in part IV.
Below is presented an overview of each section/
part of this anthology.

Islamism as an “Emergent Worldview”

Each “text” is preceded by an “introduction”
of the author, ranging from 5-11 pages each
(5-6 pages in the majority cases), representing
and portraying—as becomes apparent from the
same—each writer (‘alim/intellectual/thinker) as
“Islamist” to fit as per the subject/text that follows.
For example, in Part I, “Islamism: An Emergent
Worldview”, the four intellectuals and religious
scholars discussed are portrayed as ‘Islamists’ in
these ways: (a) Hasan al-Banna is described as
the “father of contemporary Islamism, and with
good reason” (Euben and Zaman, 2009: 49); (b)
Mawlana Mawdudi is presented as one of the
“prolific Islamist writers” who is “responsible” for
Islamism in Indian subcontinent, but also as one
who has “influenced”, more than anybody else in
the 20t century especially, the “political vocabulary
of Sunni Islam” (Ibid.: 79); (¢) Malwana Abul
Hasan Ali Nadwi is presented as “an influential
contributor to the Islamist discourses from 1950s”,
whose thinking, in thee editors’ view, “blurs the
boundaries between Islamists and ‘ulama” (Ibid.:
107); and (d) Sayyid Qutb is depicted as “one of
the most influential architects of contemporary
Islamist political thought” (Ibid.:129).

In the post-9/11 era, Qutb—whose ideology
constitutes ‘thefundamentalsofradical Islamism’—
has been labeled and branded, for instance, as
“one of the most influential Islamists of the 20™
century” (Shepard,2013);one of the “great thinkers
of political Islam” (Akbaezadeh, 2012);“Founder
of radical Islamic political ideology”; (Moussalli,
2012); “The ideological founding father of
the salafi jihadi trend in Islamism” (Milton-
Edwards, 2012);“an ideologue whose writings
are a manifesto” and a strategy, a platform and a
policy, “for revolutionary Islamists” (Musallam,
2005); “the foremost thinker of political Islam and

continues to be the most influential ideological
precursor of contemporary Islamism” (Tibi, 2008);
“The Philosopher of Islamic Terror” (Berman,
2003) and “godfather of Muslim extremist
movements around the globe” (Esposito, 2002),
“the father of modern fundamentalism” (Irwin,
2001), and the list of such labels and descriptions
continues.

Islamists and their Role in “Remaking the
Islamic State”

Part II, “Remaking the Islamic State”,
includes the writings of: Ayatollah Khomeini, who
is illustrated as one who “epitomizes Islamism”,
on second place after Osama bin Laden, “more
vividly for Western observers” (Euben and Zaman,
2009: 155); Baqir al-Sadr, whose legacy extends
well beyond the “intricacies of Shi'i politics in
contemporary Iraq”, (Ibid.: 185) as the “most
prominent symbols of Shi’i resistance to Saddam
Hossein regime” (Ibid.: 181); Hasan al-Turabi is
presented as the “influential Sudanese Islamist”
(Ibid.: 207); while as Yusuf al-Qaradawi is regarded
as the “most prominent scholar and preacher in
Sunni Islam” of 21tcentury (Ibid.: 224), who is also
an important figure who represents a new brand in
Islamism—the “moderate Islamism” (Ibid.: 303).

In this part, the selections are taken from
Khomeini’s “Islamic Government” on Islam and
Revolution; al-Sadr’s “The General Framework of
the Islamic Economy” focuses on the principles of
multifaceted ownership, economic freedom, and of
social justice; Turabi’s selection is taken from his
“The Islamic State” which discusses the “universal
characteristics of an Islamic state” derived from the
“teachings of Qur’an as embodied in the political
practice of the prophet Muhammad [pbuh] and
constitute an eternal model that Muslims are
bound to adopt as a perfect standard for all times”
(Ibid.: 213); and followed by Qaradawi’s detailed
answer to a answer on the relationship between
“Islam and Democracy”: the crux of the question
is: Isit true that Islam is opposed to democracy and
that democracy is a form of unbelief or something
reprehensible?
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Islamists and Islamism vis-a-vis“Gender”
Issues

“Islamism and Gender” is the theme of Part
ITIof this anthology, including the writings of
Iranian Murtazza Mutahhari, Egyptian Zayanb
al-Ghazali, and Moroccan Nadia Yassine.
Mutahhari is presented an “Islamist” in the
sense that he is “widely organized as one of the
most important intellectuals” associated with
the Iranian Revolution of 1979 (Ibid.: 249); al-
Ghazali is characterized as the “unsung mother”
of contemporary Islamist movements, whose
life and works have received “less scholarly and
popular attention”, a “pioneering” da’iya (female
preacher) “dedicated to bringing Muslims to Islam
through education, exhortation, and example”
(Ibid.: 275);while as Nadia Yassine—the “unofficial
spokeswoman for the most popular Islamist
group in Morocco”, Jama‘at al-‘Adl wa’l Thsan
(the Justice and Spiritual Association, or JSA) as
well as the official leader of JSA’s women division
(Ibid., p.302) who has arguably joined, along with
al-Qaradawi, to the brand of “moderate Islamism”,
exemplifies all the “promise, pragmatism, and
complexity [that] the label [moderate Islamism]
suggests” (Ibid.: 302). Playing a “crucial role” in
bringing “the JSA’s blend of Islamism, Sufism,
and nonviolent populism to a new generation of
Moroccans”, she at once “articulates and embodies
the uneasy union of Islamism and feminism,
challenging a host of assumptions about each
along the way” (Ibid.).

In this Part, the chapters illuminate Islamist
gender norms by revealing the character and
content of Islamist concerns about the place and
purity of Muslim women, for “gender is frequently
an implicit preoccupation among Islamists”
(Ibid.: 40). Consisting of three chapters, this
part discusses “The Human Status of Woman
in the Qur'an” by Mutahhari—a full-fledged and
detailed answer to the crucial, critical, debated,
and debatable questions: what kind of entity
does Islam envisage woman? Does it consider her
the equal of man in terms of dignity and respect
accorded to her, or is she thought of as belonging
to an inferior species? (Ibid.: 254). It is followed by

al-Ghazalli’s two “texts”: one is “excerpts from the
1981 interview”, entitled “An Islamist Activist”,
and second is “From Days of my Life, chapter
2”—chapter 2 of her memoir, Ayam min Hayati
(Cairo, 1978)—which reveals her connections with
the Muslim Brotherhood. Finally, Nadia Yaasine’s
“Modernity, Muslim Women, and Politics in
the Mediterranean” puts fort JSA’s and Yaasin’e
stand on gender issues: (a) Justice and Spiritual
Association (JSA), contrary to conventional
stereotypes, advocates both “nonviolence and the
sine qua non participation of women as the best
means of reproducing the model of social justice
promoted by the original Islam” (Ibid.: 314); and
(by way of conclusion regarding the Scarf) (b)
The Islamic Scarf, “a significant symbol of the
transformation of a movement”, is a testimony of
faith, as well as expresses threefold break: “When
a woman wears the Islamic scarf, she reclaims her
spirituality, reconquers the public sphere (because
the Islamic scarf is a projection of the private
sphere within that public space), and finally makes
a political declaration of dissidence against the
established order, be it national or international”
(Ibid.: 316-7).

Islamists and their Writings on Violence,
Jihad, and ‘Globalizing Jihad’

Part IV, “Violence, Action, and Jihad” consists
of the writings, Charter, and Interviews of ‘Abd
al-Salam Faraj, ‘Umar ‘Abd al-Rahman, ‘Hamas’,
Fadlallah, and ‘The Taliban’ respectively; and
Part V, “Globalizing Jihad”, consists of the fatwa
of bin Laden (or his declaration of war against
America) and Muhammad ‘Ata al-Sayyid’s “Final
Instructions”. The main argument put forward
in these two sections is that “Jihad is arguably
Islamists’ most consistently explicit concern”
(Ibid.: 40). Here, both individuals as well as groups
are presented as “Jihadists”.

Faraj has been described as “twenty-seven
year old electrical engineer from Cairo”, who was
executed six months later, along with four other
members of Jama’at al-Jihad, for the murder of
Egyptian president, Anwar al-Sadat, on October
6, 1981 (Ibid.: 321); ‘Abd al-Rahman, a blind

9



Analisa Journal of Social Science and Religion Volume 01 No. 01 June 2016
pages 1-18

Egyptian Shaykh, who was the “charismatic
maestro” responsible for the “urban war” or of
1993 bombings in USA (p.344); ‘Hamas'—the
abbreviated name of Harakat al- Muqawama
al-Islamiyya (Islamic Resistance Movement),
established in 1987, meaning in Arabic “fervor”
or “zeal”—has been described as a “terrorist
organization and a network of social welfare, an
Islamic liberation theology” (Ibid.: 356); while as
Fadlallah is described as “one of Lebanon’s best
known Islamists and its most influential religious
scholars” (Ibid.: 387) and ‘The Taliban’—who
emerged in 1996 in Afghanistan’s scene—reveal,
both before and after 9/11, “a very different facet
of Islamism” than those represented by other
Muslim activists, groups, intellectuals, including
those presented here in this volume (Ibid.: 414).
On the same lines, bin Laden is described not
only as the “most famous Islamist of the twenty-
first century” but as the “primary founder and
financer of al-Qa‘ida”, who is, for some, “a warrior-
priest”, and to others a “terrorist” who has twisted
Islam for “discriminate violence” (Ibid.: 425),
while as ‘Ata al-Sayyid is described as “one of the
five hijackers on American Airlines flight 11, the
airplane that tore into the North Tower of World
Trade Centre”—what is commonly known as the
9/11(Ibid.: 460). Collectively, these two parts put
forth the argument that Jihad is arguably Islamists’
most consistently explicit concern. For example, in
Muhammad ‘Ata al-Sayyid’s “Final Instructions”,
as the editors’ note, the language is “often brutally
crass or simple-mindedly therapeutic’—in the
light of observations of various scholars—and is
“unyieldingly rigid” in its “conceptual framework”
(Ibid.: 463-4). Nevertheless, this document also
“provides a window”, as the editors’ note (in
“Biographical Introduction of ‘Ata al-Sayyid),
“onto a worldview in which Islam is not simply
a repository for reflexive rage or rhetorical
camouflage for what are essentially socio economic
grievances, but rather a particular lens on religion,
history, geopolitics, and power” (Ibid.: 464).
Aimed and targeted, predominantly, to
enhance and increase understanding of the
Islamist phenomenon, the documents in this work,
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written by Islamists themselves, shed light on the
origins, goals, and practices of Islamic-focused
groups and movements throughout the Muslim
world. Each document is identified and analyzed
as to its significance, but very precisely and briefly.
But what makes Euben and Zaman’s anthology
most distinctive, unique, and characteristic,
in comparison to other anthologies/ works on
“Islamism” on a similar pattern (for example,
Donohue and Esposito, 2007; Calvert, 2008)is
its “unique” feature of providing the reader with
“biographical introductions” or “biographical
notes” by the editor’'s. These introductions
precede each selection, showing their expertise
and understanding of these intellectuals and the
subjects dealt. Doing more than just introducing
these ‘Islamist’ authors, they explore the
background, networks, and issue that link each
writer with broad patterns of Islamist political
thought. It is this unique and additional feature
that distinguishes and differentiates Euben and
Zaman’s work and makes it a ‘better guide’, a must
read for everyone interested in contemporary
Islamist through in particular and in listening
to the new and old voices, although “Islamist”
and “conservative”. The 46-pages “Introduction”
(Euben and Zaman, 2009: 1-46)and the significant,
comprehensive and well-informed introductions to
each chapter are worthy of, and call for, a cautious
reading and understanding, for this anthology
situates the selected intellectuals, or by that way
“Islamists” and their thought within the distinctive
Islamic intellectual tradition in all its complexity.

Thus, although a good and rich anthology of
Islamist readings, there are some shortcomings
in this anthology as well. For example, the editors
provide, in the “biographical introductions” of the
author’s, some highlights about the “texts”, that
follow, as well (e.g., as in chapters 8, 10, 15, and 19)
but do not do so for majority of them. One more
important point that needs to be highlighted is that
some of the “Islamists” included here have been
included and labeled as “liberal” by others: case in
point is Yusuf Al-Qaradawi, who is also included
in Charles Kurzman’s anthology, Liberal Islam
(1998) under the section “Freedom of Thought”.
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No doubt, Qaradawi is regarded/ labeled as the
“moderate Islamist”, but the overall impression of
the book is that all are (hard-line) ‘Islamists’, by
that way “Jihadists”. Same is the case with Nadwi,
for no other work has introduced him as a hard-
line/conservative “Islamist” so far.

Furthermore, while discussing Qutb (who
is regarded as the main source of “radicalism”,
“Jihadism”, and main inspiration behind al-
Qaeda and other “terrorist” or “militant” groups),
at the same time, the editors’ argument that he
“echoes of a mystic’s [although he was not a Sufi]
direct encounter with the fountainhead of truth
and knowledge are hard to miss in Qutb’s writings,
especially in his commentary of the Qur’an[Fi Zilal
al-Qur’an/ In the Shade of the Qur’an]” (Euben
and Zaman, 2009: 24); and, for this remark, they
quote the following opening lines of his Preface
of Qutb’s commentary: “Life in the shade of
the Qur’an is a blessing ... unknown to anyone
who hasn’t tasted it” (Ibid.: 24; Italics by the
editors). Such contradictory statements add to the
complexity.

Finally, it seems confusing and perplexing
to see essays and excerpts on “women’s rights”,
“status of women” etc.—i.e., “gender” issues—
under “Islamism” label. All the scholars/ writers—
whether early modernists or present-day (living)
intellectuals, both male and female—who discuss
issues/ themes related to women, especially
regarding their “status”, “role”, “rights”, etc. are
labeled and termed as “feminist” scholars, and
as such this discourse is termed as “Feminism”—
whether in East or in the West—with added
prefixes like “Islamic”, “Western” etc. So here too,
one may possibly say, the editors create confusions
in readers’ minds.

Anders Strindberg and Mats Warn’s
Islamism: Religion, Radicalization, and
Resistance (2012)3

Strindberg and Warn’s work on ‘Islamism’ is
primarily and principally focused on an arduous
attempt to understand where, how, and why
Islamism emerges within the wider framework of
Islamic discourse, and what accounts for the often

vastly different political agendas, tactical choices
and strategic objectives of individual Islamist
groups (Strindberg and Wirn, 2012: 7).The
primary objective is to shed light on the nature
of Islamism, by examining, in its nine chapters
(including the Introduction and Conclusion, as
well), the complex interplay of diversity and unity,
and at the same time, re-examining critically the
received view within Western scholarship. It thus
attempts to answer a core set of questions (among
others):What is relationship of Islamist groups to
the specific sociopolitical contexts from which they
emerge? What factors determine groups’ tactical
and strategic choices? Is Islamism particularly
prone to militancy and, if so, why? Drawing on the
theoretical and methodological insights produced
within various fields—spanning from sociology
and psychology, to anthropology and political,
along with various case studies (of various global
Islamic movements)—the book under review takes
an interdisciplinary approach in answering these
questions.

Spanning over nine (9) chapters, from
Introduction to Conclusion, the book makes
discussion on Islamism from diverse point of
views, viz: Definitions and representations: the
legacy of Orientalism; ‘The Fanonian Impulse’
Islamism as identity and ideology; Roots and
branches: From the Muslim Brotherhood to
Hamas; Islamists without borders: al-Qa’ida and
its affiliates; Hezbollah: Islamism as obligation
to resistance and governance; Bitter harvest:
Algerian Islamism; Western Europe: Islamism
as Mirror Image; and in the Conclusion, it draws
attention to Islamism and a fragmented quest for
dignity. In these chapters, the book makes the
reader understand through various current and

3. My previously published Reviews and articles on this book
include: Tauseef Ahmad Parray, Review on Anders Strindberg
and Mats Wirn’s Islamism: Religion, Radicalization, and
Resistance (Polity Press, 2012), The Muslim World Book
Review, 34:2, 2014, pp. 60-2; Dr Tauseef Ahmad Parray,
“Understanding Islamism and Radicalism”, Kashmir Reader,
27 December 2014,p.7 (URL: http://www.kashmirreader.com/
understanding-islamism-and-radicalism/); Idem., “Islamism:
Emergence, Establishment, and Expansion”, Turkey Agenda,
23 May, 2015, (URL: http://www.turkeyagenda.com/islamism-
emergence-establishment-and-expansion-2460.html)
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emerging events to know, not only, what Islam and
Islamism are, but even the many ways in which its
local manifestations differ from and relate to each
other.

In this volume—by way of answering such
questions like what makes a movement Islamist?—
Strindberg and Warn claim that “almost all of the
groups and movements examined in these case
studies [from Hamas and Hezbollah to Muslim
Brotherhood and al-Qa’ida] are to some degree
militant” (Ibid.: 7). For them, there are two main
reasonsforthisselection: first,these “majormilitant
groups such as Hezbollah, Hamas, al-Qa’ida have
come to define Western imaginings of Islamism,
especially in the wake of 9/11 and the ‘global war
on terror’’; and secondly, because of their “iconic
status, calling attention to the complex social
dynamics, political nuances and widely divergent
aspirations” have, in fact, “implications for the
study of Islamism more generally” (Ibid.).This,
then, provides, argues the book, a powerful case
for an effort “to critically rethink our assumptions
and models for the study of Islamism in general; to
acknowledge the intellectual harm caused by neo-
Orientalist scholarship, and the disservice it does
to the communities it purports to study and to the
government officials and policy makers who rely
on its findings” (Ibid.).

Without any doubt, Islamist discourse
“appear[s] universal, but its interpretations, uses,
and implications are numerous” (Ibid.: 7), and
thus, the contemporary Islamism has its genesis
in a “purposive move” to address, to tackle, and
to deal with an “existential threat” (Ibid.: 68).
Making discussions, so to say, on Hamas and
Hezbollah, Muslim Brotherhood and al-Qaida,
and on Algerian Islamism and on Islamism as
“mirror image” in Western Europe, the book
challenges the persistent, constant and powerful
and dominant myth/allegory that “Islamism is a
monolith; a monolith, moreover, that is somehow
detached from the various sociopolitical and
historical contexts that surround it” (Ibid.:186).

Although, Islamism has emerged, in the
past century or so, as one of many political and
intellectual currents born in the centrifuge of
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modernity as a means of dealing with its challenges,
in succeeding centuries—as the chapters of this
volume demonstrate—different Islamist groups
and movements have taken very “different paths
in their particular struggles, translating the faith
dimension in the different and often conflicting
ways, in part depending on whether they have
come to emphasize the process of liberation or its
objectives -resistance or statehood” (Ibid.: 188).
Moreover, the book also makes it emphatically clear
that the Islamist struggle must also be understood
as a “third wordlist struggle for independence
against foreign intrusion and domination, past
and present” (Ibid.: 191); and thus, the authors,
among others, conclude:

The effect of differentiated local contexts and

challenges is that groups and movements

labeled ‘Islamist’ have formulated disparate and
sometimes flatly contradictory understandings of

Islamist ideology and strategy. Islamist movements

and thinkers articulate and advocate an array

of shifting ideas and tendencies; some inclusive
and accommodating of those not like themselves;
othersimplacably hostile and absolutist to everyone
outside a narrowly conceived ingroup. Some,
like Hamas, have chosen a territorially bounded
national path while others, like the jihadists of al-

Qa’ida, have developed a transnational narrative

and methodology in order to promote their

struggle(Ibid.: 194).

Furthermore, what also becomes clear is
that as Islamist narratives and aspirations went
from clashing with colonialism to confrontation
with neo-colonialism, it also moved to challenge
local post-colonial elites in a struggle for power
framed by the turbulence of de-colonization and
state building (Ibid.: 195). Finally, Islamism is a
“multidimensional paradox”, and is, at the end,
both “identity and ideology”: “it is simultaneously
process and objective, tactic and strategy,
reality and ideal” and is a “totalizing ambition
grounded in the diffusion between the public
and private spheres, between the present and the
transcendent” (Ibid.: 205). At the same time, the
multitude of local contexts out of which Islamism
has emerged have forced each individual group and
movement to “socially construct its own distinct
emphases, its own focus and priorities, its own
level of sociopolitical groundedness or abstraction”
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(Ibid.); and thus the “modalities by which that new
reality is sought, however, are diverse and divided”
(Ibid.: 206).

One can, and of course one should, differ and
disagree with many viewpoints and arguments
made by Strindberg and Warn in the different
parts of the volume. But, on the whole, it is a
welcome addition to this most interesting and
diversely debated theme/topic, and one of the most
significant political ideologies of the 21 century.
Making discussions on various facets and aspects
of Islamism and providing original and insightful
analysis on the emergence and nature, formation
and causes of Islamism, it is an interesting
read in knowing and exploring, critically and
conventionally, Islamism in 21% century.

“Moderate Islamism” or Moderation in
Islamism?

But there are other works too, which reveal
and divulge on other faces—which are moderate—
of “Islamism”. One such recent attempt is Political
Islam in the Age of Democratization(2013) by
Kamran Bokhari and Farid Senzai.# It offers a
comprehensive view of the complex nature of
contemporary political Islam and its relationship
to democracy, by focusing on the process of
democratization vis-a-vis political Islam or
Islamism. Using ‘democratization’ as a theoretical
framework, the book examines and analyses the
landscape in which Islamism is evolving (Bokhari
and Senzai; 2013: 11), and is designed to contribute
to the scholarly debate on political Islam. It thus
provides a compelling and insightful analysis of
Islamism and the role that religion is likely to play
in any future Muslim democracy.

Bokahriand SenzaidivideIslamistsintovarious
categories, like “Participatory”, “Conditionalist”,
“Rejectors” Islamists, and conclude that they
have played a central role and will continue to do

4. My reviews and write-ups on this book include: Dr Tauseef
Ahmad Parray, “Political Islam vis-a-vis Democratization”,
Turkey Agenda, August 19, 2015 (URL: www.turkeyagenda.
com/political-islam-vis-a-vis-democratization-2742.html);
Idem., “Political Islam, Islamists, and Democratization”,
Kashmir Reader, August 21, 2015, p.7

so in the years and decades ahead as the region
transitions through this democratization process.
Islamists of varying shades, for Bokari and Senzai,
become major players as authoritarian states
break down and autocratic leaders lose their grip
on power. Their widespread support may wax and
wane, but it is not likely to disappear. At the same
time, they make it clear that ‘Political Islam’ refers
to “all political manifestations of Islam” from
the Prophet to present; while as ‘Islamism’, an
ideology, refers to a 20™ century “response to the
Western secular nation-state-based international
system” (Ibid.: 19).

Presenting the Islamism and Islamists,
present in various countries, as case studies
(chapters 4-10) Bokahri and Senzai mention and
discuss them with various labels. For example,
the Muslim Brotherhood (of Egypt, Jordan,
Syria, Yemen, Morocco, Algeria, and Tunisia),
the world’s first Islamist group is presented as
“Participatory Islamists” (chapter 4); Salafis/
Salafism of Saudi Arabia and the Gulf states as
“Conditionalist Islamists” (chapter 5); Al-Qaeda,
Taliban (of Afghanistan and Pakistan) and their
transnational and national Jihadismas “Rejector
Islamists” (chapters 6 & 7); Iran as “Participatory
Shia Islamists” (chapter 8); Iraqi Shia Islamists
and Hezbolllah as “Arab “Shia Islamism” (chapter
9); and Turkey’s AK Party as a case study for “Post-
Islamism” (chapter 10). Some of the central and
challenging arguments, Bokahri and Senzai, put
forward in this book regarding Islamism and post-
Islamism, are:

e The Muslim Brotherhood (MB)—in its
different periods like 1990s, post- 9/11 and
post-Arab  Spring—represents the most
significant example of ‘democrats within
Islamism’ (Ibid.: 74)—a phrase borrowed from
the title of Azam Tamimi’s book on Rachid
Ghanouchi (2001).

e Salafism, a religious trend as opposed to a
coherent political ideology, for much of its
history has been a non-Islamist force that
still suffers from a chronic poverty of political
thought (Bokhari and Senzai, 2013: 99).
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e No doubt Islamic Republic of Iran represents
the unique case of an Islamist state actor, but
Iranian Islamism is not a monolithic, as there
is a great deal of diversity among the Iranian’
attitudes toward democracy (Ibid.: 147-8).

e  Hezbollah, Hizb al-Dawah, and other similar
movements had no ideological aversion to
democracy (which was due to geo-political
considerations and not religious and
ideological ideals, thus setting them apart
from their Sunni counterparts, who are either
conditionalists or rejectors (Ibid.: 167).

e AK Party of Turkey, a prime example of a
post-Islamist group making the journey out
of Islamism (Ibid.: 173), best exemplifies
the “post-Islamism” (Ibid.:182). However,
the term “post-Islamism” should rather be
understood in a sense that through the AK
Party Islamism had achieved political power.

In the Conclusion, (Ibid.: 185-95) Bokhari
and Senzai focus on the “Prospects for Muslim
Democracies” vis-a-vis Political Islam/Islamism
(Ibid.: 185). Examining the democratization and
Islamism throughout the Muslim world, through
the complex geopolitics of political Islam, the book
highlights the political Islam’s future trajectory in
the post-modern world as well as the theoretical
framework of “Muslim democracies” which is
likely to emerge in coming decades. They thus
conclude, predict, and envisage that

e Islamists have played a central role and will
continue to do so in the years and decades
ahead as the region transitions through this
democratization process (Ibid.: 185).Islamists
of varying shades become major players
as authoritarian states break down and
autocratic leaders lose their grip on power.
Their widespread support may wax and wane,
but it is not likely to disappear (Ibid.).

e Religion will likely play an important role
in Muslim politics as this democratization
process unfolds (Ibid.); and will play a role in
any type of Muslim democracy that emerges
from the interplay between participator and
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conditionalist Islamism and democratization
(Ibid.: 194).

e The outcome of Islamist democratization will
likely lead to Muslim democracies, as opposed
to Muslim democracy(Ibid.: 186; Italics in
original), because—throughout the Muslim
world, from Egypt to Iran, Turkey to Pakistan—
the majority of Islamists are participatory in
regard to democracy (Ibid.: 189)

e Islamists will remain an integral part of
democratization and strive to capitalize on the
popular sentiment to integrate Islam into the
political arena (Ibid.: 195).

But, in comparison to making this
discourse to be made clear, comprehension-
able, and understandable, all this has resulted
in creating more confusions, perplexities, and
misunderstandings: and the main reason, for
this worry and aggravation, is that the Muslims
intelligentsia and the Islamic movements who
have been branded and categorized under in this
‘label’, have either been prefixed with such labels
as “hard core”, “radical” or “moderate” Islamists/
Islamism—or, in Graham Fuller’s (2003: xix)
terminology, has been characterized by the
division of ‘radical/fundamentalist’ Islamism
versus ‘modernist’ or ‘liberal’ Islamism.

Conclusion: On the Future of Islamism

The above assessment shows that much has
been written on ‘Islamism’ as a complex and
multi-faceted phenomenon, as an interesting and
diversely debated discourse, and as one of the
most significant, but complex, political ideologies
of the 21%century.But, at the same time, these
works reveal that the more this discourse is
discussed and debated—from varied viewpoints
and perspectives—the more complex and intricate
it becomes to conclude what this discourse
actually/exactly is. Also, keeping in view its varied
definitions and descriptions, as well as its multiple
aspects and facets of Islamism, what becomes
obvious is that this discourse will continue to be
debated and discussed with more zeal and fervor
in the coming years as well.
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In such a situation, what we find hard,
difficult, and challenging, is to answer and predict
the future prospects of Islamism. To answer this
crucial question, it is worthy to quote the Graham
Fuller’s insights and from the analysis and
conclusions of Cleary and Glazier. Fuller is of the
opinion that “Islamism is not the only vehicle for
reform and change by any means, but it will be the
dominant one, especially in closed societies”, but
what is true is that “Islamism in some of its current
guises will certainly run its course and recede in
popularity and importance over time—indeed,
that process is already observable in a few more
fringe or extremist movements. But Islamism as
a phenomenon will never fully disappear, because
its message in one sense is timeless for Muslims:
that Islam has something important to say about
the political and social order. Political Islam will
thus evolve and change, divide and unite, wax or
wane in its popularity, but it will not disappear”
(Fuller, 2003: 14)Similarly, on envisaging of the
future of Islamism or political Islam and the role
of jihadism in it, Cleary and Glazier (2007: 17)
conclude that “it is still unknown” and is “unclear”
because “the future of Islamism could lie down
either path”. What is clear, in their opinion, is
that “a lot will depend upon how the movement is
framed, who it reaches out to, and who will identify
with this new cause”.

To conclude, it is difficult at this critical-cum-
crucial juncture to argue that whether ‘Islamism’
is only a ‘Political Discourse’, an ‘Ideology’, or
summarily a ‘Multidimensional Paradox’ (Parray,
2015b)or in other words, it is precarious to predict
the future prospects of Islamism: only time will
reveal what consequences this discourse (in its all
representations) discloses? Where it will lead us
to? And in what form/ model will it materialize?
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ABSTRACT

This paper examines the chronicle of terrorism in Indonesia and the relationship
between terrorism and Islamic militancy in this nation. This research focused
on bombing cases from 2001 to 2012 Data was gathered through documentary
research including primary and secondary resources. This research shows that
after the fall of the Suharto regime in 1998, there were bomb attacks on various
targets and militant extremists were able to return to Indonesia after long period
of exile abroad. They started again their activities including disseminating their
radical ideology, building networks and recruiting new members in Indonesia, as
well as preparing for militant actions. The perpetrators of these terror attacks were
mostly associated with the Islamic radical groups like Jemaah Islamiah and Majlis
Mujahidin Indonesia. These two militant groups had a close relationship with Darul
Islam, an organization founded during the colonial era that aimed to establish an
Islamic state and to apply Syariah as a state law. In addition, both groups became a
political window for al-Qaeda in Indonesia.

Key words: terrorism, Islam, Jihad, militancy, radicalism

INTRODUCTION

After the fall of president Soeharto in 1998,
there was a sea change in Indonesian politics.
The state altered from a centralized authoritarian
regime to a decentralized democracy and the
government has become more accountable to the
people (Ricklefs, 2012: 261). From 1998-2008
Indonesia experienced a democratic transition
marked with uncertainty and the rise of violent
conflicts (Effendy, 2003: 200; Hasan, 2006:
13). During the Asian financial crisis Indonesia
experienced economic collapse and chaos in
some parts of the country. In Jakarta, in May,
1998 Chinese-Indonesians became the target of
violence and shopping malls were set on fire in
the Glodok area of the city (Feillard and Madinier,
2011: 86). In the following years, there were social
uprisings and communal conflicts in several

provinces such as central Kalimantan, Moluccas,
West Kalimantan, Central Sulawesi and Eastern
Nusa Tenggara (Hasan, 2006: 13; Varsney &
Tadjoeddin & Panggabean, 2008: 377-379).

The year 1998/1999 was also a time for
the birth of militias groups and radical groups
prepared to recourse to violence in Indonesia.
In August 1998 the Front Pembela Islam (FPI/
Islamic Defender Front) was created (Sukma,
2003: 344-345; Feillard and Madinier, 2011:
90). In 2000, Laskar Jihad (Holy war force)
achieved growing momentum and got popular
acknowledgement after they held a big gathering
attended by approximately ten thousand
participants in Senayan the main stadium in
Jakarta. At this gathering, the leader of Laskar
Jihad, Ja’far Umar Thalib, mentioned the need
for armed jihad (Hasan, 2006: 17).
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The regime change also made it possible for
religious extremists to return to their homeland
after a long period of exile abroad. Among those
the more politically prominent were Abu Bakar
Ba’asyir and Abdullah Sungkar (Mietzner, 2009:
281). Both of them fled to Malaysia in the 1980s
and claimed to be the ideological successor of the
founders of Darul Islam (DI, abode of Islam), an
organization promoting the notion of Indonesia as
an Islamicstate (Abuza, 2003, 126; Mietzner, 2009:
281). They returned to Solo, Central Java to run the
pesantren Al Mukmin Ngruki and began teaching
Islam as well as organizing a new group (Vaughn
et all, 2008: 10). In 2000, Ba’asyir formed Majlis
Mujahidin Indonesia (MMI, Indonesia Mujahidin
council); this organization aimed to implement
Islamic law and to promote the Islamic state as
well as forming the political front for Jemaah
Islamiah (JI). The organization is recognized as
the hardliner group with its paramilitary wing
named Laskar Mujahidin Indonesia (Hasan,
2006: 18). When the sectarian conflict arose in
Ambon, Maluku, in 1999 and in Poso Sulawesi in
2000, the organization seized a chance to recruit
and train members and send them to those conflict
zones (Vaughn et all, 2008: 10).

The political transition from the new order
to the reformation era was also marked with the
rise of national and transnational terrorism. There
were numerous bombings occurring throughout
the country including night club, hotel, churches,
mosques, shopping center, and other public areas.
From 1997to 2002 there were ninety bombings that
injured more than three hundred people and 214
people were killed (Pusponegoro, 2004: 100). On
October 12, 2002, the bomb explosion happened at
Paddy’s bar and Sari night club in Bali killing 202
people, 82 of them were Australian (Ramakrishna
and Seng Tan, 2003: 1). Subsequently, on August
5, 2003, there was a car bombing at a hotel
owned by the American, JW.Marriot hotel chain
in Jakarta. This incident killed 11 people and
150 people injured (Ramakrishna and Seng Tan,
2003: 1; Pusponegoro, 2004: 100). The terror
attack continued throughout the decade with
several bombs detonated at various places. For
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instance, the bombing of the Australian embassy
in 2004, the second bombing in Bali occurred at
a bar and a restaurant in 2005. In 2009, another
bomb exploded at the JW Marriot and Ritz Carlton
hotels in Jakarta. In 2011, a bomb blast occurred
at a mosque in Cirebon West Java and at a church
in Solo Central Java (Kompas, 2010: 1; Vivanews,
2011), and the recent bomb exploded in Thamrin
Street Jakarta in 2016.

These bombing attacks were linked to militant
Islamic group such as Majlis Mujahidin Indonesia
and Jemaah Islamiyah (Barton, 2004: 78-79;
Singh, 2010: 47; Jones, 2005: 3; Sukma, 2003:
341; Fealy, 2005: 25). It was reported that JI
was responsible for several bombing including a
bomb at the Philippine ambassador’s residence
in 2004, the first and the second bombing in Bali
in 2002 and 2005, the bombing at the Australian
embassy in 2004, and a series of bombing attacks
at hundred churches across Indonesia during
Christmas Eve in 2000 (Crouch, 2005: 44; Singh,
2003: 37; Kingsbury and Fernandes, 2005: 18). In
addition, JI was also associated with earlier terror
attacks, for example bombing at Istiqlal mosque in
1999, at two churches and at the Atrium mall in
Jakarta in 2001 (Singh, 2003: 37). Furthermore,
JI and its militias groups, Laskar Jundullah and
Laskar Mujahidin, were also involved in fighting
against Christians in the Maluku and Poso conflict
(Chrouch, 2005: 40).

The incident of those terror attacks and the
involvement of people affiliated with the Islamic
radical groups in such actions are evidences that
Indonesia faced a serious internal challenge from
terrorists and Islamic militancy. Although, several
terrorists including the emir of JI, Abu Bakar
Ba’asyir, were arrested by Indonesian police and
some received the death penalty, the underground
terrorists’ movement seems to be exist in some
part of Indonesia (Kompas, 2010: 1; Vivanews,
2011; the economist, 2010). For instance, Nasir
Abas, a former leader of JI who is now helping
Indonesian police, mentions that the death of
the leader of JI, Nordin M.Top in 2009 has not
stopped terrorism in Indonesia. This is because
one person killed does not mean the ending of the
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extremist ideology. This ideology still remains in
the heart and mind of the followers which is much
more dangerous (Straits times, 2009).

In more recent time, Indonesian radical have
been recruited to fight for the Islamic State of
Iraq and the Levant/Syria (ISIL/ISIS). In August
2014, the Indonesian police arrested two people
in Depok West Java as suspected supporters of
ISIS (Liputan6, 2014). Even, Abu Bakar Ba’asyir,
from his jail, had encouraged his followers to
support ISIS, his messages had been delivered
to Mochammad Achwan, the leader of Jamaah
Ansharut Tauhid (the organization of which
Ba’asyir was as the former leader) (BBC Indonesia,
2014). Therefore, this paper has objectives to
answer these two questions namely; how did
terrorism evolve in Indonesia and what is the
relationship between terrorism and radical Islamic
militancy in Indonesia?

Literature Review

There has been much research on terrorism
and Islamic militancy in Indonesia over the last
decade. After the Bali bombing 1 in October
2002, many analysts and scholars studied this
issue. Besides, these events became an important
turning point for Indonesia to take part against
extremism like issuing some regulations and
counter terror law (Sebastian, 2003: 363-365).
Thus Sebastian argues (2003) that although there
were terrorism and many bombings before 2002,
the Indonesian government seemed to be reluctant
to take serious action against JI as the “suspected”
group supporting terrorism (Sebastian, 2003:
358). In addition, before the Bali bombing the
Indonesian government also failed to take action
against radical groups like Laskar Jihad and Front
Pembela Islam/FPI (Front of Islamic Defender)
which engaged in violence and breached the law
(Smith, 2005: 110). From a similar perspective,
Sahni (2003) argues that the Indonesian
leadership tends to hide the fact that there was
terrorism in their homeland, and they hesitated to
deal seriously with this threat (Sahni, 2002: 4).

After the Bali attack, there were growing
concerns on the issue of terrorism and Islamic

militancy in Indonesia. This incident demonstrated
that the threat from “the radical Islamic group”
was real. In addition, there was also the possibility
of international terrorist elements involvement in
this case that were connected in a network with
al-Qaeda, as Sukma argues (Sukma, 2003: 350-
353). Batley similarly argues that some of the
detainees in the bombing cases were members of
JI. In February 2003, three among the 19 arrested
people for the Bali bombing were alleged to be JI's
members (Batley, 2003: 21). Furthermore, this
attack and the following bombing blast in August
2003 at JW.Mariot hotel in Jakarta are seen by
some commentators viewing Southeast Asia
particularly Indonesia as a “terrorists heaven”, as
Desker argues (Desker, 2003: vii). In April, June
and July 2003, there were 41 JI suspects arrested
in relation with the bomb at JW.Mariot hotel in
Jakarta (Batley, 2003: 20). In this context, some
commentators argue that due to these arrests of
those bombing suspects and the existence of the
organization of JI, it demonstrated how radical
Islamism had an International dimension in
Indonesia (Feillard and Madinier, 2011: 125).
Besides, there was evidence that some important
members of JI had developed relationships
with other radical Islamic movements in other
countries. Even, many members of JI were trained
in Pakistan (Feillard and Madinier, 2011: 128).

Break Batley (2003) particularly addresses the
relationship between JI and other transnational
radical groups (Batley, 2003). He wrote a book
entitled “The Complexities of Dealing with
Radical Islam in Southeast Asia, a Case Study of
Jemaah Islamiyah (JI)”. In this book, he argues
that JI had evolved a “branch” or cell structure
across Southeast Asia including cell in Indonesia,
Malaysia, Philippine, Singapore and Thailand.
In each country, the cells have a special board
which is responsible for their operations in each
area. JI had also developed a regional network
and trained their member at their pesantren
(Islamic boarding school) and mosques. They use
Islamic sentiment and ideology to convert and to
radicalize new members and to build their regional
network (Batley, 2003: 11-17). In addition, they
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to utilize halagah or small study group to teach
and spread their jihadist ideology (Batley, 2003:
11-17). Imam Samudra, the organizer of the Bali
bombing, promoted several halagah in pesantren
and state Islamic senior high schools which
are headed by the supporter of Negara Islam
Indonesia (NII). They met and played videos
showing the violence by Christians against Muslim
in Moluccas and Poso. From these meetings, some
of the participants were invited to the next stage
of intensive training called daurah in which they
are trained to be involved in the terrorist operation
(Feillard and Madinier, 2011: 120). Moreover,
Batley shows that JI developed close relationship
with other hardliner groups in Southeast Asia
such as Philippine Moro Islamic Liberation Front
(MILF), the Malaysian Mujahidin group (KMM),
Majlis Mujahidin Indonesia, Laskar Jihad and
Laskar Jundullah in Indonesia (Batley, 2003: 19-
20). JI, Singh argued, has linkages with the Arakan
Rohingya National organization in Myanmar, and
Gerakan Mujahidin Pattani Islam in Thailand
(Singh, 2003: 24).

The detailed character of the network of JI in
Southeast Asia was also explored in the work done
by Zachary Abuza (2003). He describes that every
cell of JT in each country has functions to support
the work of JI either with funding, recruiting
new members, or providing logistic (Abuza,
2003: 128-140). For instance, the Malaysian
cell is responsible for establishing commercial
companies which is connected with al-Qaeda and
has the capacity to buy weapons and to gathers the
material to make bombs. The Philippine cell by
contrast is responsible for the main logistics like
purchasing explosive bombs, arsenals, and other
facilities. The Singapore cell is in charge of the
planning of actions and the attacks. Meanwhile,
the Indonesian cell is the coordinating center of JI
operation (Abuza, 2003: 128-140).

The existence of JI and other radical Islamic
groups in Indonesia is not moreover a new
phenomenon. As Vaughn and Sydney Jones show,
historically, J1 is closely related to the Darul Islam
movement that emerged in 1948 in West Java
and sought to establish shariah law in Indonesia
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(Vaughn et.all, 2008: 10; Jones, 2005: 5). Two of
the important figures of JI, Abu Bakar Ba’syir and
Abdullah Sungkar are the ideological successors
of Darul Islam’s founder (Vaughn et.all, 2008:
10). In 1992 Abdullah Sungkar stepped out from
Darul Islam and then he formally established JI
on January, 1, 1993 (Vaughn et.all, 2008: 10).
Fealy (2005) argues that between 1993 to 2000,
JI focused on establishing the organization and
its network by recruiting new members, training,
generating fund, preaching to and teaching the
wider society (Fealy, 2005: 25). The first bomb
explosion associated with JI was in May 2000
at a church in Medan North Sumatra. Then on
Christmas Eve in the same year, there were more
than 30 bombings at several churches across
Indonesia (Fealy, 2005: 25). It was followed by
otherbombingactionsinthe nextyears culminating
at nightclub bomb in Bali (Fealy, 2005: 25).

After the death of Abdullah Sungkar in 1999,
Jamhari and Jahroni argue that Abu Bakar
Ba’asyir became the emir of JI and established an
organization named Majlis Mujahidin Indonesia
(MMI) in 2000 (Jamhari and Jahroni, 2004: 48).
This organization aimed to build an Islamic state
in Indonesia and it is claimed that most of the
members coming from many regions are originally
member of Darul Islam who want to revive the
Islamic state ideal (Jamhari and Jahroni, 2004:
49). Feillard and Madinier claimed that Majlis
Mujahidin Indonesia provided a political window
for JI to be heard (Feillard and Madinier, 2011:
134). Subsequently in 2008, Ba’asyir founded
a new organization named Jamaah Ansharut
Tauhid (JAT) after he left MMI. In 2010, JAT
was suspected of providing funds for a JI training
camp in Aceh (Feillard and Madinier, 2011: 130-
134). The position of Abu Bakar Ba’asyir toward
terrorist operation was questioned for many years
whether he was directly involved in operation or
merely called for radical reform of the state. He
was prosecuted in relation to terrorist attacks after
2002 but he often evaded sentencing or revived
short sentences. Only in 2011 was he sentenced
to 15 years imprisonment due to proof of his
involvement in several terrorists attacks (BBC, 27
February 2012).
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The literature on JI from 2000 demonstrated
the involvement of people associated with the
radical Islamic groups in the terrorist attacks
and showed an evolving relationship between
terrorism and Islamic militancy as previously
discussed. However, most of those studies focused
on JI and its transnational network. Besides,
they focused on the cases of Bali Bombing and
other bombing occurring from 2000 to 2005.
Therefore, this research exercise differs from the
earlier researches, whist drawing upon it because
it addresses terrorism and Islamic militancy in
Indonesia from 2001 to 2012. This study fills the
gap, provides some insight through the chronicle
of the cases during that period, and shows why the
terrorist engaged in those actions.

Theoretical Framework

This research chronicles the evolution of
new terrorism and its relationship with Islamic
militancy in Indonesia. To examine those aspects,
various frameworks are applied. The first thing
that arises in addressing the phenomenon relates
to the definition and scope of terrorism. Although
there is no fixed definition of this word, terrorism
in this research is defined as terror, intimidation,
attack, and violent actions against other peoples
conducted by non-state actors (Aly, 2011, 4-5).
In this study, it focuses only on a series of attacks
especially bombing cases undertaken by non-state
actors in several part of Indonesia between 2001
and 2012. These years were a period when many
bombing attacks happened in this country as
previously discussed and caused serious casualties
(Pusponegoro, 2004: 100; Ramakrishna and Seng
Tan, 2003: 1; Kompas, 2010: 1; Vivanews, 2011).

To know how those people are associated with
the Islamic radical groups, it is necessary to look
at the background of the terrorists. As previously
discussed, some of the detainees related to the
terrorism are member or former member of certain
Islamic groups like Jemaah Islamiyah. From this
point, it can be assumed that there is a link between
those people with the Islamic radical group.
Therefore, this study briefly analyzes the structure
and thinking of certain Islamic groups which are

considered as the “radical” group such as Jemaah
Islamiyah, Majlis Mujahidin Indonesia and Darul
Islam to establish the relationship between their
religious understanding and their recourse to
violent action (Crouch, 2005: 43-45). Then, this
research seeks to place these groups in the broader
context of Indonesian Islam, as the Islamic radical
groups are minorities living in a society generally
recognized as moderate in its Islamic approach to
politics (Hughes, 2010: 76).

To examine these phenomena, the ideology of
Islamism is examined. Barton (2004) mentions
that to understand the Islamic movement and
political parties, it is necessary to look at the
ideology and belief system of the organization
(Barton, 2004: 28). In relation to this, “Islamism”
is one of the ideological frames through which to
understand this movement. Islamism, unlike the
moderate views of Nahdlatul Ulama, considers
Islam profoundly linked to religious and political
purification. It means that Islam is not only
the belief system but also political ideology; in
other word, they will endorse Islamic law and
promote an Islamic state (Barton, 2004: 29-30).
Furthermore, the main ambition of the Islamists
is remaking the world. Regarding this matter, Tibi
(2012) argues that “Islamism is not about violence
but as the order of the world” (Tibi, 2012: 15). In
this sense, Islamism serves as the central ideology
of the political challenges. The reformed political
order is based on the concept of Dawla Islamiyya
(Islamic state), and Hukumiyyat Allah (God’s
rule) (Tibi, 2012: 15).

In this context, a further aspect that needs to
be looked at is the motivation of the terrorists. This
is an important step to understand the world-view
of the radical Islamist groups. In order to know
the terrorists motives, there are several elements
that should be looked at namely; firstly, how the
terrorists create their enemy. Generally, their
ideology and belief system will influence them
when constructing their enemy (Drummond,
2002: 56). For instance, a study done by Pavlova
(2003) mentions that the radical Islamists consider
that the modern society does not follow the
Islamic order and secularism and capitalism have
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returned the world to the period of ignorance or
Jahiliyya (the time before Islam and Muhammad’s
reception of the message). Hence, modern states
with their ruling elites are categorized as breaking
the God’s law and deviating from the path of Islam.
Therefore, the radical Islamists will see those not
following the path as their enemy (Pavlova, 2003:
32). To reinforce this Manichean division of the
world, terrorists give their enemy certain labels
like kuffar (infidel) and they seek fatwas (religious
instructions) to justify their actions (Pavlova,
2003: 32; Drummond, 2002: 56). Religion, in
this case, is used as the basis of their deed and
as the reason to gather people’s support, then
it is used to achieve their aim in establishing the
Islamic state and a new world order (Aly, 2011:39-
40). Secondly, as a result the terrorists argue
that violence is justified and they perceive killing
the enemy not as murder but part of their moral
obligation (Drummond, 2002: 60-61). In some
cases, Islamic radical groups see this as part of the
Jjthad to implement syariah law and to reach their
goals (Khan, 2006: 172-187). In the case of the Bali
blast, Smith (2005) argues that the main purpose
of their action is to create an Islamic state in the
region and to demonstrate a form of solidarity
toward al-Qaida (Smith, 2005).

RESEARCH METHOD

This study follows a process tracing case study
approach. Itis a case study of terrorism and Islamic
militancy in Indonesia from 2001 to 2012 or it
could be described as evaluating Islamism from
the reformation era onward. As such, a qualitative
approach is used in this research. According to
George and Bennet (2005) a case study focuses on
the depth of data and identifying setting of the case
which can be applied to make inferences (George
and Bennet 2005, 31-32). In relation to this idea,
this research refers to the argument proposed by
Bailey (1994) who said that a case study can be
interpretive. It means that it not only describes the
data but also interprets it (Bailey, 1994 in Mcnabb,
2004: 359). To do this, there are several steps as
follows; (a) identifying and selecting the case as the
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focus of the study; here I selected “terrorism and
Islamic militancy in Indonesia” as the case for the
study, (b) classifying the data based on the issues
namely; the chronicle of terrorism in Indonesia,
the actor and their motives, the terrorist groups
and their networks, (¢) analyzing and interpreting
the data.

Data was collected wusing documentary
research. This method is used to gather data on
the chronicle of emerging terrorism and Islamic
militancy in Indonesia. This comprises primary
and secondary data. The primary data includes
testimony of the terrorists published in the mass
media, books written by some actors involved
in terror actions, and records of interviews with
the people involved in terror attacks that are
published in Western and South East Asian as well
as Indonesian media. Meanwhile, the secondary
data consists of government documents, law, news
from the media, and scholarly papers on this topic
either books or journal articles.

The Origin of Terrorism and Islamic
Militancy in Indonesia

The chronicle of terrorism in Indonesia dates
back to the colonial history of this country. Before
the independence of Indonesia, Muslim societies
were involved in fighting against the Dutch and
Japanese colonization. At that time, when the
country did not exist and consisted of a thousand
islands composed of various languages, traditions
and cultures, Islam played an important role as
the unity among them (Effendy, 2003: 15). Islam
is also used to mobilize people to participate in the
battles against colonialism. For instance, Islam
became catalyst of the war of Padri against Dutch
colonial in Minangkabau West Sumatra from
the 1920s to 1938, although the main purpose of
this revolt is actually to gain an economic control
over coffee trading (Feillard and Madinier, 2011:
9). Another example is the Java war from 1925 to
1930, the leader of this revolt, Prince Diponegoro,
used Islam to mobilize people with an Islamic
teaching background to fight against the infidels
(the Dutch) (Feillard and Madinier, 2011: 9).

The Dutch policy, at that time, tried to restrict
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Islam as the main focus of the independent
movement. They tried to marginalize the role of
religious leaders by working with the traditional
abangan aristocracy or priyayi in Java. Priyayi
were the elites who had power to control and to
manage people. These aristocrats were selected by
the Dutch as the senior administrator who were
always superior to the religious leaders (Abuza,
2003: 61). Meanwhile, during this period many
Islamic groups emerged as prominent in the
nationalist movement (Abuza, 2003: 61; Effendy,
2003: 16). For example, Sarikat Islam (Islamic
association) was the first political organization
led by H.O.S Tjokroaminoto, Agus Salim and
Abdoel Moeis. This organization was formed
from the Sarekat Dagang Islam (Islamic trading
association) founded by H Samanhoedi in 1911 in
Solo (Effendy, 2003: 16-17; Feillard and Madinier,
2011: 13).

The main purpose of Sarikat Islam was to
achieve an independent Indonesia. However, the
Islamic nationalist organization suffered from the
introduction and growing influence of Marxism. In
1917, the ideology of Marxism started to influence
Sarekat Islam and undermined and caused
the decline of this group. The two prominent
supporters of Marxist ideology are Semaun and
Darsono, the leaders of Sarekat Islam branch in
Semarang. This situation resulted in two factions
in the organization; the Islamic and the Marxist
who fought over defining the movement and
agenda. In 1921 during the Surabaya congress,
the Marxist faction was expelled from the
organization, but this could not stop internal
disputes and fragmentation (Effendy, 2003: 16-17;
Feillard and Madinier, 2011: 13). Lastly, from 1930
onward, Sarekat Islam along with other activists
and intellectuals such as Syahrir and Mohammad
Hatta who had education background from the
Netherland, created a nationalist movement
against the colonialists (Effendy, 2003: 16-17).

Afterwards, In 1912 Muhammadiyah was
created by Ahmad Dahlan in Yogyakarta. This
organization represented the moderate Muslim
and reformists which has developed good
networks with mosques, educational institutions

and charity organizations (Ricklefs, 2012: 19;
Feillard and Madinier, 2011: 11-12). Then, in 1926,
the Nahdlatul Ulama (NU) was formed. This
organization showed a traditional response to the
modernist Islamic organization and a challenge
to the authority of the traditional Islamic scholars
(kyai). These two organizations focused mainly
on non-political matters such as education, social,
economy and health issues (Abuza, 2003: 61;
Ricklefs, 2012: 19). NU became a political party
after separating from Masyumi. NU participated in
the 1955 election (Ricklefs, 2012: 83-84). In 1973
the New Order government issued a regulation on
political parties that required nine existing parties
to merge into two parties; (a) Partai Perjuangan
Indonesia (PDI, Indonesian Democracy party)
for those national and Christian based parties,
and (b) Partai Persatuan Pembangunan (PPP,
Development Unity party) for parties with Islam as
the religion followed by majority of the constituents
including NU (Effendy, 2003: 49).

It should be noted in the evolution of
Indonesian political Islam that from 1941 to
1945, Japan came and occupied the East Indies
(pre-Indonesian country). Japanese policy was
different from the Dutch; they started to use Islam
to gain sympathy and to fight against Westerner
influence. They built an office for religious affairs
in charge of dealing with the Islamic problems
at the local level (Abuza, 2003: 63; Effendy,
2003: 27). The Japanese attempted to merge
all Muslim organizations into one entity. In this
case, the Masyumi became a single organization
representing all those organizations and the sole
Islamic political party. Moreover, the Masyumi
became a leading actor in fighting against Dutch
and in pursuing independence after 1945 (Abuza,
2003: 62).

In the period from 1940s to 1950s, the idea of
Islam and the state was spreading throughout the
country (Abuza, 2003: 62; Mietzner, 2009: 74).
There were heated debates between nationalists
and Islamists about whether Islam should be
included in the Jakarta charter or not, and
whether the newborn country should use Syariah
as the basis of state law or not (Barton, 2004: 68).

25



Analisa Journal of Social Science and Religion Volume 01 No. 01 June 2016
pages 19-40

For instance, Mohammad Natsir, the leader of
Masyumi, promoted daulah Islamiyah (Islamic
state) for Indonesia. On the other hand, Soekarno,
the nationalist leader, preferred a secular state
(Azra, 2003: 49).

One day after the declaration of the Indonesian
independence, on August 18,1945, Wahid Hasyim
(the leader of Nahdlatul Ulama) and other Islamic
scholars such as Ki Bagus Hadikusumo, Kasman
Singodimedjo, and Teuku Mohammad Hassan
made a compromise and dropped the sentence “in
accordance with the Islamic doctrine and tauhid”
in the first of the Pancasila (five principles of
Indonesia). They changed it to “belief in God is
one” (Barton, 2004: 68). They also approved to
remove some Islamic elements from the state law
including; Islam as the official religion of the nation,
Islam as a requirement for Indonesian president,
and all Muslims have to practice Islamic law
(Effendy, 2003: 32). Post colonial Indonesia was
not, therefore, an Islamic state although Indonesia
is a nation with the largest Muslim population in
the world (Azra, 2008: 52). However, the debate
regarding the relationship between Islam and the
state had not ended. Some people were upset with
the decision of the nationalist leadership. One of
them was Sekarmadji Maridjan Kartosuwirjo,
a former member of Masyumi (Azra, 2008: 49;
Kingsbury and Fernandes, 2005: 11). He was
disappointed in the state political ideology and the
strategy toward the Dutch in preventing them from
coming back to re-colonize the nation (Effendy,
2003: 35; Jamhari and Jahroni, 2004: 17).

OnNovemberi5,1946,Indonesiangovernment
signed a Linggarjati agreement with the Dutch.
This agreement mentioned that the Indonesian
government approved to work under the United
State of Indonesia, and both Indonesia and the
Dutch agreed to withdraw their armies and made
clear boundary for both of them. Consequently,
the Siliwangi (troops) division had to leave West
Java and move to Central Java. Kartosuwirjo,
as the deputy defense minister, rejected this
idea because it disadvantaged Indonesia (Singh,
2003: 7). Then, in 1948 Kartosuwiryo declared
the creation of Tentara Islam Indonesia (TII,
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Islamic army of Indonesia). In early 1949, there
was a clash between Darul Islam (DI, the abode
of Islam) and the new state’s troops. It was
happened when the Siliwangi troops rallied to
West Java after Yogyakarta was attacked by the
Dutch on December 1948 (Mietzner, 2009: 87). In
July 1949, Kartosuwirjo declared a Negara Islam
Indonesia (NII, Islamic state of Indonesia) with its
headquarters in West Java (Conboy, 2004: 138;
Singh, 2003: 6-8). The exact date of the birth of DI
was debatable, but it was generally said that it was
on August 7, 1949, along with the declaration of
NII (Fealy, 2005: 16-17).

DI spread to other parts of the country and
continued to fight against the Dutch and to
challenge the Indonesian nationalist government.
The fight was to last for many years (from 1949
to 1965) across the country including South
Kalimantam, West Java, Central Java, Aceh
and South Sulawesi (Fealy, 2005: 17). In 1962,
Kartosuwirjo received the death penalty and the
activities of DI were repressed by the military.
However, the ideology and the spirit of establishing
an Islamic state have never ended (Conboy, 2004:
138-139; Fealy, 2005: 20-21; Mietzer, 2009: 86-
87; Kingsbury and Fernandes, 2005: 11). The first
reappearance of DI was Komando Jihad (holy
war command). It was a militia group founded by
Dodo Mohammad Darda, the son of Kartosuwirjo
(Conboy, 2004: 140). Consequently today, DI was
recognized as the embryo of the current Islamic
militancy and radicalization in Indonesia (Conboy,
2004: 138-139; Fealy, 2005: 20-21; Mietzer, 2009:
86-87; Kingsbury and Fernandes, 2005: 11). DI
actively recruited new members through many
ways, not only using traditional based support
like pesantren but also enlisting members at the
universities and at senior high schools. From these
places, they built networks and cells for activities.
Besides, they held series of discussions at mosques
(Fealy, 2007: 70).

The characteristic of DI ideology can be seen
from its leader perspectives on several aspects
related to their own struggle (Fealy, 2005: 20).
Kartosuwirjo used Islamic terms in delivering his
thought such as (a) jihad or perang suct (holy war)
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to explain their action, (b) mujahid to describe
people involved in the holy war. These people’s
action were called as jithad fi sabillilah (holy war
for the sake of God), (c) the enemy was described
as kafir (infidel) or communists who should be
killed due to the religious reasons (Fealy, 2005:
21). DI leaders also distinguished between the
Islamic state (darul Islam) and non-Islamic state
(dar al-harbi) as their enemy. In this case, the
Indonesian republic was considered as the enemy
for it was not based on the Islamic law. Moreover,
the true Muslim had to follow the Darul Islam
(NII), whereas other Muslim who did not follow
this could be considered as an apostle. This notion
was also used as the reason to attack other Muslim
outside the DI (Fealy, 2005: 21; Fealy, 2004: 111-
112).

Terrorism and Islamic militancy in the
reformation era

After the first Bali bombing on 12 October
2002, there has been much attention to the
terrorism and Islamic militancy in Indonesia.
Many scholars mentioned that Indonesia has
become a target of terrorists and a source of jihadis
from the Islamic militant groups (Ramakkrishna
and Seng Tan, 2003: 1-2; Thayer, 2005a: 53;
Ankersen, 2007: 1). Furthermore, this radical
revival of Islamic militancy is also called as the
“new terrorism” since the targets are civilians,
Indonesians and foreigners (mostly Australian and
several Americans, Canadians and Europeans). It
is different from the old terrorism focusing their
targets on the property related to politics or state
assets (Thayer, 2005a: 53).

The attacks on two prominent nightclubs
frequentlyvisited by western tourists to the peaceful
Bali island demonstrated that a serious terrorists’
threat in Indonesia. Moreover, there is also a threat
of Islamic militancy; this can be seen from the
confession of the perpetrators of the bombing who
are associated with JI (Ramakkrishna and Seng
Tan, 2003: 1). Among the 30 people arrested by
the Indonesian police, there are several prominent
actors related to Bali bombing namely Amrozi, Ali
Imron, Imam Samudra (the leader), and Abdul

Rauf; They are members of JI (Harsawaskita and
Laksmana, 2007: 72-73). Besides, these people
received their education from the pesantren al-
Mukmin, al-Islam, or Lukmanul Hakim, the
Islamic education institution affiliated with
Ba’asyir (Batley, 2003: 11). Furthermore, Faiz bin
Abu Bakar Bafana, another suspected person who
was arrested and jailed in Singapore, confessed
during his interrogation that Imam Samudra had
participated in the previous bombing attack in
Jakarta. (Harsawaskita and Laksmana, 2007: 72-
73). He also mentioned that JI was responsible for
the Christmas Eve attacks in 2000 at various cities
in Indonesia and Abu Bakar Ba’asyir was involved
in the discussion about terror preparation held in
Solo Central Java (Harsawaskita and Laksmana,
2007: 72). The arrests of those people depicted
that JI in Indonesia had links with other radical
Muslim groups. Indeed, it was predicted that
terrorism in Indonesia was interrelated with those
militant groups (Singh Daljit, 2003: 205).

The Bali incident was occurred just one year
after the 9/11 2001 tragedy, the attack on the
World Trade Center, in New York the United States
of America, so that this received international
attention. The focus was on a new type of the
terrorism and how the Islamic extremists have
relations with international groups (Kingsbury,
2005: 1; Thayer, 2005a: 54). Regarding this issue,
there is a significant debate over whether Islamic
militant groups in Indonesia have relationships
with transnational terrorists like al-Qaeda and
other groups or not. One of the reports released
by the Brussels-based International Crisis group
(ICG) in August 2002 mentioned that there was no
evidence about the relationship between al-Qaeda
and Islamic radical group in Indonesia (Barton,
2005: 76-77). This report focused on the Pesantren
Al Mukmin, Ngruki located in Solo Central Java
which was led by Abu Bakar Ba’asyir; he was also
the founder of Majlis Mujahidin Indonesia (MMI)
(Barton, 2005: 77).

Another source described that there is a
connection between al-Qaeda and the militant
groups in Indonesia. Time magazine, as quoted
by Barton (2004), states that Omar al-Faruq, a
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Kuwaiti, was involved in a camp established by
Indonesian Islamist militants in Borneo. Al Faruq
had received training for three years at a camp
associated with al-Qaeda in Afghanistan. Besides,
he had close relationship with camp leaders, al-
Mughira al Gazairi and Abu Zubaidah who both
were close to Osama bin Laden. Al-Faruq married
an Indonesian through Agus Diwkarna (Barton,
2004: 16-17). Besides, it was mentioned that Al-
Faruq was the senior operative of al-Qaeda in
Indonesia (Williams M.G, 2003: 88).

The Indonesian intelligence agency also
disclosed that four members of MMI including al-
Faruk and Dwikarna were involved in the camp.
In March 2002, Dwikarna was arrested at Manila
port by the Philippine police. A month later, in
April 2002 Zubaidah was caught in Pakistan
(Barton, 2004: 17; Sukma, 2003: 351). Later
on, during the judiciary session 26 March 2002,
Mohammad Ikhsan also known as Idris, a witness
and a suspected of Bali Bomb 1, said that Osama
bin Laden gave US $ 30,000 to Mukhlas (Suhendi,
2012). Mukhlas also known as Ali Ghufron,
another detainee of Bali bomb 1, was reported as
the coordinator of the Bali bombing (Bately, 2003:
7). Before Idris’ confession, Ali Imron mentioned
about that moneytoo during the tribunal at the state
court in Jakarta (Suhendi, 2012; Susanto, 2012).
This is an evidence that the Islamic extremists in
Indonesia have links to al-Qaeda (Suhendi, 2012;
Susanto, 2012; Thayer, 2005).

The network between local extremists and the
international group is a symbiotic relationship.
Vaughn et.al (2008) mentions that they share a
training camp in some countries including the
Philippines (in Mindanao), Afghanistan and
Pakistan. In addition, al-Qaeda offered financial
aid and technical expertise for operational matters
to JI (Voughn.et.all, 2008: 11; Thayer, 2005:
55). Furthermore, JI is believed to represent al-
Qaeda in Southeast Asia. Moreover, after the
Singaporean government took action on the JI
cell in Singapore, the JI leadership was moved to
Indonesia (Gunaratna, 2003: 141).

The link between al-Qaeda with the local

28

extremists in Indonesia was shown at the guise of
Laskar Jihad as well (Chalk, 2002: 115). Laskar
Jihad was a militia group; the wing of the Forum
Komunikasi Ahlus Sunnah Waljamaah (Sunni
communication forum). It was founded on 30
January 2000 as a response to the communal
conflict in Moluccas in which they saw this conflict
as the intentional assassination toward Muslim
community (Chalk, 2002: 115; Jamhari and
Jahroni, 2004: 88-89). Therefore, they send their
fighters to Moluccas to help their fellow Muslims
fight the Christian “Kafir’ (Chalk, 2002: 115;
Hefner, 2008: 36).

The leader of Laskar Jihad, Ja’far Umar
Thalib, called involvement in that battlefield as
Jjithad. To justify this action, he sought a fatwa from
Muslim authorities in the Middle East, al-Abbad
of Medina said that going to the conflict zone in
Moluccas was lawful since it was to defend their
fellow Muslims from attacks. Similarly, An-Najm
of Mecca mentioned that jihad in Moluccas was
mandatory for Muslims to help their brothers. He
described three types of helping based on their
abilities; either with their body, their wealth or
their mind (Hasan, 2006: 116-117; Jamhari and
Jahroni, 2004: 100-102).

Meanwhile, Ja’far Umar Thalib, a son of
Abdullah bin Amir bin Abi Thalib from Yemen,
had experiences of involvement in the war zone.
He was engaged in the Afghan war against Soviet
Union in 1987. He was firstly trained in Peshawar
camp and then became the leader of volunteer
troops in Syria. In the Afghan war, he joined the
group named the Hisb-ilslami under the leader of
Gulbudin Hekmatyar. Afterwards, he joined the
group Jami'at-ilslami directed by Abdul Rasul
Sayyaf (Hasan, 2006: 71). After his arrest and
subsequent release in 2002, however, Ja’far Umar
Thalib disbanded Laskar Jihad (Hefner, 2008: 37
Hasan, 2006: 210).

Before the Bali tragedy, Indonesia experienced
several bombing attacks. For instance, in 2000
there were several bomb explosions at churches
in different cities during Christmas Eve (Crouch,
2005: 44). Regarding this case, it was reported
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that Omar Faruq confessed as the mastermind of
this action (Barton, 2004: 14). In addition, Umar
Patek, the suspected of the Bali Bomb 1, was also
reported responsible for attacks at six churches
in Jakarta (Natalia, 2012). In the same year,
there were other bomb blasts at the Philippine
embassy that caused the death of two people and
at Malaysian embassy, as well as a bomb at Jakarta
stock exchange building that killed 10 people
(Saifullah, 2009). One year later, there were four
incidents namely, abomb at Santa Ana church and
HKBP church; caused five people died, a bomb at
Plaza Atrium Jakarta, a bomb at KFC restaurant in
Makasar, and a bomb at the front of the Australian
international school (Saifullah, 2009).

After the Bali attack, the threat of terror
continued. In 2003, there were three bomb
attacks: at the Soekarno-Hatta International
airport; at the police headquarters in Jakarta;
a suicide bomb attack at JW Marriot hotel in
Jakarta; (Singh, 2003: 28; Saefullah, 20009;
Jones, 2010: 120). Then, On September 9, 2004,
a bomb was detonated at the Australian embassy
in Jakarta. In total the bombings took 18 lives, all
Indonesian (Saefullah, 2009). In 2005 another
bomb exploded at a bar and a restaurant in Bali at
Kuta and Jimbaran Bay which is responsible for 31
deaths.(Bali post, 2005). Besides, there were other
bomb attacks in other places during this year; in
Tentena, Ambon and at a market in Palu Sulawesi
(Saefullah, 2009).

This data demonstrates that after the fall
of Soeharto, also known as the reformation era
terrorism had emerged in Indonesia. From 2001 to
2005, there were bomb blasts each year that caused
hundreds of deaths and injured (Bali post, 2005;
Saefullah, 2009; Jones, 2010: 120; Harsawaskita
and Laksmana, 2007: 72-73). The perpetrators in
each case were arrested and sentenced, but this
did not put a stop to the violence. This suggests
that the terrorists are not ended just because the
main actors of terrorism JI were jailed or killed
(Kompas, 2011). In addition, as a consequence of
the greater political openness, Islamic militancy
and radical groups resurfaced during these years

(Ricklefs, 2012: 409-410; Mietzner, 2009: 281).
The militant groups were MMI, Lakar Jihad, J1,
Komando Jihad, and FPI (Jamhari and Jahroni,
20-28). (Vaughn, 2008: 15; Singh, 2003: 27-28;
Barton, 2004: 17-19).

MMI was officially declared as an organization
on August 7, 2000 in Yogyakarta. It was a
response to Muslim political repression during
the old and new order era (Jamhari and Jahroni,
2004: 48-49). The main aim of this organization
is to build an Islamic state for the reason that the
essence of Islam is both a religion and a state (din
wa daulah) (Jamhari and Jahroni, 2004: 49).
Moreover, the creation of MMI is intended to serve
as the political wing of JI (Feillard and Madinier,
2011: 124). In addition, it is understood that most
of the MMI constituents are former members of
Darul Islam (DI). Among those people involved in
MMI are Abu Bakar Ba’asyir (Jones, 2005: 5) who
created this organization along with Irfan Awwas,
Surya hardi and Mursalin Dahlan (Singh, 2003:
38). At that time, Ba’asyir thought that during the
reformation era there were opportunities for them
to establish an Islamic state since there was much
more political tolerance (Signh, 2003: 38).

Following the death of Sungkar, Ba’asyir
became the main ideological pillar of their
movement. (Jamhari and Jahroni, 2004: 56-
57). In 1971, they had founded a Pesantren al-
Mukmin also known as Pesantren Ngruki in
Solo Central Java (Barton, 2004: 49). In the later
period, this pesantren formed the basis of what
the International Crisis Group called the “ngruki
network” (Wildan, 2013: 191; Singh, 2003: 39).

Ba’asyir and Sungkar had long opposed the
government policy and promoted an Islamic
state. In 1977, Sungkar and Ba’asyir created a
group named Jemaah Mujahidin Anshorullah;
this was also known as another form of DI (Singh,
2003: 18). A year later, Ba’asyir and Sungkar
were arrested by Indonesian government due to
subversion indictment. They were alleged that they
tried to destroy Pancasila, the ideology of the state
and attempted to promote an Islamic state (Jones,
2005: 5). Another source mentions that they were
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accused because of their participation in Komando
Jithad, an Islamic militia (Singh, 2003: 18). In
court, Sungkar confessed that he established a
community (jemaah) as a way to fight against
communism (Kingsbury and Fernandes, 2003:
19). Both of them were sentenced to nine years in
jail, but later the sentence was decreased to three
years on demand.

In 1985, Ba’asyir and Sungkar fled to Malaysia
where they built an Islamic school in Johor as
the training based camp and created additional
networks (Kingsbury and Fernandes, 2003: 19;
Jones, 2005:5; Mietzner, 2009: 90). Malaysia
became a safe haven for Ba’asyir and Sungkar. This
network helped them when recruiting volunteers
for participating in the war against Soviet Union
in Afghanistan (Barton, 2003: 31). In addition,
Ba’asyir and Sungkar actively recruited people
from other countries including Malaysia and
Singapore to participate in the military training in
Afghanistan and Pakistan (Thayer, 2005: 69).

During their stay in Malaysia, Sungkar
formed JI in 1993 (Fealy, 2005: 25). Meanwhile,
Ba’asyir was known as the spiritual leader of this
JI (Smith, 2005: 113). Sungkar claimed that this
group was different from DI (Thayer, 2005: 69).
However, to say that this group totally different
from DI in reality was quite difficult. This is
because historically both DI and JI members were
interrelated. These two groups also share some
of the basic principles such as promoting Islamic
state, the differentiation between darul harbi and
darul Islam, the distinction between true Muslim
and infidel (Jones, 2005: 25-26). The main goal
of JI is to build the Islamic state and Islamic
community throughout Southeast Asia (Fealy,
2005: 25; Jones, 2010: 199). In the 1990s, Sungkar
met with several leaders of al-Qaeda and Osama
bin Laden at the border between Afghanistan and
Pakistan. He also pledged allegiance to Osama bin
Laden during that meeting (Abuza, 2003: 127).

From 1993 to 2000, JI focused their activities
on developing the network, recruiting members,
educating members, enhancing the members’ skill
and capability (Abuza, 2003: 129; Fealy, 2005:
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112). To create external links, Ba’asyir and Sungkar
delegated Hambali and Jibril as their deputy.
During this period, JI was not involved in terror
action or attacks (Singh, 2003: 40-41; Abuza,
2003: 128-129). In this stage, Hambali made
linkage successfully with Islamic movements in
Southeast Asian countries such as KMM, MILF,
Abu Sayaf and other groups. He also established a
business company selling palm oil to Afghanistan.
This business was intended to make money for
financing logistics and material for their actions
(Singh, 2003: 41).

During the political transition in 1998, there
was an opportunity for some “extremists” to
return to Indonesia. In 1999, Ba’asyir and Sungkar
returned to Solo Central Java. They came back
to Pesantren Ngruki and continued teaching
(Thayer, 2005: 69; Abuza, 2003: 141). Sungkar
died in late 1999. This death caused friction within
JI, it was reported that younger militants were
not satisfied with Ba’asyir as the new leader. They
argued that Ba’asyir was considered too weak
and was easily influenced (Thayer, 2005: 70). In
2000, Ba’asyir founded MMI as an umbrella for
Muslim community to promote syariah (Islamic
law) for Indonesia and to build daulah Islamiyah
(Islamic state). To reach this goal, MMI conducted
legitimate activities such as teaching, publication,
public sermons, campaign, seminar, and rallies
(Fealy, 2004: 113-114).

On the other hand, the more militant
members of JI started to play a more “extreme”
role, Hambali, Imam Samudra, and Muchlas also
known as Ali Ghufron actively created a plan for
violent actions (Thayer, 2005: 70). For instance,
Hambali activated the Malaysian cell to attack
Western properties; however al-Qaeda did not
follow his instruction (Thayer, 2005: 70). Hambali
also planned the “Singaporean attack” in 1999 and
initiated other attacks including Christmas Eve
bombing in 2000, attack at the Philippine embassy
in Jakarta in 2000, Bali bombing 1 in 2002, and
bombing at the JW. Marriott Hotel in Jakarta in
2003 (Singh, 2003: 41).

After the second Bali attack in 2005, there
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was no further major incident related to terrorism
until 2009. During this period, the Indonesian
police had arrested many important terrorists and
attempted to dismantle JI link (SuaraMerdeka,
2005; Jones, 2010: 172). For instance, in 2005
detachment 88 (special group of Indonesian
police) searched for terrorist’s house successfully
in Malang East Java and killed Azhari Husein, the
Bali bomb maker (SuaraMerdeka, 2005; Jones,
2010: 172). In 2007, other important figures of
JI were arrested namely, Abu Dujana (the leader
of JI militia) and Zarkasih (the new leader of
JI). In addition, several suspected people of the
Bali attack had been arrested in 2005 including
Hambali, Faiz Bafana, Abu Jibril and Abu Rusdan
(Jones, 2010: 172).

On 17 July 2009, bombing was renewed
with two attacks in Mega Kuningan Jakarta. One
suicide bomb attack was at JW Marriot hotel, and
another suicide attack was at Ritz Carlton hotel.
These explosions killed seven people (BBC, 2013;
Siradz, 2009). One year later, on 15 April 2010
Muhammad Syarif exploded himself during the
Jum’at praying at a mosque in the police complex
in Cirebon West Java. On September 2011 another
suicide bombing occurred at Bethel Injili Church
in Solo Central Java (Bbc, 2013).

There are different opinions regarding
whether the new attacks were affiliated with JI.
One report issued by police office mentioned
that the suicide bombers at Mega Kuningan were
invited by Ibrohim who was part of the West cell
of JI (Jakarta and Bogor) under Saifudin Zuhri as
the leader (Republika, 2009). Ibrohim worked as a
florist for both hotels; he masterminded the terror
action with Saifudin Zuhri and Noordin M Top, the
masterminds of bombings in 2003, 2004 and 2005
(Republika, 2009; Liputan6, 2009). However, Al
Chaidar, a terrorism expert, said that the actors of
the Mega Kuningan terror were not JI, since the
name of JI was not used anymore. Nevertheless,
he mentioned that they were associated with
Pesantren Ngruki due to the fact that Nur Said,
one of the suspected actors, was an alumnus of the
Pesantren (Okezone, 2009).

The bombing in Cirebon in 2010 was
reported as the work of the underground group
Tauhid Wal Jihad. This group was established by
Aman Abdurahman in 2003 (Beritasatu, 2011).
Detachment 88 mentions that from the collected
evidence, Syarif (the suicide bomber) might learn
to make bomb from Sigit Qardhawi, the leader
of Hisbah team and the leader of Laskar in Solo.
Sigit was involved in the bomb attack at the police
office and a church in Solo in 2010. The ideology
of Tauhid wa Jihad had some similarities with JI
as they use violence to achieve the Islamic state. In
addition, people in this group studied “Bergabung
dengan khalifah suhada” translated by the Arafah
group which was part of JI (Beritasatu, 2009). In
addition, Indonesian intelligent argues that people
in this group received training from Sogiri and
Rois (suspects of the Australian embassy attack).
These two were students of Azhari (the chief JI
bomb maker) (Beritasatu, 2009). Although, the
recent bombs are undertaken by a new generation
of radicals, Ansyad Mbai, the chief of BNPT (Badan
Nasional Penanggulangan Terorisme, the National
board for counter terrorism) considered that they
have links to JI. This can be seen from their modus
operandi that was similar with the past cases (Bbc,
2012).

Indonesian Islam and the Terrorists’
Motives

Indonesia as a country with the largest Muslim
population in the world has many variants of
Islam. Clifford Geertz classically divided Muslims
in Java into tree types namely (a) Abangan, the
nominal Muslim peasantry living in a rural areas,
this group is also characterized as syncretism
between Islam and Hinduism as well as Animism
or the old Javanese traditions. (b) Priyayi, the
aristocratic class and also syncretism in tendency
and, (c) Santri, the strict Muslim practicing Islam
or the conservative and traditional Islam (Du Bois,
1961: 603; Benda, 1962: 404-405; Azra, 2003:
39). Meanwhile, in the recent era the distinction of
these Muslim are not referred to the occupation or
place of living, but more the religious orientation
and their political affiliation (Du Bois, 1961: 603).
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Moreover, Geertz also describes that majority
Muslims in Indonesia are generally nominal
Muslims or abangan (Azra, 2003: 39-40). In
this sense, Indonesian Islam was recognized as
different from the Middle Eastern Islam or less
Arabized (Azra, 2003: 40).

Islamic based organizations that have various
ideologies existed in Indonesia. Muhammadiyah
and NU are the two biggest Muslim organizations
and are considered a moderate groups (Ricklefs,
2012: 408). Besides, there are many other
organizations such as Persis and Al-Irsyad
which concern on social aspect and providing
education (Abdullah, 2013: 75-76). Meanwhile,
other scholars mention that the santri group had
influenced the life of community. This can be
seen from the transformation of the society who
tends to be more orthodox. For instance, more
Indonesians now travel to Mecca for pilgrimage,
and distribute alms giving and donation to the
needy. Institutions for collecting and distributing
alms were created like Dompet Dhuafa Republika,
along with the establishment of Islamic banks
and Islamic insurance (Azra, 2003: 40-43). Smith
further argues that the orthodoxy in the practice
of Islam in Indonesia reflected “Arabisation” and
the opposition to the idea of democracy as well as
“Neo-Salafi”(Smith, 2005b: 100).

The dynamic of Islam in Indonesia is also
influenced by global factors. For instance, the
Middle East continued to influence Indonesian
perspectives like the idea of pan-Islamism and
Wahabism (Azra, 2003: 43-44). In the past,
Wahabism influenced the Padri’s movement
in West Sumatra in which they tried to impose
the literal understanding of Islam, but they were
not successful. This group used some terms like
jthad and dar-alharbi in order to fight against
colonialism (Azra, 2003: 44). The Wahabist’
ideology influenced on the contemporary radical
groups too (Batley, 2003: 4). In quoting the
Qur’an and Hadith, JI preferred to use the raw
understanding of Islam and choose the most
suitable parts for their actions such as the verses
on jihad and Islamic law (Batley, 2003: 4).
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The contemporary radical Islamic groups like
JIand MMTI have objectives to build an Islamic state
that is generally different from the mainstream
Islam in Indonesia (Azra, 2003: 51). Also, there are
many other factors which influenced those militant
groups such as political marginalization and the
hatred toward the West (Feillard and Madinier,
2011: 271). The JI interpretation of certain Islamic
texts had given them legitimacy to fight against
their “enemy”. One of them is “jihad”, this term
can be traced back in the JI's commands and
objectives. It is stated at the JI's charter that Jihad
mussalah (military struggle) is the final stage of
JI's planning. This Jihad is a way to prepare an
Islamic state, and to build the Islamic caliphate
accordingly (global Islamic governance) (Pavlova,
2007: 82).

The declaration of Jihad against their enemy
including the West legitimated radical groups
to use violence (Dolnik, 2007: 108). This can be
perceived from their attacks from 2000 to 2012
(Pusponegoro, 2004: 100; Crouch, 2005: 44;
Singh, 2003: 37; Kingsbury and Fernandes, 2005:
18; Kompas, 2010: 1; Vivanews, 2011). The attitude
of militant groups toward jihad differentiated
them from the majority Islam. Mainstream Islam
usually emphasizes their interpretation of jihad as
a non-violent action and only favored jihad when
under attack (Fealy, 2007: 66).

Some terrorist attacks in Indonesia used
suicide bombings as the strategy for their jihad. It
was started at the Bali bomb 1 on 12 October 2002;
a man detonated himself at Paddy’ Bars cafe and
another bomber exploded a van loaded with 1000
kg of bombs outside the bar (Dolnik, 2007: 110).

Suicide bombing continued in the following
years: in 2003, Amir Latin Sani exploded himself
at J.W Marriot hotel in Jakarta; on 1 October 2005,
the explosion in Jimbaran food court in Bali was
undertakenbysuicidebombersnamed Muhammad
Salik Firdaus, Misno, and Ayib Hidayat; on July
2009, Dani Dwi Permana was the suicide bomber
at J.W Marriot hotel in Mega Kuningan Jakarta;
Nana Ikhwan Permana exploded himself at Ritz
Carlton hotel in Megakuningan Jakarta; on 15
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April 2010, Muhammad Syarif exploded himself at
a mosque near police office in Cirebon West Java;
on 29 September 2010, Abu Ali exploded himself
near a police officer in Bekasi; on 25 September
2011, Ahmad Yosepa Hayat was the suicide bomber
of Bethel church in Solo Central Java; on 3 June
2013, an un-identified bomber exploded himself in
front of the police station in Poso South Sulawesi
(Bbc, 2013; Chim and Si Yew and Song, 2007: 2;
Widjaya, 2007).

The act of suicide bombing in Indonesia is
called “pengantin” (bride). This term reflected
their doctrine that those martyrs will receive a
reward “meeting fairy” in heaven. Abu Wildan, a
friend of Noordin M Top, described that a suicide
bomber dies as syahid (a martyr) (Kristanti,
2009). These “will-be brides” (calon pengantin)
were recruited by Nordin M top and his followers.
Nordin’s network had recruited young people
and trained them for being a martyr/syahid. For
instance, Saifudin Jaelani also known as Saifudin
Zuhri recruited Dani Permana and Nana Ikhwan
Permana. Saifudin Zuhri claimed himself to be
an ustad (an Islamic teacher), he brainwashed
those “will-be brides” with the doctrine of jihad
(Widjaya, 2011; Kusaeni, 2009).

The doctrine of suicide bombing was related
to the idea of “martyrdom” or self-sacrifice.
Martyrdom was accepted as a way to promote the
sect. Martyrdom was different from “suicide” as
this martyrdom was self-sacrificing for the name
of God, and the logic behind the action was for
Jjithad (Cook, 2005: 142-143). However, besides the
religious belief, the strategy of suicide bombing by
radical groups was cheap. For example, the bomb
explosion in Bali IT only cost $ 700 (Dolnik, 2007:
110). This type of attack results in many casualties
(Dolnik, 2007: 110-118).

The targets of bombing blasts in Indonesia
are various from night clubs, to embassies and
religious places. It can be said that every target
has its meaning and purposes. The attack at the
night club in Bali is a symbol of fighting against the
West (Hafidz, 2003: 396). During the Bali trial,
the key offenders mentioned that they committed

their terror attack for jihad against the US and its
allies as well as fighting against the negative moral
effects brought in by Westerners (Hafidz, 2003:
396). One of the offenders described that the Bali
bomb target was initially the US, but most of the
victims were Australian. This reflected al-Qaeda
warning to Australia for its involvement in East
Timor (Smith, 2005: 112). Similarly the attacks at
JW.Marriot and Ritz Carlton, two hotels with many
foreign visitors, were also a symbol of elites and
Western investment (Saefullah, 2009; Widjaya,
2011; Smith, 2005: 112).

JI and its network declared the US and non-
Muslims as their enemy or their targets (Kompas,
2011:1). The hatred against the US was spread by
media outlets. (Batley, 2003: 8). The Bali bomb
was a revenge attack for the killing of Muslims
in many parts of the world such as Afghanistan,
Sudan, Palestine, Bosnia, Kashmir and Iraq
(Fealy, 2005: 29). Imam Samudra, the perpetrator
of the Bali attack, said that “there was genocide
toward Muslim communities in the Philippine and
Poso, Ambon as well as other places, therefore as a
Muslim I have to repay them; blood paid by blood,
life paid by life” (Fealy, 2005: 29). Furthermore,
the bomb attack at the Philippine embassy was
intended to show solidarity with separatist groups
in Southern Philippines. Meanwhile, bombings
at several churches were aimed to symbolize the
dispute between Muslim and Christian and also as
revenge for violence in Ambon and Poso (Smith,
2005: 112).

The post 2010 targets were different from
the earlier cases for mosques and police stations
became targets such as bombing in Cirebon in
2010 and Poso in 2013 (Bbe, 2013; Chim and Si
Yew and Song, 2007: 2; Wijaya, 2007). From the
testimony by Bayu Setiono, the bomber in Solo
Central Java, it can be understood that the police
station represented non Islamic government that

also must to be fought. Here is his testimony:
“Dan rencana kami buat pecah Solo
atau amaliyah Solo. Target-target kami

adalah a parat toghut, aparat polisi
itu  direncanakan sudah  bertahun-tahun.
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Sekitar tahun 2007-2008 hingga sekarang. Dan
salah satu itu pula alumni Filipina atau Moro, yang
namanya Farhan dari Jakarta. Dia di Filipina dua
tahun. Di sana dia sekolah militer dan pulang ke
Indonesia tahun 2012. Disitu dia sudah membawa
senjata api, 200 amunisi dan granat.Di situlah
kami membuat pecah Solo. Dan membuat aparat-
aparat togut ketakutan. Insya Allah tegaknya
syariah Islam. Dan khilafah Islamiyah. Dan kami
juga terdiri dari. Sekitar enam orang. Salah satunya
donatur kami, dan lima yang lain adalah alumni Al-
Mukmin Ngruki Sukoharjo lulusan 2010. Kecuali
saya.” (Sindonews, 2012).

“and our plan was to break Solo and amaliyah Solo.
Our targets were toghut governance (government
that does not follow the God’s instruction), we have
planned this police office as the target for many
years, around 2007 to 2008 until now. One of the
alumni from the Philippine or Moro named Farhan
originated from Jakarta. He was in the Philippine
for two years. He studied military and came back
to Indonesia in 2012. In that place, he collected
weapons, 200 ammunitions, and grenades. In
that area, we broke Solo, and make toghut officers
afraid. God willing for the sake of syariah Islam
and khilafah Islamiyah (Islamic state). We were six
people. One of them was the donator; five of them
were alumni of Ngruki Sukoharjo 2010 except me”.

The terrorist network is also changing as well
as the shifts of targets. Dolnik (2007) mentions
that there were many new factions in JI that
emerged related to suicide bombing. The attack
on the JW Marriot hotel 2009 might come from
a new faction named Laskar khos (special force)
led by former leader of JI mantiqi I11. The bomber
for Bali case came from the Thoifah Mugqatilah
(combat unit) (Dolnik, 2007: 111-112; Jones and
Solahudin, 2014: 140). In the later period, the
extremists were engaged in low-tech assaults
(Jones and Solahudin, 2014: 140). For instance
the suicide bombing near police station in Poso
in 2013 was intended to create more casualties.
Yet, it only killed the suicide bomber (Jones and
Solahudin, 2014: 140-141; Bbe, 2013).

CONCLUSION

The chronicle of terrorism in Indonesia dated
from the colonial past of this country. It started
with the revivalist movement during the colonial
era; Masyumi, NII and TII all contributed elements
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to the forming of DI in the post-colonial era. The
struggles of Kartosuwirjo, the leader of NII and
TII against the Dutch and against the idea of an
Indonesian secular state were the main spirit of
the DI. Besides, the main aim of this organization
was to establish an Islamic state and to implement
Syariah law, the ostensible aim of contemporary
Jjthadis. This organization was, in other words, the
embryo of the contemporary of Islamic radical
groups such as MMI and JI due to the similarity
of their ideology and their members, family and
kinship interconnections.

From many reports, the terrorists in the
majority of bomb attacks across Indonesia
are associated with JI. Primary and secondary
evidence show that the perpetrators confessed that
they were members of JI. The targets of terrorist
were various including bars, churches, mosques,
hotels, embassies and police offices. Each of these
targets had its meaning such as a symbol of the
West, symbol of the “toghut” state, and symbol of
the capitalist. The doctrine of jihad becomes the
ideological support to engage in the terror action.
This can be seen from the involvement of martyrs
in suicide bombings as they were ready to die for
the sake of religion.
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ABSTRACT

The Islamic model that happened and developed within the campus as the place used for this
study, is the results of the implementation of religious movement. This model is known through
a qualitative method with interviews and direct observation to some religious activities
organized by students, in both the formal and informal settings. In the process of religious
movement itself, there is a tension between those who tend to be an exclusive group with the
one who is moderate (non-exclusive) in various forms of activities, particularly in scientific
research forum. Student religious movement became a phenomena indicating a desire to learn
or analyze religious beliefs with the more acceptable scientific reasoning. This choice is a form
of expression to the lack of or inability in meeting the needs of religious knowledge provided by
the university. Ironically, this choice of students was understood by some religious groups with
different ideology. Each pattern known through activities and religious movements even it did
not appear overtly or show its identity. Will this phenomena allowed or the campus will take
an anticipatory action in order to develop new policies as an effort to meet the needs of students
religious knowledge?Everything should goes back to the university.

Keywords: religious movements, campus mosque, campus propaganda activist, exclusive

INTRODUCTION

The shifting and strengthening phenomenas
of religious movement taking place within the
campus are very interesting to study for several
reasons. First, the phenomena of the rise of Islam
in the campus becomes more visible in compari-
son with other religious movements occurred in
Indonesia, including in Yogyakarta. This revival
is characterized by the revolutionary change of
student lifestyle. Most of the female students in-
volved in religious activities on campus wear the
hijab (headscarf with big size) as the Islamic outfit.
Similarly, the Islamic atribute (Arab and Pakistan)
reflected on dress pants “cingkrang” (end of the
lower limit above the ankle) are used by the male
Muslim students.

Second, the rise of Islam among the students
started from campus is not only on a “non-

religious” one such as the University of Gadjah
Mada (Universitas Gadjah Mada, UGM), but at the
same time it also appears on the Islamic campus
such as the State Islamic University. It is an anti-
thesis toward an expression that the spread of
Islam is only on “non-religious” campus. Islamic
Campuses such as the State Islamic University,
Yogyakarta Muhammadiyah University and the
Islamic University of Indonesia become the place
of the Islamic movements. Third, the organized
Islamic activities are not temporary, but included
within the student activities program, including
the Lecture of Akidah and Islamic faith on campus.
Fourth, their activity has produced new ideas that
their practice is an effort to apply Islamic concepts
about certain issues which have not been done
before, such as the idea of khilafah (Jamas in
Afadlal et.al, 2005).
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Another important factor of the strengthening
of Islamic students on campus is that it has been
supported by various religious facilities. Currently,
almost all campuses already have a mosque or at
least musholla. Therefore, with the establishment
of mosque and small prayer house on campus such
as religious activities exist and are increasing, as
well as the mosques’ activists become bigger in
numbers.

The strengthening of religious activities in
several campuses through the Lembaga Dakwah
Kampus-LDK (campus preaching institution)
is very positive and should be supported by all
parties since these activities have affected the
religious consciousness of students in off-campus.
Furthermore, in terms of the coverage of its
spreading experienced substantial progress. If
at the beginning of the reformation, they only
encompass urban and campus-based, currently
mosques in the city areas have been controlled
by them in which they bring the atmosphere of
the more Islamic devotion, as well as relying on
the power of preaching, organization and other
activities (Zada, 2007). Through a variety of
activities in the mosques, they call themselves
“youth of the mosque” and this is very positive.

However, there are signs that the attraction
characterizing the strength of the movement, on
the one hand shows the tendency that leads to
what is known as a “religious exclusivism” even
“Islamic radicalism,” a term which is still a subject
to debate. Yet, it is enough to convince academics
as embryonicreligious ideas which are less tolerant
and open; on the other hand there are religious
movements which are quite open, more tolerant,
democratic and liberal.

The exclusivism nuance of students according
to Muhibbullah (2006) is a necessity as the
implication of the social process that has been going
through. Interaction of the mosque activists on
campus is relatively intensive through a variety of
activities. Therefore, any activity carried out almost
always lasted until the internalization process, is
rare in the activities of the Mosque’s congregation
in general. This internalization process is what
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allows the establishment of character or revolution
personality that exclusive and radical.

Mubhibbullah’s statement got justification
from the obtained preliminary data which is the
rejection of assistance from the non-Muslims
on the grounds that receiving such assistance
is “illegal” (haram) because it comes from the
pagans. The similar refusal happens when giving
assistance to the afflicted non-Muslims; they
prioritize the fellow Muslims only or their specific
group because the unbelievers, for them, are “their
enemy.”

The phenomena of Islamic exclusivism like
this is certainly worrying. Given campus mosques
are assets of the nation and the people, they should
be able to produce individuals who are intelligent,
creative, tolerant, courageous to live but do not fear
death, love the people and the nation; but in fact
it tend to produce individuals who are rigid, stiff,
glorifies death, intolerant, divisive and potentially
community and nation. Therefore, it is time to
pay attention to the construction of mosques and
campuses (Sasmono, 2006).

Thus, the attention on campus does not only
lead to the development of the intellectual capacity
of students, but also on how to create conditions
that are far from groups interests which could
potentially reduce the independence of the campus
as a neutral academic institution. Based on this, a
study of the strengthening phenomena of the new
Islamic movement on the Public Higher Education
campus in particular Gadjah Mada University
(UGM) in Yogyakarta draw studied deeper.

The fundamental problem of this research is
“how Islamic Movement Campuscould intensify
and become an alternative of students on public
higher education university of Yogyakarta.” From
this issue, there are three research questions,
as follows: 1) how the reality of Islamic religious
education at the University of Gadjahmada as
Public Higher Education in Yogyakarta? 2) What
kind of model that was developed in the Islamic
campus? 3) how are the dynamics of the Islamist
movement took place on campus?

In general, this study aims to describe
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Islamists campus that intensified and become an
alternative option in the Public Higher Educationin
Yogyakarta. In particular, we want to know about:
1) the system of Islamic education at the University
of Gadjah mada as public college; 2) Islamic model
in college that became the object of study; 3) the
dynamics of the movement which took place in the
campus and the anxiety underlying the movement.

The results of this study are expected to
provide a valuable contribution to the Universities,
especially those related to religious activities
and religious education system in college. The
intensified phenomena of Islamic movements in
campus is more or less influenced by the weakness
of religious institutions in the College itself. The
results of this study can be the foundation for
evaluating the performance of religious institutions
in Higher Education. The study is also beneficial
to the development of science, especially as data
enrichment for academics and other researchers,
as well as the possibility of further research.

LITERATURE STUDY
Previous Writings

So far, efforts to systematically mapping
the phenomena associated with the presence of
new religious movements are much studied by
experts from various disciplines. Among them
is an article by Haidar Nasir (2007) entitled:
Manifestasi Gerakan Tarbiyah; Bagaimana
Sitkap Muhammadiyah? (2007: v). The Tarbiyah
Movement at first (around 1970 and 1980) was a
propaganda movement in the campus of ITB, IPB,
UI, UGM, and others. Later, it became a movement
and they called themselves Gerakan Tarbiyah,
Tarbiyah Movement. Finally, in 1998, when
there was a new round of reform among activists
founded the Justice Party (Partai Keadilan-PK)
which turned out to be the Prosperous Justice Party
(Partai Keadilan Sejahtera, PKS) in 2004. Though
it discusses the problems of propaganda/dakwah
movement in the campuses’ mosques, it emphasis
on the historical perspective of the phenomena of
Tarbiyah movement.

M. Zaki Mubarok (2008) provides a fairly

comprehensive review of several groups called
“Radical Islam” in Indonesia. This book gives the
impression which quite clearly related groups
of radical Islam in Indonesia such as the Islamic
Defenders Front (Front Pembela Islam, FPI),
Mujahidin Council (Majelis Mujahidin, MM),
Laskar Jihad (LJ), and Indonesian Committee for
Solidarity of Islamic World (KISDI).

Other studies also have relevance to the
discussion on the research conducted by Zuly Qodir
(2011), The radicalization of Islam in Surakarta,
Central Java: A Case Study of Islamic Mosque
Campus UMS, UNS, IAIN, and Pondok Pesantren
Ngruki, which highlighted the dynamics of Islam
during the campuses’ mosques. In that study, it
was confirmed that the campuses’ mosques, not
just secular campuses, but religious (Islam) ones
understand the radical tendencies are very strong.
This can be seen from the efforts of certain parties
to dominate the mosques by entering new model
of Islamic studies as well as look at the sermon
takes place every Friday. However, this study did
not arrive at a model of how Islam developed and
held on campus (the Mosque) is.

Another study of radical Islam also was done
by M. Imdadun Rahmat (2005) entitled “New
Islamic Currents: Revivalism Transmission of
Middle East Islam to Indonesia.” In his study,
he noted that the campuses’ mosques are very
strategic places for mission activists to spread their
ideologies. Campus movement activist such as
Gerakan Tarbiyah, Hizbut Tahrir Indonesia, and
the Salafi movement had used campuses’ mosques
as media of propaganda in transmitting Islamic
revivalist ideology imported from the Middle East.

The study of differences in propensity
between students of Natural Science Faculty
and Social Science Faculty in responding to the
idea of fundamentalism is also shown by Erham
Budi Wiranto (2010) in his article titled “Islamic
Fundamentalism among Student of Natural
Sciences and Social Sciences Faculties of Gadjah
Mada University.” This study reveals that students
at the Faculty of Social Sciences have stronger
tendency against the idea of fundamentalism.
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Students from the Faculty of Social Sciences have
an open and sustain understanding because they
have been in contact with social theories such
as cultural understanding, multiculturalism,
pluralism, etc., so they are more capable in doing
further research on phenomena and problems
that occur, including socio-religious phenomena.
On the other hand, students of the Faculty of
Natural Sciences are often caught in the way of
positivism thinking that is more likely to look at
the question as the “black-and-white.” The idea
of fundamentalism is easy to flourish because the
students have relatively low understanding on the
social theories. They have lack of knowledge and
ability to counter this kind of idea. Besides, it is
due to the network of institutions of the campus
propaganda forum (Lembaga Dakwah Kampus)
which strongly facilitate and socialize the idea of
fundamentalism.

Research and thoughts about variants in
religious student movements were also carried
out by Arifuddin Ismail and colleagues (2011)
with the title: Varian Pemikiran dan Gerakaan
Keagamaan Mahasiswa Perguruan Tinggi di
Jatim, Jateng, dan DIY (Variants of Thoughts
and Religious Movement of Student in Higher
Education University in East Java, Central Java
and Yogyakarta). The study has found three trends
of thought and movement among students, which
are the radical, liberal and moderate. All three
forms of thinking is growing among students
with a wide range of factors that influence such
religious understanding, motivations, patterns
of interaction and communication patterns of
movement.

Some of its library study have a lot in common,
especially on the study of radical Islamic groups
on the Islamic state, with the use of terrorism as
well as the political approach in analyzing the
phenomena of conflict or unrest in Indonesia and
the emergence of curent movement. To uncover the
phenomena of the emergence of new trends which
is the strengthening of the Islamic Movement
Campusthat tend to be systematically exclusive in
campuses’ mosques, it requires a relatively new
research focus on these issues.
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A Theoretical Reference

The presence of several “new religious
movements” which are generally different from
the established religious movement such as
Muhammadiyah and Nahdltul Ulama had given
the new color of the dynamics of the Islamic
movement in this country. These new religious
movements have many names associated to it such
as Islamic fundamentalists, radical Islam, militant
Islam, exclusive Islam, and even the most extreme
groups are labeled as a “terrorists” embryo. Despite
the various names, it have common characteristics
such as equally dogmatic, the claim of truth, a
rigid interpretation of the sacred texts (textual),
the radicalization of views, their attitudes and
actions in the communities allowing them to
easily label other group who have different views
and understanding to them as unbelievers; that
later give birth to a type of a collective movements
(social movements). New religious movements
also appear and thrive in universities because it is
not an area that stands alone and isolated from the
large society.

Studies on the Islamic movement in
universities, referred to the theory of “social
movements”. In general, a social movement has
a broad definition because of its various scope.
According to Giddens (1993), a social movement
is a collective effort to pursue a common interest;
or movement to achieve common goals through
collective action (collective action) outside the
scope of the institutions established.

Meanwhile, Tarrow (1998) positioned social
movements as political resistance that occurs
when ordinary people that unite with a more
influential group of people, join forces to fight the
elite, authority, and other opposed group. Action
underlying political resistance is a contentious
collective action. Collective action can take many
forms, short or sustained, institutionalized or
quickly dispersed, dull or dramatic. Collective
action has the sense of resistance when the
action is done by people who have less access to
institutions to submit new claims or claims that
could not be accepted by the authorities or other
opposed parties (Putra, 2006: 2).
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Rhys H. Williams defined social movement as:

“Social Movements are socially shared activities

and beliefs directed toward the demand for change

in some aspect of the social order. To the narrow:

a social Movement is a formally organized group

that acts consciously and with some continuity

to promote or resist change through collective

action” (Marty and Appleby, 1994: 786).

Based on the view, the social movement is
an organized movement by the ideals and goals
of “to do” or “to reject” the changes consciously,
continuously and collectively towards certain
aspects in the existing social order, including the
movement associated with religious.

‘Religious movement’ is an idea which
seeks to interpret religious ideas to become a
transformative power for developing a better new
social structure and order; by partaking, being
open and being emancipative (Rahardjo, 1999:
12). It is an ambition upholding the dignity and
the self-regard of humanity. Religious movements
in the frame of transformative paradigm are the
most humane way to change human history. The
religious movement defined here is any individual
or business group that’s been organized to show
new patterns of different religious or a new
interpretation of an existing religion (established).

For further development of the theory of
social movements, New Social Movements
(NSM) was born to complement the old social
movements. This term refers to the phenomena
of social movements which have developed since
the mid-1960s (Suharko, 2006). NSM is a recent
development of the concept of social movements
present to correct principles, strategy, action or
ideological choices used by social movements
in the past. New social movement is a collective
action of the community as it struggles to meet the
needs of a new paradigm, a model of alternative
culture, and a new awareness of the betterment of
sustainable future (Qadir, 2009).

Situmorang (2007) in his book “Social
Movements” offers new patterns of social
movements (New Social Movement). The
emergence of social movements is characterized
by the diverse social movements’ performers

such as students, professionals, women, and
workers and farmers who defend human rights,
democracy, environment, and injustice. New social
movements emerged, not because of the pressures,
but, a broader political and socio-economic plan,
resulting in social movement which can take
advantage of that. This view is further clarified by
Zuly Qodir (2009), Social Movement in Islam: The
Manifesto of the Believer, that a group of a small
scale religious movement (Muslim) can influence a
bigger religious movement in achieving its greater
political objectives.

New social movement is the dynamic of the
social movement itself. Nonetheless, principally,
both the old social movement and the new one have
the same goal, namely the desire for transformation
as what is aspired. Social movements have the
characteristics of the actors, pilgrims/the people,
activity, ideology, and networks. In addition, the
social movements demonstrated the so-called
collective consciousness and then bring what
is called collective behavior arising from the
collective consciousness (Donattela, 1992: 23;
Tarrow, 1993: 26). In times, the emergence of new
social movements can be considered to filling the
empty spaces which go unnoticed by the agendas
of the old social movements. The study of the new
religious movements within the campus of UGM
uses the above theoretical formulas, because it is
considered to be closer to the existing conditions.

RESEARCH METHODS

This is a case research involving descriptive
qualitative method, and was conducted at the
University of Gadjah Mada (UGM). This campus
has been used as the location based on the
following considerations. First, UGM is one of the
leading universities in Indonesia with the number
of Muslim students more than 80% of the number
of active students. Second, the campus is not based
on Islam as well as not directly patronized Islamic
education as campus under the auspices of the
Ministry of Religious Affairs. Third, there is various
dynamics of religious movements on campus.
Fourth, there is an aspect of Islamic Religious
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Education, which involves senior students as
mentors, without selection and control, as the
finding of Arifuddin Ismail (2011); Fifth, religious
activities on campus are rampant and intensive.

The data collected include: 1) the reality of
Islamic religious education at the University
of Gadjah Mada as Public Higher Education in
Yogyakarta; 2) Islamicmodel developed on campus,
including a variety of forms of religious activity,
and the tendency of the movement as implication
of religious understanding; 3) the dynamics of
the campus Islamist movement, related to the
emergence of students creativity involved in this
movement to adding and deepening their religious
knowledge.

Data collection methods used in this study
includes observation, in-depth interviews, and
field notes as well as documentation study.
Observations were carried out on the variety of
student activities at both campus and mosque.
Various student involvements on campus
were recorded through their activities such as
Ramadan and Islamic studies, especially after
noon prayers (shalat dhuhur). In observation, the
researchers did not do it alone, but were helped
by two assistants of students. This was done to
facilitate introduction and communication of the
observation area. It was not done on a daily basis,
but adjusted for events or activities undertaken by
students known through announcements on the
bulletin board on campus.

The in-depth interviews were conducted with
several informants, such as the management,
professorsand students. Selection of theinformants
is based on their faculty. This determination is
also based on the assumption that the Islamic
movement happens in two different disciplines.
Interviews were also conducted with students who
are active in Salahuddin campus mosque and the
graduate school (At Taqwa) and Takmir mosque
as the compared informants.

This study is a qualitative research using
words and sentences compared to figures.
Accordingly, the proces and analysis of data has
been done through three lines of activity which
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occurred simultaneously. The lines are data
reduction, data presentation and conclusion.
Data reduction is defined as the selection process,
focusing on the simplification of abstraction, and
the transformation of raw data that comes from
the notes written on the field. Data reduction is
a process to sharpen, classify, direct, remove and
organize data in such a way that it can be concluded
or verified.

In the meantime, the process of preparing the
data is to plan and incorporate the information in
a cohesive structured form and easier to read. The
conclusion is the process for registering regularity,
patterns, explanations, possible configurations,
the flow of cause and effect, and propositions. The
process is interactive, which are interconnected
and cohesive.

RESULT AND ANALYSIS
The Reality of Religious Study on Campus

Courses on religion at the University of
Gadjah Mada (UGM) is inserted into the Personal
Development subjects or courses (Matakuliah
Pengembangan Kepribadian, MPK). There are 42
lecturers on the courses coming from UGM and
UIN, aided by several assistants. The learning
is divided into two; the first, religious course
that has been taught using standard material, as
published by the Ministry of Religion (Islamic
disciplines). Second, the contextual Islamic
material is coordinated and given to each faculty
with the adjustment of the specific disciplines of
the faculty.!

Religious courses for students, especially for
the freshmen, are required as their educational
background are not religious. It is assumed
that they do not have religious background. It is
intended to assist them in providing enrichment of
religious knowledge. Religious courses formally are
only 2 credits. Apparently, the university realizes it
so they provide assistanship for Islamic program

1. Interview with Arqom Koeswanjono (Pembantu Dekan I
of Philosophy Faculty of UGM) at the Philosophy Faculty,
September, 2012.
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(Asistensi Agama Islam).2 AAI program itself
is a complementary program to help introduce
Islam to students despite new policies, including
direction to read the Quran. A student of UGM
said that with only 2 credits of religious studies, it
is impossible to provide a sufficient understanding.
Furthermore, he said:

The class we have received is only 1 hour per
week, plus assistance every week for 2-3 hours.
This is not enough, so to work around this, I follow
khalagah, at the Mosque near my boarding house,
visit forums and university studies, and learn
religious by myself.3

Apart from the religious education program
formally enacted at the university, there are
also other extra activities, such as prayer and
religious gathering dedicated to the entire
academic community within the university under
the coordination of “Dzikir and Do’a Assembly”
(Majelis Dzikir dan Do’a). The event is raised by
lecturers who are responsible for things related
to religious programs at UGM. In all business
units are always activities respectively, including
religious programs. For example, there are prayer
and dzikir performed by Dharma Wanita Faculty
and other units.

In addition, there is the Student Activity
Unit (Unit Kegiatan Mahasiswa, UKM) which
has a lot of student activities. In this unit, there
are specific areas and one of them is ROHIS
(Islamic Spirituality program). ROHIS directly
handles activities related to Islam since there are
specific areas on Islamic spirituality. ROHIS at the
university level is also formed in ROHIS- faculty
level. This ROHIS in each faculty makes a number
of Islamic ritual programs, such as coordinating
the implementation of the prayer (Dhuhr) and
Friday prayers in their respective faculties. In the
Graduate School, for example, ROHIS is taken

2. This program has started since 1987 and was approved by the
university through the SK Rektor NO. 214/P/SK/HT/2004.
This decision letter is a form of legalization to the assistance
or mentoring of Islamic religious education on UGM that has
been done up to this day.

3. Interview with HF (22), Student of Engineering Faculty of
UGM, October 6, 2012.

over by the officer in charge of organizing Kultum
(seven minutes sermon) every Dhuhr and preacher
(khatib) at Friday prayers.

The other side, Shaladuddin Foundation also
has a major role in filling the lack of religious
knowledge in the university environment.# The
foundation is responsible for coordinating the
activities of Islamic spirituality in UGM, as the
Ramadhan committee in Campus (RIC) (see
Tempo Magazine, May 13, 1989). In 1997, the
Rector Prof. Dr. Koesnadi Hardjasumantri,
SH., setted the Jamaah Salahuddin (JS) as
Islamic Chaplaincy Unit under the coordination
of Vice Rector (Pembantu Rektor, Purek) III
(now the Vice Rector of Alumni and Business
Development). Since then, JS officially is entitled
to occupy a space in the UGM Student Center. In
its journey, JS has a significant role in the fight for
the establishment of the mosque in the university
campus. Nevertheless, activities in JS are not only
about Islam, but also to discuss discourses of the
social-political situation, the world of the student
movement, and moral issues in society.

In carrying out its mandate as UGM students’
forum in deepening knowledge and understanding
Islam, Jamaat Salahuddin (JS) focuses all
activities on the campus mosque where they plan
and implement programs and activities which
are consistent with the objective of JS. These
activities are planned in its long-term and there
is also a temporary activity in accordance with the
needs and the development of the programs. As
the forum being in charge of the daily programs,
the Shalahuddin Foundation appointed a daily
manager for all program activities to run well.
In relation to the development of people, the
Foundation has scheduled the programs for talks
by inviting speakers from all level. Beside study,
discussion or prayer groups are not coordinated
by the JS, but by another student group (Ismail,
2012).

4. Aside from JS, UGM also have other spirituality units
of other religions, such as the Buddhist Students Family,
Hindu Students Family Dharma, Catholic Chaplaincy Unit
(Campus Mass) as well as the Christian Spirituality Unit (Unit
Kerohanian Kristen).
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Religious activities and the nuance of Islam
are very much felt on the campus. Various
activities such as Islamic studies, discussions, a
big gathering for Islamic sermon (tabligh akbar)
and the like can easily be found at the university.
The latest program created by the campus activist
propaganda movement is memorizing the Qur’an
in the name of “Gadjah Mada memorizing the
Quran” (Gadjah Mada Menghafal Qur'an, GMMQ).
It was on Friday, October 19, 2012 at 4pm in the
Multimedia Room of Faculty of Law, student
activity units LDK Jama’ah Shalahuddin of UGM
launched Semi Autonomous Body (BSO) named
GMMQ. The semi-autonomous organization has
a special program to accommodate students who
want to become those who memorize the Quran.

Mosque: Contention between Public and
Private Space

A mosque on campus is an important asset
for the development of Islamic study in general.
However, the mosque is also sometimes used as
an arena of contestation intended to show the
influence of each group which involves ‘worship’
as its slogan (jargon). In the practice of shalat
sunnah tarawih for example, the UGM’s mosque
chooses eleven rakaats, including tarawih and
witir prayers. It seems that the choice seems to
be based more on prophetic practice than follow
the companions of the prophet who practiced 23
rakaats in tarawih and witir prayers. Related to
tarawih prayers, the Sunni campus mosque refers
to the Hadith of the Prophet Muhammad, narrated
by Aisha (the wife of the Prophet), “Mohammed
never” pray (Sunnah) in the month of Ramadan
and the others more than eleven raka’at.”s It is
widely practiced by Muhammadiyah. The Muslim
Indonesia analysts in particular, then label that
performing 11 rakaats of tarawih is considered as
Muhammadiyah followers, while choosing the 23
rakaats is Nahdlatul Ulama (NU) followers.

In connection with the politics, the mosque
of UGM is a phenomena because it was in the

5. Hadith transmitted by Aisyah ra., in “Bulughul Maram”
(translation) Muh. Syarif Sukandi. Bandung: al-Ma’arif, 1978,
p. 141.
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old campus and it has the faculty of Social and
Political Sciences. However, the campus mosque
activists tend to be allergic to politics, though in
fact they are political. They are actually involved in
practical politics as a staunch supporter of Hizbut-
Tahrir Indonesia (HTT) or the Prosperous Justice
Party (Partai Keadilan Sejahtera, PKS), especially
those who are affiliated with the Union Action
of Indonesian Muslim Students (Kesatuan Aksi
Mahasiswa Muslim Indonesia, KAMMI).® They
argue that “Political indeed a good thing, but for
the benefit of mankind”.

The head of campus mosque caretakers
(takmirs) emphasized that the mosque was
not competent to respond to this. The political
question is out of the responsibilities and duties of
the mosque. The mosque has nothing to deal with
politics, it should take care of the issue of worship
instead. This is consistent with the function of
the mosque which is to spiritually communicate
with God (munajah). Politics is not a matter of
religion and the mosque only deals with building
faith of the people. By saying this, it is claimed that
between Islam and politics are separable. This is
where the contradiction of the managers mosque
UGM was beginning looks obvious.

The mosque of UGM is not so much engaged in
economic problems, but social actions for helping
poor people at Eid (idul fitri), Ramadan, the
distribution of rice, the distribution of sacrificial
meat, and clean water. According to one of the
mosques caretakers, the assistance is provided
not only when there is a religious event, but also
a social one.

On the issue of culture, it seems that The head
of campus mosque caretakers (takmirs) did not
give his response to cope with. According to him,
any activity should be in line with the Qur’an and
the Hadith. In connection with any culture that
is not associated with ritual worship is not the

6. KAMMI is one of the organizations that respond the state
(1998) condition due to a crisis of multi-dimensional that trying
to create the madani society. The organization is confined to
Muslim students only and has aspires to make Islam more
down to earth.
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authority of the mosque. In this case, the mosque
is only dealing with religious activities. Yet, when
asked about Islam and Javanese, he firmly said
that there is Muslim Javanese (Muslim Kejawen),
and it is not a problem because, for him, it is the
result of acculturation.

This shows that, first, the mosque is used
by certain groups as a space to promote the
development of an ideology, though it only involves
the members of the group. Second, variousreligious
(Islamic) activities increasingly spread on campus
which in one side can be regarded as the sign of
the dynamics of campus Islamic movement. Yet,
in another side, it indicates the increasingly lack of
control of the student activities which leads to the
formation of an exclusive group.

In this mosque, every Friday is filled by a
variety of topics addressed in the speech leading
to ‘invite’ people to return to the Qur’an. Instead,
there was a preacher who does not hesitate to
say that the institutions which promote religious
pluralism are the agents of colonialists (the West)
who are now trying to reaching the campus. This
shows that, the purification of Islamic movement
on campus, especially on the non-religious campus
has been intensified which indirectly also provides
spaces for a certain group to develop and voice up
their ideology in the spirit of freedom of expression
on campus.

Halaqah: Internalization Forum of

Understanding Islam

Theotherplace used by students beside mosque
is the yard or the campus area. The yard with the
cool weather was used as a place for discussion. At
any given time (specifically afternoon), there can
be found a few small groups (halaqah) consisting
of three people who are guided by a mentor (the
instructor). In the courtyard of the Graduate
School, for example, some groups can be found
on a daily basis. They sat down to talk with a
small circle of same-sex, while for other types also
form a circle not far from the cycle of the other
group. According to one of them, they use a yard
as a discussion place due to the difficulty to find
another place on campus. Then, this beautiful

campus provides an environment of tranquility in
the discussion. The other reason is that the use of
the place is free of charge. Also, it is easy to reach
friends or members of the study group itself.”

Themes of the study within this small groups
are faith, morals, worship, mu'amalah while
themes on philosophy and mysticism are barely
discussed. The study also focuses on the Qur’an and
the Hadits by which it internalizes understanding.
Beyond that, they regard it as an act violating
the rules. SH said that research done for all this
time is always aimed at establishing an Islamic
personality based on understanding derived from
al-Qur’an and the Hadis of the Prophet. He said
further that everything should be in reference to
the two sources of Islam.® Meanwhile, the methods
applied in discussion are question and answer,
tutorial and lecture.

The intensive discussions involve students by
expressing their concern about the lack of Islamic
knowledge acquired over the years. With their
non-religious background, they take the time
to seriously participate in various studies. They
are even eager to set up a short time to continue
participating in religious activities such as a book
review, bazaar, charity, and social activities. At
the end of the discussion, the theme for next
discussion is determined. Themes of discussion
are very various, ranging from how to live in an
Islamic way. Furthermore, the themes being faced
by Muslims in recent issues, such as the issue
of pluralism, equality, justice, leadership of the
countr, are discussed.

This forum (halagah) can also be viewed in
three ways. First, as a means to internalize the
process of its members. In general, members of
the halagah come from non-religious background.

7. Interview with TF (23 years old, student of Engineering
Faculty), August 12, 2012 in the yard of postgraduate school
of UGM.

8. Interview with SH (24 year old) at UGM, October 2012. In
fact, some people think that life (religion) is the holy book of
life that what does not directly relate to the scriptures is not
a religion. It is obvious when talking about science, the so-
called science is only found in the scriptures. Thus, the social
sciences, such as sociology, anthropology, and as they are not
religious domain (Sobary, 2006: 23).
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Second, it is a forum to examine the solidarity
of Islamic group in a micro scale. The Muslim
students consciously or not, are actually in the
middle of the ideological debate, especially with
the presence of the forum in the name of particular
religion. Third, it is a forum against any “non-
Islamic group” or “secular Islam.” Thus, there are
two trends here, on the one hand there is a desire to
learn about Islam, and the other, is to implement
Islamic values. The forum as such in some corner
of the campus is easy to find. It usually has small
groups were attended by several people.®

Nonetheless, there are two contradictory
things by looking at the routine activities such
as the establishment of the study group forum.
First it indicates a strong desire among them
to understand Islam better. Yet, they are not
supported by the adequate space and facilities.
As the result, they have to find ways and means of
self-learning system outside the campus. Second,
it pictures that there can be a system in which the
perpetrators transform the religious beliefs into a
consciousness. The system evidently shows that
religious practices are seen as a system which
should be distinguished from the non-religious
practice (Mashad, 2000: 126). This spirit was
also born of their concern for the condition of the
Muslims who have the moral decay of the social
consequences of the influence of other ideologies
(secular, etc.) and should be returned to the
original path (Islam).

The rise of limited review forums like is also
due to the lack of allocation of Islamic studies at
the faculty. Although this has been recognized by
the university to include curriculum design and
teaching on religious courses under the umbrella
Subject Personality Development (MPK). The
time allocation for the courses is very limited, only

9. HF (22) said that the members of the group usually consist of 5
to 7 people come from multi background. According to him, he
joined one of the study group (JS and Muslim Forum ISIPOL)
because the invitation of his friend. The members of the group
come from MIPA Faculty, Tecnique, etc. In its study forum,
HF share opinion regarding contemprary issues. Even, he also
make friendship with other student from different background,
but very careful if there is any political issue.
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2 hours within a week. This means the students,
with their non-religious background, feel so.
Consequently, they try to find another way to fill
the gap.

Differentiation of Islamic

Movement

Campus

There are differences in the Islamic movement
occuring in every faculty at non-religious
campuses. The difference is caused by the type
of each faculty, especially in response to various
developments and the emerging face of the Islamic
world. At the faculty of social sciences, for example,
Islamists campus leads more on a consolidation
in forming Islamic identity to strengthen the
identity. Meanwhile, at the faculty of natural
sciences (science) precisely occurs the opposite.
They reinforced how knowledge is internalized in
Islamic life which should be started from us.

At certain faculties such as Mathematics and
Science, Pharmacy, Engineering, for example,
there are students who always use identities
characterizing a particular group by using Arabic
term which directly shows their self-existence
being different with other groups. From this view,
the notion emerged that those students at the
faculty of natural sciences are more ‘Islamic’ than
others from the social sciences. Shidqi Ahmad as
quoted by Erham Nudi Wiranto (2010) pointed
out that there are many akhwat-akhwat (Muslim
sisters) who studied at the Faculty of Mathematics
and Natural Sciences, Pharmacy, Engineering,
and at some other natural science faculty. This
indicates that the intensity of the Islamists among
students of natural sciences is more intensive and
nuanced than the Islamic movement at the faculty
of social sciences-humanities.

On the information boards in corners of the
faculties like in the Faculty of Medicine UGM
found the announcement of talks and seminars
on Islam. In fact, a similar announcement can also
be found at the other campuses’ mosques beside
UGM, such as UNY and UII, which also shows that
the distribution of announcement of UGM study
group can also be easily accessed in other places
because communication networks and group
publications are well linked.
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Speakers in the talks are typically graduates
from Saudi Arabia and Yaman who has a network
of alumni in Indonesia. The theme was very
popular around the current religious phenomena
which tends to affect daily lives and praxis. It is
also free of charge where everyone are invited to
join the event, although the invitation is strictly
limited to Muslims.*® From here we can see that
the management of the activities of the study
group was very neat for it does not only spread
its purpose to understand Islam, but also how
they should attract interest and sympathy of other
students to join the group.

The different view happens in the graduate
school. The presence of the CRCS provides
regular discussions of different colors with a wide
range of discussions. In regular discussions every
Wednesday, for example, issues and themes of
discussion no longer revolves around the study of
basic Islam. At the CRCS, religions are not only
studied and understood as a doctrine, but as an
object of scientific research (academic) so that
religion can be viewed from various perspectives
(multi-disciplinary). At this point, the study of
religion (Islam) in the CRCS with different religious
studies conducted in the campus mosque, halagah
and faculties.

At the regular discussions, CRCS responds to
a variety of religious issues from the perspective
of science. Religion, again, is seen as an object
of scientific study, which involves a variety of
perspectives to criticize for. Religious has been
reviewed academically resulting understanding
whichisnotonlydoctrinal,butmorecomprehensive
even to the very technical as how religion is
understood and practiced by the transvestites and
others. It is certainly, on the one hand, provides a
new perspective on religion. But, on the other hand,
it brings out controvercy, especially for people who
think that it is excessive. As an academic study,

10. This shows that in every activities done by one of the study
groups very much prioritize the Islamic group. It also reflects
that the tendency of the exclusive movement is clearly visible,
even though it is only supported by one indicator which is the
restriction of participants or audience that only Muslims.

religion can surely be investigated and studied
with “value-free”, so an understanding of the
religious person can experience transformation
from doctrine to academic.

The Typologies of the Campus Islamic
Movement

Starting from amosque, the Islamicmovement,
especially at the UGM has spread to the other
faculties. The spread of Islamic movements within
the campus can not be separated from the history
of the early establishment of the mosque itself. The
mosque in early Islam became the center of the
dynamics of the Muslims.

However, the campus mosque was “controlled’
by certain groups that make the spirit of struggle
was different from other mosques in general.
The UGM’s mosque as described in another
part of this discussion, has been a birthplace
of Campus Propaganda Institute (Lembaga
Dakwah Kampus, LDK), which coordinates all
activities of the propaganda. From this, we can
see how a propaganda journey on campus does
tend to be “closed.” In line with the condition,
the mosque Nurul Huda UNS (State University
of Solo) centralizes a mission which favors neo-
fundamentalime (al-Makassary, et al, 2010: 261).
This is due to fact that all the dynamics of the
mosque has been regulated and controlled. There
are three types of activities here: First is the regular
(daily) activities such as praying five times. Second
is the incidental activities such as Ramadan.
And third is the long-term nature of such studies
on a regular basis, usually called ‘canteen’ and
jurisprudence for women. It is commonly called
‘Kafenita ‘. The Friday sermon and its preachers are
scheduled as part of the programmed activities. It
is as described earlier in this section, in accordance
with the mission of establishing the mosque as a
center of Islamic studies, not of any other interest.

The above description shows that the spread
of Islam on campus tends to be exclusively enjoyed
and followed by certain circles or groups. This
trend is also not free from criticism of people
within the campus. As happened at the university,
for example, the university is considerably failed in
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controlling the Islamic movement on campus. It is
also seen in some cases as in the case of rejection
of Irshad Mandji in a discussion. In fact, the
campus is an autonomous institution at which the
rights to freedom of expression and thought can
be freely made. So, there is a tendency in which
the presence of the Islamic propaganda institute
(lembaga dakwah) centralized in mosque also
affects the dynamics of Islam on campus and even
influences the independence of academic freedom
of the university, as we look upon the case of Irshad
Mandji.

Understanding and Islamic Model:

1. Response to the Contemporary Issues

The Islamic model understood and developed
on campus is a model of Islam as a whole (kaffah)
which does not only touch the aspect of worship,
but all aspects of life, including social, cultural,
economic, political, and so on. As for the response
to the social, economic, political and cultural
problems responses that given by the Islamic
campus is positive and constructive. The way to
respond varies by dialogue on the raised issues,
through media owned by the Islamic institutions
on campus, or through other propaganda
programs (Syiar). The activists of campus mosque
understand Islam as kaffah in its literal meaning.
This, for them, implies that things associated with
the political, economic, cultural, and life should
be Islamic which means in accordance with the
scripture. If not, there is no need to be done and
followed." The Islamists of UGM understand Islam
as a complete and final religion and everything
must be based on the holy book Quran, not from
another source.

Thus, itisasimple fact about theunderstanding
of Islam and its practice. Although not directly say
that it is necessary to discuss political, economic,
cultural and other issues, but the campus Mosque
has a serious concern in those matters. Moreover,
the activist of the campus Mosque consists of
activists and KAMMI and Hizbuttahrir. Therefore,
it is actually very reasonable if the campus Mosque

11. Interview with R (24) at UNY Mosque, October 8, 2012.
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can be seen as a center of education to discuss
issues of social, economic, political, cultural and
contemporary issues that developed within the
community. The presence of this kind of student
organization represents the spirit of “a new
Islamic” that reflects “totality” and “sincerity”,
both in its goal and in terms of social and political
behavior. They really have a desire to reflet the
portrait of an ideal young Muslim generation, as a
pious generation, who uphold Islamic morality in
all aspects of life (kaffah).

The Islamic Movement on campus seriously
addresses secularism, pluralism, and liberalism.
The activists publicly acknowledge that there are
disagreements about secularism, pluralism, and
liberalism. In response to these problems, they
understand the poblems as part of the ‘guests’
action’” who do not believe in the teachings of
Islam of kaffah. The “guests” try to find excuses
in order to get a place. In fact, the teachings
of Islam are perfectly clear and there is no any
shortfall, but some Muslims do not even believe
it. This is a war of ideas between people with
Muslims and Muslims versus people who do not
like Islam. For this reason, the Islamic movement
on campus seriously responded by launching the
counter thinking with those who carry the issues
of pluralism, liberalism and secularism. Three of
these issues, according to them, are big problems
and even bigger if not handled soon and carelessly.
Muslims will be scattered as what they confessed.
Therefore, he said, Muslims should be careful
with the campaign of pluralism, liberalism and
secularism for it is very dangerous to the integrity
of Islam as a whole.

The presence of prayer group and religious
forum as shown on campus of the non-religious
university, as described above, at least has
stressed three significant points. First, it has
emerged and raised a high awareness about the
importance of Islamic studies which is sustainable
and institutionalized within a university. The
lack of Islamic knowledge could be fulfilled by
these kinds of activities. Second, there has been a
strengthening of understanding on the importance
of solidity and solidarity among the people on
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campus. It particularly responds to development
and dynamics of the community which continue
to progress very rapidly. Third, there is a
systematic effort built intentionally to obliterate
stigmatization of non-religion campus as often
regarded as a platform to fertilize secular thoughts
which give more space for human reason than the
involvement of religion.

The existence of the research/study forum
(halagah) at the non-religious university, on one
hand shows the high sensitivity to the importance
of enhancing the knowledge and discourse on
issues of Islam which are less sufficient than in
the religious universities. On the other hand, the
presence of these forums also indicates a ‘struggle’
and even a fight between one group against the
others. Prayer forums at university and faculty
indicate a tendency toward how to understand and
how to apply Islam in a simple manner, but what
is shown by other groups such as JS takes a slightly
different path.

The emergence of groups proposing the
Islamic Shari’a, in Haedar Nashir (2006), carries
the ideology of Islam as a result of ‘negligence’ to
accommodate the country’s interests. The country
is considered in favor of the secular ideology
and ignores Islam. These groups represent
Islam literally, formalistic, and doctrinaire.
More interestingly, in the midst of the writhing
movements appear CRCS which comes to give
a new color in the dynamics of religious studies
at UGM. It tries to voice up a priority to respect
others for the sake of humanity.

2. Resistant to the View of the Modernists

Rejecting the modernists view in this case is
defined as a view of the anti-everything perceived
as West. West here is translated as the United
States, Israel and their allies, especially European
countries. West in the eyes of the Islamist activists
is the main rival to blame for the destruction of
Muslim countries such as Palestine, Iraq, and
Afghanifstan in which it is considered as Western
design to destroy the power of the Islamic radical
Islamic forces. This is due to an understanding
that they are the only one that able to compete
with Western hegemony.

The modernity understood as something that
comes from the West is rejected by radical groups
in the Muslim world. This is because modernity
is considered a form of Westernization. Bassam
Tibi (1994: 10-11) claims that the world of Islam
in facing Westernization, has took the culture-
defensive attitude. This culture is viewed by
Arnold Hottinger, a German journalist, as an
attitude by which that almost all the “literalist”
Muslim in modern times hold tight. It seems that
fundamentalism is something created. It was
created from their hatred to the West.

Activists of Islamic mission criticize the United
States of America as “a grey state” because on one
hand they fight for the values of human rights,
but on the other they deny human rights. They
say that discrimination against women in hijab
and men with beards in the West is an example of
the denial of the human rights. The siding of the
West to Israel has increasingly made the activists
have more hatred towards the West. The activist
thought that the land of Palestine officially belongs
to the Palestinian people. It is therefore, for them,
Israel’s annexation of Palestinian land was illegal.

The view above shows that Muslims around
the world are required to remain solid and united
against Western hegemony as any damage that
befell Muslims in the entire world is caused by
the greed of the West. In the view of the campus
propaganda activists, the West systematically
attempts to break the mentality of the Muslims so
that they can deviate from the teachings of their
religion. According to them, one of the efforts is
issued by promoting the views of liberalism and
pluralism.

Resentment against modernity (the West) by
the activists has intensified by the fact that they
make the magazine entitled “Voice of Islam” which
contains themes on anti-Western and is sold freely
in the campus. The Magazine is of the magazines
concerned in the dissemination of anti-Western.
One of its articles of the latest issue, the edition 144
of June 5-19, 2012, is entitled Save the Children
from the Dangerous of Sepilis, ‘Selamatkan Anak
Dari Bahaya Sepilis.’
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Campus propaganda activists argue that
Muslims do not need to extoll western civilization
because today they were on the verge of collapse.
They state Muslims should remain optimistic
although the stigma is still often addressed to
Islam, such as Islamic terrorists, Islam oppressing
women. It is, for them, considered to be a process
and trial from God to achieve success. In their
opinion, a person who is successful in the process
will always face many trials and forgings.

3. Self-Closing to the Interpretation of
Relogious Text

Reinterpretation of the text is one of the
issues discussed by many Muslims up to this
day. Muslim intellectuals are pushing the
importance of reinterpretation of religious
texts as a form of response to their critical
stagnation on Islamic theology in responding the
challenges of contemporary world, such as Islam
fundamentalism, discrimination against women,
and the increasing of intolerance in society.

The groups that emphasize the urgency of
reinterpretating the text of Quran are, for them,
considered as liberals. They are liberal because
they “dare” to reinterpret religious texts that have
been final in the hands of the previous righteous
people (salafushshalih). Nevertheless, some
intellectuals are often rejected by the so-called
liberal because of the negative connotation of the
term (Safi, 2003: 17).

One of the efforts often made by them to
denote liberal intellectuals is by showing a passage
written by the liberal intellectuals. For instance
they state that the liberal intellectuals always
lead to the importance of reinterpreting the
verses related to gender issues, especially with
regard to women. They will say for example that,
Nazaruddin Umar (2009) who is labelled by them
as a liberal intellectual said in his work: “That
negative image of women in the Islamic world and
the Middle East in general is that women seem to
be the second human, can not be separated with
the understanding of religious texts, including to
the Quran and hadith. We’re so confident that God
is just ... and infinitely wise.”
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However, the activists refused the view that
Islam is a doctrine legalizing oppression for
women. They said that Islam is a religion which
upholds the dignity of women. They pointed out
that in the eyes of God, men and women have the
same degree. The campus propaganda activists
also experience a very large concern over the
spread of interpretation based on lust, because
it has deviated from the interpretation that has
been set by salafhushshalih. According to them,
Islam is a very fair teaching. The fairness of Islam,
according to them, does not mean that each party
has to get something similar, but it means that
each party should get something in proportion
to their responsibilities to which it aspires. They
added that Muslims should not follow a gender
perspective echoed by the West. Today it is even
more terrible, as some Western countries legalize
the same-sex marriage which in their views denies
human nature.

Still, according them, interpretation of the
Qur’an for this group is an activity that should not
be done. Whatever written in the text is what should
be well done and well practiced. Interpreting the
text means not only denying the truth, but also
giving other meaning to it. Thus, what is in the text
literally is the final one.

4. Closing the Room for Dialogue

Being closed for dialogue in this regard is
meant to do the purification of Islam. Purification
in this case is defined as an understanding that
everything has to be purified based upon the Qur’an
and the practices of the Prophet Muhammad. To
perform the purification, the activists implement
the teachings of the consolidation of power by
strengthening their pilgrims, textual interpretation
of the text, and following the way of dressing which
is considered prophetic, like wearing jungkring,
baju koko, having beard, etc.

One of the sticking characteristics of
radical groups in religiosity is that they consider
themselves as the most correct and authentic one
in understanding religion. They departed from the
hadith of the Prophet that one day Muslims would
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split into many groups i.e., 73 groups, and only one
of them will survive. The survivors are their group
as they claim. The hadith is understood textually
without taking any proper theoretical approach
of interpretation or hermeneutics. For them, the
argument has been very clear and unnecessary to
interpret. Therefore, they do not open any space for
dialogue with the other groups; group of sorcery
and the need to be straightened out.

To counter these views promoted by the
liberals, the campus propaganda activist do many
attempts such as making group discussions and
holding seminars. In fact, the discussions and
seminars drive them to exclusivity for having
another dialogue as evidenced by their refusal
to attending our invitation for seminars and
discussions with the liberal Muslim thinker, Ulil
Abshar Abdallah.

This previous shows that the
strengthening of consolidation in the congregation
is very urgent to be done for they believe that
the liberals backed up by the great power, the
West. One of the hot issues attracting public
attention lately is the launching of a movie entitled
“Innocence of Muslims.” The majority of Muslims
have considered that the movie insults the Prophet
Muhammad. This then sparked protests from
almost all Muslims throughout the world. In an
attempt to protest against the release of the movie,
the propaganda campus activists who are under
the Jamaah Shalahuddin attempted to protest
by inviting the Embassy of the United States of
America to attend their discussions. But until now,
the embassy has not given any response to the
invitation.

view

In essence, they will continue to be the
forefront of the fight against parties that want to
destroy Islam. They want to understand how Islam
is practiced without departing from the essence
and by who promoted the values of morality and
humanity. Similarly, the passion to return to the
legal / law is a form of longing of success as in the
early days of Islam until the various activities are
performed to support these ideals.

CONCLUSION

The Islamic Movement Campus widely
emerged stresses that there are efforts made by
various groups to keep putting, even polarizing
the fikr (dimension of ratio) and zikr (dimensions
of conscience) on campus. Various forums and
worship groups, like liga’, halagah, so on and so
forth arenolonger considered as anew phenomena,
but a social fact which also contributes to the
emergence of various forms of response to the
problem of humanity. It also indicates a tendency
for introducing new religious models on campus
that has very minimal space for the development
of Islamic studies. The growth and expansion of
the study groups also give an overview that there
is the strengthening of the Islamic movement on
campuses which are often labeled as seculars.

The intensity of religious studies at non-
religious campuses can also be understood as
a new form of creativity of students to cover up
their lack of knowledge and understanding of the
religion (Islam), as well as the lack of religious
knowledge programmed by universities. The
presence of various agencies, boards, or Islamic
study groups on campus also has an impact on
the dynamics of the campus that always changes.
On campuses’ mosques, at certain times such as
Ramadan, they are very active in holding many
programs. Sermons and lectures on the campuses’
mosque are typically common to support their
activities. The sermons and lectures usually stress
on purification, authenticity, and back to devout
Muslims (Islam Kaffah). Meanwhile, at the same
time students also continue to have meetings on
Islamic studies at the campus area which indicates
the existence of their movement in the midst of
the debate and discussion on scientific approaches
rather thanreligious ones.

A brief description above shows several
things. First, the form of Islam taking place on
campus is more pronely directed to do a ‘counter’
to the scientific development which are considered
to have more distance from religion itself. It
can be seen from the tendency of strengthening
intensive studies, lectures, and religious activities

55



Analisa Journal of Social Science and Religion Volume 01 No. 01 June 2016
pages 41-58

on campus. The form of Islamization on campus is
how to strengthen the activists’ programs through
various groups and religious activities which do
not involve other groups and close dialogues.
The development of religious (Islamic) activities,
on one hand, can be seen as a model of activities
which provides a space for students to reduce
their shortage of knowledge. On the other, it
raises understanding and attitude of exclusivity
on campus which tend to deny the existence of
others. Indeed, if campuses play roles in control
such activities, the campuses can be set free from
development and dissemination of the exclusivity.

Second, the question of humanity which
becomesthe main concern tothe Islamic movement
on campus is how to strengthen the capacity of
individuals and groups to form a community
in dealing with various issues considered as
contradictory to Islam. Injustice, democracy,
liberalization, and global issues are not the focus
of the available study. However, the early stage is
how to provide sufficient understanding as to what
is outlined in the scriptures without adding or
deleting anything of it. Political, social, economic,
and cultural problems have been ‘neglected’ since
the focus on the religious (Islamic) response is
also aimed to change the value system of the non-
religious to be religious.

Third, the development of Islamic movement
is the one which leads to the formation of attitudes
(character) and understanding aimed to be the
castle of Islam through various Islamic studies
intensively promoted. However, this development
is likely to be an exclusive one which makes the
study is only done and provided by a specific group.
This also produces understanding stirring to claims
that non-Muslims’ discourses (political, social,
economic, and cultural) have failed to address the
issues so that the only Muslims are considered to
be the most capable of providing solutions to the
various problems faced by mankind in the present
and in the future.

Nevertheless, the presence of various forms
of Islamic movement on campus is a form of
students’ creativity. They, to some extent, are
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able to demonstrate their Islamic identity. Also,
it is a form of criticism to the system of religious
(Islamic) course which allocates very less time on
a non-religious campus. It is therefore important
to reform the system of the religious course which
is more proportional and does not collide with the
religious courses on religious campuses. Thus, in
the future, it is expected that the system will be
able to accommodate the interests of particular
students, and also will be able to answer the
students’ curiosity on Islamic studies.
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ABSTRACT

The culture of Minangkabau is different from the ones generally existing in Indonesia,
particularly compared to the Javanese culture. Therefore, the culture of Minangkabau
is often considered as a contradictory or antithesis of the Javanese culture, often
represented as the overall culture of Indonesia. Minangkabau culture peculiarity lays
in its matrilineal which influences lineage and inheritance. The contradictory matter
refers to the society of Minangkabau that is the largest Islamic followers in Indonesia,
yet their ancestral traditions are not completely in line with the Islamic teachings,
some even are contradictory. It is a common knowledge that a literary work is not
born from an ‘empty culture’ meaning that a literary work must be influenced by its
author. Even some of literary experts believe that a society described in a novel is the
real society where the author lives. It is similar to the novel of Sengsara Membawa
Nikmat of Sutan Sati, which is the object of this study. The novel describes the society
of Minangkabau in the early 20th century, at the end 0f 1920s to be exact.This research
shows how the efforts of Minangkabau people in adopting the Islamic teachings
completely and how Islam adapts to the Minangkabau hereditary traditions. Some
of the traditions may exist in accordance with the Islamic teachings, but some do not.
Even to gather all headman of the ethnic group to decide a case is not in line with
Islam, whether following pure traditions or Islam as it should be.

Key words: Minangkabau’s Society, Minangkabau Traditions, Islamic Teachings,
Sengsara Membawa Nikmat Novel, 1920s.

Islamic the reformists at the end of the 18% century

The Minangkabau society has a peculiar and
different culture from other societies’ cultures in
Indonesia. The Minangkabau culture is one of
the two big prominent and influential cultures,
not only in Indonesia but also in the whole
archipelago. This big culture is equal, democratic
and synthetic which becomes the antithesis of
another big culture namely the Javanese culture
that is feudal and syncretic. The Minangkabau
culture is different from most cultures existing in
the world. It embraces matrilineal system which is
clearly visible in the matters of marriage, lineage
and inheritance.

In the beginning, the culture of Minangkabau

was influenced by animism and the cultures of
Hinduism and Buddhism. Since the arrival of

from Middle East, the customs and cultures of
Minangkabau which were contradictory with
Islamic Laws had begun to be removed. These
reformists pioneered by Haji Piobang, Haji
Miskin, dan Haji Sumanik, urged Kaum Adat’
(Indigenous Society) to change the view of ancient
Minang culture. Eventually, the cultures of cock
fighting, buffalo fighting, gambling, drinking tuak
(palm wine) were forbidden in cultural ceremonies
of Minang people. The kaum is a social unit of
individuals descended from a common ancestor,
and possesses a communal social responsibility
for the actions of its members (Golden, 2012:
156). Abdullah (1972) added, kaum members live
togetherin a neighborhood (it is called kampuang),
which share rights to the land, and they bear social
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